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Abdract 

This study explores a philosophicai foundation for holistic education from diverse 

perspectives of Eastern philosophy. While the holistic education movement has existed in 

North America since the late 1980s, my studies in fields of both holistic education and 

Eastern philosophy indicate that Eastern philosophy can signifimtly enlarge the scope of 

-holistic education. 

To grasp the fundamental structure of Eastem philosophy, I examine the 

remarkable ideas of some Eastern thinkers including Suzuki, Nishida, Hisamatsu, and 

Izutsu (Chapter 2). The essential structure of Eastern philosophy lies in the 

multidimensional understandings of reality. Based on these understandings. I introduce a 

framework of holistic education called the f i e  dimensions of realify (Chapter 3). which 

intends to integrate both Eastem and Western perspectives. in short, Dimemion I is the 

objective reality of individual beings. Dimension II is the social reality underlying the 

objective distinctions of individual beings. Dimension III is the cosrnic reality (nature, 

life, and the universe). Dimension IV is the infinite reality as the metaphysical ground of 

al1 beings. Dimension V is the universal reality in which the infinite reaiity manifests 

itself in dl dimensions. According to this model, holistic education is defined as an 

attempt to explore multidimensional rulity, nemely, to attain the profound depth of one's 

existence and thenby to recover the wholeness of ndity. 



From the viewpoint of this framework, 1 examine six orientations of 

contemporary holistic education (Chapter 4) and clarify that ecological and cosmological 

theories of holistic education nmain in the third dimension of the cosmic reality and lack 

insights into the deeper dimensions of reality with which Eastern philosophy is mostly 

concerned. Also, 1 compare the idea of interconnection in contemporary hol istic 

education with the idea of intepenetration in Buddhist philosophies to highlight the 

Eastem views of relationships (Chapter 5). Furthemore, 1 explore Eastem views of 

pedagogical concepts such as educational a h ,  nature, language, leaming, and 

development (Chapter 6). Finally, 1 explore the practical aspects of the multidimensional 

holistic education in the light of the Eastern ways of contemplation and art (Chapter 7). 

and the Eastem ways of action and compassion (Chapter 8). 
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The purpose of this study is to explore the theoretical foundation of holistic 

education from various perspectives of Eastern philosophy .' 
"Holistic educatiodV2 appeared as a concept in North America in the late 1980s. 

This contemporary trend of holistic education has so far considerably enlarged and 

altered our basic understandings of education. Many theoretical attempts at contemporary 

holistic education have enlarged the philosophical and ontological perspectives of 

education to embrace the realms of nature and the universe. They have attempted to put 

forth dl-inclusive comprehensive worldviews in which the entire enterprise of education 

can be located. 

However, Eastern philosophy is able to provide funher conceptions of holistic 

education. Eastern ideas of holistic education not only remain on the ecological and 

cosmological levels of nature and the universe but also go beyond them to embrace the 

metaphysical ground of nature and the universe. In this regard, the ideas of contemporary 

-- - - 

' In this study, "Eastem philosophy" denotes various traditions of Eastern thought. 
Geographically, they cover vast areas from the Near East through the Middle East and the 
South East to the Far East. 1 am aware that this geographical mapping may be somewhat 
different from the conventional division of East and West because it includes the Near 
East (e.g., Campbell, 1972/1993, p. 61). However, my division agrees with the definition 
given by Toshihiko Izutsu (1983). a renowned scholar of Islamic philosophy. who 
regards philosophy developed in the Near East (Sufism) as a form of Eastern philosophy. 
Therefore, npresentative traditions of Eastern philosophy include Hinduism, Buddhism, 
Taoism, Confucianism, and Sufism. 

In this study. the ideas of holistic education which first appeared in the late 1980s are 
refemd to as bbcontemporary holistic education." However, the "holistic" ideas of 
education are not new but have existed across the ages and cultures, if we regard holistic 
education as foms of education which are oriented towards wholeness. This study will 
include both old and new forms under the umbrella of "holistic education." The latter 
gene ral sense of holi stic education designates ideas. theories, rnerhods, und practices that 
me oriented towards the wholeness of fistence. the human being, unà education. In this 
context, "Existence" includes culture, society, nature, the universe, and the Infinite. The 
wholeness of "the human being" includes aspects such as the body, emotions. the mind, 
the heart, the soul, and the spirit. The wholeness of "aducation" means any foms of 
implementing holistic ideas that include methods such as imagery and visuaiization, art, 
body-mind approaches, and contemplation . 



2 
holistic education are not comprehensive enough. From the viewpoint of Eastern 

philosophy, even the universe is not seen as the all-embracing ultimate reality. In other 

words. whereas contemporary holistic education is concerned with the aspects of Being 

and Becoming (evolution) of the univene, Eastem philosophy is concerned with the 

deeper aspects of Non-Being. 

Therefore. Eastem views of holistic education significantly differ from the 

ecological and cosmological views of contemporary holistic education. As an important 

aspect. contemporary holistic education tends to highlight "interconnection" of dl beings 

as the ontological foundation of education. which in most cases refen to the ecological 

and cosmological reality of nature and the univene. By contrast, Eastern philosophy 

celebrates "interpenetration," which does not have ecological and systemic meanings but 

means absolute freedom (liberation) in al1 relationships. 

Eastern views of holistic education such as mentioned above have not been well 

explored, even among thinkers of contemporary holistic education who have been 

interested in Eastem thought. The task of this study is to realize what Eastem philosophy 

can bring to the discussions of holistic education. 

A primary difference between contemporary holistic education and Eastem views 

of holistic education consists in their basic worldviews. While contemporary holistic 

education tends to celebrate an all-inclusive, therefore one-dimensional, interconnection 

of the universe, Eastern philosophy involves the ontological ideas of multidimensional 

reality. In particular, the multidimensional ideas of Eastern philosophy have always 

acknowledged the deepest dimension of reality as well as other surface and intermediate 

dimensions. Traditionally, such deepest dimension has been diversely called Brahman, 

nirvana, sunyata, T'o. wu, li, mu, and so forth. It is this inclusion of the profound 

dimension that is responsible for the special characteristics to the Eastern philosophy of 

holistic education in both theory and practice. 

However, it is also important to stress that this study is not intended to put forth a 

mere Eastem counterpart of holistic education nor to celebrate only Eastern ideas over 

Western ideas. This study ultimately seeks to enlarge the frameworks of holistic 

education by integrating both Western and Eastern perspectives. In my view. the rise of 
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contemporary holistic education, for the first tirne: has made it possible to realize such 

an integration, for it makes space for Eastern thought to take part. Holistic education 

becomes an arena where meaningful encounters between Eastern and Western 

philosophies can take place. 

Eastern philosophy can transfonn the existing ideas of holistic education. On the 

other hand, it goes through transformations on its own side. It i s  no longer an archaic 

legacy but a vital storehouse €rom which we can draw treasures for the future of the 

world. In this regard, this study is an effort to explore the possibilities of Eastern 

philosophy in the present world situation and to apply them to a particular field of 

education. This attempt rnay belong to what David Ray Griffin (1993) calls 

"constructive" or "revisionary" postmodernism which "seeks to overcome the modem 

worldview . . . by constructing a postmodem worldview through a revision of modem 

premises and traditional concepts" (p. viii). Drawing upon "premodern" Eastern 

philosophy, this study tries to illuminate the "postmodem" elements hidden in it. 

Eastern philosophy is not the mere negative, nihilistic, and pessimistic philosophy 

it has been considered. tt is not an otherworld-oriented transcendentalism detached from 

the mundane world but a radical immanentalism through transcendence; that is. it reveals 

an infinite depth of reality in finite actual beings of this world. Eastern philosophy is not 

a pessimistic attempt to escape from this world but a passionate seeking for the 

fulfillment of being in this world. It is never a life-negating philosophy but an absolutely 

life-aff~nning philosophy, a philosophy of absolute affirmation through absolute 

negation. Neither is it a mere tomantic or idealistic illusion but a very practical, 

operational philosophy with certain 

"constructive postmodemism" (as 

methodologies. All of these aspects can contribute to 

distinct from b'deconstructive postmodernism"). In 

Rior to holistic education in the West, there have been pioneering efforts to brïng 
Eastern ideas into education in such fields as humanistic psychology/education and 
transpersonal psychology/education~ However, the efforts found in humanistic 
psychologyleducation were limited. Transpersonal psychology. though it has successfully 
iocorporated a large part of Eastern thought. bas not developed a branch of transpersoaai 
education very well (see Nakagawa, L996b). 
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other words, the basic position of Eastem philosophy is a radical reconstructivlrm 

through radical deconstructivism . 
As another important aspect. Eastem philosophy is now being applied to 

particular fields. This study will focus on the field of education, but we are also 

witnessing growing interest in the Eastem ways of thinking and practice in such fields as 

comparative philosophy, tnuispersonal psychology, health science. medicine, physics, 

ecology , and cognitive science. 

Eastern philosophy is able to provide meaningful solutions to difficulties in 

modem education. Modem education in an industrialized society has lost its ability to 

cope efficiently with serious problems such as the relationships between humans and 

nature, and individuals and society. It also lacks the ability to awaken us to the true 

meanings of persona1 and collective life. for it has ultirnately served to reproduce the 

system of modem society. Eastem philosophy, on the contrary, has been concemed with 

issues neglected in modem education including humans' belonging to the cosmos. 

liberation in society, various forms of spirituality, and the meaningfulness of life. In 

particular, it has been the study of the true Self, which reveals undivided relations of the 

Self with the other realms (nature, the universe. and the infinite reality). In this way, 

Eastern philosophy can provide valuable alternatives to modem education. 

However, problems remairi within Eastern traditions themselves. To become a 

signifiant cumnt in postmodemism, they have to undergo critical examinations of their 

own traditional ways. Most traditions of Eastem philosophy seern to retain crucial 

drawbacks in their archaic outlooks with much technical jargon difficult to comprehend 

and extremely complicated systems developed over a long pend.  These elements make 

it vinually impossible for most of us, including Eastemers, to access them. In addition, 

academic orientations to the studies in Eastem thought have been strictly pedantic and 

have not allowed creative interpretations to develop. What has been accumulated in 

Eastem academic institutions are numerous amounts of philological studies. This 

conservative climate of study has in fact been an obstacle to the creative development of 

Eastem philosophy. However, if Eastem philosophy is to influence the future of 

philosophy, it must break its fixation with the past. 



To grasp the essential structure of Eastern philosophy, Chapter 2 will examine the 

remarkable ideas of four Eastern (Japanese) philosopbers, namely, D. T. Suzuki, Kitaro 

Nishida, S hin'ichi Hisamatsu. and Toshihi ko Izutsu. This study particularly owes the idea 

of multidirnensionality to the groundbreaking studies by Izutsu. 

The essential structure of Eastem philosophy consists in the multidimensional 

ideas of reality. Based on this, Chapter 3 will introduce a framework of holistic education 

called theJve dimensionr of reality. This scheme intends to incorporate Eastem as well 

as Western perspectives. Briefly, Dimension 1 means the objective reality of individual 

beings. Dimension f [  is the social reality underlying the phenomenal objective 

distinctions. Dimension 111 is the cosmic reality of nature, life, and the universe, with 

which many of contemporary holistic theories are concerned. Dimension N refers to the 

infinite reality as the deepest dimension of reality. with which Eastern philosophy has 

been mainly concerned. Dimenîion V is the univenal reality in which the infinite reality 

manifests itself in al1 beings. Throughout the following chapters, this multidirnensional 

theory of holistic education will serve as the guiding principle. 

Chapter 4 will examine theories of contemporary holistic education from the 

vantage point of the multidimensional theory. I will classify six major orientations of 

contemporary holistic education- perennial philosophy , indigenous worldview , Life- 

philosophy, ecological worldview. systems theory, and feminist thought. Then 1 will 

discuss some of the fundamental problems inherent in these orientations. 

Chapter 5 will explore Buddhist ideas of relationships developed in Early 

Buddhism and Mahayana Buddhism (the Madhyamika and Hua-yen schools) to reveal 

multidimensional ideas of relationships. This chapter will clarify the ontological 

differences between interconnection and interpenetration. 

Chapter 6 will explore Eastem views of relevant pedagogical concepts to show 

constructive contributions of Eastem ideas to our understandings of education. It will 

focus on Hinduism and the aim of education, and Taoism and the concept of nature. Then 

the issues such as language and silence (Buddhism, Taoism), leaming and unleiuning 

Vaoism), and human development moism. Zen Buddhism) will be explored. 

Chapters 7 and 8 will focus on the pcactical aspects of Eastern holistic education. 

Chapter 7 will explore the Eastem ways of contemplation and art. To present an integral 
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view of the educationaî way of contemplation, this study will integrate somatic education 

developed in the West with Eastem meditations. The Eastern way of art will be explored 

as a form of contemplation and spiritual practice. 

Lady, in order to focus on the polemical discussions about personal and social 

transformations, Chapter 8 w il1 examine the social implications of Eastem philosophy , 

that is, the multidimeasional implications of die Eastem way of action. Then, it will 

examine the concept of carhg with refennce to the Eastem concept of compassion (the 

Pure Land and Shin Buddhism). Finally, it will cal1 foi a society of Enlightenment. 

This study is entirely based on literature research; in most cases, I will try to draw 

on the basic literature of Eastem philosophy which includes original classical scriptures 

and sutras, their interpretations and commentaries by scholars and thinkers, teachings of 

modern Eastem thinkers, and other writings on Eastem philosophy by both Eastern and 

Western authoa. The methodology 1 apply to this nsearch is hermeneutic interpretation 

of materials. In this study. I am particuiarly inspired by the work of Japanese scholars 

such as D. T. Suzuki , Toshi hiko Izutsu, S hizuteru Ueda, and Masao Abe as well as that of 

Jidu Krishnamurti, Aldous Huxley, Ken Wilber, and John Miller. 



Chapter 2: The Structure of Eastern Philosophy 

To closely look at the essential structure of Eastern philosophy, 1 will examine the 

remarkable ideas of four Japanese thinkers: D. T. Suzuki , Kitaro Nishida, S hin'ichi 

Hisamatsu, and Tosbihiko Izutsu. These thinken have not only articulated the essential 

characteristics of Eastern philosophy but have also exemplified how meaningful 

encounters of Eastern and Western thought can take place. In teality, their involvements 

in Eastem philosophy have emerged by way of their senous confrontations with Westem 

thought. 

Daisetz Tei taro Suzuki ( 1870- l966) has been called the first 'Zen thinker." While 

most of his work dealt with Zen Buddhist philosophy, his personal life was largely 

occupied with the Westem way of life; he was a very rare Eastemer who could deeply 

incorporate it in his own existence. In other words, he lived at the same time in two 

fundamentally diffennt worlds; that is, the irrational world of Zen Buddhism and the 

rational world of Westem thinking. However, as Shizuteru Ueda4 (1997) suggests, it is 

through an existentid tension created by such an opposition that Suzuki realized ''Zen 

philosophy" which was nothing but an integration of the Eastem and Westem ways of 

thinking. 

lnterestingly enough, in his Iast years Suzuki came to stress the meaning of "the 

Eastern" more than ever. In one of his last essays (originally published in 1%3), he 

celebrated "Eastem Perspective" (toyo-teki na mikatu): 

I would like to strongly emphasize "Eastem Perspective." 1 would like to 
posit this in opposition to what is Westem, scientific, Iogical, conceptual 
and so forth in our time, and to let it to be widely known not only to 
Eastem people but also to Western people in general in order to celebrate 
the significance of Eastern culture. My point is that this Eastem 

- 

' Sizuten, Ueda (1926- ) is one of the most important contempocary Zen philosopbers 
ever to appear in the Kyoto school of philosophy. 



Perspective has a role to play in  cultivating the world-culture to corne. 
(Suzuki, 1997, p. 15, ir. Y H. = ~ s l a t e d  by Yoshiharu Nakagawa) 

Eastern Perspective is different from the Westem perspective which is based on 

"dualistic divisions" of things; that is, Eastern Perspective refers to the state of "unitary 

One"-Tao, li, t 'ai-chi, absolute Nothingness, absolute One, or Emptiness- befon a 

dualistic division takes place (Suzuki, 1997, p. 20). The "unitary One" does not mean the 

union of the two separate realms such as subject and object. or God and human. but the 

undifferentiated primordial state prior to division of any kind. At this point, Eastern 

Perspective differs from Western mysticism that seeks for unio mystica between God and 

human. Suzuki ( l974/ 1982) says: "As long as mysticism i s  understood as the union o f  

'subject' and 'object,' 1 cannot approve of the use o f  the term for the Buddhist 

experience" (pp. 100-10 1). Eastern Perspective denotes the non-dualistic metaphysical 

ground ontologically prior to dualism. 

He also often used the terni "the metaphysical Unconscious" or "the cosmic 

Unconscious" to describe the ultimate ground beneath the layers of "the psychological 

Unconscious." In terms of satori, S uzuki ( 1973 19%) defines it: 

Psychologically speaking, satori is super-consciousness, or consciousness 
of the Unconscious. The Unconscious is, however, not to be identified 
with the one psychologically postulated. The Unconscious of saton is with 
God even pnor to his creation. It is what lies at the basis of reality; it is the 
cosmic Unconscious. This Unconscious is a metaphysical concept, and it 
is through satori that we become conscious of the Unconscious. (p. 88) 

As stated here, the non-dual primordial ground, or the cosmic, metaphysical 

Unconscious, can be attained not by the intellect but by "spiritual intuition" called satori. 

Therefore, Suzuki ( l%4/ 199 1) regards satari as "the raison d'&e of Zen without which 

Zen i s  no Zen" (p. 95). Saron is not an objective perception of things but "the perception 

o f  Reality itself' (p. 93), through which we become conscious of the cosmic 

Unconscious . 
The Western way of thinking, based on a dualistic division of subject and object. 

has developed an intellectual and logical analysis o f  the objective world whicb has 

resulted in enomous developments in  science and technology. In contrast, from a 

Buddhist point of view , the l o g i d  anaiysis means "ignorance" (avidya): "'Ignorance' is 



another name for logical dualism" (Suzuki. 19641 1991, p. 52). And logical and analytic 

thinking has to be transcended in an intuitive perception of satori. 

However, Suzuki's celebration of Eastem Perspective does not necessarily imply 

that he fell iato a narrow view that only aninns the Eastem view. Perspectives of both 

East and West are equally important. In fact, he was fully aware of the danger that some 

can erroneously use the idea of Eastern Perspective as a totalitarian ideology to arouse 

emotional bonding among people. In this respect, he was very critical of "Japanese 

sentimentalism" and emphasized the importance of rational and critical thinking to 

overcome an Eastern collective mentality. 

S uzuki 's "Eastem Perspective" was really meant to integrate the positive aspects 

of East and West to provide an enlarged vision for a forthcoming "world-culture." 

According to Ueda (1997), his attempt was "to explore the possibility of a new 'one 

world' that would connect the East and the West in a positive way, and to expand and 

deepen the new possibility of the human king in the world" (p. 321, tr. Y .Ne). Thenfore, 

Eastem Perspective is not bound to its geographical, historical, and cultural backgrounds, 

but it refers to the existential and ontological dimension of the human being. Ueda 

remarks: '"Eastern Perspective' is not 'the view of the East' confined only to the East. It 

was indeed historically realized in the traditions of the East. but in its quality it is a 

possibility or a possible way of perception for al1 hurnan beings" (pp. 335-336. tr. Y N.). 

The East and the West denote "the different possibilities of the way of being-in-the- 

world" that can be unified in a multidimensional way. In other words, the non-dualistic 

dimension is the ground on which the dualistic dimensions unfold. 

Kitaro Nishida (1870-1945) has been considered to be the first authentic 

philosopher in modern ~apan? Unlike his life-long friend D. T. Suzuki, Nishida was 

heavily involved in Western philosophy. Even so, he was deeply rooted in the Eastem 

tradition. Throughout his life as a philosopher, his whole effort was devoted to attaining a 

Robert Carter (1997) provides a systematic invoduction to Nishida's philosophy in 
Engiish. 



meaningful synthesis of the two different traditions. He was keenly aware of their 

fundamental differences but grasped them as a positive moment out of which a unified 

"worldsulture" could emerge. In a lecture delivend in 1928, he remarked: "1 think . . . 
that in the East there is sornething fundamentally different [from the Westl. They 

compensate for each other to form a human culture and to reveal a complete humanness" 

(Nishida. 1%6, p. 405, tr. Y .N.). Masao ~ b e '  ( 1990) points out the basic chmcter of 

Nishida's philosophy as follows: 

He recognized a kind of univenaîity in Westem philosophy and logic but 
did not accept it as the only universality. Realizing the uniqueness of the 
Eastern way of  thinking, Nishida took absolute nothingness as ultimate 
reality and tried to give it a logical foundation through his confrontation 
with Westem philosophy. (p. xxv) 

Through his endeavor "he neither established a new Eastern philosophy nor reconsmicted 

Western philosophy but created a new world philosophy" (Abe, 1990, p. xxv). 

Nishida was not only a penetrating thinker but also a spiritual seeker. The 

formation of his philosophy was inseparable from the fact that he had seriously practiced 

Zen for ten years in his 30s. Once he wrote in his journal: &'the purpose of sanzen is 

liberation from the world of birth and death. There in no other aim" (cited in Ueda, 

1% 1 b, p. L 80, tr. Y .N.). These words tells us how serious his intention toward spiritual 

enlightenment (satori) was. His practice in Zen colored his concerns in phiiosophical 

thinking that were the radical inquiry into the self, the world, and life. 

Nishida embodied both the Westem way of intellectual reflection and the Eastern 

way of contemplation. This created a tense situation for him because of the discnpancy 

between the two ways; that is, Zen tends to reject any intellectualization in favor of 

immediate experience, and on the other hand. for philosophy, the experience of Zen 

seems to be too alien to be explored in philosophical speculations. Nishida's unique 

creativity found its expression in this diffcult situation. "tt is in Nishida . . . ," as Ueda 

(1994/1998) points out, "that in the history of the world, for the first time, the history of 

Maso Abe (19 15- ), a leading scholat of the Kyoto schwl of philosophy , is a translater 
of Nishida's An Inquity into the Go&. He is a disciple of Shin'ichi Hisamatsu and Keiji 
Nis hitani. 



'Zen' and the history of European 'philosophy' have encountered each other in an 

authentic way" (p. 24, tr. Y H.). 

The first achievement was An Inquiry into the Good (originally published in 

191 1)' which soon became an epoch-making publication in the history of Japanese 

philosophy. It was also epoch-making in the entire history of philosophy for it was the 

fint original attempt to integrate Western philosophy w ith Zen Buddhism. However, i t 

appeared as a genuinely "philosophical" work. In other words, the integration it achieved 

was not a superficial linking or cornparison of the two realms but penetrated into the 

"structure" of his philosophy . Ueda ( l9î7/ l982b; e.g., 1991 b, 1994 1998) descri bes the 

structural aspect of his philosophy as follows: 

In general, philosophy and Zen-crudely put, thinking and non- 
thinking-stand opposed to one another. This tension, however, became 
something creative in Nishida through Zen and philosophy bringing one 
another into question. In the light of Zen, philosophy was made into a 
question about the origination of principles. In the light of philosophy, Zcn 
was made into a question about the possibility of the project of building a 
world and the possibility of cultivating a logic. (p. 167) 

Philosophy seeks for fundamental principles that are capable of grasping al1 

phenornena in a systematic manner. Zen raises the question in philosophy about how 

fundamental the principle of a philosophy is, for Zen attempts to provide the most radical 

expenence from which a fundamental principle for philosophy can anse. Nishida 

proposed his fundamental principle in the formula that "pure experience is the sole 

reality." The "pure experience" is the radical dimension Zen realizes, and the formula 

signifies the fundamental principle on which one can build a system of philosophy. As 

philosophical investigation does not include a practical avenue to "pure experience," Zen 

can provide philosophy with a path to "pure experience." On the other hand. philosophy 

can provide Zen with conceptual twls and methods of theoretical speculation for Zen to 

consmict its own worldview. Their mutual interaction can transfomi both philosophy and 

Zen. As Abe (1990) States, "Nishida transfortned Zen into philosophy for the fint time in 

the history of this religious tradition and, also for the first time, transfonned Western 

philosophy into a Zen-oriented philosophy" (p. xii). 



The "Eastern" component in Nishida's thought is "pure experience" (junsui- 

keiken), the fundamental ground for al1 beings. In Nishida's (191 111990) words: 

Over time 1 came to realize that it is not that experience exists because 
there is an individual, but that an individual exists because there is 
experience. I thus anived at the idea that experience is more fundamental 
than individuai differences, and in this way 1 wns able to avoid solipsism. 
(p. XXX) 

The "experience" in this context is totally different fmm the ordinary sense of experience 

that takes place in the way that the pre-existent self experiences something as its object. 

Here the experiencing self and the thing to be experienced are already separated. On the 

other hand, Nishida regards "pure experience" as "more fundamental" because on this 

level there anses no separation between subject and object. As Abe (1990) comments on 

this: "In actual experience it is not that the seifexperiences something but that the selfas 

well is experienced' (p. xvi). This means that the self and other beings articulate 

themselves from the fundamental, non-dual . pure experience. 

The pure experience cannot be recognized by the mind but must be directly 

intuited. Nishida ( 191 11 1990) says: 

To experience means to know facts just as they are, to know in accordance 
with facts by cornpletely relinquishing one's own fabrications. What we 
usually refer to as experience is adulterated with some sort of thought, so 
by pure 1 am refemng to the state of experience just as it is without the 
least addition of deliberative discrimination. (p. 3) 

"To experience" is to be immediately aware of what is. Any kind of intervention of the 

mind such as "fabrications" and "deliberate discrimination" disturbs the purity and 

directness of experiencing. Nishida goes on to Say: "When one directly experiences one's 

own state of consciousness, there is not yet a subject or an object, and knowing and its 

object are completely unified. This is the most refined type of experience" (pp. 3-4). Pure 

experience is the primordial experience that happens when the function of the mind is 

transcended. And this is w hat a Zen state of satori means. 

After An lnquiry Nlto the Good, Nishida contiaued to deepen his philosophy and 

attained the philosophy of the "place" (basho). This is also important in our discussion of 

Eastern ontology, for he put forth the idea of "Absolute Nothingness" (zettai-mu). 



Nishida discems the two different ontological modes of place: "the place of being" and 

"the place of Absolute Nothingness." These two places are always connected in such a 

way that "the place of being" of any kind is in "the place of Absolute Nothingness." 

While the place of being c m  be a place only if it is defined by its bboutsde," the place of 

Absolute Nothingness has no "outside." As Robert Schinzinger (1958) comments on this, 

"Being is always a 'being in . . .', a 'having its place.' But that which is only place and 

does not have its place in something else, cannot be called 'being.' Therefore it is cailed 

'nothingness"' (p. 38). Absolute Nothingness is the metaphysical place in which a king 

is able to be. Ueda (1991b) refined Nishida's Absolute Nothingness in his concept of 

"Infinite Openness" (die unendliche Offenheit) which reveals the positive aspect of 

Absolute Nothingness: 

If there is a definite place, in the last analysis, it is in Ifilnite Openness 
(die unendliche Offenheit) that transcends and encompasses the place. 
Being-in-a-place means eventually that a being is always simultaneously 
in Infinite Openness. By being in a place. at the same time, a being is in 
Infinite Openness. (p. 3 14, tr. Y .N.) 

The ultimate metaphysical ground is infinitely open. Both Nishida's Absolute 

Nothingness and Ueda's Infinite Openness are uniquely Eastern views of the ultimate 

reality. These concepts stemmed, as Abe (1990) suggests, from the Buddhist idea of 

sunyata: "It [the logic of absolute nothingnessl is a logic of Oriental nothingness 

(sunyata)" (p. xxii  i). 

Nishida's philosophy has had a certain effect on studies in education among his 

followen. But it is more important for our present concem to recognize how Nishida 

approached both Eastern and Western traditions and how it became possible to develop a 

philosophy based on Eastern conceptions. which would encourage the philosophy of 

education to realize an internai integration of the Eastern and Western perspectives. 

Shin'ichi Hisamatsu (18894980) was one of the representative religious thinkers 

of the Kyoto school of pbilosophy founded by Nishida at the Kyoto University (the 

former Kyoto Imperia1 University). Hisamatsu was at the same tirne a Zen Buddhist, 



committed to a Rinzai school. In his practice of Zen, it is said that he had an erperience 

of kenrho, an in-depth insight into his true nature, which formed a crucial moment in his 

practice and life. Hisamatsu's clear understanding of religious matters came from his own 

experience of kensho. Generally speaking, in the Eastem vaditions of thought, one 

principal criterion used to evaluate the quality of thought is whether or not a thinker has 

had such a profound experience. Hisamatsu (193911987) himself says, "in Zen, if it were 

not for kenrho, al1 perceptions would be delusion" (p. 132, tr. Y .N.). 

Hisamatsu coined a concept called "Eastern Nothingness" (toyoteki-mu) to clarify 

the heart of Easten philosophy. In his anthology Eastern Nothingness (originaliy 

published in 1939), he celebrated Eastern Nothingness as "the essential moment of what 

is particularly called 'the Eastem"' (193911987, p. 7, tr. Y .N.). 

Here, what I cal1 "Eastem Nothingness" is the fundamental moment which 
particularly characterizes Eastern culture as distinct from Western culture. 
If sages in the East had not found this "Nothingness" and not transmitted it 
in an extensive way in the East, a cultural forrn which is called "Eastern" 
would not have arisen. Therefore, this Nothingness is the foundation and 
at the same time the expression of Eastem culture. Accordingly, without 
this moment, what is the Eastem canot be fully understood in its inner 
meaning. (p. 37, a. Y .N.) 

Hisamatsu (1939f 1987) sees Eastern Nothingness as the metaphysical foundation 

of Eastern culture including philosophy, religion, and art. Whereas Westem philosophy is 

a philosophy of "Being," Eastern philosophy is a philosophy of "Nothingness." 

"Everything in the West is based on actual beings and their cognition. . . . It is in this 

sense that the West is the wodd of 'Being' and Westem culture is the culture of 'Being"' 

(p. 24, tr. Y.N.). Western philosophy is based on the woddview of Being, in which 

fundamental existence is actual beings. Obviously, due to this worldview, Western 

objective science and technology have successfully explored the world of achial beings. 

On the other hand, to undentand what is the Eastem, the position of Being must be 

subverted into the position of Nothingness. In other words, Eastern philosophy sees 

Nothingness as a deeper dimension than that of Being. Accordingly, Nothingness can be 

reaiized only when Being is negated tbrough and through. ''The basic way of the East lies 



in that 'Being' becomes 'Non-Being,' or 'Nothingness.' through self-destruction of 

'Being"' (p. 34. tr. Y N .). 

Let us take the concept of "transcendence," for instance. From the viewpoint of 

the "logic of Being," a transcendental reality means a supreme being like God. By 

contrast, according to the "logic of Nothingness," what ù is nothing but a üanscendental 

reality. for the logic of Nothingness negates any substantial concept of Being including a 

transcendent k i n g  and ultirnately does away with the division between the sacred and the 

profane. Nothingness is not apart from Being but is "present" in Being itself. This view 

that "transcendence is presence" is the hallmark of Eastern spirituality. In this regard. 

Hisamatsu (19371 1982) sees Zen as the negation of holiness: 

Zen . . . negates this transcendent and objective hoiiness which is so 
radically separated from us just as it denies a Buddha existing apart from 
human beings. As such it is radically nonholy. Retrieving the holy 
Buddha, . . . it realizes the Buddha within these human beings, a 
"nonholy ," a human Buddha. (p. 173) 

This is "a sort of Copemican effort to bring the transcendent objective holiness down to 

the ground of the human self and to grasp it as the subject of the self" (1937f1982, p. 

174). The self is identical with Buddha; however, "(t lhis does not rnean, of course, chat 

man in his 'usual state' is a Buddha. . . . It is precisely the position of Zen to negate 

absolutely that 'usual state' of man" (19371 1982, p. 176). Only absolute negation leads to 

absolute affirmation of what is. Right beneath an ordinary being is the profound depth of 

Nothingness. 

To realize Eastern Nothingness in our existences requires us to cease to be a 

"usual" being. Particularly, this rneans 

thinking. In the East, thinking bas never 

faculties. Hisamatsu ( 19391 1987) says: - 
regarded even as a disturbance to the 

moving away from the ordinary function of 

enjoyed a higher position among other human 

'The reason why thinking is disngarded. or 

realization of truth, is that in the East the L r 

metaphysical does not belong to the thinkable" (p. 3 1, tr. Y .N.). Eastern seekers have 

explond numerous methods of contemplation to transcend thinking. 

In this way. Hisamatsu celebrates Eastern Nothingness as the heart of Eastern 

philosophy; however. at the same time he emphasizes that what is the Eastern is not 



necessarily confined to the geographical realm of Asia, just as natural science has been 

called "Westem" science because it has developed in the West. He did not intend to 

oppose the Asian to the European but rather, like Suzuki and Nishida, tried to reveal 

Eastem Nothingness as an ontological and existential dimension of the human being and 

thereby to bring about an enlarged vision of nality: "If we Say the 'Eastern Metaphysical' 

[Nothingnessl, it sounds as if it is something regional, but the Eastern bas never such a 

connotation. The 'Eastern Metaphysical' as such d a s  not belong to the East nor to the 

West but it is universal" ( l9W 1987, p. 17. tr. Y H.). 

a***** 

Based on the preceding discussion, three characteristics of Eastem philosophy 

became evident: 

First, Eastern philosophy has a certain ontology which sees reality as a 

multidimensionally stratified structure and assumes the deepest dimension which is 

referred to as S uzu ici's "Eastem Perspective" and "the cosmic Unconscious ," Nishida' s 

"pure experience" and "Absolute Nothingness," and Hisamatsu's "Eastem Nothingness." 

These concepts do not denote a men  negative state in the sense that nothing exists; rather 

they imply the deepest open ground from which al1 beings arise as they are. 

Second, the idea of mulridimenFional ontology opens new ground for integrating 

the Eastem and Westem views to provide an enlarged vision of reality. The three thinken 

have tried in one way or another to articulate frameworks of "world-philosophy ." In their 

views, both dualistic and non-dualistic perspectives, Being and Nothingness, have their 

own places in a cornprehensive worldview. In this regard, what is the Eastem becomes an 

existential and ontological category rather than a regional one? 

Third, Eastem traditions have alway s emphasized the importance of 

contemplative practice for the in-depth realization of what they Say. The intellectual 

approaches are crucially limited in this regard. In other words, personal transformation, 

or self-cultivation through contemplative practice, forms an integral part of Eastem 

philosophy . 



An Eastem philosophy of holistic education must include these aspects as its 

essential components. Thus, I tum to the thought of Toshihiko [zutsu, who has 

remarkably succeeded in delineating the fundamental structure of Eastern philosophy. 

His thought provides the best introduction to the Eastern philosophy of education. 

Toshihiko izutsus (19141993) was one of the most remarkable Eastern 

philosophers in the twentieth century. His main concern was to explore and reconstruct 

Eastern philosophy as a fonn of postmodem philosophy. After bis enforced retum to 

Japan in 1979 following the Khomeini nvolution in Iran (where he had devoted himself 

to the studies of Islamic philosophy). he became more concemed with reconstnicting 

Eastern philosophy as a whole. In 1982, Izutsu ( 1983) described his state of mind in his 

ground-breaking study lshiki to Honrhitsu (Consciousness and Essence J as follows: 

For these ten years, matten about Eastem thought or Eastern philosophy 
have come to urgently capture rny rnind. . . . In my youth, I was greatly 
affected by European literature and philosophy and was passionately 
absorbed in them. However, 1 could not forget the fascination of what is 
"the Eastem," and eventually I moved between East and West. But now, 
when I am almost seventy, 1 have come to trttly feel that the "toots" of my 
existence have been in the East. 1 happened to find myself in such a 
situation. For me it meant a finding of my East within myself, though it is 
still vague and rambling. (p. 427. tr. Y .N.) 

' Even among Westem thinken, there are some who are very close to the Eastem way of 
thinking. Ln this regard, Suzuki (1957), Hisamatsu, and Ueda ( 19771 l982b. 1982a) 
highlight the thought of Meister Eckhart. 
' Izutsu first studied Westem philosophy and wrote books on Greek mysticism and the 
Russian intellectuals. Later he became known worldwide as a prominent scholar of 
Islamic philosophy, especially Sufism. His work in this field includes the Japanese 
translations of Qur'un and the discourses of Jalal al-Din Rumi, and philosophical treaties 
such as Ethico-Religious Concepts in the Qur'an (1%) and Sujsm and Taoism (1983). 
He had been Professor at Keio University in Tokyo, at McGill University in Montreal 
and at the Imperia1 Iranian Academy of Philosophy in Teheran. Also, from the late 60s to 
the early 80s he was one of the main speakers at the Eranos conferences held in 
Switzedand, where he addressed broad topics from Eastern philosophy including Taoism, 
Neo-Confueianism, I Ching, Hua-yen Buddhism, and Zen. Essays on Zen based on his 
psentations were compiled in Toward a Philosophy of Zen Buddhism (1977). 



The results of his studies appeared in a series of extmordinary articles (1983,1985,1989, 

1991), which have encouraged us Eastemer to review our own traditions of Eastem 

philosophy in the global context of the present time. 

Izutsu regards "Eastem philosophy" as including various traditions of 

philosophical thought developed in the vast ana of Asia, ranging from the Far East to the 

Middle East and the Near East. "Eastem philosophy" in this sense is so broad and diverse 

that it is not possible to identify its consistent development and coherent system, 

compared to the case of Western philosophy. In his words. "there is no general 

unification nor organic structure in Eastern philosophy as it is given to us. . . . The 

philosophy we find primarily in the East is, concretely put, multiple traditions of 

philosophy which CO-exist but are entangled with each other in complicated ways" (1983, 

p. 428, tr. Y .N.). The multiple bodies of Eastem philosophy are mainly due to the history 

of Eastem philosophy w hich goes back to ancient times with their regional diversity and 

different ethnic cultures. 

Generally speaking, most studies in Eastern thought have been philological 

studies on classical texts within each tradition. In Izutsu's notion, they are "past- 

oriented :' objective, and accordingly not creative. Al so, these scholastic studies have 

never tried to synthesize different traditions to yield a cornprehensive system of Eastem 

philosophy . Faced with this prevalent situation, Izutsu takes an alternative approach; he 

nquires that studies in Eastern philosophy be "future-oriented" and become a "creative 

source" for our future life. He is strongly convinced that Eastem philosophy must and can 

respond to the challenges of the present situation of the world and bring about a new 

perspective for a forthcoming global society . 

For years, I have conceived an opinion that it is not enough to store the 
traditions of Eastern thought . . . as precious cultural heritage. . . . If we 
nally respect the various traditions of thought that we inherited from the 
past, we should not commit follies to teave them as the legacy of the past 
and to let them remain dried up. But rather we have to make every effort 
to positively review them in response to the challenges of contemporary 
philosophy, and if necessary. we have to dare to deconstmct them and to 
reorganize them into a new form of Eastem philosophy that can be 
committed to the future. (1991, p. 467, tr. Y NJ 



To develop a new "future-orienter Eastern philosophy, the traditions of Eastern 

philosophy have to undergo a radical transformation. In this context, lzutsu introduces a 

"methodological operation" that is entirely new to conventional studies. The operation 

has two phases; the first phase is to apply a method called "meta-historical structuring" to 

the bodies of Eastern thought. He explains it as follows: 

Briefly speaking, this operation begins by disentangling main 
philosophical traditions in the East ifrom their histotical backgrounds1 and 
then, in the present context, places them on a theoretical plane on which 
they are going to be reamnged. In other words, it attempts to liberate the 
traditions of Eastern philosophy from their temporal dimension and to 
recombine hem in a paradigmatic way in order to artificially create a new 
space for thought-connections that are capable of including them al1 in its 
structural framework. ( 1983. p. 429, tr. Y .N.) 

The method of meta-historical structuring has a twofold aspect in itself; (a) it 

henneneutically sorts out the fundamental patterns of Eastem thought, and (b) it develops 

a more coherent structural system by re-arrangement of the patterns. This method is 

concemed with "a new structuring or henneneutic reconstruction of Eastem philosophy 

as a whole" (1991, p. 105, tr. Y.N.). In this process, it is crucial not only to nad texts in a 

"precise" or "objective" way but also "to read old texts in an entirely new way, from the 

viewpoint of the present context" (1991, p. 468. tr. Y .Ne). Izutsu (1991) calls it a 

"creative reading," which "in addition to the philologically precise nading of a given 

text, and based on this reading, attempts to creatively explore a possible path of thought it 

suggests" (p. 468, Tr. Y N.). 

The second phase of the methodological operation has to do with the 

"subjectification," or internalization, of Eastem philosophy in our ow n existences. It is 

"to take the system of fundamental patterns of Eastern philosophy thus realized on 

ourselves and to subjectify it. Then, based on this [subjective) foundation, we are going 

to establish out own viewpoints of Eastem philosophy" (1983, p. 429, tr. Y-N.). This 

second phase has a complementary function to the first phase. While the first phase 

remains on an objective plane, the second phase requires us to understand the 

fundamental structure of Eastem philosophy fmm within. Here, Eastem philosophy 



cornes to terms with the transformation of Our own consciousness. It is through this 

transformation that we cm create a new fom of Eastern philosophy for ourselves. 

One of the remarkable patterns found in Eastem philosophy is. according to 

Izutsu (1983). the ideas of multiple dimensionality: 'The thought-space thus created [by 

the methodologicai operationi wiil certainly have a multidimensional and multistratified 

structure" (p. 429. tr. Y .N.). In Sufism und Tizoism, he says, "Existence or Reality as 

'experienced' on supra-sensible levels reveals itself as of a rnultistratified stnicture. The 

Reality which one observes in this kind of metaphysical intuition is not of a unistratum 

structure" (Izutsu, 198311984, p. 479). For example. Izutsu (1983î1984) delineates 

"rnultistratified structure" in the philosophies of Ibn Arabi and Lao Tm (p. 48 1). Ibn 

Arabi's strata contain: 

The sensible world; 
The stage of Images and Similitudes; 
The stage of the Divine Actions (the stage of Lordship); 
The stage of the Divine Attributes and Naines (the stage of Divinity); 
The stage of the Essence (the absolute Mystery, abysmal Darkness). 

Likewise, Lao Tm's strata consist of: 

The ten thousand things; 
Being (Heaven and Earth); 
One; 
Non-Being; 
Mystery of Mysteries. 

What follows will delineate a multistratified structure of reality which Izutsu (L981a, 

1983,1985) found as a representative pattern in Eastern philosophy. 

First. the most superficial level of the multidimensional structure is the empirical 

world of myrïad beings (or things). This is the level of so-called naive realism which 

perceives things as objective. separate. discnte, tangible. and solid entities. However. in 

the Eastem view, this worldview of separation and diversity (multiplicity) in naive 

redism is just a surface view of reality which is nothing but a production of the mind. or 

what lzutsu calls "subjective fabrication" and "semantic articulation." In this regard. he 



refen to contemporary semantics to explain how this empirical world anses for us. We 

are strongly inclined to believe that we are living in an objective world of concrete things 

independent of us: 

In truth, however, this seerningly intrinsic order of the world is but a 
subjective fabrication. The immediate reality , what is initially given, is a 
welter of sense impressions, a tremendous tangle of incoherent and elusive 
sense-data. ( L98 la, p. 435 .) 

It is the "semantic articulation" of the mind that molds the immediate inarticulate state of 

sensory experience into an ordered world of things. 'The essential mechanism of the 

mind . . . is such that it immediately transforms this bewildering chaos of sense-data into 

an ordered world by producing within itself sensory images having their structural basis 

in the semantic evocations of words" (1981a. p. 436). The mind articulates the immediate 

reality into a "meaningful" wortd by fonning "sense-images" in accordance with the 

"semantic configuration" of language. This is the basic mechanism that gives rise to the 

empirical world we experience in Our ordinary state of consciousness. 

Second, as the deeper levels of consciousness are cultivated, the world becomes 

more subtie and fluid. Each being begins to lose its solid appearance as a separate object. 

On this second level the vast realm of "imagination" exists. lzutsu (1985) observes: 

'Things liberate themselves from their individual material forms fimly held in the 

dimension of ordinary sense and transfomi themselves into fiuid and creative images" (p. 

33. tr. Y .N.). The "fluid and creative images" on this level a n  distinct from the surface 

"sensory images." for they involve "mythic, mythopoeic. archetypal, or symbolic 

images" (1981a. p. 441) which abide in the deeper unconsciousness with no factual 

references in the ernpirical world. in short, Izutsu calls them the "symbolic images." This 

second realm of the symbolic images produces a "symbolic picture of reality," or the 

"symbolic articulation of reality:' which is entirely different €rom the common-sense 

articulation of reality in the surface level. Due to the "mythopoeic" nature of the 

symbolic images, they have found their expressions in myths, legends, fairy-tales, 

fantasies. dreams, symbdic arts (mandala, icon), sacred words and sounds (mantra), and 

othen. The symbolic images can be activated in altend States such as shamanic 

experiences, visualization, magico-religious rituals, and psychotherapeutic experiences 



like pychosynthesis (Assagioli) and holonopic breathing (Grof). The wodd of the 

symbolic images has ken  explond under the concepts of the 'bcollective unconscious of 

archetypes" (Jung), the "mythic images" (Campbell), and the "symbols and metaphors of 

transformation" (Metmer). 

In this regard, Izutsu refers to the concept of mundus imaginalis coined by Henry 

Corbin. According to Corbin's (1984f1995) own exposition on "theosophy" in Islamic 

philosophy (especially Sohravardi's theosophy), there a n  thne universes comsponding 

to three modes of perception; that is. the bbphysical sensory world," the "suprasensory 

world of the Soul," and the "universe of pure archangelic Intelligences" (p. 8). The 

corresponding three organs of perception are the senses, the imagination, and the 

intellect. The mundus imaginalis designates the intermediate world, "a world as 

ontologically real as the world of the senses and the world of the intellect. a world that 

requins a faculty of perception belonging to it" (p. 9). The imaginative consciousness is a 

psycho-spiritual organ which can perceive the imaginative world. Corbin uses the terni 

"imaginative" instead of "imaginary" because the latter implies something unreal or 

utopian. The "imaginative" world is na1 in its own right and has an "immaterial 

materiality ." 
For example, Jalal al-Din Rumi (1994) remarks in his discoune as follows: 

The hurnan imagination and inner workings are like an entryway thmugh 
which one comes first before entering a house. This whole world is like a 
house, and everything that comes inside the entryway must of necessity 
appear in the house. . . . Imagination, thoupht, and ideas are the entryway 
to the house. . . . And everything . . . that appears in this world appears 
first in the entryway; only then does it appear here. (pp. 145- 146.) 

Rumi correctly knows that the images constitute the intermediate stratum of reality: "ln 

cornparison with the world of concepts and sensibles, the world of mental images is 

bmader because al1 concepts are bom of mental images; but the world of mental images 

is nmow in relation to the world where mental images are given being" (p. 203). 

Eastern traditions have a variety of descriptions of the mundur imaginalis (e.g., 

Izutsu, 1983, chaps. VIII-XI). The I Ching appeared in ancient China, for example, and 

depicts a symbolic system of the universe with the eight basic tngrams and the sixty-four 



hexagms. These trigrams and hexagrams are archetypal images (archetypal diagram) 

articulating diffennt aspects of the universe (e.g., Wilhelm. L950/1977; Izutsu, 1980). 

The schools of Esoteric and Tantric Buddhism have been mostly concemed with the 

syrnbolic world of the images. They have described this redm in the forms of mundala 

symbolism and have invented methods of contemplation using visualization to activate 

the imaginative States so that they could symbolically realize the Buddhist univene. 

The symbolic images are valuable, even though they appear to be absurd or 

insignificant to Our common sense mind, because they represent deeper worldviews 

unattainable in our ordinary state of consciousness. According to Izutsu (198 la), 

. . . the symbolic images . . . are extremely valuable in that the figures of 
the things looming up through the mist of these images do represent the 
primeval configurations of a reality which are psychically far more real 
and more relevant to the fate and existence of man than the sensory reality 
established at the surface level of consciousness. The world-vision 
presented by the images . . . is, in other words, a direct reflection of reality 
as it is viewed at a deeper level of consciousness, and as such it reveals the 
primeval structure of Being which nmains hidden from the view of the 
empirical eyes. . . . (p. 443) 

Izutsu regards "the house of the symbolic images" as mundus haginafis and also 

posits the fundamental place that generates the images at the bottom of mundus 

imaginafis. lzutsu ( 1983; 1985, chap. 2) calls it the "linguistic alaya-vijnana," or the 

"linguistic Storehouse Consciousness," relying on the idea of alaya-vijnam developed in 

the Yogacara School of Mahayana Buddhism. The "linguistic Storehouse Consciousness" 

here in question is an underlying matrix where al1 images (including the sensory images 

as well as the symbolic images) are conceived and, to use a Yogacara terminology, stored 

as bua. or "psychic seeds," which tend to transform themselves into actual images. 

The third dimension is called "ontological Chaos" after Chuang Tm's conception 

of "Chaos." On this level, every being becomes a Wuid state" where the distinctive 

boundary completely dissolves away and each interconnects with each. This is the 

dimension of interconnectedness of a1I beings. This b'ontologicai fluidity" also means an 

"ontological transparency." "On the world of the surface consciousness, A is A, and B is 

B through and through. And they mutudly obstruct, that is, there exists an ontologicai 



resistance between them" (1985, p. 34, tr. Y N.). By conmst, in the state of fluidity the 

ontological resistance disappears, and al1 beings become non-resistant to each other and 

mutually transparent. Boundaries become so fluid and transparent that every being 

mutually immerses. The "ontological Chaos" is "a reality of fusion of beings in which 

every being . . . kaleidoscopically mingles with each other and penetrates into each other" 

(1985, p. 35, tr. Y.N.). However. according to Izutsu, the third dimension of the 

ontological Chaos is not the final dimension in the structure of multidimensional reality. 

The founh, deepest dimension is "Non-Being" (Nothingness). In this stage, 

"Chuang Tzu's 'Chaos' tums into Lao Tm's ' Non-Being"' (1985, p. 36, tr. Y H.). Izutsu 

(1985) explains this as follows: 

Here consciousness is no longer "consciousness of something" but 
absolutely pure b~Consciousness" itself. . . . It is not even a consciousness 
of "Non-Being" but rather "Consciousness" is completely identical with 
"Non-Being." In other words, this is a situation in which metaphysical 
reality in its state of non-articulation manifests itself as "Consciousness" 
in absolute subjectivity. This mutual identity of both sides rneans the 
Absolute Unarticulated. (p. 36, W. Y .Ne) 

He calls this deepest level "the ultimate Zero Point of Consciousness and Existence." In 

the traditions of Eastern philosophy, the ultimate Zero Point has been differently called: 

nirgna Brahman (fonnless Absolute) in Vedanta philosophy. wu (Non-Being) in Taoism, 

sunyata (Emptiness) in Mahayana Buddhism, wu-chi (the ultimate Principle of Non- 

Being) in Neo-Confucianism, and mushin (No-Mind) in Zen. (This ultimate point 

corresponds to Suzuki's "Eastem Perspective" and "Cosmic Unconscious," Nishida's 

"pure experience" and "Absolute Nothingness," and Hisamatsu's "Eastern 

Nothingness .") 

The Eastem ways of contemplation attempt to realize the ultimate Zero Point; 

however, this is not the final phase of contemplation but covers only the first half of the 

Eastern way of contemplation. Eastem spirituality does not abide in a transcendental 

realm, but, on the contrary, once it attains that realm, it retums to al1 the other levels. In 

other words, the Zero Point marks the tuming point of contemplation from the "seeking 



mode" to the "returning mode.'" Izutsu (1985) says, 'The long way of contemplative 

practice cornes to 'Non-Being' and thus attains i*r goal, but one starts with the point, 

tums back the same route, and apin retums to the world of ordinary consciousness" (p. 

37, er. Y .Ne). 

This twofold rnovement of seeking and returning cotwtitutes the dynamic 

movement of Eariern philosophy. This is not to Say, however, that the "ordinary" 

consciousness reappeared in the returning mode is  the same as the original pre- 

contemplative state (the first dimension), because it integrates ail the dimensions of 

consciousness and thereby it is radically transformed. In other words, this resunected 

consciousness is both ordinary and extraordinary in the sense that the infinite reality 

permeates the very ordinary state of consciousness. 

In the seeking mode of contemplation, the ultimate Zero Point inevitably serves to 

deconstruct and negate al1 beings, phenomenal or imaginai, into Absolute Nothingness. ln 

the retuming path, on the contrary, it reveals all-generating. ail-embracing. dl-affirming, 

absolutely positive aspect. 

The retuming way of contemplation surel y has its ontological aspect. In 
this aspect, the "Non-Being" as the starting point becomes the absolutely 
pre-phenomenal level, Urgrund (the primordial ground) for the entire 
phenomenal world, and the Metaphysical Unarticulated from which the 
world of beings emerges in temporal and spatial diversification. (Izutsu, 
1985, p. 37, tr. Y N.) 

Al1 beings in the phenomenal level here are no longer self-subsistent separate entities but 

arise as "self-articulation," "self-evolvement," or "self-manifestation" of "the 

Metaphysical Unarticulated." "In the eye of those who have experienced this spiritual 

Awakening," as Izutsu (198311984) says, "al1 things . . . manifest the presence of 

'Something beyond.' And that 'Something beyond' is ultimately . . . the Absolute" (p. 

48 1). Accordingly, it is on the metaphysical ground that diverse appeanuices of al1 beings 

are fundarnentally unified. "Beneath everything in the empirical world lies absolute unity 

9 The two terms, "seeking" and "retuming," comspond to Japanese words oso and genso, 
whose literal meanings are "going to" and "retuming to." Also, the same twofold 
movement bas k e n  called in Japanese kojo and koge, whose literal meanings are 
ïipward" and "downward," or "ascending" and "descending ." 



in non-articulation, w hich penneates into ail realms of phenomenal beings" (1985, p. 37, 

tr. Y H.). Therefore, there is no longer division between the Absolute and the particular: 

'The only 'reality' (in the true seose of the term) is the Absolute revealing itself as it 

really i s  in the sensible forms which are nothing but the loci of its self-manifestation" 

(19831 1984, p. 480). Eastern philosophy regards this as the truly ultimate reality . 
As mentioned before, the interconnectedness of al1 beings has appeared at the 

third stage of the "Chaos" in the seeking path of contemplation. But in the nturning path, 

the ontological Chaos emerges in the midst of ordinary experiences of everyday life. Here 

"ordinary Iife as such is 'chaotified'; al1 things appear under the phase of limitless 

overlapping. infinite mutual penetration, and mutual fusion by way of underlying 

'Nothingness"' (1985, p. 38, tr. Y.N.). The conscious States of those who have 

experienced "Nothingness" are so radically transformed that they perceive the 

phenomenal beings under the phases of interpenetration as well as individuality. The 

individual phenomenal being is in this state no longer a separate solid entity with a 

definite boundary but emerges as an "ontological event," or a fluid "process." Izutsu 

( 1985) descri bes the "ontological landscape" thus realized as follows: 

As a whole, things that are supposed to exist in this [phenornenall world 
are nothing but a multidimensional, multistratified extension of "events" 
which arise in the process whereby "Nothingness" or the Absoiute 
Unarticulated diversifies itself in various forms. What is more, each 
"event" is literally a momentary event. The Unarticulated tums into its 
self-articulated fom in a moment and then retums into the original state of 
non-articulation. This self-evolvement into a being and reversion (into 
Nothingness] of the Unarticulated is ceaselessly repeated. . . . The world 
of Existence. therefore, is in an endless dynamic process, in the cosmic 
flux. All beings in this world are fundamentally marked by the ontological 
fluidity in this sense. This is the ontological landscape of Reality 
witnessed by those who have corne to realize al1 levels of Consciousness, 
both surface and deeper levels, through their contemplation starting with 
"Being" and amving at "Nothingness" and then retuming from 
"Nothingness" to "Being ." (p. 39, tr. Y .No) 

To sum up, Izutsu's multidimensional ontology includes the dimensions of the 

phenomenal multiplicity of individual beings, the unconscious realm of imagination or 

mundus imaginalis, the ontological Chaos, and the ultimate Zero Point. They are not 



-tic smta but dynarnically interconnected. While in the seekiag mode of contemplation 

they may be respectively expenenced, in the retuming mode they are sirnultaneously 

experienced in one and the same reality. 

The critical concem of Eastern philosophers has been a spiritual seeking after the 

true "Self' and thereby the m e  Existence. The multidimensionality of the "Self" reaiized 

in contemplation reveals the corresponding multidimensionality of Existence. Izutsu 

( 1985) remarks: b 

The whole of the "Self," namely, Consciousness being thoroughly aware 
of its depth and span. can conectly perceive the whole picture of multiple 
realities of Existence with its infinite span and immense depth. The wodd 
of Existence is  infinitely wide and bottomlessly profound, and so is the 
"Self." (p. 40, tr. Y N.) 

Izutsu's reconstruction of Eastern philosophy as a multidimensional ontology, I 

believe, can best guide us to establish an Eastern philosophy of holistic education. 

Inspired by Izutsu as well as Suzuki, Nishida, and Hisamatsu. in the next chapter 1 will 

delineate a multidimensional theory of holistic education. 



Cbapter 3: A Multidimensional Theory of Holistic Education 

A multidimensional ontology as a basic framework for holistic education will be 

formulated in this chapter, which is infonned by both Eastern and Western ideas. It is 

called the Jive dimensions of reality. The five dimensions include: the objective reality , 

the social reality, the cosmic reality , the infinite reality, and the univenal reality. An 

overview of this mode1 is this: 

1 . Dimension 1 is the objective reality . 1 t is the phenomenal empirical world of objective 

kings perceived by our ordinary sense cognition. This objective dimension is 

comprised of particular individual beings that appear to be sensible. tangible, 

physical. material, and substantial. It is the world of assembly or aggregation of these 

"objective" beings. This dimension is the realm of "naive realism" in which atomistic 

and mechanistic worldviews and subject-object dualisrn are predominant. This 

objective reality is marked by concepts such as fragmentation, diversification. 

separation, and compartmentaiization. 

2. Dimenrion II is the sociai reality. It is the social world underlying the phenomenal 

objective world. This social world articulates the phenornenal distinctions of 

individual beings. It differentiates a thing into each discrete objective being in 

accordance with the pre-established structure of meanings. Every objective being is a 

"meaning unit" which is articulated, constructed, and maintained in an entire meaning 

structure produced by language. Therefore, this social dimension is a sernantic 

linguistic foundation of the phenomenal objective reality. It is also the world of 

interrelation due to the nature of language. A meaning is not a label attached on an 

object but a construct articulated in relation to other meanings in a language system. 

This function of semantic articulation is not an individual fantasy but a collective, 



intersubjective, and social performance. This social reality has been explored by 

sûucturalism, semantics, henneneutics, and other related fields, 

3. Dimension III is the cosmic reality. It is the deeper dimension of nature, life. and the 

universe which embraces the pnceding dimensions. This cosmic dimension is the 

realrn of spatio-temporal interconnection in w hich everything is dy namically and 

organically interconnected. Everything is here no longer clearly differentiated or 

articulated. Nature, life, and the univeae are organic wholes inseparably connected, 

and they form a cosmic world. The interconnections between things on this level are 

not linear causal relations between objective beings nor the fixed codes of meaning of 

the social world but relationships that are perceived in sy nchronic mutual causality 

and interdependence. Also, the cosmic world is structured not in a static manner but 

in a fluid process of constant metamorphosis. In this sense, it is the world of 

Becomnig which includes both relative being and relative non-king taking place in 

the flux of self-organizing, self-renewing processes of the universe. Ceaseless process 

of birth. growth, decay , and death- the cycles of being and non-being - is the 

essentiai aspect of Becoming (the evolutionary pmcess of the universe). This is the 

realm of b6cosmology" which now involves ecology and systems theories. This cosmic 

reality has been described in mythic worldviews and now in scientific worldviews of 

ecology and systems theories. In the cosmological worldviews, the constitution of the 

human being correlates to the essential structure of the cosmos; that is, the human 

king is grasped as a microcosm of the macroc~srn.'~ 

'O In temis of transpersonal theories. the cosmic reality includes the dimension of the 
"transpersonal"; for example, w hat John Wel wood (1  979) calls "the transpersonal 
ground" is "a sense of oneness and relatedness between self and world" (p. L66). Thomas 
Armstrong (1985) regards it as "the larger sense we have of our own interrelatedness to 
al1 living things, of our place within the biosphere" (p. 45). However, the cosmic nality, I 
think, maybe contain not only the "transpersonal" but also the "prepersonal" realms. Ken 
Wilber clearly discerns these two levels to reject what he calls the "pre/trans fallacy," a 
false equation between the pre- and ms-personal levels. 1 admit this discemment, yet I 
am also inclined to characterize the cosmic reaiity as the dimension encompassing both 
Ievels. because it constitutes an dl-embracing matrix from which the "personal" can 
arisc. In this respect, the cosmic reality may be close to w bat Michael Washbum ( 1995) 



4. Dimension N i s  the infinite reality. It is the deepest dimension of reality. While the 

above three dimensions are concerned with the physical realrns of Being and 

Becoming of the universe, the fourth dimension is the metaphysical foundation of the 

universe itself. The traditions of Eastem philosophy have conceptuaiized this reality 

in such terrns as Brahman, nirvana, sunyata, wwrr, t'ai-chi, and fi. This dimension has 

also been called "Mind" (h'sin) in the Yogacara traditions of Buddhism, "essential 

nature" by Hu-neng, and "the Unborn" (ficjyo) by Bankei. It is also the dimension of 

Suzuki's "Eastern Perspective" and "Cosmic Unconscious," Nishida's "pure 

experience" and "A bsolute Nothingness ," Ueda's "Infinite Openness ," Hisamatsu's 

"Eastern Nothingness," and Izutsu's "Zero Point." This dimension is also what Ken 

Wilber calls "Mind," "Unity Consciousness." and "the Causal," John Welwood calls 

"the open ground," and Herbert Guenther calls the "open dimension.'' Among Eastern 

conceptions are there two different types of thought: The concepts such as Brahman 

and li are realistic in their ethos, meaning A bsolute Beingness. On the other hand. the 

concepts such as nirvana, sunyata, wu are nihifistic. meaning Absolute Non- 

Beingness. However, ontologically they al1 share the same aspect; they al1 tepresent 

the Absolute or the Ultimate beyond qualifications and conditions of any kind. So 

Huston Smith (1976/1992) uses the word "Infinite" (in the sense of not being finite) 

to denote such an aspect (pp. 54-55). In this sense, this deepest dimension of reality is 

called the infnite reaiity. 

5. Dimension V is the universai reality. The infinite reaiity is the deepest dimension of 

reality, yet it is not the final phase of the multidimensional reality. As we have seen in 

Izutsu's exposition of Eastern philosophy, there is a twofold movement of seeking 

and returning in contemplation. In the seeking path, one starts with the phenomenal 

- - - 

calls "the Dynamic Ground." But this characterization of the cosmic reality does not 
necessarily commit the preltrans fallacy, but it only means that the cosmic reality may 
involve various levels within itself, from prepersonal to transpersonal. In my view, the 
levels of "the psychic" and "the subtle" in Wilber's mode1 may belong to the cosmic 



level, explores the deeper levels, and then attains the deepest IeveI. The nalization of 

the deepest, infinite d i t y  is cailed Enlightenment in this study. After Enlightenment, 

the retuming movement begins. In the returning path, the whole dimensions (the 

objective reality, the social ndity, and the cosmic reality) reappear in such a way that 

the infinite reality manifests itself into them. In this way, they are radically 

transformed by the infinite real ity . Dimension V signifies this transfomed reality , 

which is called the universal realify. The universal reality is this world which appears 

in Enlightenment. Eastern philosophy regards this universal dimension as the truiy 

ultimate reality in which no dualistic separation between dimensions cm be found. In 

other words, this non-dual universal reality is the world where every finite being 

reveals the infinite reality as it is. The mode of relationships on this dimension is 

called interpenetration (as distinct from interconnection of the cosmic reality). 

Interpenetration is the aspect of relationships to be emerged in Enlightenrnent. 

Many theories of contemporary holistic education. as far as I am aware, are 

concemed with the cosmic reality. On the other hand. Eastern ideas of holistic education 

are mainly concerned with the infinite reality and the universal reality. 

These five dimensions of reality-the objective reality, the social reality, the 

cosmic reality , the infinite reality , and the universal reality -do not constitute a static 

hierarchy or stratum in which discrete dimensions overlap one another, but they 

constitutes the wholeness of reality. a particular aspect of which each dimension reveals. 

According to the Eastern ideas, al1 dimensions are ultimately identical in a non-dualistic 

way , w hic h the universal reality means. However. this fullest realization of w holeness 

anses in Enlightenment. 

Al1 dimensions are inseparably intemoven and ever present. However, our minds 

usually fail to recognize this wholeness of reality. Exclusive identification with the first 

two dimensions by the mind obstructs the recognition of the wholeness. Hence, the point 

is to rernember what is always already by transfoming the mind. Eastern philosophy is 

reaiity. and "the causal" comsponds to the infinite rcality, and "the nonduai" comsponds 
to the universal reality. 



an effort to recover the wholeness of reality by the twofold movement of seeking and 

nturning. The first four dimensions portray the gradua1 degrees of realization towards the 

deeper dimensions of reality in the seeking path. And the univenal reality discloses the 

"original face" of this wholeness in the returning path. 

This multidimensional theory gives us a definition of holistic education; that is, 

holistic education is an atternpt to explore multidimemional reality in one's own 

existence. Holistic education helps one attain the depth of one's existence and thereby 

recover the wholeness of nality . 

Before we explore the five dimensions. we will see an important thought factor 

called "relationalism." Relationalism is a philosophical position that intends to overcome 

substantialism, a form of thought that hoids the prirnacy of substantial entities. Watani 

Hiromatsu (1982). who presents a "relationalist worldview" (koto-teki sekaikan) in place 

of a "substantialist worldview" (mono-teki sekaizo), States: "ln this [substantialistl 

worldview, the basic understanding is that in the fint place there are self-independent 

beings (entities), and that these entities have various characteristics and relate to each 

other" (p. vi, tr. Y .N.). Substantial beings are self-contained and self-subsistent entities, 

ranging from atoms to a physical thing to a living organism to a human individual. 

Substantialism takes actual existence of these entities for granted. This substantialist 

worldview virtually dominates Our conventional, common-sense, everyday thinking. 

In contrast, relationalism t h  to deconstruct the substantialist conceptions by 

comprehending them in larger contexts where an individual substance is no longer seen 

as an independent entity but as a knot of various relations. Hiromatsu (1982) says: 

Relationalism sees what are supposed to be not only so-called 
b'characteristics" but also "entities" as in reality nothing more than "knots" 
of relational detenninants. In this view of being, the basic understanding is 
not that entities independently exist and secondarily relate to each other, 
but that relational deteminants are the primary being. . . . The primacy of 
relationships stands for . . . that relationships as "events" (koto) are 
universal and fundamentai detenninants of being. (pp. vi-vii, tr. YN.) 



We are familiar with a vanety of relationalist thought. For example, in 1849, in a 

prophetic voice, Soren Kierkegaard (1 849/ 194 11 1954) had already given a relationalist 

definition of the "self' in his The Sickness unto Decrth. He said: "The self is a relation 

which relates itself to its own self, or it is that in the relation . . . that the relation relates 

itself to its own self' (p. 146). In the early 20th century Martin Buber (lX3/ l9Wl996) 

originated a dialogical philosophy that represents a relationalist philosophy. In his classic 

I and Thou (originally published in 1923), he claimed: "ln the beginning is  the relation" 

(p. 69). In Germany . a group of hermeneutic philosophers- Wilhelm Dilthey , Martin 

Heidegger. Hans-Georg Gadamer, and Otto Friedrich Bollnow - have attempted to 

understand the meanings of human existence embedded in cultural and historical contexts 

cal led "meani ng-connections" (Sinnzusammenhange). In France. structuralists have 

analyzed the underlying unconscious structure of culture which defines our belief 

systems and behaviors. In response to structualists, post-structuralists have tried to 

deconstruct the fixed structure of culture into the flux of uncoded interactions. 

In the field of education and pedagogy, there remains a predominant tendency to 

rely on substantial ideas such as intrinsic or innate nature, instincts, interests, motives, 

drives, needs, abilities. identity. individuality, the ego. and so forth, as if human beings 

wen endowed with them from the beginning of life. This type of substantialist thinking 

has been evident among the naturalistic, organismic. child-centered, humanistic, and 

individualistic orientations of education. However, from a relationalist point of view, it is 

impossible to postulate an independent entity of any sort within a person, simply because 

everything is related to each other. In this regard. Gregory Bateson (1979/1980), a 

proponent of relationalisrn, once remarked: 

Relationship is not intemal to the single person. It is nonsense to talk 
about 'dependency' or 'aggressiveness' or 'pride,' and so on. AI1 such 
words have their roots in what happens between persons, not in some 
something-or-other inside a person. (p. 147) 

As he says. "the relationshi p cornes first; it precedes" (p. L47). One task of pedagogical 

thinking is to reinterpret substantial ideas in relationships. In this respect, ideas of holistic 

education are definitely relationalist. 



Relationalism in education, as we will see soon, refers to two different modes of 

relationships which 1 cal1 "communication" and "communion." Therefore, the 

relationalist pedagogy includes two major fields: a "pedagogy of communication" and a 

"pedagogy of communion." Among the five dimensions of reality as delineated before, 

the first and second dimensions (the objective reality and the social reality) correspond to 

the pedagogy of communication, and the third, the fourth, and the fifth dimensions (the 

cosmic redity. the infinite reality, and the universal reality) conespond to the pedagogy 

of communion." In the following discussion, I will explore each dimension with regard 

to these two modes of relationships. 

The objective reality and the social reality are always connected in the way that 

the phenomenal individual beings are constructed by the underlying social interrelation. 

The separate objective beings are always interrelated in the social world. It is the 

underlying social interrelation that produces and maintains the apparent distinctions 

(objectivity) of beings. In this way, individual beings are implicitly interrelated in such a 

way that they appear to be explicitly separate and objective. The pedagogy of 

communication explores this relationship between the first two dimensions. In other 

words, it focuses on formative interactions working through our everyday communicative 

relationships. The communicative interactions in our everyday life ceaselessly reproduce 

" To help to understand the importance of relationalism, 1 want to add a few words on 
how my studies in holistic education have developed in connection with relationalisrn. 1 
had encountered the idea of relationalism before 1 came across holistic education. Before 
that, 1 had devoted myself to rethink the fundamental framework of pedagogy from a 
relationalist point of view. A series of my studies (1985, 1986a. L987b. 1988, 1989a, 
1989b) had led me to develop a "relationalist pedagogy." In doing so, I had figured out 
two different fields: the "pedagogy of communication" and the "pedagogy of 
communion." Since my studies in holistic education and Eastern philosophy began, 1 
reaiized that the ideas of relationdist pedagogy are very close to them. The interactions 
among them have greatly ennched my ideas. Indeed, the mode1 of the €ive dimensions of 
reality bas arisen from my studies in relationalism, holistic education, and Eastern 
philosophy. 



and maintain our social reality in which each objective being is shaped. The primary 

function of education in communicative process is to shape "individual" beings that seem 

to be separate from each other and in this sense objective. 

To comprehend this. we need to see how a human society is constituted. To begin 

with. let us compare it with the biologicd wodd called by Jacob von Uexküll the Umwelt 

(the environmental world). The Umwelt of a species forrns a bYunctional circle" 

(Funkrion~kreis) by means of the animals' nceptor and effector systems. It means that 

anirnals of different species do not live in the same environment, that each species 

articulates its own biological world in accordance with its biologicd system and dwells in 

a different biological circumstance. This holds true for human beings as long as their 

biological conditions are concerned. However. hurnans are different from other species. 

for they dwell in a "symbolic world" as well. Ernst Cassirer (LW) makes the point: 

Obviously this world [the human worldl forms no exception to those 
biological niles which govern the life of al1 the other organisms. Yet in the 
human world we find a new characteristic which appears to be the 
distinctive mark of human life. The functional circle of man is not only 
quantitatively enlarged; it has also undetgone a qualitative change. Man 
has, as it were, discovered a new method of adapting himself to his 
environment. Between the receptor system and the effector system . . . we 
find in man a third link which we may describe as the symbolic system. 
This new acquisition transfomis the whole of human life. (p. 24) 

Human beings live in a symbolic world as well as a biological world by means of the 

"symbolic system" which articulates reality into the "symbolic" world in accordance with 

its own categories, independent of biological dispositions. In this way, human beings 

dwell in the "doublew- biological and symbolic- worlds. 

Keizaburo Mamyama (1984) calls this system peculiar to human k i n g  bbdouble 

articulation" t hat contains "pn mary articulation" and "secondary articulation." The 

primary , or biological , articulation corresponds to Uexküll 's Umwelt, w hich Maruyama 

regards as "the structure of somatic articulation" (miwake-kozo). In contrast, the 

"secondary articulation" cailed "the structure of linguistic articulation" (kotowoke-kozo) 

anses by the symbol-making function of language. On the relation between the two 

structures of articulation. he concludes: "'The structure of linguistic articulation' bas been 



created not because 'the structure of somatic articulation' was destroyed, but rather the 

rise of the unnatural 'structure of linguistic articulation' has caused the cogwheels of 

natural instincts to become out of gear and swiftly destroyed 'the structure of somatic 

articulation"' (p. 127, tr. Y .N .). The "unnatural" factor of symbolic articulation, namely , 

human "culture." has become so dominant in human existence that the natural biological 

factors have deteriorated. Indeed, humans no longer live in a "pure" physical and 

biological reality but in a syrnbolic reality. The "secondary articulation" is genetically 

"secondary" but factually and existentially "primary." 

The symbolic articulation of the world through language that takes place in the 

social world creates a realistic image of objective beings. Toshihiko Izutsu (1985) 

summarizes the function of language to create a syrnbolic worldl' as follows: 

Language, from a semantic point of view. is a system to articulate 
"reality," that is, a network of linguistic symbols projected ont0 the raw 
being in chaos. The raw being in chaos is divided. articulated, and ordered 
in different ways in accordance with the paradigrnatic lines designated by 
the meanings of words which are semiotic units constituting a language 
(Saussure's langue). Through this process, there arises a culture and the 
"world." The "world" is a metamorphosis of "nature" semantically 
stnictured by the intermediation of linguistic symbols, and it is the whole 
of things and events meaningfully articulated. (p. 55. tr. Y .N.) 

The nature of language lies in its articulation and differentiation of a give reality 

according to the pre-determined meanings. This is the semantic ground for separate 

objective beings to aise on the phenomenal level. According to Izutsu (1966). 

. . . upon the originally fonnless mass of existence, the human mind has 
drawn an infinite number of lines, and made divisions and segments, large 
and small; and the world of reaiity has in this way received the impcints of 
linguistic and conceptual formulation; and an order has been brought into 
the original chaos. (p. 10) 

The objective reality (the objective distinctions of individual beings) is always 

mediated by the linguistic and semantic articulation. However, this mechanism is totally 

invisible, concealed from our everyday consciousness. But it is this concealment that 



maices it possible for a thing to present itseif as if it were an independent objective thing. 

According to Izutsu (1966): 

Usually we are so accustomed to this middle screen, and it is something so 
natural, so transparent, that we are not even aware of its existence. We 
naively believe that we are experiencing directly and without any 
intermediary the objective world as it naturally is" (p. 10). 

Henneneutic philosophy has grasped this tacit pre-conscious function of 

understanding in such conceptions as "pre-ontological understanding of being" (dus vor- 

ontologische Seinsverstdndnis) (Heidegger, 1996, p. 1 1 ) and "pre-understanding" 

(Vorverstü~nis) (Bollnow, IWO/ 198 1, p. 104). As Bollnow insists, the pre- 

understanding is rather powerful in its hidden pre-structure. 

The symbolic world is an interrelational reality based on language, w hich can be 

sustained only through social interrelation, or communication (non-verbal behavion, 

gestures, performance, conversation. fashion, customs, routines, rites, and 

institutionalized social systems). The primary function of communication is to fulfill the 

meanings of the symbolic system and thereby to reproduce and perpetuate the symbolic 

articulation. In doing so, communicative telationships maintain the social reality as a 

whole, which is nothing but a symbolic system. Not only does society sustain individuals 

thetein but also nidividuals through their everyday communication and interactions 

sustain society. For example, ethnomethodology observes that people consmict social 

reality through their social interactions. As Kenneth Leiter (1980) says, "social reality is 

constituted through meaning and people's meaning-endowing activities" (p. 20). The 

social reality is a socially constnicted reality by people's sense-making activities. 

Human beings articulate and maintain the symbolic reality of the social world by 

endowing distinctions (identities) with beings through communication. In the same way, 

the formation of a "self-identity" of a human being takes place. Self-identity is also a 

'* Izutsu's concept of the "symbolic images" discussed in the previous chapter is no< the 
same as the "symbolic wodâ" in this context, for the syrnbolic world represents the social 
world but the symbolic images refen to the deeper dimension. 



socially consûucted system in accordance with the symbolic articulation. The self is not a 

substantial entity but a relational self detennined by social interrelations. Communicative 

social interrelation articulates and maintains the social self in the entire context of the 

social reality. 

The formation of self-identity involves a twofold aspect of "identification" and 

"diffenntiation." identification is to identify and define the self with a certain meaning. 

and differentiation is to differentiate othen from the self by defining them as having 

different but complementary meanings. Every self-identity needs simultaneously 

identification and differentiation for it to emerge, for the self is always defined in relation 

to othen. In this regard, R. D. Laing (196111971) introduces the concept of 

"complementary identity": "By complementarity I denote that function of persona1 

relations whereby the other fulfills or completes self' (p. 82). For example, a person 

needs a student for him or her to be a teacher. In a social setting, every self-identity needs 

its complementary identity for it to take a specific form. "Every relationship implies a 

definition of self by other and other by self' (Laing. p. 86). Self and other nciprocally 

contribute to the cornpletion of each other's identity. They cooperate together to build 

their distinctive identities on the phenomenal level through their communicative 

interrelation. 

Karl Lowith (1928). a German philosopher, describes this process of self- 

formation in his Das Indr'viduum in der Rolle des Mitmenschen as follows: 

Weil menschliches "Dasein" irnmer schon "Mitsein" ist, bedeuten die 
"Als," welche einen an ihm selbst charakterisienn, zugleich "Als" in 
Rücksicht auf andere-ein "anden-als." (p. 50) 

[Since a human "Da-sein" is always already "being-with," the "as," which 
characterizes it in itself, means simultaneously the "as" in keeping sight of 
other, that is, the "as different from.") (tr. Y .N.) 

The "as" (als) corresponds to identification and the "as different from" (anders-als) to 

difierentiation. The "as" which is the structural moment of the self is always coupled 

with the "as different from." A self-understanding made by "as" simultaneously contains 

an undentanding of the other "as k ing different from" the self. This structure of self- 

understanding reveals underlying relationships which diversif'y self and others: As 



Lowith (1928) says, "lm 'als' des 'anders ais' bekundet sich ein unterschiedlicher 

Zusammenhang" [In the "as" of the "as different from" is revealed a differentiating 

connection 1 (p. 50). Based on the underlying connection, articulation (identification- 

differentiation) of self and others takes place. In this sense, a human being (Dasein) is 

always a "being-with" (Mitdasein). 

The formation of self-identity in identification-differentiation does not happen in 

an arbitrary way but nonnally follows the pre-given or pre-imposed meaning structure of 

the social system. Self-identity (or the social self) that appean in the phenomenal world 

is a socially constmcted meaning in the social world. The meaning of self-identity is 

initially imposed by others who have already embodied the social world. As Laing 

(1%1/1971) says, "one's fint social identity is conferred on one. We leam to be whom 

we are told we are" (p. 95). In other words, a person is given a certain "position" or 

"place" by significant others in their social "world." Peter Berger and Thomas Luckmann 

( 1 %6/ 1 %7), w ho define "socialization" as "the comprehensive and consistent induction 

of an individual into the objective wodd of a society or a sector of it" (p. 130). see the 

formation of self-identity as follows: 

Indeed. identity is objectively defined as location in a certain world and 
can be subjectively appropriated only along with that world. Put 
differently, al1 identifications take place within horizons that imply a 
specific social world. The child lems that he is what he is called. (p. 132) 

Self-identity is given together with the social world as a whole wherein it has to be 

meaningfully placed. Berger and Luckmann Say: 

To be given an identity involves being assigned a specific place in the 
worid. As this identity is subjectively appropriated by the child . . . , so is 
the world to which this identity points. Subjective appropriation of identity 
and subjective appropriation of the social world are merely different 
aspects of the sarne process of internalization, mediated by the m e  
significant others. (p. 132) 

Self-identity thus constructed, however, cannot be seen as an "authentic self' as 

conceived by existentid pbilosophy. For example, Heidegger (1927/19%) calls the socid 

self das Man ("the they"): "The self of everyday Da-sein is tbe they-self wbich we 



distinguish from the authentic self. the self which has explicitly gnisped itself" (p. 121). 

The mode of "the they" detemines and molds everyday self: 

Initially, "1" "am" not in the sense of rny own self. but I am the othen in 
the mode of the they. In ternis of the they, and as the they. i am initially 
"given" to "myself." Initially. Da-sein is the they and for the most part it 
nmains so. (p. 121) 

As Heidegger States, the self is given as ''the others" who are the embodiment of the 

social wotld. Afier Laing (I%7), 'The others have become installed in out hearts, and we 

cal1 them ourselves" (p. 62). Here lies an existential alienation from authenticity. 

Self-identity is maintained through social communicative interrelations, because it 

is an intersu bjective symbolic reality . Every human behavior in everyday life basically 

serves to fulfill this function. S. i. Hayakawa ( 1 W O /  1963) nmarks: 'The basic purpose of 

al1 human activity is the protection, the maintenance, and the enhancement not of the self, 

but of the self-concept, or symbolic self' (p. 37). Human behaviors fulfill the symbolic 

meanings of the self in communicative interrelations with others. According to Berger 

and Luckmann (1966/1%7), "One can maintain one's self-identification as a man of 

importance only in a milieu that confirms this identity" (pp. 154 155). Every situation 

contributes to the confirmation of self-identity, no matter how trivial it appean to be. 

They say: 

In an important way all, or at least most, of the others encountered by the 
individual in everyday life serve to reaffim his subjective reality. This 
occurs even in a situation as "non-significant" as riding on a commuter 
train. The individual may not know anyone on the train and may speak to 
no one. (Berger and Luckmann, 1%6/ l%î, p. 149) 

In Our communicative social reality, consciously or unconsciously, it becomes the 

most important concern for everyone to fulfill his or her self-identity. Therefore, a sense 

of the self becomes so intensified as if it were an independent agency. However, 

ironically enough. by reinforcing self-identity we have to sttongly depend upon 

communicative intemlation. In other words, it is in reinforcing self-identify that we 

reiaforce communicative social reality. The stronger the self-identity becomes. the firmer 

and the more stable becomes a society. The social reality does not easily change in spite 



of its being a relational world. for the maintenance of individual self-identities correlates 

with the maintenance of society. 

Here we reach a basic aspect of education. From the viewpoint of the pedagogy of 

communication. education is a ceaieless process of cons~ucting both the individual self 

and the social reulity in the sarne process of syrnboiic articulation of reality. The 

communicative interactions simultaneously fom and maintain the structures of both the 

individual selves and the social wodd. The pedapgy of communication focuses on the 

aspects of everyday life which are formative. definitive. communicative, and, in these 

senses, educative. The definition of education by Heinrich Rombach (1979). a Geman 

phenomenological philosopher. is important hen. 

"Erziehung" ist nur moglich in  vorgegebenen Lebenswelten 
(Sozialstrukturen)-und diese sind, als genetische, bereits in einem 
tieferen Sinne enieherisch (d. h. menschlichkeitsbildend) im 
Einzelmenschen tatig. Diser Grundvorgang von Eniehung . . . ist das 
eigentliche padagogische Phanomen. . . . (p. 148) 

["Education" is possible only in  pre-given life-worlds (social 
structures) -and these [life-worlds 1 are. as something genetic. already in 
profound sense educationally (namely, in the way of molding human 
nature) functioning in each individual. This ground process of education . 
. . is the authentic pedagogical phenornenon. . . .t (W. Y .Ne) 

Likewise, John Dewey (1916) was already aware of the pedagogical aspect of 

communication. He recognized that society can exist only by the "transmission" and 

'bcommunication" of socio-cultural systems from the older generation to the younger 

generation. In addition, he remarked: "Society not only continues to exist by 

transmission, by communication, but it may fairly be said to exist Ni transmission, in 

communication" (p. 5). As communication constitutes society, it is "educative"; "al1 

communication . . . is educative" (p. 6). Dewey said: 

This education consists primarily in transmission through communication. 
Communication is a process of sharing experience till it becomes a 
common possession. It modifies the disposition of both the parties who 
partake in it. (p. IL) 



Just as Dewey says that "the very process of living together educates" (p. 7). so the 

pedagogy of communication is concerned with the communicative process of "living 

together" which is fundamentaily educative. 

It is worth while examining and comparing the pedagogies of communication in 

the East and the West. The pedagogy of communication fundamentally concerns both the 

objective reality and the social reality. As general tendencies, the Eastern ideas 

ernphasize the aspects of social interrelation. while the Western ideas stress the objective 

distinction of the individual self. 

The Western "individualistic" ideas of education prevent us from perceiving the 

implicit relations between the individuals and the social world. As a result, the Western 

system of education seems to embody the paradox that society forces children to become 

"individuals" inde pendent of society . although this is impossi Me simpl y because they are 

basically conditioned by society. Alan Watts (19661 1989) captures this complexity when 

he says: 'The community of which he [the childl is necessarily a dependent member 

defines him as an independent rnember" (p. 72). Using a Batesonian terminology, Watts 

describes this contradiction as a "social double-bind": "Our society-that is, we 

ourselves, al1 of us-is defining the individual with a double-bind, commanding him to 

be free and separate from the world, which he is not " (pp. 79-80). Western society tends 

to enforce "separation" among people, which is usually initiated by others through 

communicative interrelation. Watts remarks: 

When we are children, our other selves, our families, friends, and teachers, 
do everything possible to confimi us in the illusion of separateness-to 
help us to be genuine fakes, which is precisely what is meant by "being a 
real person ." (p. 40) 

What results is the formation of the isolated "ego," which is easily regarded as a 

substantial entity. In Ench Fromm's (197611981) words. "the ego is felt as a thing we 

each possess" (p. 59). and "this 'thing' is the basis of out sense of identity" (p. 59). But 

no matter how strong a sense of the ego is. it is a social identity produced in a social 

process. Accordingly, the strongest identification with one's ego means a totaî 



detemination of the self by society. Here arises a pervasive situation. As Fromm says, 

"most people believe they are following their own will and are unaware that their will 

itself is conditioned and manipulated" (p. 66). Likewise, Laing (1967) States: 

Having at one and the same time lost our selves, and developed the 
illusion that we are autonomous egos. we are expected to comply by inner 
consent with extemal constraints, to an almost unbelievable extent. (p. 6 1) 

This is what Herbert Marcuse (1%9) called "the voluntary servitude" (p. 13). Due to the 

inseparable relation between the ego and the undedying society, the very act of foming 

the separate ego simultaneously serves to reinforce social stability. 

On the other hand, we find the opposite case in Eastern societies where the idea of 

a separate individual had never flourished. The Eastern system of education has totally 

attuned itself to the social reality. Take a Japanese way of thinking, for example. In 

Japanese society, social relationships have always had priority over individuality. 

According to Hajime Nakamura (l%4/ 197 1). 

Due to the stress on social proprieties in Japan another characteristic of its 
culture appean-the tendency of social nlationships to supersede or take 
precedence over the individual. To lay stress upon human nlationships is 
to place heavy stress upon the relations among many individuals rather 
than upon individual as an independent entity. (p. 409) 

Japanese society has embodied this to the fullest extent in the systems of language, social 

organizations, family-system, morals, and religions, in which the existence of a penon 

has been relational, contextual, and ambiguous in its boundary . Nakamura ( 1984) says: 

The relatedness of existence penetrates so deeply that it is dificult to 
isolate any one person or one thing in the total existential sphere. This is 
the reason why in Japanese the tenn for human being is ningen which 
literally means "between or arnong men." (p. 144) 

A person is not an independent individual but an "intemlational existence." On 

the basis of this fact, a number of Japanese thinkers have developed their nlationalist 

thought in different fields. Among others, Tetsuro Watsuji's idea of ethics as "the study 

of ningen," Bin Kirnuni's (1981) psychiarric studies in "betweenness" (aida) stand out. 

Let u s  look at Watsuji's idea of ningen. which, as Steve Odin ( 19%) suggests, represents 

"the classic analysis of the social self in modern Japanese philosophy" (p. 19). 



Tetsuro Watsuji (1889-196û) begins bis masterpiece Rinrigaku [Ethics] (the 

original work dividedly published in 1937, 1942, 1949) wiih the following statements: 

The essential significance of the attempt to describe ethics as the study of 
ningen consists in getting away from the misconception, prevalent in the 
modem world, that conceives of ethics as a problem of individual 
consciousness oniy. This misconception is based on the individualistic 
conception of a human being inherent in the modem world. (Watsuji, 
19%. p. 9) 

Watsuji criticizes the Western ideas of independent individuals and instead posits 

"human relations" (aidagara) as the foundation of ethics: 'The locus of ethical problems 

lies not in the consciousness of the isolated individual, but precisely in the in- 

betweenness of person and person" (p. LO). Here appears the significance of the Japanese 

concept of ningen which signifies a personhood embedded in betweenness among people. 

It has a "dual characteristic" in itself; namely, "ningen is the public and, at the sarne time. 

the individual human beings living within it" (p. 15). It refea to a b'dialectical unity" of 

the two aspects or dimensions, in which an individual human being (hito) is never 

separable from the social nexus. To be a human means to exist in "betweenness." In our 

scherne, "betweenness" is the social dimension from which a person as an individual 

being emerges on the phenornenal dimension. The concept of ningen involves both 

dimensions. Robert Carter (1992) describes this as follows: 

[TIhe Japanese assurnption is that we are always already related as well as 
individual, and that unless that were so, we would not know that we are 
individuals. Individuals are individuals necessarily against a background 
of social relatedness. (p. 102) 

The undedying social interrelations are always pre-given as social codes (noms). 

In the Far Eastern countries, Confucianism had provided the system of noms called li (J. 

rei), or "ritual propriety." In Odin's (19%) account, on this Confucian basis Watsuji 

established a "communitan*an ethics" (p. 66). Carter (1992) comments on this aspect: 

"Between" can refer to the various sorts of contacts, encounters, duties, 
obligations, CO-operation, stmggles, enmity, and so on between one 
individual and another. This sense of between is the relational sense, and 
in the Orient it automatically draws to the suiface the network of relational 
duties emerging from the Confucian heritage. (p. 101) 



Whereas the Western social system prohibits one to perceive the underlying social 

construction of a personhood to pnserve separateness of the ego-identity, the Eastern 

system enforces one to recognize the underlying social interrelations to aiways remain a 

social being. 

This cornparison between Eastern and Western views of education does not argue 

that Eastern ideas are superior to Westem ideas in tenns of relationalist thinking, but 

simply means that they represent two different patterns of communicative 

education- individudistic and collectivist patterns. 

In both cases, the process of communicative education forms a socialization 

process throuph which the normalization of a person takes place. The communicative 

process of everyday life molds a person in accordance with the pre-given codes of 

society. However, the "successful" completion of this process tends to cause "micro- 

political" problems of education: people are so heavily conditioned by socialization 

process that they become identified with the social self, excluding and ignoring deeper 

dimensions of the self. In this respect. Laing (1967) defines "normalness": "Society 

highly values its normal man. It educates children to lose themselves and to become 

absurd, and thus to be normal" (p. 24). To become normal means to be alienated from a 

deeper reality. 

This criticism holds tnie for the Eastern systern of education as well. Eastem 

relationalist society is Far from an ided relationalist world, but the social relationships 

have in practice caused suffenngs on the side of individual penons. Joseph Campbell 

( 197Z 1993) observes: 

[In the East1 the only thought is that one should become identical 
absolutely with the assigned mask or role of one's social place. . . . For 
there . . . the focus of concem is not the person but . . . the established 
social order: not the unique, creative individual . . . but his subjugation 
through identification with some local social archetype, and his inward 
quelling, sirnultaneously, of every impulse to an individuai life. (p. 68) 



Identifying "education" in the East with *'indoctrination," Campbell goes on to Say, T h e  

ideal student in such a society is the one who accepts instruction without question" (p. 

69). 

In this way, we need to cntically look at the communicative education in both 

Western and Eastern societies, focusing on their restricting effects on personal existence 

in the very process of communication. At this point. we need to ask whether the 

communicative reaiity is the sole ground of education. Those who hold to the position of 

social criticism tend to regard the social reality as the sole reality, to critically analyze 

how the power structure of the educational process causes social injustice, and to 

consûwct a more righteous democratic society. This orientation itself is important, and 1 

do not deny its value; however, from the viewpoint of multidimensional theory, it is still 

a narrow view because of exclusion of the other deeper dimensions of reality. The 

multidimensional theory regards the social reality as an intermediate dimension. The 

point here is not to refonn society but to transfomi it to find the deeper dimensions of 

reality . 
Jidu Krishnamurti (1%4/1970) calls for "revolt" that can break through social 

conditionings. He describes "education at present" as follows: 

Ultirnately, education at present is aimed at making you conform. fit into 
and adjust younelf to this acquisitive society. . . . You are educated to fit 
into society; but that is not education, it is merely a process which 
conditions you to conform to a pattern. (p. 22) 

In opposition to ais, Krishnamurti addresses a real function of education: 

The function of education is not to make you fit into the social pattern; on 
the contrary, it is to help you to understand completely, deeply. fully and 
thereby break away from the social pattern, so that you are an individual 
without that arrogance of the self; but you have confidence because you 
are really innocent. (p. 95) 

For Krishnamurti, education as "revolt" does not means the external change of social 

institutions but the transformation of the self-structure in which we can break away from 

the social conditionings imposed on us. He States: 

Society influences ail of us. it constantly shapes our thinking. and this 
pressure of society from the outside is gradually translated as the inner; 



but, however deeply it penetrates, it is still from the outside, and there is 
no such thing as the inner as long as you do not break through this 
conditioning. (p. 85) 

As Krishnamurti aiways emphasizes, it is through a radical undentanding of the socially 

conditioned self that it becomes possible for us to liberate ourselves from its bondage and 

to enter the deeper dimensions of reality. 

Finally, a few words are to be added on holistic education in terms of the 

communicative education. It is a common understanding among proponents of 

contemporary holistic education that there are dimensions of reality larger than the social 

reality, but the problem is that holistic education tends to underestimate how powerful the 

social conditionings are. As Ron Miller (1990/1997) says, this is ''the least developed 

aspect of holistic education" (p. 84). In other words. it tends to overlook the social 

dimension when it tries to overcome fragmentation in the objective world by reclaiming 

the cosrnic reality; however, this is impossible because it is the social system that gives 

rise to fragmentation. To overcorne fragmentation. it is necessary to work on the social 

real ity . 

P- of Co- 

The pedagogy of communication is concemed with structural dynamics between 

the objective reality and the underlying social reality. The social dimension is the ground 

for the phenomenal separation of objective beings by articulation and diffenntiation 

through communicative interrelation. The pedagogy of communion, on the other hand, 

concems the communal modes of relationships that take place in the deeper dimensions 

of reality. In communal relationships, al1 beings are interconnected, unified, and 

interpenetrate one another without obstruction. Unlike communication, communion does 

not reproduce the pre-established social distinctions, but it is open to novel experiences 

coming from the deeper dimensions. In a communal reality. it becomes possible for the 

self to disidentiQ with the social self to become a communal self. 

The relationship between communication and communion is initially defined in 

such way that a communicative mode is (h to be) trMsfrmed Nito a communal mode. 



Since initiafiy human beings find themselves in the communicative mode of existence, a 

communal mode arises only when the pre-given communicative mode dissolves away. 

For instance, Heidegger (192'711996) regards an "authentic being one's self' as an 

"existentiel1 modification of the they" (p. 122. original in italics). Laing (1967) also refen 

to the "true sanity" which appears in the "dssolution" of a pre-existent "normality": 

'True sanity eotails in one way or another the dissolution of the normal ego. that false 

self competently adjusted ta our alienated social reality" (p. 1 19). These suggest a 

movement frorn communication to communion. Theories of holistic education have to 

take this shift into their framework, Kathleen Kesson (1993) seems to be aware of this 

when she says: 

A truly transfomative education could be a mutual and collective effort to 
unveil the hidden codes embedded in the everyday experience of the 
students which explicate the underlying paradigm that frames their present 
reality . Beyond this decoding of the common reality structures, educators 
could then work with students to enable them to actively participate in the 
reconstruction of their social reality. (p. 108) 

The concept of "communion" is not commonly circulated yet, but similar ideas 

have been put forth-ideas such as Buber's "1 and You relation," Fromm's "being" 

mode, Illich's "conviviality ," Turner's "cornmunitas," Grof's "holotropic mode of 

consciousness," and Bateson's "Learning III." To explicate "communion," 1 will provide 

the following overview of these concepts. 

Bu ber ( l%3/ lWO/ 19%) discems two fundamentall y different modes of relation: 

"1-It" relation and "1-You [Thoui" relation. The "1-It" relation describes a dualistic 

opposition between subject aod object in which the subject "1" "experiences" and "uses" 

objects. It belongs to communicative relationships in its function of separation. On the 

other hand, the "1-You" relation means a primordial connectedness. Buber says: 

Whoever says You does not have something for his object. For wherever 
there is something there is also another something; every It borders on 
other Its; It is only by virtue of bonlering on otbers. But when You is said 
there is no somediing. You bas no borders. (p. 55) 



"You" has "no borders," and the "1-You" stands "in relation." 'The basic word 1-You 

establishes the world of relation" (p. 56). Whereas the experiences of 1-It dominate our 

everyday life, the 1-You relation discloses a deeper, communal nality. 

Fromm ( l976/ 198 1) discems "two fundamental modes of existence": the "having 

mode" and the "being mode." They are basically relational concepts because they 

represent "two different kinds of orientation toward self and the world" (p. 12). "In the 

having mode of existence my relationship to the world is one of possessing and owing" 

(p. 12). This "having mode" changes a thing into a lifeless object to be possessed: "ln the 

having mode, there is no dive relationship between me and what I have. It and I have 

become things, and I have it" (p. 65). This having mode is a predominant "social 

charactef' in our industrialized society. On the other hand, the "being mode of existence" 

is a mode in which one is "joyous, employs one's faculties productively, is oned to the 

world" (p. 6). The being mode is marked by a communal relation to the world, an 

"authentic relatedness to the world" (p. 12). This mode is realized by transforming the 

having mode of existence. "Only to the extent that we decrease the mode of having . . . 
can the mode of being emerge" (p. 77). 

In his socio-political philosophy, Ivan Illich (197311980) has put forth a 

significant concept of "conviviality" as an alternative concept for the "industrial 

productivity " dominating our modem society . The industrial productivity is a 

communicative mode of relationships, for it is composed of "the conditioned responses of 

peaons to the dernands made upon them by others, and by a man-made environment" (p. 

IL). On the other hand, conviviality is "autonomous and creative intercourse among 

persons, and the intercourse of persons with their environment" (p. 1 1). Those who are 

 auton no mous^' li berated from conditioned nsponses, can interact w ith one another to 

create "primary groups." In this manner, conviviality denotes a transformed mode of 

relationships. 

Victor Turner (1974) describes a dialectical relation between what he calls 

"structure" and "anti-structure" from his anthropological studies. The 'bsmichire" means a 

"social structure" which "holds people apart, defines their diffennces, and constrains 

their actions" (p. 274). Relationships in the bbstructure" separate people in accordance 



w ith a pre-organized , i tistitutionalized social order. On the contrary , the "anti-structure" 

that emerges in "liminaiity" between structures brings about a fundamentally diffennt 

mode of relationships called 'bcommunitas": 

The bonds of communitas are anti-structural in the sense that they are 
undifferentiated, equaiitiuian, direct, extant, nonrational, existential, I- 
Thou (in Feuerbach's and Buber's sense) relationshi ps. Communitas is 
spontaneous, immediate, concrete-it is iiot shaped by noms, it i s  not 
institutionalized. it is not abstract. (p. 274) 

"Comrnunitas" deconstructs structured relationships to create authentic, spontaneous, 

unmediated, unbound encounten in which "men confront one another not as role player 

but as 'hurnan totals,' integral beings" (p. 269). The anti-structure thus realized in 

communitas is not a negative state but "something positive, a generative center" (p. 273). 

Turner sees that both structure and communitas are indispensable for a society to 

meaningfully exist, because "man is both a structural and an anti-structural entity, who 

grows through and-structure and conserves through structure" (p. 298). Communitas as 

anti-structure serves as creative, revitalizing forces to a structural society. 

Stanislav Grof ( 1985, l998), a renowned transpersonal psychiatrist . discems two 

different modes of consciousness: the "hylotropic" and "holotropic" modes of 

consciousness. The hylotropic mode denotes Our ordinary state of consciousness. The 

word "hylotropic" means "oriented toward the wodd of matter (from the Greek hyle = 

matter, and rrepein = moving in the direction of something)" (1998, p. 78). The 

hylotropic, or matter-oriented, mode of consciousness "involves the experience of oneself 

as a solid physical entity with definite boundaries and a limited sensoq? range" (1985, p. 

345). On the other hand, the word "holotropic" means "[beingl 'oriented toward 

wholeness' or 'moving in the direction of wholeness'" (1998, p. 5). (The word holos 

means "whole.") The holotropic consciousness "involves identification with a field of 

consciousness with no definite boundaries which has unlimited experiential access to 

different aspects of reality without the mediation of the senses" (1985, p. 346). According 

to Grof, those who are functioning exclusively in the hylotropic mode are seen as baving 

"lower sanity:' even though they seem to have no psychopathologicai symptoms. On the 

other hand: 



The experience of holotropic consciousness should be treated as a 
manifestation of a potential intriosic to human nature and does not in itself 
constitute psychopathology. When it occurs in a pure form and under the 
proper circumstances, it can be healing, evolutionary, and transfomative. 
(1985, p. 400) 

The "higher sanity" is, in his view , possible when both the hylotropic and holotropic 

modes of consciousness are integrated in balance. 

Gregory Bateson (1972) discems levels or "logical types" of leami ng . Among 

these four types, "Leaming 1i" and "Leaming III" are relevant to our concern. Learning II 

corresponds to the communicative mode of learning, because it has to do with the 

formation of the "selfhood": 

If I stop at the level of Learning II, ''1" am the aggregate of those 
characteristics which 1 cal1 my "character." "1" am my habits of acting in 
context and shaping and perceiving the contexts in which 1 act. Selfhood is 
a pmduct or aggregate of Learning II. (p. 304) 

Learning III illuminates the higher level of leaming that transcends the level of the 

selfhood and attains the communal mode of existence. He remarks: 

To the degree that a man achieves Learning III, and l ems  to perceive and 
act in terms of the contexts of contexts, his "self' will take on a sort of 
irrelevance. The concept of "self' will no longer function as a nodal 
argument in the punctuation of experience. (p. 304) 

Leaming III gives rise to a communal self in which "personal identity merges into al1 the 

processes of relationship in some vast ecology or aesthetics of cosmic interaction" (p. 

306). These definitions of Learning 11 and II1 by Bateson would be very useful in the 

discussions of holistic education as well , 

Finally, 1 want to introduce Krishnamurti's (1991a. 1992a. IWb,  1992~) ideas, 

for he has often refened to the very concepts of b4communication" and "communion" in 

his tal ks. For example, he says: 

There is. I think, a great deal of difference between communication and 
communion. In communication there is a sharing of ideas through words . 
. . through symbols, through gestures. . . . But in communion I think there 
is something quite different taking place. IR communion there is no 
sharing or interpretation of ideas. . . . F l o u  are directiy in relationship 
with that which you are observing.. . . (1992a, p. 180) 



While communication concems transmission made possible by the mind functions, in 

communion the mind ceases to function and silence arises. In his words, "To be in 

communion with someone or something, demands space, silence; your body, your nerves, 

your mind, your hem, your whole king must be quiet, completely still" (1992a, p. 185). 

As Rohit Mehta (l973/ 1979) accounts, b'communion comes into king only in a condition 

of non-verbalization" (p. 283). In the state of silence, communion becomes a "direct 

relationship" (1992~. p. 222) with "no hindrance." "no interference," and "no banier" 

(1992a. p. 281) between one and that which is experienced. There is "no division" 

between subject and object, for in communion the subjective self no longer exists: 

"Communion exists only when the center is not" ( 1992b, p. 127); 'There is no 'yod as 

an observer apart from the thing observed; there is only that state of complete 

communion" (l992a, p. 189). As Mehta (1973/1979) says, "Communion is a non-dual 

experience" (p. 262). 

Communion is a relationship in which people encounter each other with the same 

"intensity." Krishnamurti (199%) States: "Communion can take place only when you and 

1 are at the same intensity. at the same Ievel, at the same tirne. when we both feel these 

tbings strongly, vitally, at the same depth and the at the same moment" (p. 163). As 

"intensity" means "attention," communion is the state of "intense attention" shared by 

those involved therein. It is in this intensity that a total involvement or "partaking" of 

one's whole existence with what is  becomes possible, in which the totality of what i s  

becomes manifest. Mehta (197311979) says, 'To commune with anything is to perceive 

the Whole" (p. 3 L 2). Communion can disclose a deeper reality; Krishnamurti ( 199 ta) 

recognizes "a form of communion which comprehends not only the conscious but also 

the unconscious level, and also goes further. beyond that" (p. 155). Regarding education, 

Krishnamurti (l974) says, "1 think Iearning can exist only in that state of communion 

between the teacher and the student" (p. 123).13 

These concepts from Buber's "1-You relation" to Krishnamurti's "communion" 

disclose the essential aspect of communal relationships, namely, non-articulation and 

l3 A similar idea on communication and communion has been put forth by Thomas 
Mertoa (see Del Pcete, L990, chap. 6). 



non-diffetentiation (or connectedness and unification). Moreover, they al1 suggest that the 

communal reality is deeper than the communicative reality. 

The pedagogy of communion attempts to explore the communal modes of being, 

Io accordance with the five dimensions of reality, it embraces the deeper three 

dimensions (the cosmic reality . the infinite reality , and the universal reality). The 

remainder of this chapter will concentrate on the pedagogy of communion realized by 

pioneers of Western holistic education and then on some aspects of Eastem holistic 

education. (Chapter 4 will discuss contemporary holistic education, and Chapters 5 to 8 

will detail Eastern holistic education.) 

The educational philosophies of Western thinken such as Froebel, Montessori, 

Emerson, Steiner represent the pedagogy of communion that has emerged in the West. 

These thinkers have celebrated the cosmic reality in which harmonious comspondence 

between the human being as microcosm and the cosmic world as macrocosm can be 

attained through education. AIso, some of them (Froebel, Emerson) have referred to the 

perennial philosophy which has illuminated the human beings' fundamental unity with 

the deepest dimension of reality. 

Friedrich Froebel (Frobel) ( 1782- 1852) developed a typical, mystical philosophy 

of education based on Christian mysticism. In his system "God" is the metaphysical 

ground of what exists. God is also called "Unity," "an all-pervading, energetic, Living, 

self-conscious, and hence etemal Unity" (Froebel , L 8261 18871 lgOO/ 1974, p. 1). He states, 

"Al1 things have come from the Divine Unity, from Gad, and have their origin in the 

Divine Unity, in God alone. God is the sole source of al1 things" (pp. L-2). God is not 

only transcendent but also immanent in al1 beings. "In al! things there lives and reigns the 

Divine Unity, God"(p. 2). So the ultimate cause of existence is this: T t  is the destiny and 

life-work of al1 things to unfold their essence, hence their divine being, and, therefore, the 

Divine Unity itself-to reveal God in their extemal and transient being" (p. 2). 



According to Frabel, education must be designed for the actualization of the 

"Divine Unity": "By education . . . the divine essence of man should be unfolded, 

brought out, lifted into consciousness" (p. 4). His definition of education is as follows: 

Education consists in leading man, as a thinking, intelligent being, 
growing into self-consciousness, to a pure and unsullied, conscious and 
free representation of the inner law of Divine Unity, and in teaching him 
ways and means thereto. (p. 2, original in italics) 

Education has to attain unity between nature and the human being, because both 

are manifestations of the divine essence. ruled by the same divine law. 

Education, in instruction, should lead man to see and know the divine, 
spiritual, and eternal principle which animates surrounding nature, 
constitutes the essence of nature. and is permanently manifested in nature. 
(p. 5 )  

In this way, Froebel's philosophy of education highlights the inseparable continuum of 

human-nature-God. The following definition still represents the ideas of Western holistic 

education. 

Education should Iead and guide man to cIeurness concerning himeifand 
in hime& to peace with nature. and to unity with Go& hence, it should 
lift him to a knowledge of himself and of mankind, to a knowledge of God 
and of nature, and to the pure and holy life to which such knowledge 
leads. (p. 5) 

Ralph Waldo Emerson (1803-1882) conceived a similar view of education. His 

entire philosophy of education is based on the ideas of "nature" which include not only 

both extemal natural environment and intemal human nature but also the infinite reality 

called "Spirit." In its essence, Emerson's "nature" signifies the manifestations of the 

universal "Spirit." In his essay Nature. Emerson (198 1) describes the immanence of the 

Spirit ("the Univeaal Spirity') in nature as foilows: 

Through al1 its kingdorns, to the suburbs and outskirts of things, it [naturel 
is faithful to the cause whence it had its origin. It always speaks of Spirit. 
It suggests the absolute. It is a perpetuai effect. (p. 34) 

He thinks that "behind nature, throughout nature, spirit is present" (p. 35). His ontoiogy 

takes reality as a multidimeosionai one comprised of nature and the Spirit. Then nature 



can serve to mediate the Spirit to the human being: "Nature is made to conspire with 

spirit to emancipate us" (p. 28); "It [nature] is the organ through which the universal 

spirit speaks to the individual, and strives to lead back the individual to it" (p. 34). Here is 

a continuum of human-nature-Spirit. Richard Geldard (1993) comments on this: 

Spirit is present to the human sou1 as a totality of aspects, including 
wisdorn, love, beauty, and power. Spirit creates and is present within each 
person as the force of life itself, just as we witness the same force in 
nature. It is thmugh this connection-the life-force evident in nature and 
humanity- that spirit can be witnessed by the human mind in matter. (p. 
80) 

For Emerson, returning to nature means not only union with the empirical nature but also 

a retum to the metaphysical dimension of the Spirit by the experience of nature. Emerson 

sees that the ultimate aim of education is  to awaken in us the spiritual dimension and for 

this purpose nature becomes a fundamental organ. 

In his essay Education, Emerson (1%6) says, "Education should be as broad as 

man" (p. 210), and celebrates "the Vast" in the human being. As the "broad" and the 

"Vast" imply "the spiritual," he adds: "If the vast and the spiritual are omitted, so are the 

practical and the moral" (pp. 210-21 1). He refers to the object of education as follows: 

The great object of Education should be cornmensurate with the object of 
life. It should be a moral one; to teach seif-trust: to inspire the youthful 
man with an interest in himself; with a curiosity touching his own nature; 
to acquaint him with the resources of his mind, and to teach him that there 
is al1 his strength, and to inflame him with a piety towards the Great Mind 
in which he lives. Thus would education conspire with the Divine 
Providence. (p. 21 1) 

As a cntical point, education should be oriented towards the "Great Mind" as the 

universal spirit. "Nature" or the "world" is integral to this education; that is, "the world is 

only his teacher, and the nature of Sun and moon, plant and animal only means of 

arousing his interior activity" (pp. 205-206). Geldard (1993) witnesses that "Emerson 

taught again and again that nature was a teacher" (p. 30). 

Education cm safely draw on nature as a manifestation of the Spirit. For the same 

reason, Emerson (1%6) respects the innate nature of the child. He says, "the secret of 

Education lies in respecting the pupil" (p. 216); "Respect the child. Wait and see the new 



product of Nature" (p. 217). The imperative of education is to keep the "nature" of the 

child (p. 217). Emerson advocates "natural methods" as opposed to "mechanical or 

military methods." 

[Tlhis function of opening and feeding the human miod is not to be 
fulfilled by any mechanical or military method; is not to be trusted to any 
ski11 less large than Nature itself. . . . Whilst we al1 know in Our own 
expecience and apply nanual rnethods in our own business.-in education 
our common sense fails us, and we are continually trying costly machinery 
against nature. in patent schools and academies and in great colleges and 
universities. (pp. 219-220) 

His emphasis on respect for the child is not a mere child-centered Romantic view, 

because, believing in the spirit's immanence in every child, he demands that we "respect 

the child" and follow the "pace of Nature." 

Rudolf Steiner (1861-1925) developed a holistic philosophy of education based 

on "Anthroposophy," an esoteric philosophy deeply rooted in the traditions of Western 

mysticisrn. Anthroposophy is a multidimensional theory of the human being, integrating 

the three basic dimensions of the spirit, the soul, and the body, and. correspondingly, it 

has a magnificent view of the cosmos composed of the physical. psychic. and spiritual 

worlds. Steiner ( I9W 19%) recognized inseparable connections between the human 

being as microcosm and the cosmos as a whole when he said that: "the essence of the 

human being can be understood only in connection with the cosmos" (p. 58); 'The 

human being is directly coupled to the cosmos" (p. 75). Here the point is to recognize that 

the cosmos is within the human being: "We are really a whole universe" (p. 164); "the 

human being is the world stage upon which the great cosmic events play again and again" 

(p. 77). Therefore, Steiner declared as follows: 

We are in the classroom, and within every child lies a center of the 
universe. The classroom is a center, yes, even many centers for the 
macrocosm. Think to yourselves how alive this feels and what it means! 
Think about how the idea of the cosmos and its connection to the human 
king becomes a feeling that makes each act of teaching holy (p. 171) 



Maria Montessori (1 870-1952) developed her ideas on the "cosmic ed~cation."'~ 

She recognized the "Cosmic Plan" in which "all, consciously or unconsciously, serve the 

great Purpose of Life" (Montessori, 1948, p. 1). The universe i s  an organic w hole where 

al1 beings are interconnected: 'The universe is an imposing reality, and an answer to al1 

questions. We shall walk together on this path of life, for al1 things are part of the 

universe, and are connected with each other to form one whole unity" (p. 9). The cosmic 

education attempts to provide children with the grand view of  the evolution of the 

universe, or the "story of the universe," so that they can acknowledge the wholeness of 

the universe and their unique places in the universe. 

In one way or another, Froebel, Emerson, Steiner, and Montessori have conceived 

the cosmological views of holistic education, the views of hannonious correspondence 

between microcosm and macrocosm (the cosmic reality)." 

Eastem philosophy has developed similar ideas. Nakamura (1984), for example, 

describes the human being as a "universal interrelational existence": 

Man . . . lives in terms of the total or entire univene of things. Each 
individual is a mirror that reflects that universe. Each is a small universe in 
his own right. . . . When such realization cornes about, ic., the identity of 
the uniqueness of the small and extensive universe. there is the grasp of 
the essence of the entinty, the holistic nature of things. In short, there is a 
correspondence of the small and great universes. Thus as one takes an 
action, it cannot be an isolated case or separated from the nst of the 
universe; it is involved in the numerous conditions that prevail in the 
universe. (p. L50) 

In rny view, Confucian and Neo-Confucian cosmology represents an Eastem view 

of macrocosmic and microcosmic correspondence (e.g,. Yuasa, 1994). Confucius 

(conectly, K'ung Ch'iu) expressed a course of life in the Analects (2:4): 

He said: At fifteen 1 wanted to leam. I At thirty 1 had a foundation. I At 
forty, a certitude. I At fifty, knew the orden of heaven. I At sixty was 

" It is worth while mentioning that Montessori's ideas of the cosmic education matured 
during her stay in India from 1939 to LM. which was made possible by the invitation of 
the Theosophical Society. In this penod. her ideas might have involved Eastem thought. 

It is important to consider that Emerson and Steiner were fairly familiar with Eastem 
thought as well as Western philosophy. 



ready to listen to them. 1 At seventy could follow my own heart's desire 
without oventepping the t-square. (Pound, 1% 11 1969, p. 198) 

Confucius here traced a course of life from the intellectual to the social and m o d  to the 

spirituai stages, which culminates in the matured stage in perfect accordance with the will 

of "Heaven." "Heaven" (t'ien) represented the divine reality of the cosmos in ancient 

China. As Julia Ching (1993) points out. "K'ung was a believer in Heaven as personal 

deity, as higher power. order and law" (p. 55). The perfection of the human being in 

accordance with Heaven has been called in  Confucianism "the superior penon" (chün- 

tzu). However, early Confucianism was not interested in developing its own cosmology. 

Later on, Confucian thinkers in the Han period (206 BC-AD 220) developed 

cosmological philosophies which celebtated the continuity and correlation of the human 

being ÿen) and Heaven ( t  Yen) and Earth ( t g .  In doing so. they incorporated the ancient 

thought of the I Ching and the naturalistic philosophy of the Yin-Yang and Five Agents 

schools, which later became fused with the central teachings of Confucianism. Drawing 

on the Y in-Y ang and Five Agents philosophy, for example. Tung Chung-shu ( 179-104 

BC) advocated the unity between Heaven and the human king (Ching, 1993, p. 154). Yin 

and yang mean the two cornplementary forces or energies which rule the movement of al1 

phenomena, and the Five Agents mean the five basic elements that compose the cosmic 

world through their cyclic transformation. Confucian cosmology saw that both the human 

being and the cosmos were composed of the dynamic interactions of yin-yang and the 

Five Agents. Therefore, Ching ( 1993) says: 'Together with yin and yang. they [the Five 

Agents1 formed a system of correlation which integrated life and the universe" (p. 155). 

While these cosmological ideas were mainly concerned with the cosrnic reality, Neo- 

Confucianism developed in the Sung penod (%O-1279) went beyond that to arrive at the 

metaphysical doctrines of the infinite reaiity. 

Neo-Confucian metaphysics emerged through its confrontations with Buddhism 

and Taoism. Chou Tun-i (1017-1073) reinterpreted the so-called 'T'ai Chi Diagram" 

originally developed in Taoism in accordance with the I Ching to give a foundation to the 

Neo-Confucian metapbysics. The I Ching regards t'ai chi (the Great Ultimate or the 

Great Prima1 Beginning) as the deepest dimension of reality. A philosophical 



commentary of the I Ching reads: "there is in the Changes the Great Prima1 Beginning. 

This generates the two primary forces" (Wilhelm, 1950/1977, p. 3 18). The "two primary 

forces" wen later refemd to as yin and yang. According to Chou9s An Erplanution of the 

Diagrm of the Great Ulthate (Chan, 1963. p 463). the Great Ultimate through its 

movement generates yang (the active force) and yin (the passive force), through whose 

altemation anse the Five Agents. And then thmugh their cyclic movement arise the world 

of nature and the animal world of the male and the fernale. Finally the interaction of these 

two forces engenders the physical world of myriad things. 

Chou also incorporated the Taoist idea of "Non-Being" (wu)  as the deepest 

infinite reality: 'The Ultimate of Non-being [wu-chil and also the Great Ultimate (T'ai- 

chi)!" (Chan, 1%3. p. 463). Izutsu (1980) comments on this: "Metaphysically the wu chi 

is a complete Void. the state of Nothingness. It is the absolutely undifferentiated state of 

the ultimate Reality. It is the Undifferentiated" (p. 397). The relation of wu chi to t'ai chi 

is explained as follows: 

[T]he undifferentiated conceals within itself an ontological proclivity 
toward self-differentiation or self-determination. In reference to this 
positive aspect of it the same absolute Reality is called t'ai chi, the 
ultimate Principle of Being, meaning the metaphysical Ground of al1 
things and the ultimate origin from which al1 things emanate. (Izutsu, 
1980. pp. 394-395) 

Chu Hsi ( 1 130- 1200), drawing on Chou's ideas, elaborated the Neo-Confucian 

metaphysics and cosmology as a philosophy of fi (principle) and ch'i (material f~rce). '~ 

He identifies t'ai chi with fi. or principle: 'The Great Ultimate is nothing other than 

l6 Chu Hsi also sees ch'i as material force, which belongs to the matenal realm but is not 
equated with the sensible material form itself. Ch'i is subtle energy that manifests itself in 
al1 material forms starting from the dimension of yin-yang. As Yasuo Yuasa (1994) 
states, "ch 'i is dynamic movement which connects the transcendental dimension with the 
empirical dimension and acts behind matenal foms to vitalize hem" (p. 188, tr. Y H.). 
Furthemore, Chu Hsi underlines connection between ii and ch'k "Principle has never 
been separatcd from materia1 force" (Chan, 1963, p. 634). This means that ch ' i  is as 
fundamental as li. "Fundamentaîly principle and material force cannot be spoken of as 
prior or posterior. But if we must trace their origin, we are obliged to say that p ~ c i p l e  is 
prior. However, principle is not a separate entity. It exists right in materid force" (p. 



principle" (Chan, l%3, p. 638). Li or t'ai chi is the metaphysical principle, yet at the 

sarne time it is immanent in each phenomenal being: "Fundamentally there is only one 

Great Ultimate, yet each of the myriad things has been endowed with it and each in itself 

possesses the Great Ultimate in its entirety" (p. 638). Li has aspects of both the absolute 

and the particular. lzutsu (1980) makes this point: 

The t'ai chi is the primai source of al1 things, the metaphysical Ground of 
being. . . . [Ilt is the absolute li. the etemal unchanging Essence pnor to 
being articulated into the panicular li (the particular essences) of the 
individual things. Thus these individual essences are al1 particularized 
forms of the one absolute li. The t'ai chi in this sense is the metaphysical 
Unity of al1 things. (p. 398) 

The Neo-Confucian way of education. namely. the way of the "sagehood," is to 

attain a transcendental knowledge of li by spi ritual cultivation including such methods as 

"quiet sitting" and "investigation of the li of al1 things" (e.g., Taylor, 1988). 

As shown in the development of Neo-Confucianism, Eastern philosophy not only 

celebrates the harmonious correlation between the human being and the cosmic wodd but 

also involves the metaphysical dimension of reality . In other words, the cosmic reality 

(nature and the univene) is further placed in the infinite reality. 

lhs&m&K 
The Eastern views of holistic education thus involve the infinite reality as well as 

the cosmic reality . The realization of the infinite reality in the seeking path is called 

Enlightenment. Hence, the whole notion of Eastern holistic education is centeted around 

En1 ightenment. Emern holistic education is nothing but an education of En fightenment . 
Its primary aim is to help one attain Enlightenment. 

However, as we have seen, Enlightenment does not remain in a rnere 

transcendental realm distanced from other dimensions, but it reveals itself in the other 

dimensions in the retuming movement. ln the retuming phase of Enlighteoment, al1 

worlds (the objective wodd, the social wodd, and the cosmic world), which were once 

634). To grasp this relation has been a dificult question in NeoConfucianism; but in our 
scherne this equation of fi and ch'i might imply an aspect of the universal reality. 



abnegated in the infinite reality. nappear as the universal reality. As Aldous Huxley 

(l9W 1968) says, "For the fully enlightened, totally liberated penon, sumsara and 

nirvna, time and eternity, the phenomenal and the Real, a n  essentially one" (p. 342). The 

infinite reality reveals itself in the world and turns into the univenal reality. In 

accordance with this transformation, the education of Enlightenment cornes to involve the 

univenal reality. 

Eastem philosophy has a variety of oames for those who have realized this final 

phase of the universal reality: Buddhist's "buddha" and "bodhisattva." Lao Tzu's "the 

wise," Chuang Tm's "the True Man" or "the Perfect Man," Lin-chi's "the True Man with 

no rank," and so forth. Take Lin-chi's concept, for example. Lin-chi (Watson, 1993), a 

great Ch9an/Zen master, addressed his Enlightenment to disciples as follows: "Here in 

this lump of red flesh there is a True Man with no rank" (p. 13). This phrase means that 

the infinite depth ('True Man with no rank") is realized in this finite embodied existence 

("this lump of red fiesh"). Lin-chi also refemd to "the person" in the sense of the True 

Man; "the person hen listening to the Dharma has no form, no characteristics, no mot, no 

beginning, no place to abides, yet he is vibrantly alive" (p. 36). His statements address 

the true Selfhood grasped in Eastern philosophy, which can be called in our context the 

Eastern Se@ 

The Eastem Self is the Self who has realized the infinite reality in one's 

Enlightenment and then has embodied the univenal reality in one's existence. The 

Eastern Self is a finite being who has realized the infinite reality in its "selfless" 

openness. The definition of Kierkegaard (18491194L11954) may be suitable for the 

Eastern Self; that is, "Man is a synthesis of the infinite and the finite, of the temporal and 

the etemal, of freedom and necessity, in short it is a synthesis" (p. 146). 

The structure-less structure of the Eastern Self has been explored by modern 

concepts such as Izutsu's "Eastem Philosopher," Suziki's "supra-individual Person," 

Nishida's "contradictory self-identity," Hisamatsu's ''fomless Self," Ueda's "selfless 

Self," and Hayashi's "trans-existential consciousness." These concepts attempt to grasp 

the essential aspects of the Eastern Self which seem to be too difficult to be descrikd in a 

Iogicd fashion. 



Izutsu (L983) describes the "Eastem Philosophen" as follows: 

The so-called Eastem Philosophers are those who have opened up the 
deeper realms of their consciousness and have sealed themselves there. 
They are able to replace things and events that arise in the dimension of 
surface consciousness into the level of deeper consciousness and to see 
them from the deeper perspective. The metaphysical and physicai horizons 
of their consciousness embrace both surface and deeper realms where 
"Being" in the dimension of the absolutely Unarticulated and "beings" 
articulated into pieces appear simultaneously as they are. (p. 12, tr. Y .NB) 

The Eastem Philosopher is the Self who has fully cultivated the multidimensions of 

consciousness from the surface to the deepest levels, in which the metaphysical "Being" 

and the physical "beings" arise in a simultaneous, non-dualistic way. 

Suzuki (1944/1972) has tried to grasp a contradictory aspect of the Eastem 

Self-an aspect of CO-existence of selfness (personhood) and selflessness, an identity 

between "the individual self' and "the supra-individual Person ." He says: 

Because the supra-individual Person transcends individuality , it is not 
within the realm of the individual self. Thus. even though I speak of 
Person. it is not a person functioning in the individual self. And yet 
neither is it a person that remains excluded from the things of the world. 
for such a penon would still be the person of the individual self. The 
supra-individual Person is not without a relation to the individual self; 
there is a deep, in fact inseparable, relation between them. Though we 
cannot say that the Penon is the individual self, still the Person cannot 
exist apart from it. (p. 76) 

In other words, the supra-individual Person appears as the "real" individual person; the 

real individual penon is an actual individual being who has realized the supra-individual 

Person, who has immediately embodied both the surface and the deepest dimensions of 

the self. Suzuki nmarks: 'The individual spirit begins a relation straightfomard to the 

supra-individual spirit. In no case does it aliow intermediaries. In this insight the supra- 

individual spirit is transformed into the individual" (p. L 15). 

Likewise, in defining kensho, Kitaro Nishida (19461 1987) says: "Kenrho, seeing 

one's nature, means to penetrate to the roots of one's own self. The self exists as the 

absolute's own self-negation" (p. 108). This account includes the twofold movement of 

the seeking and renirning; that is, one has to realize one's mots, or "the absolute," by 



self-negation in the seeking path, and then in the retuming path the absolute manifests 

itself as the self through its own self-negation. The self that arises through double 

negation is a contradictory existence. Nishida states: 

Therefore the self has a radically self-contradictory existence. . . . Hence 
we always possess ourselves in something that üanscends ourselves in our 
own bottomless depths: we afflrm ourselves through our own self- 
negation. Kenrho means to penetrate to the bottomlessly contradictory 
existence of one's own self. (p. [OS) 

The self is selfless in its "bottomless depths," opened up to the absolute, and arising as a 

definite being through the self-negation of the absolute. This double mode of the 

self-identity between the infinite and the finite-is called by Nishida "contradictory 

self-identity ": 

On the one hand, there is that which transcends the self and yet establishes 
it in being-that is, what is transcendent and yet the fundamental ground 
of the self-and, on the other hand, there is the unique, sheerly individual, 
volitional self. Religion consists i n  this contradictory identity of 
transcendence and immanence. (p. 98) 

Shizuteru Ueda ( l 9W 1993, 1992) calls the Eastern Self the "selfless-Self." If a 

person tnily springs into Absolute Nothinpess, or what he calls "Infinite Openness," in 

the seeking path, the selfhood of the self completely falls away, and the self becomes 

cornpletely "selfless." In this selflessness, the person is an infinitely open being. Here 

cornes the real tuming point; Absolute Nothingness (the infinite reality) tums into 

Absolute Being (the universal reality). This is a resurrection of the self. The resumcted 

self is no longer identified with a particular selfhood on the surface level but in its 

fundamental selflessness is opened up to the infinite reality. 

The Eastern Self &ses in the fullest realization of multidimensional reality, which 

results in a contradictory realization of phases of the individual as well as the universal 

states of being. Nobuhiro Hayashi (1993) captures this aspect in terrns of the '%rans- 

existential consciousness," which is distinct from the two other modes of consciousness; 

the "pre-existentid consciousness" and the "existential consciousness." He defines the 

"'trans-existentid consciousness" as follows: 



This trans-existential consciousness negates and at the same time affinns 
the isness of a being. In other words, this trans-existentid consciousness is 
an intuitive awaceness that a king does not exist and simultaneously exist, 
and that it exist and simultaneously does aot exist; or that, it might be said, 
a king exists because it does not exist, and that it does not exist because it 
exists. Therefon, in this consciousness . . . al1 that which exists is totally 
affirmed in its total negation and totally negated in its total aff mation. (p. 
99, tr. Y .N-) 

The "pre-existential consciousness" is the collective state of "ontological indifference." 

or fusion of subject and object. The "existential consciousness" is the individual self- 

consciousness marked by "ontological gap" between subject and O bject. On the other 

hand. the "trans-existential consciousness" is marked by ''the unity of subject and object 

in opposition." Here, whilst the oppositions between individual beings remain as they are, 

they are at the same time immediately united. Hayashi grasps here contradictory identity 

between opposition and union. between difference and unity, in the Eastern Self. 

To comprehend a contradictory and dynamic structure of the Eastern Self, it is 

essential to understand the dynamic aspects of sunyata (Emptiness) and mu 

(Nothingness) elaborated in Mahayana Buddhist philosophy. Emptiness (or Nothingness) 

does not irnply a transcendental, static realm separated from other dimensions of Being, 

but it implies a dynamic movement. Tme Emptiness is a dynarnic activiy of emptying and 

negaring itseif. If Emptiness were viewed as a static realm, it would retain its own 

substantial realm. Keiji Nishitani and Maso Abe regard such a substantialized Emptiness 

(Nothingness or "nihility") as '"relative" Emptiness (Nothingness). Nishitani ( [ % I f  1982) 

remarks: 

[Tlhe nihility seen to lie at the ground of  existence is still looked upon as 
something outside of existence; it is still king viewed from the side of 
existence. It is a nothingness represented from the side of being, a 
nothingness set in opposition to being, a relative nothingness. (p. 123) 

On the other hand, the "absolute" Emptiness does not aise in a dualistic 

opposition between a relative Being and a relative Emptiness. The tnie absolute 

Emptiness is not a static relative reaim but a dy>urmic actbity cfemptying itself. Nishitani 

States: "Emptiness in the sense of sunyata is emptiness only when it empties itself even of 

the standpoint that npresents it as some 'thing' that is emptiness. it is, in its onginai 



Fom, sekmptying" (p. 96). Abe remarks: "In order to attain true Emptiness, Emptiness 

must 'empty' itself' (1985, p. 128); 'Tme Emptiness is not a static state of everything's 

non-substantiality, but rather a dynamic function of emptying everything, including 

itself' (1997, p. 49). Abe calls this function "double negation" or "absolute negation" 

which is "negation of negation." 

Therefore, it is in the endless movement of emptying itseif that the absolute 

Emptiness becomes one with Being. Nishitani ( 1% 11 1982) remarks that "tme emptiness 

is not to be posited as something outside of and other than 'being.' Rather, it is to be 

realized as something united to and self-identical with being" (pp. 96-97), According to 

Abe (1985), "an absolute negation is nothing but an absolute affirmation" (p. 127). In this 

sense, Nishitani sees bbabsolute nothingness" disclosed in the very existence of Being as 

"the absolute near side" (p. 95). In Abe's (1985) words: 'True Emptiness and wondrous 

Being are completely non-dualistic: absolute Mu [Nothingnessl and ultirnate Reality are 

totally identical, although the realization of the former is indispensable for the realization 

of the latter" (p. 130). 

In the ceaseless activity of Emptiness (Nothingness) , Being is transformed into 

the "wondrous Being? This is the hean of Mahayana understanding of reality. As Abe 

(1985) says, "true Emptiness is wondrous Being, absolute U (Beingl, the fullness and 

suchness of everything, or rathata [SuchnessJ" (p. 128). In the emptying movement of 

Emptiness, a relative finite reality of this world cornes to appear as the absolute 

"wondrous Being" (the universal reality), in which a finite being realizes and embodies 

Emptiness or, in other words. Emptiness manifests itself in the 'Yorm" of a being. True 

Emptiness (Absolute Nothingness) is what turns the relative Being into the absolute 

Being. In this regard, it is a radically positive movement for it brings about a "Great 

Affirmation" of al1 beings. Nishitani (1% 111982) remarks: 

On the field of sunyata each thing becomes manifest in its suchness in its 
very act of affinning itself, according to its own particular potential and 
virtuî and in its own particular shape. . . . The field of sunyata is nothing 
other than the field of the Great Animation. (p. 13 1) 

In this way, the Eastern Self arises in accordance with the dynamic movement of  

Emptiness. It is the self who has been radically emptied in the ail-negating activity of 



Emptiness and then has reemerged as an absolute wondmus Being in the dl-affirmative 

activity of Emptiness. Like othen, Nishitani (1% 11 1982) identifies the essence of the 

Eastern Self with contradictory identity between "being self' and "not king self." 

On the field of sunyata, our selfness goes beyond the so-called subject. 
Our selfness is the point at which al1 modes of king of the self-personal, 
conscious, corporeal, and so forth-have al1 been cast off. There "being" 
is a mode of beiag that can no longer be called self. There the self is what 
is not the self. This mode of being. however. pervades the various modes 
of being of the self -petsonal, conscious, corporeal, and so on-and 
constitutes , together with them, one "being," one "position." (pp. 156- 
157). 

The "not being self' does not exist apart from "being self," and these two 

contradictory modes of being constitute a non-dual identity. Nishitani concludes: "We 

have no choice but to express our self in itself as 'that which is not self in being sel€' and 

as 'that which is self in not being self" (p. 157). 



Chapter 4: Contemporary Hollstic Education 

This chaptcr w il1 examine theories of contemporary holistic education from the 

vantage point of the multidimensional theory of holistic education delineated in the 

previous chapter. Lf we define "holistic education" as approaches to the wholeness of the 

human being in education, we can count diverse foms of holistic education appearing 

from ancient times until now. What differentiates the contemporary movements of 

holistic education of the past decade from the other forms of holistic education? 

Contemporary holistic education fundamentally deals with underlying worldview or 

paradigm in an attempt to transform the foundations of education as such. As Ron Miller 

(1992) confirms, '"Holistic education' was not to be defined as a particular method or 

technique; it must be seen as a paradigm, a set of basic assumptions and principles that 

can be applied in diverse ways" (p. 21). 

Contemporary holistic education atternpts to provide alternative worldviews for 

the dominant worldview of modern education. As a whole, the postmodern holistic 

worldviews have emerged in response to the modemist worldview often referred to as the 

"mechanistic" or "atomistic" worldview . Fritjof Capra ( l98W 1983) saw worldview 

shifiing from the "mechanistic" or "Cartesian-Newtonian" worldview to "the systems 

view of life" that recognizes "the essential interrelatedness and interdependence of al1 

phenomena" (p. 265). More ncently , Capra ( 19%) restated "a new perception of reality": 

'The new paradigm may be called a holistic worldview, seeing the world as an integrated 

whole rather than a dissociated collection of parts" (p. 6). 

Contemporaty holistic education totally agrees with this. With R. Miller (L991b), 

the fundamental turn in education is moving from "an industrial-age culture" to a "post- 

industrial" age. He defines the worldview of industrial-age culture as materialistic, 

reductionistic, econornic-centered, and discriminating: "Conventional education serves to 

perpetuate this worldview" (p. 1). He portrays the "holistic worldview" of the post- 

industrial age, on the other haad, in tenns of its nverence for life, ecological perspective, 



spiritual understanding of human beings, and global perspective (p. 2). As he says, 

"Holistic education is not any one technique or curriculum; it is the application of this 

post-industrial worldview to the challenges of raising children" (p. 2). 

The basic assumption of contemporary holistic education is a relationalist 

worldview that everything is interconnected. R. Miller (1990/1997) states: "A holistic 

perspective is rooted in an epistemology of wholeness, context, and interconnectedness" 

(p. 8 1). Likewise, John Miller ( l988f  lW6) says, "Holistic education . . . involves 

exploring and making connections. It attempts to move away from fragmentation to 

connectedness" (p. 8). We can safely mark contemporary holistic education as a 

connection-oriented education. 

In our scheme, this orientation towards connection stands for a shift fiom 

communication to communion. Therefore, the connectionist view of holistic education 

has an assumption of multidimensionality. The interconnectedness of al1 beings signifies 

the "deeper" communal reality of the cosrnic world frorn which surface fragmentation 

arises in the foms of alienation. As Aldous Huxley (1946/1%8) says, 'The capacity to 

suffer arises where there is imperfection, disunity and separation from an embracing 

totality" (p. 261). To cure this suffering, education has to attune itself to the 

interconnectedness of the cosmic world. J. Miller (19881 19%) states: 

If the nature is dynamic and interconnected and our education system is 
static and fragmented, then we only promote alienation and suffering. But 
if we can align the institutions with this interconnection and dynamism. 
then the possibilities for human fulfillment incnase greatly. (p. 3) 

In the following I would like to present an overview of representative theories of 

contemporary holistic education to further clanfy their structures and then through 

chtical observations to discuss the problems therein. In my view, among a variety of 

currents in contemporary holistic education, at least six major orientations may be 

discerned: perennial philosophy, indigenous worldview. Life philosophy, ecologicai 

worl dview , systems theory , and feminist thought. 



The first orientation attempts to build the theones of holistic education on the 

ideas of "perennial philosophy." It includes the work of James Moffett, John Miller, 

Parker Palmer, Richard Brown, Huston Smith, Thomas Moore, and Thomas ~rmstrong." 

The perennial philosophy usually acknowledges multidimensional realities. In his classic 

The Percnnial Philosophy. Huxley (194611968) gives a definition: "The Perennial 

Philosophy is prirnarily concemed with the one, divine Reality substantial to the manifold 

world of things and lives and minds" (p. 2). Likewise, based on a Theosophicai 

understanding, Anna Lemkow (1990) says. "All existence is rooted in, pervaded and 

transcended by the boundless. ineffable Oneness or Godhead or Reality or the Absolute" 

(p. 38). This fundamental dimension is the metaphysical ground for the evolution of the 

whole existence. Huxley (l9W 1968) says, 'Yhere is a hierarchy of the real. The manifold 

world of our everyday experience is real with a relative reality . . . ; but this relative 

reality has its being within and because of the absolute Reality" (p. 42). 'The absolute 

Reality" manifests itself into the multidimensional strata of the cosmos. The creation of 

the cosmos has been grasped in perennial philosophy as manifestation, flowing-out, or 

descent of the Absolute. Lemkow explains this: 

It [the universel issues from and is both pervaded and transcended by the 
ineffable Oneness. Thus the universe must be a unity. But it is also multi- 
dimensional, and so organized that each dimension or level of being 
produces the next, less inclusive level, from the most unitive to the most 
particular. (p. 38) 

The perennial philosophy also holds that the human being is composed of 

multidimensional levels which correspond to the constitution of reality. According to 

" The orientation of perennial philosophy also includes the work of Plato, Froebel. 
Emerson, Steiner, Alice Bailey, Gurdjieff, Ouspensky, J. G.  Bennet, Aldous Huxley, 
Thomas Merton (see Del Rete. 1990). and E. F. Schumacher. In redity, it is not a new 
trend but one of the oldest trends of thought found in both Western and Eastern 
mysticism. For the most part, Eastern philosophy is seen as the pennniai philosophy 
developed in the Eest, and in this sense the perennial philosophic orientation in 
contempocary holistic education is best akin to the Eastern views of bolistic education. 



Huston Smith ( 19761 l992), "the levels of reality ," or the four-folded levels -"the 

terrestrial sphere," "the intermediate sphere," "the celestial sphere," and "the 

Infinite"-correlate with the "levels of selfhood": "body." "mind," "soul," and "Spirit" 

(see chaps. 3 and 4). Huxley (19461 1968) refers to the "trinity of body, psyche and spirit" 

of the human being and says that the bbspirit" is "akin to, or even identical with, the divine 

Spirit that is the Ground of al1 being" (p. 48). Due to this identity of the human spirit with 

the "divine Ground," "the ultimate teason for human existence" is to attain "unitive 

knowledge of the divine Ground" (p. 29). In tenns of education, Huxley (1992) gives a 

lucid definition based on the perennial philosophy: 

Education . . . aims at reconciling the individual with himself, with his 
fellows, with society as a whole, with the nature of which he and his 
society are but a part. and with the immanent and transcendent spirit 
within which nature has its being. (p. 101). 

Now let us look at essential ideas presented by John Miller and Parker Palmer. 

Their educational refinements of the perennial philosophy are strongly connection- 

centered. Miller (1988119%) regards the perennial philosophy (or holism) as "the 

philosophic context of holistic education" and sees its essential aspect in the worldview 

of connectedness. 'The perennial philosophy holds that al1 life is connected in an 

interdependent universe. Stated differently, we experience relatedness through a 

fundamental ground of being" (p. 12). Though he does not explicate a framework of 

multidimensional reality, his ideas of interconnectedness imply the deeper dimensions of 

reality. He says, 'There is an interconnectedness of reality and a fundamental unity in the 

universe" (p. 20). In our scheme, this "interconnectedness" may imply the cosmic reality, 

and b'fundamental unity" may imply the infinite reality. lndeed, Miller (1994) restates the 

deepest realm as "the invisible world": 'The invisible world is the primary reality" (p. 

48). For Palmer (L983i1993) as well, a true reality is an interconnected whole. "Reality's 

ultimate structure is that of an organic, intemlated. mutually responsive community of 

king" (p. 53). 

The "holistic curriculum" is an effort to make connections. Miller (198811996) 

articulates six major domains of connections (chaps. 6-1 1). Palmer (198311993) also calls 

for a revision of education as "a communal enterprise." saying that "education would be 



more truthful if our schools themselves became more reflective of the communal nature 

of reaiities we teach in school" (p. xiv). The practice of education here becomes an 

attempt to enter the reality of "cornmunity"; "reality is a web of communal nlationships, 

and we can know reality only by being in community with it" (Palmer, 1998, p. 95, 

original in italics). So Palmer (19831 1993) gives a definition of teaching as follows: 'To 

teach is to create a space in which the cornmunity of tmth is practiced" (p. xii). Both 

Miller and Palmer see the recovery of connection or cornmunity as the very core of 

educational implementation in which the teaching, learning, and living of teacher and 

students are woven into a communal relationship. Palmer regards this as a "spiritual" 

education. By "spiritual" he means "the diverse ways we answer the heart's longing to be 

connected with the largeness of life" (Palmer, 1998, p. 5). With regard to spiriniaiity, 

I mean the ancient and abiding human quest for connectedness with 
something larger and more trustworthy than our egos - with our own 
souls, with one another, with the worlds of history and nature, with the 
invisible winds of the spirit, with the mystery of being alive. (Palmer. 
1998 Decemberl1999 January , p. 6) 

The quest for connectedness means, in Our context, an inquiry into the deeper dimensions 

of real ity . 
The comspondence between the human being and the cosmos plays an essential 

role in their thought. Miller (1988119%) remarks, 'There is an intimate connection 

between the individual's inner or higher self and this [fundamentdl unity" (p. 20). To 

realize the fundamental unity, self-inquiry is the basic path. "Holistic education can be 

traced back to the Greek statement 'know thyself.'. . . It also involves an inward joumey 

to realize the Self' (Miller, 1993a, p. 22). As a practical way of self-inquiry, Miller 

(1994) highlights "contemplation and meditation": 'The way to access the invisible 

world is not through reason and andysis, but through various forms of contemplation" (p. 

48). Contemplation is an attempt not to escape from the world but to recover deeper 

connections. In this regard, Palmer celebntes the importance of "solitude." Through 

detachment from the social life, solitude allows us to know ourselves as we are. "Solitude 

cails us to confront ourselves with a directness impossible in everyday Me, to leam who 

we really are and what we cm rely on" (Palmer, 1983/1993, p. 121). And this self- 



knowing in solitude opens avenues to communal relations in deeper levels. "Solitude 

opens us to the heart of love which makes community possible. . . . Community requins 

solitude to renew its bonds'' (p. 122). 

Miller and Palmer focus on the importance of the teacher whose work comes from 

the deeper dimensions of the Self. With Emerson, Miller (1993a) says: "Ultimately, 

holistic education . . . flows from what Emerson cal1 our 'depth' and 'presence'" (p. viii). 

He discerns two levels of being a teacber-the "ego-based" and the "Self-based" 

teachea. The ego-based teacher plays the social role of the teacher in the social world; on 

the other hand. the Self-based teacher is connected with the student in the deeper levels of 

the Self. In the depth of the Self, there is a b%entre-toacentre" encounter in which then is 

no longer any boundary distancing the teacher from the student. which could ultimately 

lead to the awakening of the student to his or her Self. Miller (1994) says. "when we 

teach from the Self. we gradually experience mon moments of communion with our 

students. (p. 122). Palmer also stresses that "the transformation of teaching must begin in 

the transformed heart of the teacher" (1983/1993, p. 107), for "we teach who we are" 

(1998, p. 2). Therefore, it is an imperative for the teacher to know who he or she is. 

"Whatever self-knowledge we attain as teachers will serve our students and our 

scholanhip well. Good teaching nquires self-knowiedge: it is a secret hidden in plain 

sight" (1998, p. 3). (For Miller's theory , see Nakagawa, 1998d.) 

Indigenous (or aboriginal) worldviews from al1 over the world are filled with 

reverence for nature, the eanh, the universe. and the Spirit. They emphasize the organic 

interconnectedness of al1 beings, which Native Americans calls Mitakuye @asin (We are 

al1 related), for instance. They also contain spiritual perception of the wodd; the world is 

"sacred" because it is permeated with spiritual force, which has been called Wakan- 

Tanka. or a Great Spirit, in the Lakota tradition. A description is given by Mircea Eliade 

(1967) as follows: 

Every object in the wodd has a spirit and that spirit is wakan. . . . Wuhn 
comes from the wakan beings. These wakan beings are greater than 
mankind. . . . They are never bom and never die. They can do many things 



that mankiad cannot do. . . . The word Wakan Tanka rneans al1 of the 
wakan beings because they are al1 as if one. (pp. 11-12) 

The indigenous worldviews are multidimensional in character. According to 

Black Elk's (Brown, 195311989) account, Wakan-Tanka stands for the infinite as well as 

the finite dimensions; it is "everything, and yet above everything," "the source and end of 

everything," and "the One who watches over and sustains al1 life" (pp. 13-14). 

Furthemore, indigenous peoples have developed spiritual practices in the fonns of 

rituals, rites, ceremonies, art, and shamanic healing as well as humble ways of everyday 

life so as to align themselves hmoniously with the sacred nature of things. 

These indigenous worldviews and practices have gradually become influential in 

contempomy holistic education. Gregory Cajete ( 1994). a Native American philosopher 

of holistic education, has enriched holistic education through his Look to the Mountain: 

An Ecology o f  lndigenous Education, w hich intends not on1 y to recall the tradi tional 

native education but also to provide "the 'new' kinds of educational thought that can 

address the tremendous challenges of the twenty-first century" (p. 27). Cajete also 

believes that the crisis of education is caused by disconnection, and that indigenous 

worldviews can give us a due to deal with this. 

Understanding the depth of relationships and the significance of 
participation in ail aspects of life are the key to traditional American 
Indian education. Mitakqe m i n  (we are al1 related) is a Lakota phrase 
that captures an essence of Tribal education because it reflects the 
understanding that Our lives are truly and profoundly connected to other 
people and the physical world. (p. 26) 

Cajete celebrates the idea that "we are a11 related" and says, "It is a deeply 

spiritual, ecological, and epistemological principle of pmfound significance" (p. 74). 

Indigenous education is defined in tems of connections-making activities: "Education is, 

at its essence, leaming about life through participation and relationship in community, 

including not only people, but plants, animais, and the whole of Nature" (p. 26). At the 

same time, the spiritual dimension has a central place in indigenous education. He makes 

this point as follows: "Indigenous education, at its innemost core, is education about the 

life and nature of the spirit that moves us. . . . The ultimate goal of Indigenous education 

was to be fully knowledgeable about one's innate spirituaiity" (p. 42). 



Acknowledging these two aspects of the indigenous worldview, namely, the 

interconnectedness and the sacredness of reality, Cajete takes the "spiritual ecology" for 

the essential foundation of indigenous education. 'The Spiritual Ecology of Tribal 

education is both a foundational process and field through which traditional American 

lndian education occun" (p. 39). Centered around "spiritual ecology," a framework of 

indigenous education is presented which is divided into the sacnd "seven directions," or 

the seven '~oundations," including mythic. visionary, artistic, environmental, affective, 

communal foundations as well as the spiritual ecology. 

Interestingly, educators are beginning to incorporate indigenous ways such as 

vision quest, council, and storyteliing into their educational practices (e.g., Kessler. 

1997). In particular. rites of passage. which the modern world has mostly lost, can be 

utilized to offer opportunities in which both young and adults c m  transfonn their Iives at 

critical moments of transition through their re-integration with nature and the Spirit (e.g., 

Mahdi, Christopher, & Meade. 1996). 

The concept of "Life" has a central importance for many holistic educaton. Ron 

Miller (lWO/ 1997) has introduced the term "life-centered" to descnbe "a spiritually 

rooted [holisticl education" (p. 88). Generally speûking, the "philosophy of Life" or "Life 

philosophy" assumes that there exists a fundamental Life force, or a universal Life 

process, such as Bergson's élan vital or Nietzsche's Macht.18 The Life in this sense is 

both transcendental and immanent principle of the cosmic world. This orientation of 

holistic education conceives education as an integral part of the greater Life process; that 

is, education is a manifestation of Life and at the same time a vehicle in the service of 

reconnecting human life with the fundamental Life. 

In Japan, the ideas of Life philosophy have attracted many holistic educators. 

"Life" is called inochi or seimei in Japanese. Atsu'hiko Yoshida (1995b). a leading 

" The philosophy of Life or Life philosophy has its historical origin in the 
Lebensphilosophie of Friedrich Nietzsche, Wil helm Dilthey , Georg Simmel, Henri 
Bergson and others. But in this context, 1 include a broad tendency of thought that 
celebrates Life as the fundamental principle. 



scholar of holistic education in Japan, maintains: "Shouid holistic education be defined in 

one word, it could be defined as an education into inochi" (p. 139, tr. Y .Ne). The concept 

of inochi plays a central role in his conception of holistic education: 

When we reflect upon the harmony of ecosystem as a whole, and the 
creative evolution of al1 life . . . , we c m  assume a dynamic working as 
such which has connected the great chain of al1 life, maintained the 
harmony, renewed the whole system with gradua1 increases of its 
rnultiplicity and cornplexity. Such a fundamental dynamic working can be 
called inochi. Each individual life forrn is a manifestation of inochi on the 
phenomenal plane. Education can be viewed as a practice which 
participates in the great tide of inochi and then meets and consciousiy 
takes part in the focused situation where inochi arises as a f o m  of the 
human being. (p. 142, tr. Y H.) 

lnochi means a holistic principle of the cosmos, an all-embracing fundamental force that 

generates and organizes al1 being in the cosmos. AH beings are manifold manifestations 

of the fundamental inochi. Therefore, the primary purpose of education is to invite us to 

the deeper processes of inochi. 

Historically speaking, as Sadami Suzuki ( 1996) demonstrates, throughout 

Japanese inteilectual history since the beginning of modern times, Life-centered 

philosophy has been one of the most influentid cunents among othen. Suzuki calls this 

intellectual rnovement seimei shugi. or Life-ism. and makes the following points among 

others (pp. 266-268, summarized by Y .N.): 

1. Life-ism sees Life as the fundamental and universal principle of being; 

2. Life-ism encourages us for action because, it feels, Life is in danger; 

3. Life-ism seeks to express Life in unlimited, creative ways; 

4. Life-ism avoids reductionisrn and moves towards holism of any kind. 

Suzuki's research teils us that Life philosophy remarkably flourished as a 

Zeitgeist in the short pend called the Taisho era ( 1912- 1926) in Japan and has survived 

as a powerful undercumnt to be revived in contemporary holistic thought in the last two 

decades of the twentieth cenniry in Japan. Indeed, throughout the 1980s, we have 

witnessed a growing interest in the idea of Life among many holistic educators as 

exemplified in the work of Yoshida. 



Life-centered holistic education may be an authentic contribution to holistic 

education from the contemporary Sapanese thought. However, one aspect with which 1 

am concemed is the fact that the concept of inochi. or Life, is in many cases understood 

in the sense of interconnection under the heading of "the connections of inochi" and, 

therefore, proponents of this thought tend to overtwk infinite depth which inochi 

invo~ves.'~ At this point, Life-centered holistic education comes close to ecological 

thought. 

The ecological perspective is so integral in contemporary holistic education that 

the term "holistic" is often interchangeably used with "ecological." A large part of 

holistic education can be seen as ecological holistic education. For example, David 

Hutchison (1998) remarks that "the holistic philosophy would seem to forward an 

ecologically sensitive view of the educational process" (p. 52). This is quite 

understandable because ecology focuses on the principle of interconnectedness of al1 

beings in nature. life, and the universe. The basic assumption of ecology is that 

everything hangs together; every living organism is connected with and dependent upon 

each other to grow and maintain itself; a living phenomenon is understood only in 

relation to other phenornena and in larger ecosystems. For ecological holistic education, 

Gregory Bateson's thought and deep ecology are especially important. 

Bateson (1972) located the concept of "mind" in an ecological context and 

transfemd it from a substantialist connotation to an interconnection in the ecosystem. 

Drawing on the findings of cybemetics, he focused on the "message pathways" that 

extend outside the skin boundary, and regarded them as ?the mental system" at large. 

Thenfore, "mind" spreads over a total circuit of the pathways through which a series of 

.messages are runniag; the individual and his or her circumstances form a unit of "mind," 

" One important exception is found in Shizuteru Ueda's (1991a) notion of inochi. He 
grasps a threefold connection of "living" comprised of biological Me, buman cultural life, 
and inochi. His idea of inochi refen to the deepest dimension of living (pp. 28-56). 
Yoshida (L999) also has learned to emphasize the "depth" of inochi to avoid the 
superficial interpretations of this concept. 



which foms a subsystem for a more inclusive larger systern. In this way, orbits of minds 

extend subsequendy to a boundless extent. In Batesonian philosophy, there is no 

substantial, autonomous self but only the nexus of minds that is identical with the entire 

ecosystem. The "Minci" is "immanent in the large biological system-the ecosystern" (p. 

460) 

The work of Bateson contains insights in such diverse fields as communication, 

psychiatry. epistemology, leaming, and so forth. His thought has attracted holistic 

thinkers w ho consider it a representative post-Cartesian worldview (e .go. Bennan, 

198 111984). In particular. C. A. Bowen has explored the implications of his ecological 

thought for education. Bowers (1993b) remarks, "the use of Bateson's conceptual 

framework helps us understand humans as part of an ecology (as opposed to the Cartesian 

view that man must dominate nature through rationally based techniques)" (p. 42). In his 

successive works, Bowers has provided us with ecological views of education. 

At present, deep ecology is forming a strong alliance with ecological holistic 

education. Arne Naess first put forth this concept in the early 1970s to clarify the 

"biocenuic" idea of ecology as opposed to the "anthropocentric" idea of what he called 

"shallow" ecology. He stated: "Rejection of the man-in-environment image a favor of the 

relational, total-feld image. Organism as knots in the biospheical net of field of intnnsic 

relations" (Naess, l9'W l99Sb. p. 15 1). The deep ecological thinking does not separate 

substantial subject ("man") from object (bbenvironment"), but it sees that the fundamental 

ground of "the relational, total field" constitutes each phenomenal A and B as "knots" of 

relations. Deep ecology ncognizes the primacy of interdependent reality, or the web of 

life (ecosystem), in w bich al l life foms are embedded. 

Naess' (198611995a) elaboration of the idea of "self-actualization" is also 

significant in the discussion of education. The conventional, individualistic meaning of 

the self is untenably narrow because it leaves out the essential dimension of its 

identification with "Nature." If the self wen confused with "the narrow ego," self- 

realization would only imply "ego-trips." Instead, he introduced the concept of 

"ecologicai self' to encompass the entire extension of the self: "We may be said to be in, 

and of, Nature from the very beginning of our selves" (p. 226). An b b e ~ ~ l o g i ~ a i  self' 



requires the individual self to be "widened and deepened" so as to realize the primordial 

identification with al1 living beings. Thus the self-realization turns into a redization of 

the ecological self which is an inclusive actualization of the potentialities of al1 living 

beings. Naess remarks: "We 'see ounelves in othen.' Our self-realization is hindered if 

the self-nalization of others, with whom we identiQ, is hindered" (p. 226). 

As far as 1 cm see, ecological holistic education has two basic orientations; one is 

concemed with teaching and learning about ecological principles called 'becological 

literacy"; and the other is more concerned with cultivating an "ecological self." 

David On (1992) provides the idea of "Earth-centered education" which seeks to 

foster "ecological literacy" in ternis of integrated approaches to environmental issues, 

dialogues with nature, participatory and experiential learning in natural settings. and 

practical cornpetence with natural systems. In his definition, 

The ecologically literate person has the knowledge necessary to 
compnhend interrelatedness, and an attitude of care or stewardship. Such 
a person would also have the practical cornpetence requind to act on the 
basis of knowledge and feeling. (p. 92) 

The program of "ecological literacy" stresses intellectual understanding: 'The basis for 

ecological literacy . . . is the comprehension of the intemlatedness of life grounded in the 

study of natural history, ecology, and thermodynamics" (p. 93). Ecological literacy 

projects also attempt to know about the environmental crisis and its human causes. the 

modem world's domination of nature, reasons for human destnictiveness, definitions of 

nature. development of ecological consciousness, designs of sustainable society, 

environmental literatun, and environmental thought. 

Capra and his collaborators (1993) have put fonh a sirnilar project called 

"Ecoliteracy" (originally coined by Clark in 198 1). Capra (1993) says: "Ecoliteracy is 

both a context and a process designed to help students to become ecologically literate-to 

undentand the 'connectedness of things' and to live and act in ways which reflect this 

understanding" (p. 8). He underlines the importance of leaming the basic principles of 

ecology. "Being ecologically literate, or 'ecoliterate,' means understanding the principles 

of organization of ecological communities (ecosystems) and using those principles for 

creating sustainable human communities" (Capra, L9%, p. 297). They include: 



interdependence, sustainabilïty, ecological cycles, energy flow, partnership, flexibility, 

divenity, and coevolution. The Ecoliteracy project incorporates these ecological 

principles into both cumculum and the formation of learning communities. According to 

Edward Clark Jr. (1993), 'The mission of an Ecoliteracy curriculum is to help students 

become ecologically literate by designing and creating schools as collaborative learning 

communities" (p. 30). 

The second orientation of ecological holistic education has two distinctive stages 

in cultivating an ecological self; the fint stage takes a "reflective appmach," and the 

second a "contemplative approach." Mitchell Thomashow's ( 1995) program of 

"ecological identity" concerns the first stage. "Ecological identity" is a sense of 

ecological self that can be cultivated through identification processes with 

nature-cognitive, affective. and intuitive perception of ecosystem. direct experiences of 

nature, and personal connection to special places. "Ecological identity refers to all the 

different ways people construe themselves in relationship to the earth as manifested in 

personality, values. actions. and sense of self' (p. 3). The "ecological identify work" 

attempts to associate the leami ng of ecology especiall y w ith penonal transformation. 

Central to this work are the aspects of "reflective learning" and "reflective environmental 

practice ." 
At this point, we need to consider John Miller's (1994) revision of Donald 

Schon's (1983) idea of "the reflective practitioner"; that is, reflection needs 

contemplation for it to reach a "holistic experience." It is true that Thomashow's 

ecological identity work includes meditations, but the emphasis seems to be on the part of 

reflection. According to Miller ( 19%). 

Simply put, reflection is still rooted in a dualistic view of reality in that 
there is a subject that reflects on an object. If we stay with a dualistic view 
of reality, we ultimately end up with a fragmented and compartmentalized 
approach to life. Yes, there is a need for analysis and reflection. but there 
is also a need for synthesis and contemplation. Contemplation is 
characterized by a merging of subject and object. . . It is through 
contemplation that we can see, or envision, the Whole. (p. vii) 

In this regard, loanna Macy's (L99lb) effort of "the greening of the self' provides 

an outstanding example of the contemplative approach, which seeks for a transfomation 



of the "ego-self" to "the ecological self or the eco-self, CO-existensive with other beings 

and the life of our planet" (p. 183). The greening of the self intends to expand and deepen 

Our sense of the self to the extent that it becomes merged and embedded in nature. She 

states: 'The awakening to our tme self is the awakening to that entirety, breaking out of 

the prison-self of separate ego. . . . We are profoundly interconnected and therefore wc 

are al1 able to recognize and act upon our deep, intricate, and intimate inter-existence 

with each other and al1 beings" (p. 190). In particular, in collaboration with John Seed, 

Macy has developed an educational program which has a variety of contemplative 

practice (e.g.. Seed et al., 1988). 

in this way, ecological holistic education has developed a variety of 

approaches- ranging from intellectual to reflective and contemplative- to realize the 

interconnectedness of the 1 i ving nature. 

Systems theory is a theoretical attempt to explore comprehensive, cosmological 

models of the cosmic world, in most cases drawing on evolutionist ideas that can give 

systemic explanations of the dynamic structure of the universe. Cosrnological models of 

systemic holistic education are found in Ron Miller's "coherent holistic theory ," Edward 

Clark's theory of "integrated curriculum," Thomas Berry's ideas on "earth education," 

and Atsu'hiko Yoshida's ideas on education in the self-organizing universe. The first two 

are structural models, and the last two are evolutionist dynamic models. 

Each theory of systemic holistic education tries to provide a comprehensive view 

that understands the function of education in the structure and evolution of the universe 

as a whole. In general, it assumes several major subsystems within the entire uaiverse 

such as the inanimate physical realm, the primordial life foms and biosphere, the 

biological realm of plants and animals, the mental field (symbolic and Iinguistic systems) 

produced by the human mind, and the socio-cultural systems. The systems view not only 

describes these subsystems in detail but also undedines their structural connections. 

Therefore, systemic holistic education takes the entire universe as the relevant field of 

education, 



Miller (1991a) says that "the key is for holistic theory to describe multiple levels 

of wholeness" (p. 24). His "coherent holistic theory" describes 'The levels of wholeness": 

the whole person, the community, the society. the whole pianet, and the cosmos (pp. 

25ff.). More recently, he has reconsidered it as four levels: the whole person. community, 

culture (the unconscious structure), and spirituality (Miller, l99O/ 1997, pp. 8 1-89), 

Although his ideas remain preliminary models, they are significant in their conceptions of 

multidimensional nality. 

Clark (1997), who is the main contributor to the above-mentioned Ecoliteracy 

project, relies on "systems thinking" which is a connection-centered "contextual 

thinking." Systems thinking sees everything in the phases of continuum, relationship, and 

wholeness. It sees hurnan intelligence, thinking, and learning in an inseparable organic 

connection; "intelligence/thinking/learning is a single, dynamic. multi-faceted, functional 

capacity that is inherent in human consciousness" (p. 29, original in italics). Likewise, 

Clark sees knowledge as "contextual knowledge": 'The essence of contextual knowledge 

is knowing how to identify, create. and explore contexts of meaning" (p. 3 1). Al1 facets 

of intelligence, thinking, learning, and knowledge form a "systemic process." Therefore. 

cumculum requires a systemic design to meet their systemic nature, which he calls 

"integrated curriculum." 

Curriculum must ûe organized systernatically to reflect the natural process 
of intelligence/thinkinglleaming . to demonstrate the interrelationships 
among subjects, and to allow students to constnict their own meaning. (p. 
35, original in italics) 

Integrated curriculum helps students explore their personal "meaning" by 

providing them with ''contexts of meaning" that serve as frames of reference. The 

objective is to cultivate a b'functional literacy" that includes such qualities and 

cornpetencies as flexibility, problem-solving, decisions-making, cooperation. self- 

direction, personal discipline, envision and realization of the desirable future, and so forth 

(pp. 5 1-52). Those who are functionally literate, according to Clark, are prepared "to 

respond deliberately and creatively to the demands of economic necessity, enlightened 

and informed social responsibility, and qualified planetary citizenship" (p. 5 1). 



There are two significant evolutionist approaches to systemic holistic education. 

Thomas Berry (1990), iaspired by Teilhard de Chardin, has provided one of the most 

magnificent visions of education that have ever emerged. Education, in his view, is not a 

human enterprise but rather an ongoing process of the univene itself. He identifies three 

developmental stages of education: "universe education:' "earth education," and "human 

education." Human education is seen as "a continuation, at the human level, of the self- 

education processes of the earth itself' (p. 89). Univene education is "the education 

which identifies with the emergent universe in its variety of manifestations from the 

beginning until now" (p. 89). In earth education, e h  is "the immediate self-educating 

community of those living and non living beings that constitute the earth" (p. 89). In this 

way, Berry holds that the evolutionary process of the univene and the earth is the process 

of education, for the process of self-organization of the universe is "education." 'The 

earth's evolutionary process is planetary self-education" (p. 92). 

Hence, human education must be placed in this continuous evolutionary process. 

As the human part of the evolution is its creation of human culture, "Human education 

can be defined, then, as a process whereby the cultural coding is handed on frorn one 

generation to another" (p. 93). This definition itself is rather cornmonplace, yet his whole 

idea of education is extraordinary. Education is no longer isolated from the unfolding 

process of the universe and the earth that gave rise to human beings. 

Berry identifies five basic phases of the development of human culture-the 

Paleolithic, the Neolithic, the classical-traditional, the scientific-technological, and the 

ecological phases (p. 93). The emerging period we witness is the ecological phase in 

which human education needs a "new cultural coding" suitable for the ecological age. 

The task of human education in this panicular stage of evolution is to help students 

understand themselves in the context of the evolution by providing them with the 

"universe story ." 

At such crisis moments we need to retum to the story of the universe. The 
entire college project can be seen as that of enabling the student to 
understand the immense story of the universe and the d e  of the student in 
creatiag the next phase of the story. (p. 98) 



Berry (and Bnan Swimme, 1994) describes a fom of the "universe story." In this 

story, the coming ecological age is called "the Ecozoic era," an era when the planetary 

organic comrnunity of the Earth becomes a central concem as opposed to the preceding 

Cenozoic era when the human component claimed its superiority over other nonhuman 

components and treated them as objects for exploitation. A new cultural coding of the 

Ecozoic era calls for the reintegration of the human process into the Earth process to 

nstore the lost communion. "What the Ecozoic e n  seeks ultimately is to bring the human 

activities on the Earth into alignment with the other forces functioning throughout the 

planet so that a creative balance will be achieved" (p. 260)? 

Yoshida ( lg%a), w ho appeared in the discussion of Japanese Life philosophy , 

has tried to develop his model of holistic education through his extensive studies in 

postmodern "non-mechanistic, non-reductionistic" systemic sciences including Jantsch's 

theory of the self-organizing universe. He understands education in ternis of the 

evolutionist context and develops a "holistic, anthropological, ground model" of human 

beings (p. 415. tr. Y .N.) and thenupon a "holistic. pedagogical anthropology" (p. 416. tr. 

Y .Ne). He highlights the systemic theories that deal with "the holarchical Becoming of 

self-organizing systems" (p. 400, tr. Y .N.) and at the same time accepts an ancient 

Confucian idea. tenchi no kaiku," as a basic guideline for his theontical effort. 

The wisdom of the ancient East was holistically aware of the work of 
education as the process of celebrating tenchi no kaiku. What I would like 
to describe is a perspective or a vision that enables us to understand "the 
process of evolution and growth" (kaiku) of the "human being" in "the 
multidimensionally self-organizing universe" (tenehi) with reference to 
pst-mechanistic modem sciences. (p. 403, tr. Y .N.) 

The evolution of human beings is interwoven in the multidimensionally self- 

organizing evolution of the universe; that is, the universe has given rise to multistratified 

dimensions from rnicroscopic to macroscopic tevels, to which human beings belong in 

20 In his ment work on transfomative education, Edmund O'Sullivan (1999) has made a 
major contribution to Berry's cosmologicai ideas of education. 
'' The literai translation of tenchi no M u  is "the transformation of Heaven and Earth"; 
however, Yoshida interprets this phrase as the human process of evolution and growth in 
accordance with the evolution of the universe and the earth. 



how they organize themselves in multidimensional ways through CO-evolution with other 

subsystems of the univene. The evolution of human beings involves dimensions from the 

physical-chemical, to the biological, to the socio-cultural, and to the conscious evolution. 

A human king as a microcosm is alwzys subject to this open-ended "Becoming" of the 

universe. In this regard, Yoshida rejects static structural models in order to emphasize the 

process nature of "Becoming." Therefore. his definition of education reads: "[Education 

is) a work which [participatesl in the process of the evolution of the multidimensionally 

self-organizing universe, especially a work which constructively helps the formation of 

human beings w ho can take consciously part in the process" (p. 416, tr. Y .N.). 

In his recent work, Yoshida (1999) has become more concerned with the holistic 

thought of Jan Christian Smuts (1926/1961), the originator of the very concept of 

"holism." Indeed, Yoshida's ideas on holistic education, including tendencies of Life 

philosophy and systemic evolutionist thought, look very similar to Smuts' ideas on 

evolution. Like Yoshida's inochi, Smuts' "Holism" refers to the fundamental force 

behind the evolutionary process of the universe: "Holism is the term here coined . . . to 

designate this fundamentai factor operative towards the making or creation of wholes in 

the universe" (p. 98). For Smuts, "Holism" is "the creative principle," a "vera causa," 

and "the motive force behind Evolution." (p. 99). He continues: "We thus have behind 

Evolution . . . something quite definite. Holism is a specific tendency, with a definite 

character, and creative of al1 charactea in the universe" (pp. 99-100). Based on his 

penetrating study on this forgotten yet all-important thinker, Yoshida has tried to develop 

a philosophy of holistic education. 

Finally, consideration is given to feminist thought, which becomes relevant to 

contemporary holistic education because it shares a similar connectionist view. Ne1 

Noddings ( 1984, 1992) has proposed ideas of caring-centered education, a representative 

feminist approach to contemporary holistic education. Caring is a relational concept. 

Intluenced by Buber's dialogical philosophy, Noddings regards caring as an encounter 

between a carer and a cared-for. Her proposal of a carîng-centered education calls for 



cultivating caring relations in children; that is. cares for self, for intimate othen. for 

distant othen, for nonhuman anirnals, for plants. for the natural environment. for the 

human-made world. and for ideas. Education should be organized amund these "centers 

of care." Education for caring enables children to make intimate connections with those 

centers chiefly through caring relationships between them and teachen. 

In feminist thought "connection" is one of the central concems; it pays special 

attention to connections with nature, the earth. the body. and the emotions. as opposed to 

the masculine and patriarchal emphasis on spi rit and transcendence dissociated €rom 

nature and bodily experiences. Embodied experiences associated with nature and the 

body have been subordinated under the spiritual and tmscendental dimensions, and 

hrthermore they have been associated with "fernale" experiences. Susan Griffin makes 

the point that "the notion that the spirit is above nature . . . is tied up with the oppression 

of woman. What is natural and inherent in every human being is projected onto woman" 

(cited in Bodian, 1991, p. 78). Likewise. Naomi Goldenberg (19901 1993) says as follows: 

What 1 am calling body stands in contrast to the notion of transcendence in 
traditional theology . Transcendence is a wish for something beyond body. 
beyond time, and beyond specific relationships to life. Such a notion of 
perfect safety involves negation of this world and is probably motivated 
by a characteristically (but not exclusively) male fear of being merged 
with matter. (p. 21 1) 

Goldenberg requires "transcendence" to be connected with the body. "A transcendence 

with body, a transcendence that is life-oriented. would involve feelings of connection 

instead of separation" (pp. 2 1 1-212). 

Feminist thought involves diverse ideas of 'Teminine spirituality," a celebration of 

immanent spirituality. Andrew Harvey (1996) celebrates "the sacred feminine," or "the 

motherhood of God," to correct imbalance between the feminine and the masculine. 

What a recovery of the wisdom of the Mother brings to al1 of us is the 
knowledge of inseparable connection with the entire creation and the wise, 
active love that is bom from the knowledge. . . . The Mother's knowledge 
of unity , her powers of sensitivity, humility, and balance. and her infinite 
respect for the miracle of al1 life have now to be invoked by each of us and 
practiced if the "masculine" rational irnbalance of out civilization is to be 
Rghted before it is too late. (pp. xii-xiii) 



Charlene Spretnak (1991) also calls the feminine spirituality "contemporary 

Goddess spirituality," whose cornmon threads are "the desire to honor the Earthbody and 

one's prsonal body via an ongoing biitbing process of cosmological unfolding" (p. 134). 

Goddess spirituality sees the divine as immanent in both the Earthbody and the human 

being as an "embodied Earthbeing." It enables people to experience "empowement" 

through realizing the "cosmological self' ernbedded in the larger reality. Goddess 

spi ri tua1 ity evokes a "perceptual shift" from the "death-based sense of existence" of 

paeiarchal culture to a "regeneration-based awareness" which is "an ernbrace of life as a 

cycle of creative rebirths" (p. 137). In this way. there is a strong tendency in the feminine 

spirituality to identify the divine with the cosmic world. 

1 have given an overview of the six philosophic orientations of contemporary 

hoiistic education - perennial philosophy , indigenous worldview , Life philosophy , 

ecoiogical thought. systems theory, and feminist thought. From the viewpoint of the 

multidimensional theory. the fint thne orientations seem to involve the infinite reality as 

well as the cosmic reality, while the last three are chiefly concerned with the cosmic 

reality. Roughly speaking, in this regard, the first three are closer to the position of 

Eastern philosophy than the last three orientations. 

However, the problem is that even the first three orientations a n  not totally clear 

in disceming the infinite reality from the cosmic reality and tend to confuse them. This 

confusion may be caused by the logic of interconnection, because this logic has a 

tendency to overlook dimensional differences in emphasizing the opposite quality of 

continuity of al1 things. But the point is that there are multiple dimenrions of 

relationships, not an one-dimensional continuum. 

In the remainder of this chapter. I will discuss theoretical and pnctical problems 

of the ecological and systemic orientations. 



Ontological pmblems arise in the ecological theories of contemporary holistic 

education that tend to assume that the ecosystems of the earth and the universe (the 

cosmic reality) are the dl-embracing ultirnate reality and to amve at an ecological 

mysticism. or eco-spiritualism. Eco-spiritualism here means a belief that the natural 

world, or the entire ecosystem, is the supreme spiritual reality. For example, Bateson 

(1972) regards "God" as "immanent" in ecosystem: 

The individual mind is immanent but only in the body. It is immanent ais0 
in pathways and messages outside the body; and there is a larger Mind of 
which the individual mind is only a subsystem. This larger Mind is 
comparable to God and is perhaps what some people mean by "Gocl," but 
it is still immanent in the total interconnected social system and planetary 
ecology . (p. 46 1) 

He also interprets "Enlightenment" in terrns of biological context: "1 think it important . . 
. to notice how often Enlightenment is a sudden realization of the biological nature of the 

world in which we Iive. It is a sudden discovery or realization of life" (Bateson % 

Bateson, 1987f1988, p. 74). Capra (1996) also shows an eco-spiritualist view of deep 

ecology : 

Ultimately, deep ecological awareness is spiritual or religious awareness. 
When the concept of the human spint is understood as the mode of 
consciousness in which the individual feels a sense of belonging, of 
connectedness, to the cosmos as a whole. it becomes clear that ecological 
awareness is spiritual in its deepest essence. (p. 7) 

It is important to recognize the twofold aspect of the eco-spiritualist position. On 

the one hand, it can open a new horizon of naturalistic, ecological spirituality, a horizon 

that has been overlooked for many years. It reminds us of the "sacredness" of the natural 

world, and it would be effective in preventing us from further planetary destruction. 

However, on the other hand. there emerges a problem rarely expressed by eco- 

spiritualists; that is, al1 dimensions of spirituality may easiiy be reduced to the one 

dimension of ecosystem. This may be called ecological reducrionism. 

In his recent work, Ken Wilber (1995,19%, L998) bas made a similar point: the 

modern and even postmodern worldviews a n  dorninated by the "flatland" view of 



"empirical nature" or 'bmononature" which claims itself as the sole reality in denial of the 

deeper dimension of "Spirit." Since this empirical worldview has been strongly supported 

by the progress of science and technology, Wilber (1996) calls it "the indushial 

ontology"; "with the modem industrial ontology, nature is the ultimate reality, nature 

alone is real" (p. 274). In his view, ecological thinken and ecophilosophen. or what he 

calls "the Eco-Romantics," are still caught up by this industrial ontology, despite their 

apparent opposition ta industrialization. T h e  belief that empirical nature is the ultimate 

nality-that is the industrial ontology. The Eco-Romantics rejected the industry but kept 

the ontology" ( 1996, p. 275). 

The eco-spiritual view of the Eco-Romantics tends to ignore the dimension of 

Spirit. to nduce it to empirical nature. and instead to elevate the status of nature. While 

Spirit is reduced to "spirit." nature is converted into "Nature." In Wil ber's (1995) words: 

Many ecophilosophen want to use Nature. with a capital N. to mean the 
saine thing as God or Goddess or Spirit, except without the "othenvorldly" 
connotation. For them, Nature is spirit-in-this-world, and we don't need 
any nanrcendentd aspect to it. (p. 6 10) 

This view eventually veils and represses the truly deeper dimensions by its erroneous 

identification of nature with the ultimate reality: 

But as long as 1 am locked into the flatland world of empirical 
mononature. as long as I inferpref nature as the source of the Divine, then 
to just that extent 1 am locked out of any deeper or truer spiritual 
illuminations and intuitions. . . . (Wil ber, 1995, p. 47 1) 

From the viewpoint of multidirnensional ontology, however, nature is seen as a 

manifestation of the infinite reality. With Wilber (1995), "nature is not Spirit but an 

expression of Spirit" (p. 286). As mentioned before, Emerson's (198 1) appreciation of 

nature comes €rom this understanding: "It [naturel always speaks of Spirit. It suggests the 

absolute" (p. 34). For Emerson, nature is "sacred," for it is a manifestation of the infinite 

reality, but not vice versa. 

In the field of Eastern philosophy, an example comes from a Buddhist thought 

regarding the idea of "Buddha-nature" presented by Zen master Dogen (1200-1253). In 

his Shobogenro. he quotes a passage from the Nirvuna Sutra: "Al1 sentient beings without 



exception have the Buddha-nature" (cited in Abe, L992, p. 35). The Tathagata-garbha 

thought in Mahayana Buddhism assumed that al1 sentient beings contain the Buddha- 

nature (the infinite nality) as a potential nature like an embryo or a seed hidden within 

themselves. In opposition to t h ,  Dogen rejects the substantialist concept of the Buddha- 

nature and intentionally reads the passage as follows: "Al1 is sentient being, whole-being 

(al1 beings) is the Buddha-nature" (cited in Abe, 1992, p. 35). Here the Buddha-nature is 

no longer a potential fore hidden within sentient beings. Tetsuro Watsuji (1926f1992) 

comment5 on this: 

Therefore, that "whole-being is the Buddha-nature" must mean the 
omnipresence of the Buddha-nature. . . . Here it is impossible to raise such 
a notion that there is the Buddha-nature only in sentient beings as a 
potentiality. On the contrary, it is in the Buddha-nature that al1 sentient 
beings exist. (pp. 325-326, tr. Y .N.) 

The Buddha-nature embraces al1 sentient beings. Furthermore, as the w hole-being 

includes non-sentient as well as sentient beings, Dogen says that "mountains, riven, and 

the great earth are al1 the ocean of Buddha-nature" (Nishiyama, 1983, Vol. 4, p. 123). In 

this way, the whole nature (the cosrnic reality) is the Buddha-nature. This does not mean 

an eco-spiritual view but refers to the universal reality. As Dogen says, "Buddha-nature is 

actualized only after becoming a Buddha, not before. Actualization of Buddha-nature and 

attainment of Buddhahood occur simultaneously" (Nishiyama, 1983, p. 126). 

Malcolm David Eckel (1997) examines the concept of "nature" in Buddhist 

philosophy as follows: 

The natural world functions as a locus and an example of the 
impermanence and unsatisfactoriness of death and rebirth. The goal to be 
cultivated is not wildemess in its own right but a state of awareness in 
which a practitioner cm let go of the "natural"-of al1 that is impermanent 
and unsatisfactory-and achieve the sense of peace and freedom that is 
represented by the state of ninana. One might Say that nature is not to be 
dominated but to be dinquished in ordec to become free. (pp. 337-338) 

According to Mahayana understanding, after nirvana is realized (or one is enlightened), 

the whole world including the naturai world will revive as the universal reality. As Eckel 

says, 'The earth is not, as it were, a men illusion. It is the body of an enlightened sage, 

and it is as worthy of reverence as the throne of the Buddha. . . . [the naturai woddl is 
% 



the place made holy by the quest for enlightenment. Enlightenment is made present in 

this body and this earth" (p. 346). In this way, the natural world becomes a sacred reality 

for it is the world of manifest Enlightenment. 

The problem of eco-spiritualism is closely related to the second point that 

concems the systemic views of contemporary holistic education. When the systemic 

approaches attempt to develop cosmological models of education, they usually concem 

the aspects of Being and Becoming (the cosmic reality) yet ignore the aspects of Non- 

Being (the infinite reality). Eastern philosophy, on the other hand, has definitely 

concemed itself w ith Non-Being . 
Toshihiko lzutsu (1989) holds that Existence has dimensions of both the cosmos 

and the "anti-cosmos." The anti-cosmos signifies the infinite reality (Emptiness and Non- 

Being). Eastem ontology, he says, has involved this anti-cosmological reality as the 

deepest dimension: 

The mainstream of Eastern philosophy . . . has traditionally taken a 
position of the anti-cosmos (Being-destructive position). ln other words, it 
attempts to radically destroy the cosmos by introducing the fundamentally 
negative concepts like "Emptiness" and "Non-Being" into the structure of 
the world of Being and placing them at the bottom of the cosmos. (p. 230, 
W. Y .N .) 

Eastern philosophy has taken the anti-cosmological Non-Being for the 

metaphysical ground of the cosmos. On the contrary, cosmological theories fail to grasp 

the aspect of the anti-cosmos, for they lack ideas and frameworks for this dimension. 

However, from the Eastern perspectives, the dimension of the anti-cosmos is crucial, for 

it not only deconstructs the wodd of Being into Non-Being but also serves as the creative 

ground for it to reappear as the universal reality. Iuitsu (1989) States: 

It is more important to see that the thougbt of Eastern philosophy not only 
realizes "Non-Being" at the deepest dimension of Being but also pmceeds 
to step fonvard in a positive way: It regards "Non-king" emerging at the 
end in the destruction of the wodd of Being as an origin or a new starting 
point of "king.,' (p. 240, tr. Y N.) 



Likewise. Keiji Nishitani (196111982) acknowledges that "a system of being" is 

ultimately grounded in the level of "emptiness": 

[A J system of being becomes genuinely possible, not on a field where the 
system of being is seen only as a system of being. but on a field of 
emptiness where being is seen as being-sive-nothingness, nothingness- 
sive-being. (p. 147) 

Shizuteru Ueda (1992) characterizes this double mode of Being and Non-Being 

("being-sive-nothingness") as "the double-beinpin-the-world-in-Emptiness." relying on 

Heidegger's concept of the "being-in-the-world" (In-der- Welt-sein). In Heidegger's 

"being-in-the-world," the "world" does not reach the dimension of Emptiness. But, 

according to Ueda, the human being dwefls in "Emptiness" as well as in the "world"; 

therefore, the hurnan existence is defined as "the double-being-in-the-world-in- 

Emptiness." 'The world 'in' which we are, is as a world 'in' Emptiness. We as 'being-in- 

the-world' are simultaneously 'in' Emptiness, 'in' which the world is. through out being- 

in-the-world" (p. 13, tr. Y .N.). Or, he says, 'The world as a world is 'in' the Infinite 

Openness" (p. 29, tr. Y .N.). 

This double-ness of the world and Emptiness gives the same double quality to the 

"self' therein. Ueda defines the self as the "selfless-Self" or "the Self as No-self*" The 

self exists as a self in the world and simultaneously as a No-self in Emptiness. "[The self1 

is in the world, and at the same time transcends (penetrates) the world. The self as a 

subject is  a self as being-in-the-world, and at the same time it is a 'selfless-Self' 

penetrating into the Infinite Openness in a 'selfless' way" (Ueda, 1973/1993, p. 3 L2, tr. 

Y. N.). In this way, Ueda's conception of the double-being-in-the-world-in-Emptiness 

involves both the cosmos and the anti-cosmos in a non-dualistic way. 

Haridas Chaudhuri (1977), a modem Indian philosopher inspired by Sri 

Aurobindo's Integral Philosophy, gives another account of the anti-cosmos. His idea of 

"Being" involves aspects of both the cosmos and the anti-cosmos: 

Being is reality in its multidimensional fullness. Broadly speaking there 
are two dimensions of Being. First, Being is reveaied as tirne, as cosmic 
energy. as the evolutionary process. Secondly, Being is revealed as the 
timeless ground of the cosrnic manifold, as the indeteminable silence or 
void. (p. 25) 



"Being" has the two dimensions: the "temporal ," "evolutionary" dimension (the 

cosmic reaiity) and the "nontemporal,'' "ontological" dimension (the infinite nality). In 

the temporal dimension ernerges the evolution of the universe. "From the temporal 

perspective, Being appears as an evolutionary hierarchy of increasingly marvelous 

spheres of existence such as the material, the vital, the mental, the rational. and the 

spiritual" (p. 23). In his view, the temporal evolution includes: the cosmic energy. the 

universal Iife force, the sentient consciousness, the univenal reason or logos. and the 

consciousness. On the other hand. the non-temporal dimension of Being is ''the ultimate 

ground of the universe beyond space, time and causation" (p. 23). On this dimension. 

"Being is no particular mode of existence, no determinate structure. It is the fomless 

pround of al1 particular foms and modes of existence" (p. 34). 

The problems anse when these two dimensions are confused, which Chaudhuri 

calls "the fallacy of false equation." For example. it is likely that some philosophers 

identify Being with cosmic energy or the univenal life force and to see it as the ultimate 

ground of al1 beings: however. it is a manifest error to equate it with the non-temporal. 

fomless Being . 
In addition to these notions given by Eastern philosophers. 1 would Iike to refer to 

the "phenomenological" descriptions of two contemporary mystics, Jidu Krishnamurti 

and Bernadette Roberts, which seem to give us glimpses of the anti-cosmos. 

Krishnamurti left in his Norebook (1976) descriptions of what happened to him. What he 

calls "vastness," "immensity." "benediction," or "othemess" seems to flow from the 

infinite depth. For example, when he climbed up a mountain with a friend. it happened: 

We were going up the path of a steep wooded side of a mountain and 
presently sat on a bench. Suddenly, most unexpeciedly that sacred 
benediction came upon us. the other felt it too, without our saying 
anything. As it several times filled a room. this time it seemed to cover the 
mountainside acms the wide. extending valley and beyond the mountains. 
It was everywhere. Al1 space seemed to disappear; what was far. the wide 
gap. the distant snow-covered peaks and the person sitting on the bench 
faded away. There was not one or two or many but only this immensity. 
(p. 25) 



What he calls "it" seems to imply infihite depth from which the world of beings appears 

as it is. Indeed, Krishnamurti says, T h e  essence of being i s  non-being, and to 'see' the 

depth o f  non-being, there must be freedom from becoming" (pp. 57-58). 

What happened to Roberts (198411993. L989) is also worth mentioning, for her 

background was the Christian contemplative tradition yet w hat really happened was 

surprisingly coincident with the Eastern way of contemplation. For years she followed 

the Christian contemplative path and came to have experiences of "the unitive state," 

experiences of the '?rue self' being in union with "the divine" and the fullness of "life" 

and "being." She says. "the basic sense of the true self i s  a wholistic sense of unity and 

oneness that result from realization (or disclosure) o f  the divine center of ourselves" 

(1989, p. 23). However, quite unexpectedly, one day she found herself in a completely 

diffennt phase. She called it "the experience of no-self' in which the true self togeiher 

with the divine fell away and dissolved into "nothingness." In her words, "the definitive 

no-self experience is the sudden falling away (or "drop") of the divine center of 

conrciousness along with its profound mystenous experience of life and being" (1989, p. 

48). The no-self experience may be a similar experience to the "Great Death" in Zen and 

"Death before death" in Sufi~srn. "It is as if the Ground of Being had been pulled out from 

under the entire self-experience" (1989. p. 48). 

One remarkable aspect o f  the no-self experience i s  that it opens up an immense 

deeper dimension in which the experience of divine life and being in  the unitive state 

falls away. Thus Roberts entend the ail-negating "nothingness" or "void." I t  fnghtened 

her, as she was not prepared for such an experience. Particularly, "life" disappeared in 

nothingness . 
Suddenly I was aware that al1 life around me had corne to a complete 
standstill. Everywhere 1 looked, instead o f  life, I saw a hideous 
nothingness invading and strangling the life out of every object and vista 
in  sight. (19841993, p. 46) 

She remarks that "the no-self event is fint and foremost the falfing away of the divine 

center. the source and ground of the experience of "life." "being," energy and a greut 

deal more" (1989, p. 72). 



However, as time went on, the nothingness tumed into an all-embracing positive 

ground; ''the usuai void was replaced by something else, something that was not localized 

as a presence, but something more pervasive and intense" ( L984 1993, p. 74). S he called 

this something "what 1s." For her, "what 1s never cornes and goes:' and it "can be intense 

at times. even though it is not something ecstatic, ineffable, or transcendent. On the 

contrary, it is obvious, natural, and somewhat ordinary, for it is what we see everywhere 

we look" (1984/1993, p. 76). She at last lemed to find that "what 1s" is "Truth"; "only 

when 1 had finally to accept what is, did 1 suddenly realize that what is 1s Truth itself and 

al1 that 1s" (1984/L993, p. 84). After a while, having been in accord with what Is, 

"another new way of life" ernerged to her, in which "doing" became possible. However, 

this "doing" was not an ordinary doing evoked by willing and maintained by conscious 

effort. 

Doing is  an energyless, non-reflective. effortless activity that must be 
distinguished from a deliberate, self-aware type of activity that needs 
constant effort and maintenance. For this reason, doing is nothing we can 
bring about by our own efforts and energies because doing is what follows 
automatically when al1 personal efforts and energies have ceased. 
(198411993, p. 77) 

"Doing" is a sheer manifestation of what 1s; "what 1s can only be known because it is 

identical w ith its acts (or doing)" (1984 1993, p. 77). 

The stages of Roberts' contemplative path illustrate ail the dimensions of the 

Eastern way ; that is, they have shifted from the unitive state (the cosmic reality) to the 

state of no-self and nothingness (the anti-cosmos, or the infinite reality), and then to what 

1s and finally to doing (the universal reality). 

Now we tum to the practical and methodological aspect of contemporary holistic 

education. One of the prirnary purposes of its practices is to help students redize the 

interconnectedness of al1 beings. To anain this, many of contemporary holistic education 

adopt the intellechial, reflective, and expriential methods, which may corne under what 

John Miller (1988/ 1996) cails the "transaction position." No matter how innovative they 



are in cornparison with conventional methods (the %ansmission position"), they seem to 

fdl short of bringing about a real transformation. 

To use Wilber's ( 1997, FalllWinter) tenns, many methods in contemporary 

holistic education can be marked by ''translation" mode rather than "transfonnation" 

mode. In his definitions: "With typical translation. the self (or subject) is given a new 

way to think about the world (or abjects); but with radical franrformation. the self itself is 

inquired into, looked into" (p. 25). With "translation," the student may be given a new 

holistic belief or worldview and then learn to "translate" the world in accord with this 

new perspective. This is what most conternporary holistic education practices intend to 

do. However, it does not necessarily require a deep transformation penetrating into the 

very ground of the self. "Authentic transformation," on the other hand, concems itself not 

with the "horizontal" translation of our belief system but directly with the "vertical" 

exploration into the deeper dimensions of the self. (Wilber himself proposes not to 

choose one of thern but to have "an integral approach" that combines both ways in an 

optimal manner.) 

With this in mind, we need to pay more attention to the transformation of the self 

by contemplation. Here we need to understand the nature of fragmentation; in short, 

fragmentation is concerned not only with our worldviews but also with the very ground 

of our own existence, so that it is really difficult for us to realize interconnectedness in 

our knowing and being. David Bohm (198011995) refers to this deep rooted 

fragmentation: "Our fragmentary way of thinking, looking, and acting, evidently has 

implications in every aspect of human life. . . . This cornes about because the roots of 

fragmentation are very deep and pervasive" (p. 16). The "fragmentary way" of thinking is 

a strong "habit" of the modem mind that brings about the fragmentation of the world. 

"Since our thought is pervaded with diffennces and distinctions, it follows that such a 

habit leads us to look on these as real divisions, so that the world is then seen and 

experienced as actually broken up into fragments" (p. 3). Divisions created in Our min& 

are projected onto the "undivided" wodd. 

The existentid root of this fragmentation is in the nature of language, as discussed 

in the previous chapter. Language serves to articulate and diserentiate the undivided 



world into the objective world of individuel beings. The articulation of language is a 

prïmary root offragmentation. Therefore, a holistic perception of undivided connection 

is not an ordinary but rather a "nonordinary" mode of perception, which cm be actualized 

only if we "transform" the built-in habit of articulation. Eastern philosophy has been 

aware of this. so it has developed the way of contemplation to transcend the working of 

the mind to realize "no-mind" state of being. 

For example, Zen master Takuan (1 573- 1645) left a famous letter, The Mysterious 

Record of immovoble Wisdom. to the great master swordsman Yagyu Tajimanokami 

Munenori, in which Takuan (1986) clearly described the difference between mind and 

no-mind. The basic nature of the mind is to "stop in one place." a tendency to attach to 

one object of thought. Takuan calls it "the Confused Mind" (maushin) or "the Existent 

Mind" (ushin): 

The Existent Mind is the same as the Confused Mind and is literally read 
as the "mind that exists." It is the mind that thinks in one direction, 
regardless of subject. When there is an object of thought in the mind, 
discrimination and thoughts will arise. Thus it is known as the Existent 
Mind. (p. 33) 

This Confused or Existent Mind is the ordinary state of the mind. In contrast. he 

celebrates the "Right Mind" (honshin) or the "No-Mind" (mushin) that stops nowhere and 

identifies nothing . 

The No-Mind is the same as the Right Mind. It neither congeals nor fixes 
itself in one place. It is called No-Mind when the mind has neither 
discrimination nor thought but wanden about the entire body and extends 
throughout the entire self. The No-Mind is placed nowhen. . . . Where 
there is no stopping place. i t is called No-Mind. (p. 33) 

It is in the No-Mind state of consciousness that fragmentation disappears. To attain the 

No-Mind, however, it is necessary to practice contemplation. The No-Mind with no fixed 

focal point is the same as what has been called "awareness," "mindfulness," and 

bbwitness" in meditation practices. 

Self-identity as delineated in the previous chapter is another aspect of 

fragmentation that penetrates deep into our being. Wilber (l977/ 1993, 197911985) has 

explored this issue in the light of the "spectrum of consciousness.~' In his notion, self- 



identity is created by drawing "boundary" lines between self and not-self. Then is no 

entity such as the self pnor to drawing boundaries, but it is in the very act of drawing 

them that the self and the not-self (or the world) are bounded. The fundamental process of 

boundary formation is comprised of "dualism-repression-projection." In his words, "a 

dualism 'severs' a process, represses its non-dual or 'unitary' character, and projects that 

process as two apparenfly antagonistic opposites" ( lW7f 1993, p. 107). This direefold 

operation rnakes a boundary appear as if it were a "real" division; however, it is not a 

solid barrier but a mental construct. "Boundaries are illusions, products not of reality but 

of the way we map and edit reality" (1979lL985, p. 3 1). At the bottom of consciousness, 

there is "no boundary," but "we progressively limit our world and hm from our tnie 

nature in order to embrace boundaries" ( l979Il985, pp. 3-4). Wilber delineates a 

successive formation of boundanes, or the "spectrurn of consciousness." with three major 

boundaries that divide organism from environment, ego from the body, and persona from 

shadow. Therefore, the "levels of self-identify" are gradually narrowed from organism to 

ego to persona. This is a fragmentation in the formation of self-identity. As Wilber 

significantly suggests, education takes part in this fragmentation of the self. 'To receive 

an education is to leam where and how to draw boundaries and then what to do with the 

bounded aspects" (1979/ 1985, p. 18). 

Therefore, a holistic consciousness can be reaiized only if boundaries dissolve 

away, which needs a radical transformation of self-identity. If contemporary holistic 

education seeks to overcome fragmentation, it has to reverse the process of boundary 

formation. Importantly enough, Wilber views the dissolution of boundanes as "growth": 

"Growth is re-apportionment; re-zoning; re-mapping; an acknowledgment, and then 

enrichment, ofever deeper and more encompassing levels of one's own self" (1979/1985, 

p. 13). "Growth" in this sense reverses the pmcess of *bdualism-repression-projection" 

and re-integrates the fragmented parts of the self, "heals" them into a wholeness 

(lW7/ 1993, p. 267). The process of becoming whole ("healing") runs through 

intermediate "spectrum" or "levels" to attain "unity consciousness." According to Phiroz 

Mehta ( l989), " Whi 1st functioning in holistic consciousness, no awareness of separate 

selfhood is possible. Holistic consciousness is not yours, not mine. It is the One Unitary 



Consciousness of the One Unitary Whole" (p. 141). To realize holistic consciousness, it 

would be imperative to incorporate the ways of contemplation into the practice of holistic 

education in a more authentic manner. 

As the fundamental problems of contemporary holistic education, we have 

discussed the theoretical limitations of ecological and s ystemic worldviews and the 

methodological limitations of holistic education practices. From the multidimensional 

theory, many ideas of contemporary holistic education seern tu settle down in the third 

dimension of the cosmic reality. Therefore, theoretically, they need to involve the deeper 

dimensions of reality (see Chapter 5 ) ,  and, rnethodologically, they need to include 

contemplative practice to bring about the transformation of the self (see Chapter 7). If 

they fail to take these aspects seriously into account, they seem to faIl short of their 

original expectations. 



Chapter 5: Budàhist Views of Relationships 

A fundamental assumption of contemporary holistic education i s  interconnection 

of everything. However, in spite that it has becorne an dl-important concept. this concept 

as such seems to bave been less explored and examined, and instead it has been assurned 

as the unquestionable ontological foundation of holistic education. 

On the other hand, Eastern philosophy is able to enrich the idea of relationships. It 

has refined multidimensional ideas of relationships, which the logic of interconnection 

tends to overlook. In particular, Buddhist views of relationships are important as they 

provide profound insights into the multidimensional nature of relationships. 

To clarify this, the following discussion will focus on various conceptions of 

bbdependent-arising" or "dependent CO-arising" (Pali. paticca samuppada; Sanskrit. 

pmtitya-samutpada; Japanese. engi) which appeared in Early Buddhism (the Buddha's 

teachings, or Theravada Buddhism) and Mahayana Buddhism (Prajna-paramita thought. 

Nagarjuna's Madhyamika philosophy , and Hua-yen ontology). 

The Buddha's philosophy has a strong tendency to deconstruct substantialist ideas 

and to reveal the relational and process-oriented nature of reality, which is seen in his key 

concepts such as "impermanence," "selflessness," and "dependent-arising." 

"Impermanence" (P. anicca; Skt. anityah) is what the Buddha always emphasized in his 

teachings. It refers to a basic fact of life; namely , every king arises and passes away , and 

nothing is permanent. This means that reality is not a static structure cornposed of 

permanent substances but is constantly changing. S. Radhakrishnan (i923/19%) 

describes the Buddha's philosophy as a "wonderful philosophy of dynamism" and says: 

Impressed by the transitonness of objects, the ceaseless mutation and 
transformation of things. Buddha fonnulated a philosophy of change. He 
reduces substances. souk, monads, things to forces, movements, 



sequences and processes, and adopts a dynamic conception of reality. (p. 
367) 

Impermanence means that then is no entity that can endure its own king without 

change. The whole existence of the universe is in a ceaseless pmcess of Becoming. The 

Buddha observes that "sufferings" (P. dukkha; Skt. duhkha) for humans arise when they 

confuse what is impermanent with permanent beings. So he taught people to release 

attachment to anything that is impermanent. 

Impermanence implies that every being has no permanent, substantial , 

independent self in its essence. This is called "selRessness" (or no self, not-self) (P. 

anatta; Skt. arzatman). This holds tme to our self-identity; the human self is no-self. It 

was what the Buddha himself realized when he attained the great enlightenment. The 

Dhammapada (Radhakrishnan, 19501 19%) includes the follow ing phrases (No. 154): 

Now are you seen, O builder of the house, you will not build the house 
again. Al1 your rafters a n  broken. your ridgepole is destroyed. the mind, 
set on the attainrnent of nirvana, has attained the extinction of desires. (p. 
t 10) 

As the "builder of the house" means the root of self-structure, the Buddha ultimately had 

an insight into the selfless nature of the self. 

One of the strongest attachments of human beings is one to their own self- 

identities. and the fundamental sufferings arise when they believe in the existence of 

substantial self-identities. Early Buddhism challenged this deep-rooted belief by raising 

the idea of "the five aggregates" (P. khandhas; Skt. skandhas) (see Harvey. 1990, pp. 49- 

50; Cheetharn, 1994, pp. 157ff.). They include: 

1. ~cpa-material shape or form, physical and bodily faculties; 

2. vedana-feelings; 

3. sanna or samjm-perception, cognition; 

4. sankhura or sawkarar- volition, constructing activi ties; 

5. vimana or vIj.ltcuta-discriminative consciousness. 

The idea of the five aggregates means that any phenornenon ascribed to "self' is 

composed of these five aggregates. and that the seIf dissolves itself into these 



IOL 

components. Here, the Buddha did not faIl into a naive elementalistic view, for the five 

aggregates are not atomistic elements but impermanent factors in themselves. As Peter 

Harvey (1990) comments, "None of the khundhas is a 'being' or 'self'. but these are 

simply conventional t e m  used to denote the collection of functioning khundhas" (p. 52). 

The "self' is  nothing but a contingent system which is fundamentally empty of any 

selfhood. 

The idea of selflessness is related to the third doctrine of dependent-arisingp a 

doctrine that can explain how impermanent selfless being anses. According to Joanna 

Macy (1991a), 'The contingent nature of the self . . . is . . . grounded in the radical 

interdependence of al1 phenornena, set forth in the Buddha's central doctrine of causality , 

paticca samuppada. or dependent CO-arising" (p. xi). When Gautama attained the highest 

enlightenment under the Bodhi Tree, it is said he realized this in the deepest state of 

sarnadhi. This doctrine in Early Buddhism has hundreds of patterns in its orderly 

formulation called nidunas. Among them. the most standard is the twelve nidunas which 

mns as follows (Vinaya-pitaka i, 1, in Conze, 1995. p. 66; see also Macy. 1991a, p. 37; 

Cheetham, 1994. p. 207): 

avijja or avidya- ignorance; 

samkhara or samkara-volitional or karmic formations; 

vinnana or vijnana-consciousness or cognition; 

nama-rupa- name and form, or mind-and-body ; 

salayutana or sadayatuna-the six senses-fields; 

phassa or sparsa-impression; 

vedana-feeling; 

tanha or trsna-cniving; 

upadana-grasping; 

This concept has been differently represented in English such as: the cbain of 
causation, de pendent origination, conditioned CO-production, arising due to conditions, 
conditioned arising, conditioned genesis, dependent CO-arïsing, and othen. In thïs study, 1 
w il1 use "de pendent-arïsing" or "de pendent CO-arising ." 



10. bhava-becoming; 

1 1. &ti- birîh; 

12. jaramaranu-aging. dying, grief, sorrow, suffering, lamentation. despair. 

This is a causal process starting from "ignorance" and leading up to "suffering." 

The basic structural moment is this: "If this is that cornes to be; €rom the arising of this 

that arises" (Samyirtta-nikaya II. 64-65. in Conze. 1995, p. 66). When a preceding 

condition is present, a succeeding condition arises; or, conditioned by A, B arises; or, 

depending on A, B is. In this way, Early Buddhism provided an explanation of how a 

phenomenal being emerges through causal relations. This causal process implies that all 

events in the phenomenal world are in the deeper levels interdependent and mutually 

conditioning for them to anse and pass away. 

As each component of dependent-arising has no permanent self-identity, this 

intenelational causation process is not an interaction between pre-existent substances. 

But from an inseparable process of relations, each phenomenon emerges. At this point, 

Macy (1991a) marks dependent-arising as '"the interdependent structure' of reality" (p. 

63) and finds a similarity between the Buddha's view and contemporary systems theory. 

'The systems view of causal process . . . reveals striking convergence with the Buddha's 

teaching of causality" (p. 1). In her effort of "mutual hermeneutic" of both fields. Macy 

found that: 

Systems concepts provide explanaiions and analogies which can 
illuminate Buddhist ideas that are less accessible from a linear causal point 
of view. Systems theory also offen a broad range of data showing the 
operation throughout the phenomenal universe of the causal principle the 
Buddha taught. For its part, Buddhism reveals the existential, nligious, 
and ethical implications of the systems view of process. (pp. 1-2) 

Macy's attempt is significant in inaugurating a dialogue between Early Buddhism 

and systems theory to articulate "Dharma of Natural Systems" as a basis for "the 

ecological worldview"; however, the emphasis on dependent-arising as the systemic 

principle of the univene seems to underestimate another aspect of dependent-arising, 

namely, the reverse movement to nirvana (P. nibbuna). Since systems theory deals with 



the naturai progression of the universe and the formation of human life in the univene, it 

cannot afford to take the reverse movement into account. But the Buddha's primary 

concem was with the liberation from sutferings caused by dependent-arising. 

The twofold movement of dependent-arising was what Gautama himself realized 

in his highest enlightenment. Sherab Chodzin Kohn (1994) portrays this: 

In the third and last watch of the night, he applied himself to the task of 
rooting out this sdfering once and for all. He had clearly undentood the 
wheel of dependent arising in which each stage follows from a pnceding 
cause, beginning with ignorance. . . . Now his divine eye sought the means 
of liberation. He saw that though the cessation of binh, old age and death 
would not exist: through the cessation of becoming, there would be no 
birth; through the cessation o f  grasping, no becoming-and so back 
through the sequence of causation to ignorance. He saw suffering, the 
cause of suffering, the cessation of suffering. and at last also the path to 
cessation. . . . Thus he attained complete and utter enlightenment and 
became the Buddha. (p. 35) 

By recognizing and then abnegating dependent-arising, the Buddba liberated 

himself from its bondage. The structural moment of this phase is this: "if this i s  not that 

does not corne to be; from the stopping of this that is stopped" (Conze, 1995, p. 66). 

Cheetham ( 1994) comment5 on rhis: 

If the prior condition is  removed or de-activated, then its successor cannot 
corne into being. This is the key to the stopping process known as the 
bnaking of the links, or, the formula put into reverse. And that was one of 
the great secrets that the Buddha discovered on his Enlightenment. (p. 
213) 

The progressive stages of dependent-arising leading to suffering must be revened and 

successively cease to be in order to attain nirvana. 

To attain nirvana, one has to realize how his or her existence is unconsciously 

conditioned by causal relations. By practicing contemplation. one learns to raise 

awareness of the conditions and to disidentify with them. However, this enhanced 

awareness as such is not the state o f  nirwna but a stepping Stone to it. In  the final 

analysis, n i r v a ~  is  a release from dependent-arising. The cessation of ignorance may 



imply the complete stopping of the unconscious driving force of life and an entry into the 

infibite reality. Shin'ichi Tsuda (1987) captures the multidimensiooal structure regarding 

niwanu in the concept of "twofold Dhannadhatu" (niju hokkai). In his scheme, niwam is 

called "the inner Dharmadhatu" (the inner realm of Buddhist reality), which is 

dimensionally distinct from "the outer Dharmadhatu" (the outer realm of Buddhist 

reality) where Buddhists practitioners are engaged in Buddhist contemplation to attain 

Nirvam is a radically transformed state of consciousness. Rune Johansson (1%9) 

refers to the "transformation spbere" of niwanu (nibbana) as follows: "Nibbana is never 

described as the natural state of a human being but always as the result of a dramatic 

change. It is something that has to be achieved. by means of practical training and 

intellectual effort" (p. 13 1). 

Nirvana was looked upon as the ultimate reality in Early Buddhism. Harvey 

(1990) underlines this aspect in terms of dependent-arising: 

As the cessation of dukWla [sufferingl involves the stopping of each of the 
nidanas and Wiandhus. Nibbana lies beyond the occurrence of such States. 
One must therefore see Nibbana during life as a specific experience. in 
which the defilements are destroyed forever. . . . Such a destruction-of- 
defilernents is cleady a transcendent, timeless experience. (pp. 6 1-62) 

The Buddha describes nimunu as follows: "The stopping of becoming is Nirvana" 

(Conze, 1995, p. 92); "1 Say that there is no coming or going or remaining or deceasing or 

upiising, for this is itself without support, without continuance, without mental 

object-this is itself the end of suffering. I There is, monks, an unborn. not become, not 

made, uncompounded" (Conze, 1995, pp. 94-95). These words including "the stopping of 

becoming," "no coming or going," and "unbom" suggest that nirvana is the deepest 

dimension of reality that can arise only when the on-going processes of the cosmic reality 

are broken thmugh. In this respect, Radhakrishnan (L923/19%) remarks that: "However 

much Buddha tried to refuse to reply to the question of the ultimate reality which lay 

beyond the categories of the phenomenal wodd, he did not seem to have had any doubt 

about it" (p. 379); "Buddha believed in an ontological reality that endures beneath the 



shifting appearances of the visible world" (p. 380). In addition, Radhakrishnan goes so 

far as to Say: 

Nirvana . . . is a positive blessedness. It is the goal of perfection and not 
the abyss of annihilation. . . . Perfection i s  then the sense of oneness with 
al1 that is, has ever been and can ever be. The horizon of being is extended 
to the limits of reality . (p. 448). 

Dunng the development of Early Buddhism, Buddhist philosophy reached a high 

Ievel of refinement in the schools of Abhidharma Buddhism. The term Abhidharma 

means "studies in dharma." The "dharma" in this context implies elements composing the 

phenomenal world (physical and mental). Relying on ideas such as the five aggregates 

and twelvefold dependent-arising, Buddhist thinken refined systematic explanations of 

the Buddhist worldview. For example, the most prorninent school, the Vaibhasikas, or the 

Pan-realists. saw each elernent as having its self-nature (svabhava). This school 

acknowledged seventy-five elements and saw the formation of the world in association or 

dissociation of these components according to the law of dependent-arising? 

Abhidharma philosophy, however, modified the original teachings of the Buddha. 

To be sure, it shared the fundamental idea of the selflessness of a person, but it regarded 

each element as an indivisible, independent, substantial. and permanent entity. As a 

result, it lapsed into a realistic substantialism of a finite number of atomistic elements. It 

lost sight of the selflessness of any dharma. Mahayana Buddhism appeared in its 

confrontation with this aspect of Abhidharma Budd hism. 

The earliest literature of Mahayana Buddhism includes collections of the Prajna- 

paramita Sutras (the Perfection of Wisdom texts). Prajna-paraamita thought countered 

Abhidharma Buddhism by introducing the idea of sunyata (Emptiness) which means that 

everything is selfless. In a word, it was a philosophy of Emptiness, and its practical goal 



was to attain Enlightenment through the perfect "wisdom" (prajna) of Emptiness and to 

express "compassion" (karuna) as a manifestation of Enlightenment. 

The Prajna-paramita-hridaya Sutra (Suzuki, LW, pp. 26-30), known as the 

Heart Sutra, includes phrases such as these: 

[Hle [the Bodhisattva Avalokitesvaral perceived that there are the five 
Skandhas; and these he saw in their self-nature to be empty. "O Sariputni, 
form is here emptiness, emptiness is form; form is no other than 
ernptiness, emptiness is no other than form. . . . The same can be said of 
sensation, thought, confection, and consciousness. . . . Therefore, O 
Sariputra, in ernptiness there is no f o n ,  no sensation, no thought, no 
confection. no consciousness; no eye, ear, nose, tongue, body, mind; no 
form, sound. color, taste, touch, abjects- . . . (pp. 26-27) 

In this way, Prajna-paramita thought thoroughly deconstructs the substantialist 

ideas put forth in the Abhidharma schools. The text declares that the five skandhas and 

the eighteen realms of elements are empty of their self-nature. As there is no substantial 

entity, nothing is independent but everything is interdependent, which Form-is-Emptiness 

implies. 

Thich Nhat Hanh (1988) illuminates this relationalist aspect of Emptiness by 

intmducing the term "interbeing." Taking a sheet of paper as an example, he says: 

When Avalokita says that Our sheet of paper is empty, he means it is 
empty of a separate, independent existence. It cannot just be by itself. It 
has to inter-be with the sunshine, the cloud, the forest, the logger, the 
mind, and everything else. It is empty of a separate self. But, empty of a 
separate self means full of everything. (p. 10) 

Emptiness means to be empty of separate self; therefore, positively, it means that 

everything is inter-being with each other. In this respect, Emptiness implies 

interdependence of al1 beings. Emptiness in this sense seems to correspond to the 

interconnection of everything in the cosmic reality. 

However, Emptiness not only means the interdependent nature of the cosmic 

nality but also refen to the infinite reality. As Masao Abe (1997) rernarks, 'The ultimate 

* Vasubandhu, w ho himself belonged to another school , successfully surveyed the 
system of the Vaibhasikas in his Abhidhanna-&osa and its commentary Abhicihanna- 
bsa-bhacya. which becarne one of the classical studies of Abhidharma Buddhism. 



reality in Buddhism is not G d T  or Being, or Substance, it is Sunyata [Emptiness]" (p. 

42). D. T. Suzuki ( l%3/ 1970) exarnined eighteen foms of Emptiness found in the Muh- 

prajna-parumita ~utra.'* (pp. 255-263) and identified that aithough many of them imply 

the interdependent nature of things, some refer to the "ultimate" and "absolute" 

dimension or nimana: "Emptiness beyond every possible qualification, beyond an 

infinite chain of dependence-this i s  Nirvana" (p. 260). He also explains the diffennce 

between "relativity" and "ernptiness" as follows: 

It is tnie that the Prajnaparamita teaches that things exist mutually related 
as results of causal combinations and therefore they are empty. But for this 
reason we cannot state that relativity and emptiness are synonymous. In 
fact. it is one thing to say that things a n  relative, but quite another to Say 
that they are empty. (p. 263) 

Suzuki ( 1960) says, "Emptiness does not mean 'relativity ,' or ' phenomenality ,' or 

'nothingness .* but rather means the A bsolute, or something of transcendental nature" (p. 

29). In this way, Emptiness implies the deepest dimension of reality. 

However, as we have seen in Chapter 3, Emptiness cannot be represented as a 

discrete transcendental realm, but arises only in a ceaseless movement of emptying 

substantial fonns of any kind including itself. If it were posited as a tianscendental realm, 

it would corne to have a definite 'Yom." At this point. Prajna-paramita thought amved at 

a striking insight into the nature of Emptiness. For example, the Diamond Sutra (Price & 

Wong, 1990) says, "A bodhisattva should develop a mind that alights upon nothing 

whatsoever" (p. 28). One should not hold on to anything, because "no bodhisattva who is 

a real bodhisattva cherishes the idea of an ego entity, a personality, a being, or a 

separated individuality" (p. 19). Even the ideas of the "Buddha," the "Dharma," and 

bbenlightenment" should not be valued as objects to be attained. Linthi (Watson, 1993) 

maices the point in his famous words: 

Whether you're facing inward or facing outward, whatever you meet up 
with, just kill it! If you meet a buddha, kill the buddha. . . . Then for the 
fint time you will gain emancipation, will not be entangled with things, 
will pass fieely anywhere you wish to go. (p. 52) 

" Mah-prah-paramita Sutra is a compn hensive col lectioa of Prajm-paramita Sutras 
by Hsuan-chuang. But it does not include the Prajna-parrunita-hriduya Suna. 



For Lin-chi, "the true Buddha is without forrn, the true Dharma is without characteristics" 

(p. 49) 

Emptiness can be realized only in the ceaseless movement of emtptying itself. 

Therefore, there can be no fom of Emptiness. And, in the final analysis, there is no 

dualistic division between Emptiness and Being (Form). or niwana and samaru. With 

Milarepa (Chang, 1%2/1989), "He who sees the world and Voidness as the same, I Has 

reached the nalm of the True View" (p. 229). This non-dual identity between Emptiness 

and Form is the final attainment of Prajna-paramita thought. This is the aspect of 

Emptiness-is-Fonn. 

Emptiness is identical with Being or Form; however. Being in this sense is 

transformed by Emptiness and becomes the universal reality. Herbert Guenther (Guenther 

& Trungpa. 19751 1988), who calls sunyata "open dimension." describes this as follows: 

'This openness is present in and actually presupposed by every detenninate form. Every 

determinate entity evolves out of something indeterminate and to a certain extent also 

maintains its connection with this indeterminacy" (p. 27). One of the remarkable features 

of Mahayana philosophy is in this emphasis on Emptiness-is-Being, a non-dual identity 

between nirvana and samrara. 

In this way, Emptiness is itself a rnultidimensional concept that includes the 

relative and the absolute dimensions- the relative Emptiness and the absolute Emptiness; 

the relative Emptiness implies the interdependent nature of the cosmic reality, and the 

absolute Emptiness signifies the infinite reality which turns into the universal reality. 

Naga juna (AD 150-250 or 100-200) laid a philosophical foundation of Mahayana 

Buddhism by providing logical expositions of the Prajna-paramita scriptuns. His 

philosophy has been called Madhyamika philosophy Nagarjuna was the first Buddhist 

philosopher who identified dependent-arising with Ernptiness. He developed a 

philosophy of Emptiness; however, it is not easy to comprehend his ideas. According to 

zs His principal work Middle Stanza (Mufamadhyamakakarika) is composed of 450 
verses, divided into 27 chapters. 



h e u  (1% lb), Nagarjuna's thought has "semantic ambiguity or ambivalence" (p. 373); 

that is. on the one hand, Emptiness means the negation of substantial selfbood of beings 

and 'We universal interdependence of al1 things" (p. 369), or "the network of ontological 

relations" (p. 370). but, on the other hand. "he . . . characterizes the very same sunycita as 

the ultimate reality which is absolutely non-articulated and non-differentiated, which is, 

in short. 'nothing' or 'nothingness'" (p. 373). Nagarjuna's concept of Emptiness contains 

"[m letaphysical non-diversification. i t.. the absolute oneness of Reality , on the one side, 

and on the other, the endless interrelation of empirical things" (p. 374). 

This question raised by lzutsu suggests that Emptiness is multidimensional. It also 

implies that dependent-arising is multidimensional. Musashi Tachi kawa ( 19861 1997) and 

Gajin Nagao (197811989) have penetrated into the multidimensional structure of 

dependent-arising (dependent CO-arising). According to Tachikawa. 

Dependent CO-arising in the Middle Stanzas . . . has an extremely 
structured and multifaceted character. And by interpreting dependent co- 
arising in this manner, Nagarjuna linked the concept of dependent co- 
arising with that of emptiness. (p. 13 l)  

Tachi kawa ( 19861 1997) discems three dimensions of de pendent CO-arising. 

Associated with our conceptions. Dependent CO-arising A denotes the social reality; 

Dependent CO-arising B suggests the absolute Emptiness. or the infinite reality; and 

Dependent CO-arising C refers to the universal reality . According to Nagao ( 19781 l989), 

Dependent CO-arising A includes "the one-dimensional, dependently CO-arising birth- 

death cycle" (p. 15). or the cosmic reality, and Dependent CO-arising B is Emptiness as 

the ultimate reality, and Dependent CO-arising C is the "restored and purified second 

dimension of dependent CO-arising" (p. 19). flherefore. Dependent CO-arising A contains 

the cosmic reality as well as the social reality.) 

This three dimensional structure of Dependent CO-arising is realized in the 

twofold movement of seeking and returning; the seeking path concems the movement 

from Dependent CO-arising A to B, and the retuming path is the movement from 

Dependent CO-arising B to C. To illuminate the dynamic structure of dependent co- 

arising, Tachikawa introduces the two poles of "the sacred" and "the profane" and refers 



to the two "vecton," oarnely, one from the profane to the sacred and another from the 

sacred to the profane. 

Dependent CO-arising A refen to the profane level of life. In particular, Nagarjuna 

highlights the function of "linguistic pmliferation" @rupanca), the undeilying function of 

language to articulate objective beings on the phenomenal reality . Here Na, 0% j una cornes 

very close to the findings of modern linguistic theories. for prapanca is the semantic 

articulation of manifold things. According to lzutsu (198 1 b), w ho uses the t e n  

"semantic diversification" for prapanca, 

. . . it (prapuncal indicates primarily the articulation of reality into diverse 
entities in confomity with the meanings of words. It is, according to him, 
the very source of our ontological delusion, Le., out perverted cognition of 
variously aniculated things in the extemal world. (p. 372) 

In our scheme, this function of linguistic proliferation corresponds to the linguistic 

interrelation of the social world that articulates the phenomenal world. 

To attain the sacred pole, or the absolute Emptiness, one has to extinguish the root 

of the profane world, namely , "linguistic proliferation." According to Tachikawa 

(l986f 1997), 

. . . the aim of Nagarjuna's Middle Stanzas is to make possible the 
experience leading to the sacred under its aspect of b'emptiness'T (sunyata) 
by putting an end to the profane world in the form of linguistic 
proliferation @rupanca), held to be the root of karma and mental 
defilements. (p. 14) 

The Midcile S t a m  (Garfield, 1995, verse XVIII. 5) reads: 

Action and misery having ceased, there is nirvana. 
Action and misery comes from conceptual thought. 
This comes from mental fabrication [linguistic proliferation). 
Fabcîcation ceases through emptiness. (p. 48) 

The sacred pole is nintana. or the absolute Emptiness, which can be attained by 

the cessation of the "linguistic proliferation." Although Nagarjuna does not explicitly 

refen to Emptiness as the absolute reality, as Radhakrishnan (192311996) admits, 'Tt will 



be very difficult to account for Nagajuna's metaphysics . . . if we do not admit the 

absoiutist implications of bis doctrine of sunya" (p. 701). In one place in the Middle 

Statuas, Nagajuna (Garfield, 1995) suggests it: 

Not dependent on another, peaceful and 
Not fabricated by mental fabrication, 
Not thought, without distinctions, 
That i s  the character of reality (that-ness). (XVIII. 9, p. 49) 

This is  the absolute Emptiness, or what Izutsu (1981b) calls "the metaphysical 

'emptiness"' which is "the pre-linguistic state of reality, i.e., reality before it i s  

semantically diversified into different independent entities" (p. 373). 

Nagarjuna equates th is  metaphysicai Emptiness with dependent CO-arising. In the 

"salutation" verse placed at the beginning of the Middle Stanzas, he States: 

1 offer salutation to the Enlightened One. the best of preachers, w ho taught 
dependent CO-arising, which has no ceasing, no arising, no nullificatioa, no 
etenalness, no unity, no plurality, no coming, and no going, is  quiescent 
of 1 inguistic proliferation, and i s  auspicious. (cited in Tachikawa, 
19861 1997. p. O) 

Dependent CO-arising marked by "no ceasing, no arising" and "no coming and, no going" 

is Dependent CO-arising B that is  identical with the absolute Emptiness, or nirvana. 

Nagao ( lW8/ 1989) remarks: 

A one-dimensional view of dependent CO-arising as the birth-death cycle 
[Dependent CO-arising A 1, even if i t  includes a dynamic tendency toward 
non-king and is conceived as transcendent and ascendant in orientation, 
is  not a true undentanding of dependent CO-arising unless it i s  identitied 
with emptiness. (p. 1 1) 

This equation between the absolute Emptiness and Dependent CO-arising B is important, 

because it suggests the deepest dimension of relationships, which is distinct €rom both the 

social interrelation and the cosmic interconnection. According to Tachikawa 

(198611997): 

Although Nagarjuna relentlessly denied the existence of al1 dependently 
CO-arisen things, the ultimate truth to which he finally attained was also 
designated "dependent CO-arising," and there is no doubting the fact that 
this dependent co-arising was something positive. (p. 26) 



Dependent CO-arising B marks the turning point h m  the seeking to the returning 

path. As Jay Gatfield (1995) comrnents on this phrase, "this insight contains within it the 

seeds of the eventual equation of the phenomenal world with emptiness, of samsara with 

nirvana, and of the conventional and the ultimate" (p. 10 1). Dependent CO-arising B thus 

tums into Dependent CO-arising C. 

Nagarjuna thus attains the final position that does not recognize any diffennce 

between the absolute Emptiness and the phenomenal world, or the sacred and the 

profane. 

There is not the slightest difference 
Between cyclic existence [samsaral and nirvana. 
There is not the slightest difference 
Between nirvana and cyclic existence. (XXV. 19, Garfield, 1995, p. 75) 

The non-dual identity between the absolute Emptiness and the phenomenal 

world-the ultimate and the conventional-is the final attainment of Mahayana thought 

in which the conventional world turns into the "conventional truth" (the universal 

nality). Tachi kawa ( i986/ 1997) remarks: 

Ultimate truth is not a goal where one can abide fonver, but is like a flash 
of light, and after one has corne in contact with it. the conventional 
becomes something that has been sanctioned; its continuing existence is. 
namely , acknowledged as conventional truth. (p. 32) 

Nagarjuna ultimately concems the sacralization of the profane, the conventional 

truth, and the manifest Emptiness. He suggests this (XXW. 18): "Whatever is dependent 

CO-arising, that we declare to be emptiness. 1 It is provisional designation" (cited in 

Tachikawa, 198611997, p. 31). This is the dimension of Dependent CO-arising C: the 

profane rebom in the sacred, Dependent CO-arising A radically transfomed in the 

absolute Emptiness. Tachikawa (19861 1997) comments on this: 

Nagarjuna's goal was not emptiness itself in which linguistic proliferation 
had ceased; rather, he aspired to the redemption of al1 existence as it is 
through the actualization of linguistic proliferation that had been reborn by 
the power of emptiness and thereby aacralized. (p. 22) 

Dependent CO-arising C is none other than this conventionai world where we live; 

however, it is no longer the same as Dependent CO-arising A, because the latter is negated 



and emptied in the absolute Emptiness. As Nagao puts, it becomes a "phantom-like" 

being in w hich every king is transparent with each other. The phantom-like feature of 

Dependent CO-arising C is marked by Nagarjuna as "provisional designation." 

We have seen the tbne-dimensional dynamic structure of dependent CO-arising in 

Nagarjuna's philosophy: Dependent CO-arising A is the linguistic intemlation of the 

profane social world. Dependent CO-arising B is the rnetaphysical absolute Emptiness as 

the infinite reality. Dependent CO-adsing C is the manifest Emptiness. or the universal 

reality. This structure is important as it suggests the multidimensions of relationsbips and 

Emptiness: Dependent CO-arising A (interrelation, interconnection) is the relative 

Emptiness, Dependent CO-arising B is the unmanifest metaphysical Ernptiness, and 

Dependent CO-arising C (interpenetration) is the manifest physical Emptiness. 

However, as a whole, Nagarjuna's philosophy did not elaborated the 

reconstructive aspect of Dependent CO-arising C, the aspect of interpenetration of the 

universal reality. for it was heavily involved in deconstructing Abhidharma's 

substantialist philosophy. In other words. it was concerned with the aspect of Form-is- 

Emptiness, and later Hua-yen philosophy explored the remaining aspect of Emptiness-is- 

Fonn. 

The Hua-yen (Fiower Ornament) school of Buddhism was one of the highest 

achievements of Buddhist philosophy developed during the T'ang dynasty (618-907) in 

China? then in Korea and Japan. According to Gama C. C. Chang (1971). "Hwa Yen 

[Hua-yen1 is a synthesis of al1 major Mahayana thoughts, a philosophy of totalistic 

- -  

as The founders of diis school indude Tu Shun (557-&Ki), Chih-yen (600668). Fa-tsang 
(643-712). Cheng-kuan (738-839 or 760-820), and Tsung-mi (780-841); however, in 
pnctice, Fa-*rang's Treaties on the Five Teachings (Wu chiao chang) established the 
entin system of Hua-yen Buddhism. 



organim" (p. x )  . Hua-yen philosophyn is a holistic philosophy of all-embracing 

"Totality ." 
Hua-yen philosophy is extrernely important for our discussions on holistic 

education, as it has refined the idea of "lnterpenetration" (Ch. hsimg-ju; J. sonyu), one of 

the profoundest concepts of relationships developed in Buddhist philosophy. Suzuki 

(1953/1970) refers to it as follows: 

The fundamentai insight of the Ga~rdnvyuha [Hower Ornamenti is known 
as Interpenetration. . . . This perfect network of mutual relations has 
received at the hand of the Mahayana philosopher the technical name of 
hterpenetration. (p. 87) 

Izutsu (198 1 b) also celebrates this idea: 'The Hua Yen philosophy of the interpenetration 

of all things is . . . a very peculiar form of Oriental ontology, standing unique and 

matchless in the entire history of Buddhist thought" (p. 358). 

At first glance, the concept of Interpenetration seems to be identical with the 

concept of interconnection presented in contemporary holistic education, yet the 

Interpenetration here in question, according to Hua-yen philosophy, arises only after 

Enlightenment as the transfortned mode of interconnection. It is the mode of relationships 

appearing in the univenal reality, not in the cosmic reality. At this panicular point, there 

is a unique contribution of Hua Yen philosophy to holistic thought. 

The Hua-yen school emerged frorn studies in the Avatamsaka (Gandavyuha) 

Sutra, or The Flower Ornament Scripture (Cleary, 19841993)-one of the principal texts 

of Mahayana Buddhism? This scripture provides a comprehensive view of Mahayana 

Buddhism and especially describes Buddha's Enlightenrnent and the way of 

Bodhisattvas. Buddha, who appean as the central figure throughout the text, is called 

"Virocana," or "the all-illurninating Light," a representative "cosmic" Buddha in 

Francis Cook (1977) and Shigeo Kamata ( 1983/ 1988) provide systematic introductions 
to the philosophy of Hua-yen Buddhism. 
" tt is said that this scripture was compiled at Khotan in Central Asia. located on the Silk 
Route, around the founh century, and then it was introduced to China. Though the 
original Sanskrit text was lost, there remain several translations in Chinese. 
Buddhabhadra's version (AD 418420) has 34 books and Shikshananda's more complete 



Mahayana Buddhism. In this sutra, according to Cleary (1984/1993), the English 

translater of this text, 'The Buddha shifts from an individual to a cosmic principle and 

manifestations of that c6smic principle" (p. 1). In general, compared to Early Buddhism, 

Mahayana Buddhism has laid more emphasis on the cosmic Buddha than the bistorïcal 

Buddha. Also, it has stressed the way of Bodhisattva, or the "enlightening being," 

towards the stage of Buddha. This scripture illustrates the way of Bodhisattvas in such 

well-known books as 'The Ten Stages" and "Entry into the Realm of Reality." 

As Chang (1971) emphasizes, 'The Hwa Yen Sutra has one central concem: to 

reveal the Buddha-Realm of Infinity" (p. ix). The fifth book entitled 'The Flower Bank 

World" describes Virocana's enlightened world called "the Flower Bank A m y  ocean of 

worlds." Among the dauling descriptions of this worid addressed by a Bodhisattva 

called "Universally Good" appear such phrases as: 

In each atom of the Fiower Bank world 
1s seen the universe of the elemental cosmos. (Cleary, 19841 1993, p. 204) 

And into each atom of those buddha-fields 
Also enter al1 lands. (p. 206) 

One world system enters all, 
And al1 completely enter one: 
Their substances and characteristics remain as before, no different: 
Incomparable, immeasurable, they ail pervade everyw here. (p. 2 15) 

These phrases ponray Interpenetration between one and ail. The "atom" - literally 

'particle of dust" (anuraja)-is not a substantial entity but a microcosmic unit of being 

that contains a macrocosm. As each atom is empty of its own self-nature, the entire 

universe pewades it? 

- 

version (AD 695699) has 39 books. Cleary's English translation (19841993) is based on 
the Shikshaaanda's version. 
" Hua Yen thought may have a Western counterpart in Leibniz's "monadology." A 
"monad," a metaphysical unit without material extension, embraces the entire universe. 
Leibniz (1989) says: 'This interconnection or accommodation of al1 created things to 
each other, and each to ail the othen, bnngs it about that each simple substance has 
relations that express ail the others, and consequently. that each simple substance is a 
perpetual, living minor of the universe" (p. 220). A monad as a "living minor of the 
universe" seerns to be coincident with the atom of the Ftower Bank worid. In addition to 



Interpenetration of al1 beings is also called "the net of Indra" in the scripture: 

'These seas of fragrant waters, numerous as atoms in unspeakably many buddha-fields, 

are in the Hower Bank Amy ocean of worlds, spread out like the net of Indra. king of the 

gods" (Cleary, l984/l993, p. 215). The god Indra from the lndian myth has a palace 

where coundess jewels fom networks; each jewel reflects each other and in each jewel 

al1 the others are infinitely reflected. The net of Indra is a pictorial representation of 

Interpenetration. In his fnmous treaties On the Golden L i o p  (Chang, 197 1, pp. 224-230). 

Fa-tsang describes it as follows: 

[I ln each of the lion's eyes. in its ean, limbs, and so forth. down to each 
and every single hair, there is a golden lion. All the lions embraced by 
each and every hair simultaneously and instantaneously enter into single 
hair. Thus in each and every hair there are an infinite number of lions. 
Furthemore. each and every hair containing infinite lions retums again to 
a single hair. The progression i s  infinite, like the jewels of Celestial Lord 
Indra's net; a realm-embracing-realrn ad infinitum is thus established, and 
it is called the realm of Indra's net. (p. 229) 

Interpenetration described in the scripture should never be confused with a 

description of empirical reality. It describes Buddha's "Hower Bank World" illuminated 

in Virocana's contemplative awareness called "Ocean Seal Samadhi." "What Hua Yen is 

interested in is." as Izutsu (198 lb) says, "the depth-structure of the empirical things to be 

disclosed only to the depth-consciousness as it is realized in the state of samadhi" (p. 

380). 

- - 

this, Steve Odin (1982) has attempted to establish a dialogue between the Hua-yen 
Buddhist worldview and Whitehead's process philosophy. Also, the Hua-yen worldview 
has been compared to the holographic views of the univene in science (e.g., Talbot, 
1991). However, it is important to note that the Hua-yen worldview can Ase only in the 
deep States of contemplation. Without this component, it would be pointless to compare 
the similar oudooks of thought. 
" The On the Golden Lion has been said to be originally a lecture addressed by Fa-tsang 
to the Empress Wu Tse-Tien at the palace where the statue of the golden lion was 
guarding the hall. 



Hua-yen philosophy was infomd by Madhayamika's deconstructive concept of 

Emptiness; however, it was mon concerned with the reconstructive aspect of Emptiness 

and Dependent CO-arising C, on which the concept of Interpenetration flourished. 

Diffenntly put, it concerned the universd reality as the phenomenal manifestation of the 

absolute Emptiness. As Chang (1971) remarks, Hua-yen philosophen explored the all- 

embracing "Totalistic" aspect: 

The Totalistic Voidness presented in Hwa Yen literature reveals many 
hidden facets of Sunyata which are not immediately clear in the 
Madhyamika theses. Only in Hwa Yen do the far-reaching implications of 
the Sunyata doctrine . . . become transparently clear. (p. x) 

Hua-yen philosophers developed an ontology of the "Four Dharmadhatus" (Ch. 

fa-chieh; J. hokkai ), namely, "the four dimensions of reality" (in this context. "dharma" 

means nality , and "dhatu" means realm or dimension). This conception was set forth by 

Tu Shun and further developed by Chih-yen and Fa-tsang, then finally established by 

Cheng-kuan. It is a rnultidimensional ontology that has four dimensions as follows (see 

Chang, 197 1, p. 141; Cleary, 1983, p. 24; Izutsu, 198 lb, pp. 38 1-384): 

The Dharmadhatu of shih (Ch. shih fa-chieh; J. ji hokkai): the dimension of 

phenomenal beings; Dependent CO-arising A; the relative Emptiness; the objective 

reality and the social reality. 

The Dharmadhatu of li (Ch. li fa-chieh; J. ri-hokkai): the dimension of the deepest 

reality; Fom-is-Emptiness; Dependent CO-arising 0; the metaphysical absolute 

unmanifest Emptiness; the infinite reality . (The literal meaning of li i ncludes 

"noumenon" or b'principle.") 

The Dharnadhafu of [i and shih (Ch. Li-shih wu-ai fa-chieh; J. ri-ji muge hokkai): the 

dimension of unobstructed Interpenetration of li and shih; the dimension of 

noninterference between the deepest nality and the phenomenal mality; Dependent 



CO-arising C; Emptiness-is-Fom; the ntuming path ftom the infinite reality to the 

universal reality . 

4. The Dhamadhatu of shih and shih (Ch. shih-shih wu-ai fa-chieh; J .  ji-ji muge 

hokkai): the dimension of unobstmcted Interpenetration of shih and shih; the 

dimension of noninterference among phenornenal beings: the physical manifest 

Emptiness: the universal reality. 

In this scheme, the Chinese philosophen of the Hua-yen school prefened to use 

two Chinese words shih and li for Fonn (rupa) and Emptiness (sunyata), because they 

found them more appropriate to convey the true meanings of Form and Emptiness than 

their equivalents in Chinese. se and k 'mg. 

The four dimensions of reality do not imply that four different realms exist. but 

that they represent the four different views of reality seen from different States of 

consciousness. While the fint dimension is the world seen in the ordinary state of 

consciousness. the other three dimensions are the views of reality seen in the three 

different modes of Enlightenment (see Izutsu, L98 1 b, p. 3 18). 

The Dharrnadhatu of shih: This dimension represents the phenomenal , empirical , 

and objective world with a multitude of beings, in which al1 beings are perceived by our 

ordinary discrirninating minds as distinct objects with their particularity and 

individuality . On this level . everything is separated by boundary (obstruction and 

interference). 

The Dharmadhatu of fi: Li means the metaphysical, absolute Emptiness. This 

dimension, in Izutsu's words, refen to "the absolute metaphysical Reality," or the 

"metaphysical non-articulation," w hic h is "absoluteI y nothing" and dissolves any kinds 

of obstruction and interference caused by selfhood of individual beings. The attainment 

of li in the seeking path is called Mahaprajna, or the Great Wisdom. 

The Dharrnadhatu of li mid shih: The third dimension asserts that li does no< exist 

apart from shih. that fi and shih are identical in unobstructed Interpenetmtion. Suzuki 



(1948) comments on this "perfect mutual unimpeded solution" between li (ri) and shih 

ÿi) as follows: 

[RJi  is ji, ji is ri, ri and ji are identical (J .  soku); ri and ji are rnutually 
merged, immersed in each other. Ji has its existence by virtue of ri, ji is 
unable to subsist by itself. ji is subject to a constant change. Ri on the 
other hand has no separate existence; if it has, it will be another ji and no 
more ri; ri supplies to ji a field of operation. as it were, whereby the latter 
may extend in space and function in time; ri is a kind of supporter for ji 
but there i s  no real supporter for ji as such on the plane of distinction. (p. 
50) 

The "noninterference" or "non-obstruction" between li and shih means the aspect 

of Emptiness-is-Form. It reveals the retuming movement from the infinite reality to the 

universal reaiity. In this third phase. li serves as the metaphysical ground for the creation 

of al1 beings. In Mahayana concept, this cnative arising is called Muhakaruna, or the 

"Great Compassion." According to Suzuki, 'The Great Compassion is creator while the 

Great Wisdorn contemplates" (p. 65). 

The Dharmadhatu of shih and shih: The fourth and final dimension is the 

dimension of noninterference among phenomenal beings, of the unobstructed 

Interpenetration of al1 beings. On this level, everything mutually interpenetrates into 

everything else in infinite freedom. For Hua-yen philosophers. as Chang ( 197 1) insists. 

this is "the ultimate and the only Dhannadhotu that truly exists" (p. 153, original in 

italics): 'The only Dharmadhatu that actually exists is Shih-shih Wu-ai. and in its 

dimension each and every individual Shih enten into and merges with al1 other Shih in 

perfect freedom, without the aid of Li" (p. 153). This ultimate dimension corresponds to 

the universal reality . 
Chih-yen and Fa-tsang explored characteristics of the Dharmadhatu of shih and 

shih in the doctrine of the 'Ten Mysterious Gates." Fa-tsang's view includes the 

following gates (Cleary , 1983, pp. 33-39; see also Fa-tsang, 1989, pp. 109ff.): 

L .  The gute of sirnuftaneous complete correspondence: Since al1 beings corne from 

dependent CO-arising, they form simultaneously "one whole." This is "the total aspect 

of universe of the mutuai noninterference among phenornena." (p. 34) 



2.  The gare offreedowt and noninterjerenne of extemion and restriction: Since one king 

conditions the existence of all other beings. the power of one king is unbounded. 

This is the aspect of extension. On the other hand. it ntains its bounds, and this i s  the 

aspect of restriction. (p. 34) 

3. The gare of one and many containing each other without being the same: Since al1 

beings are intenelating. the power of one being enters al1 other beings. while the 

power of al1 others enters into one. Yet the very relationships arnong al1 beings keep 

them as they are. (p. 34) 

4. The gare of mutual identification of al1 things: When one being enters al1 other 

beings, that one is a part of al1 other beings. At the same time. when al! other beings 

enter one being, they lose their identities to the one. One equals al1 others. and al1 

othen equal one. (p. 35) 

5 .  The gate of the existence of both concealment and revelation: When one being is 

identical with al1 other beings. then the al1 is manifest, and that one is concealed. 

When al1 beings are identical with one. then that one is manifest. and the al1 is 

concealed. (p. 37) 

6. The gate of the establishment of mutual containment even in the minute: The most 

minute particle contains the whole, and the whole is an integral part of each particle. 

(p. 37) 

7. The gate of the realm of Indra's nec In this net of Indra, "not only does each jewel 

reflect d l  the other jewels but the reflections of al1 the jewels in each jewel also 

contain the reflections of al1 the other jewels, ad infinitum. This 'infinity of infinities' 

represents the interidentification and interpeaetration of al1 things9* (p. 37). 



8 .  The gate of using a phenornenon to iffiutrate a principle and produce understanding: 

Since one contains the whole, any one being can be used to illustrate the whole. (p. 

38) 

9.  The gate of reparate phenornena of the ten tirneframes variously ensting: The ten 

time frames include: the past of the past, the pnsent of the past. the future of the past. 

the past of the present. the present of the present. the future of the present, the past of 

the future, the present of the future, the future of the future, and the totality of al1 of 

these times. These time divisions interpenetrate each other. (p. 38) 

10. The gate of the principal and satellites completely illuminated and containing ail 

qualifies: In the Interpenetration of ail beings, one being becomes the principal if it is 

made the focus, while everything else is a satellite of the principal. (p. 39) 

According to Izutsu (198 1 b), 'The interpenetration of shih and shih represents the 

highest point reached by Hua Yen philosophy characterizing it in the most original and 

profound way" (p. 383). This aspect of Interpenetration reveals that "the universe in its 

entirety is an infinitely vast multilayer structure of manifoldly interrelated things" (p. 

386). In this universe, not only does the entire universe embrace everything (one in dl), 

but also everything embraces the whole universe (al1 in one). Taking a flower, for 

example, Izutsu explains: 

Even the tiniest flower owes its existence to the originating forces of al1 
other things in the univene. . . . Indeed, the whole universe directly and 
indirectly contributes to the coming-into-being of a single flower which 
thus stands in the midst of a network of intricate relations among al1 
things. A flower blooms in spring, and the whole universe arises in full 
bloom. (p. 384) 

He goes on to Say, "reality in its metaphysical-ontological depth-structure is a 

continuum, vertically as well as horizontally. The individual things as discrete 

ontological units are nothing but ap*arances of that metaphysical continuum to our 

empiricai consciousness" (p. 391). Therefoce, in the univenal reality such as this, "even 



the slightest change in the tiniest part of it cannot but affect all the other part. A mote of 

dust aiises, and the whole universe is by structural necessity moved thereby" (p. 385). 

As stated here, Hua-yen philosophy disclosed infinite Interpenetration embodied 

in each phenornenal existence. Kukai (774-835), who was strongly influenced by Hua- 

yen philosophy in his formation of Esoteric Buddhism:' brought this idea into his 

essential thought of "embodied existence" ( s ~ k u s h i n ) ~ ~  and said: "Infinitely intemlated 

like the meshes of Indra's net are those which we cal1 [emboâied 1 existences" (Hakeda, 

1972, p. 227). 

Phi-v of t .  

From the Buddhist perspectives discussed above, it becomes possible to consider 

the basic ideas of holistic education. First of all, Buddhist philosophy can enrich the idea 

of interconnection with various interpretations of dependent-ansing. As we have seen, the 

Buddhist ideas of dependent-arising embrace multidimensional ideas of relationships. 

What is more, they embrace the metaphysical dimension, nirvana, sunyata. and Li, which 

piays a central role in realizing the ultimate dimension of relationships as grasped by 

Hua-yen philosophy in the concept of Interpenetration. 

The Hua-yen concept of Interpenetration signifies a mode of relationships which 

is radically transfonned in the infinite reality and emerges in the universal reality. 

Therefore, it differs frorn the "interrelation" of the social reality and from the 

"interconnection" of the cosmic reality. Interrelation is the relationships of coded 

meanings of the social world, and interconnection is the organic ecological connections 

'' Esoteric Buddhism is also important as a philosophical and ontological foundation of 
holistic education, because it has been concemed with the procreative and dynamic 
aspects of the Hua-yen ontology. Though this study has no space for their explication, it 
is to be noted that Shin'ichi Nakazawa (1992) has illuminated them in his important study 
in the thought of Kumagusu Minakata (18674941) who penetrated into both Hua-yen 
and Esoteric Buddhist thoughts. In his attempt, Nakazawa also has drawn upon the 
rDzogs-chen ontology laid out by Herbert Guenther (1984), a holistic ontology developed 
in the tradition of Tibetan Buddhism. 

Seigo Matsuoka (1984) highlights Kukai's central idea regardiog the identification of 
"embodied existence" with the Indra's net 9s a summit of the entire philosophy of the 
body (pp. 223,320). 



of nature and the systemic functional relations of the universe. On the other hand. 

Interpenetration anses when any objective, social, and cosmic relationships are negated 

and emptied in the absolute Emptiness. Interpenefration is relationrhips in absolute 

infinite jieedorn. This aspect is called wu-ai ("non-obstruction" or "noninterference"), 

meaning Iiberation from any conditions (obstructions) of relationships. "Non- 

Obstruction" means "the total freedom from al1 clinging and binding" (Chang, 197 1, p. 

4). 

Hua-yen philosophy finds unobstructed liberation in the midst of the objective, 

social, and cosmic relationships. Yet. it becomes possible only by the realization of 

Emptiness (by Enlightenment). As Chang (1971) says, "It is because of Voidness or 

Emptiness (Sunyata) that the mutual penetration and Non-Obstruction of realms become 

possible" (p. 12). In other words, it is through the second and third Dharmadhatus that 

unobstructed interpenetration on the final Dharmadhatu becomes possible. 

However, it is likely that holistic thinkers refer to the Hua-yen concept of 

Interpenetration as the representative Eastern view of interconnection with no reference 

to the preceding phases. In this regard, criticizing "pop mysticism." Ken Wilber 

(1983f 19%) once said, "Now the last item [the realm of shih and shih 1 has been seized, 

isolated from its context, and made the basis of pop holistic philosophy. It's very 

misleading" (p. 163). Unless the preceding three Dharmadhatus were taken into account 

as necessary stages. the hean of Hua-yen philosophy would never be fully understood. 

Here another aspect of Buddhist philosophy becomes apparent, the aspect of 

contemplation. Interpenetration reveals itself to the transfomed state of consciousness 

P through contemplation. It appears in the retuming mode after Enlightenment. 

Accordingly. the practical aspect of contemplation is indispensable in the quest of 

Interpenetration. The three Dharmadhatus leading up to the final Dharmadhatu designate 

a Buddhist path of contemplation. Therefore, if holistic education helps one attain 

Interpenetration, it needs to involve the path of contemplation. 



Chapter 6: Eastern Views of Pedagogy 

This cbapter will examine some of the pedagogical concepts from the Eastern 

points of view in order to arrive at constructive contributions of Eastern philosophy to our 

understandings of education. The first half will focus on the aim of education in terms of 

Hinduism and the idea of nature in Taoism, and the second half will deal with issues 

regarding language, leaming, and development from the perspectives of Taoism, Early 

Buddhism, and Zen B uddhism. These considerations intend to il1 uminate the pedagogical 

aspects of Eastern philosophy that have been less discussed. 

The aims of education have been diversely defined; generally speaking, they have 

been formulated, on the one hand, in terms of the development of the physical, emotional, 

and intellectual faculties from the individualistic viewpoint, and, on the other hand, in 

terms of the social and moral formations from the collectivist viewpoint. These aims are 

rnainly concemed with the individual and social worlds. By contrast. holistic education 

has attempted to incorporate deeper dimensions into education; it has fomulated the aims 

of education in ternis of realizations of the cosmic reality and the infinite reality. In this 

regard, Hindu philosophy is of paramount importance because of its recognition of the 

supnme aim of education. 

Modem Hinduism has given rise to a considerable number of important thinkers 

for education such as Rabindranath Tagore ( 186 1-1941), Mohandas K. Gandhi (1869- 

1948), and Sri Aurobindo Ghose (1872-1950) as well as distinguished spiritual teachers 

such as Paramahamsa Ramakrishna ( 1836- l886), Swami Vivekananda ( 1863- l!JO2), 

Ramana Maharshi (1 879-1950), Nisargadatta Maharaj ( 1897- 198 1 ), and many others. 

Tbeir thoughts on education and their pdagogical practices including the foundation of 



educational institutes npnsent not only the Hindu approach but also the entin Eastern 

approach to holistic education? 

The Hindu view of holistic education captures the multiple dimensions of the 

human king with a special emphasis on the spiritual dimension. For example, Gandhi 

(19381 LW7) refen to the holistic concept of the human being and education like this: "By 

education I mean an all-round drawing out of the best in child and man- body. mind and 

spirit" (p. 2): "True education is that which draws out and stimulates the spiritual, 

intellectual and physical faculties of the children" (p. 23). Tagore (Tagore & Elmhirst, 

l%l) stresses the spiritual aspect of education when he says: "Our ideal should be to 

make ample provision in Our homes and in our schools for that development of our 

spiritual relationship with the Supreme Being. which may best give us a sense of freedom 

in al1 departments of life" (pp. 93-94). 

The holistic view of education in Hinduism may find a systematic expression in 

the philosophy of "integral education" inspired by Sri Aurobindo and developed by his 

former disciple and collaborator The Mother (Mirra Alfassa, originally French. 1878- 

1973) (e.g., Aurobindo & The Mother. 1956, 19921 1995). 'The single most important 

contribution made by The Mother to contemporary philosophy of education ," according 

to Ranjit Sharma's (1992) account. "is the clarification of the integral approach to 

education" (p. 209). Relying on Aurobindo's integral philosophy , The Mother (1984) 

describes the five dimensions of the human being and education: "Education to be 

complete must have five principal aspects corresponding to the five principal activities of 

the human being: the physical, the vital. the mental. the psychic and the spiritual" (p. 7). 

The integral education embraces multiple "beings" of the human being in their 

inseparable integrity. With regard to this. David Marshak (1997) comments: 

The term integral education also speaks to the purpose of education: 
helping the various beings and their faculties unfold according to their 
potential and leam to work together for a common purpose, a purpose that 
is conveyed from the spirit through the psychic being. (p. 9 1) 

Besides their own writings, see also Cenkner (1976); Salkar (1990); Patel (1 953); 
Pavitra (l%l/I991); Sbarma (1992); and Marshak (1997). 



The first three dimensions-the physical, the vital, the mental-concern the 

formation of the individual penonality, and the last two dimensions-the psychic and the 

spiritual -cultivate transpersonal possi bilities. As for the latter, The Mother ( 1984) 

discerns "the psychic education" and "the spintual education." The psychic education 

concems the cosmic nality, for its goal is "a higher realisation upon eaith" (p. 33). She 

says, "the psychic Iife is immortal life, endless time, limitless space, ever-progressive 

change. unbroken continuity in the universe of forms" (p. 33). On the other hand, the 

spiritual education concems the infinite reality, for its goal is "an escape from al1 earthy 

manifestation. even from the w hole universe, a retum to the unmanifest" (p. 33). 'The 

spiritual consciousness . + . means to [ive the infinite and the etemal, to be pmjected 

beyond al1 creation, beyond time and space" (p. 33). Marshak (1997) rephrases this: 

Psychic education, the education of the sou1 or psychic being. involves the 
person's knowing of the divine immanent within herself. Spiritual 
education, the education of the spirit, involves the person's complete 
sumnder to the transcendent divinity. (p. 1 1 1) 

In this way, The Mother describes a framework of holistic integral education. 

However, her ideas actually corne from traditional lndian philosophy; as Sharrna (1992) 

observes, 'This integral approach is characteristic of Indian philosophy nght from the 

beginning" (p. 209). The idea of  "the spiritual education" is nothing but a classical idea 

of Indian spirituality. Therefore. let us retum to the essential teachings of Hindu 

philosophy . 

The roots of Indian philosophy go back to the period of the V e d a  (1000 BC); 

especially, the Upanisads. or Vedanta, the secret doctrines of the Vedas. Jogeswar 

Sarrnah (1978) describes the aim of education in the Upunisadr as follows: 

The highest aim of Upanisudic education was man making, character 
building and the realisation of  the Supreme Spirit. The ancient seers laid 
great emphasis on the spintual enlightenment of the individual which 
consists in gaining a vision of the se& (p. 274) 



The supreme aim of life in ancient India was the perfect liberation (moksa) in the 

Spirit. The "Supreme Spirit" has ken  called Brahman, and the inmost "Self' that nalizes 

Brahman has been called Atman. Brahman is the absolute reality in Hinduism. As 

Radhakrishnan (195311994) says, "the Absolute is all-inclusive and nothing exists outside 

it" (p. 68); "While it [Brahman] is non-empirical, it is also inclusive of the whole 

empirical world" (pp. 68-69). Atman is the ultimate depth of the Self which is unified 

with Brahman. So the search for Aman can lead to Brahman. The Upanisad philosophy 

called this identity tat tvam asi, or 'That art thou" (Chandogya Upanisd  VI. 8. 7., 

Radhakrishnan, L%3/ 1994, p. 458). Based on the idea of Atman-Brahman identity , 

theories and methods of Self-realization have develo ped in India. 

Traditionally. Hinduism has celebrated the "four stages of life" as the ideal human 

life course: (a) brahmacharya, the stage of the student, or the period of discipline in 

formal education, (b) garhasthya. the stage of the householder, or the period of working 

in market-place, (c) vanuprasthya. the stage of the forest dweller. or the period of retreat 

from the world. and finally (d) pravrajya. the stage of the wandering monk (sannyasin), 

or the period of spiritual quest. These four stages describe a course of life starting from 

the physical and mental stages, through the social and moral and then the religious and 

contemplative stages, ending with the spiritual stage. In this hierarchical view, each 

developmental stage is organized to contribute to the final goal, or the spiritual realization 

of ~ t r n a n - ~ r a h m a n . ~  Tagore (193 1) appreciates this idea: "From individual body to 

community, from community to universe, from universe to Infinity-this is the soul's 

nomai progress" (p. 199). In this life joumey, the most important stage comes Iast-the 

stage of the sannyarin, who renounces everything in order to devote al1 his or her life to 

the final liberation. Sannyasins no longer belong to any place in society. so that their 

spirits cm attain unification with the Absolute. Radhakrishnan (1939/1989) says, 

"Hinduism has given us in the form of the sannyasin its picture of the ideal man" (p. 

34 The "bridge" model of '%onscious education" pnsented by Phiiip Gang, Nina Lynn, 
and Dorothy Maver (1992) bas a sirnilar framework to the Hindu view of life. This 
"bridge" model has four stages of life: self, othea. the world, and the universal; humans 
start their livcs as self-centend beings and come to tems with others and then the world, 
and finally become involved with the universal and spiritual d m .  



381). Indian society thus created a unique system of transcending itself in the f o m  of 

sannyasin. 

The Bhagavad Gita (Radhakrishnan. 1948/1973), originally a part of the great 

epic Mahabharata, and composed of the teachings of Krishna (The Lord Bhagavad) to 

Arjuna, became the most beloved text of Hinduism. According to Aldous Huxley 

(1944tL972). 'The Bhagavad-Gita is perhaps the most systematic scriptural statement of 

the Perennial Philosophy" (p. 22). The "Divine Ground," or Brahman, is symbolized as 

the mythopoetic figure of Krishna. As for his transcendental and all-encompassing 

nature, Krishna relates: "By Me al1 this univene is pervaded through My unmanifested 

form. Al1 beings abide in Me but I do not abide in them" (p. 238); "1 am the origin of all; 

from Me al1 (the whole creation) proceeds" (p. 258). The ultimate purpose of life is, 

according to Huxley (1944/1972), to attain "unitive knowledge of the Divine Ground" (p. 

13) by realizing Arman through contemplation (yoga). The Gita reads: "He w hose self is 

hanonized by yoga seeth the Self abiding in a11 beings and al1 beings in the Self' 

(Radhakrishnan, 1948/1973, p. 204). Hinduism has developed three different paths of 

yoga- Jnam yoga, Bhakti yoga, and Karma yoga. As a whole, they form a holistic way , 

for Jnana yoga is the path of knowledge (the mind), Bhakti yoga is the path of love and 

devotion (the hean), and Karma yoga is the path of action and work (the body). 

Among the six major schools found in Hindu philosophy, the most famous was 

the Vedanta school that explored the philosophical dimension of the Upanisads. This 

school is important for the philosophy of education as well, because it has been the 

source of philosophical and spiritual inspiration for Tagore, Aurobindo, Ramana 

Maharshi, and many other Hindu teachen. Throughout the entire history of Vedanta 

philosophy or even in the entire Indian philosophy , Sankara (700-750) stands out as the 

greatest philosopher. His position is called "Advaita Vedanta," or the non-dualistic view 

of Vedanta philosophy. 

Sankara holds that Brahrnarz is identical with Atman. In his Ilpudesasahasri [A 

Thousand Teachingsl (Mayeda, lW9/ lgx) ,  he says, "1 am Atmaa. is., the highest 



Brahman; 1 am Pure Coasciousness only and always nondual" (p. 126). Also, the Viveka 

Chudumani (Prabhavananda & Isherwood, L9MJ lW8), ascribed to Saakara, reads: 'The 

Atman is one with Brahman: this is the highest truth. Brahman alone is real" (p. 69). 

Identity of Atman-Brahman is the deepest reality, yet, on the surface phenomenal level, 

there are "differences" or "diversity" between the individual beings. Faced with this 

problem, Sankara explored how "false" perception on the surface dimension takes place 

and alienates us from Afman-Brahman identity. 

At this point, Sankara went beyond the preceding mythopoetic thought to the 

structure of human consciousness and found that the core difficulty consists in 

"nescience" (avidya) whose principal function is "superimposition" (adhyasa). 

"Nescience is [defined as1 the superimposition of the qualities of one [thingl upon 

another" (Mayeda, lW9/ 1992, p. 235). A "non-Atman" cornponent is superimposed upon 

Alman-Brahman. Superimposition is not a special function of the mind (manas) but 

rather a primary function of the mind to discriminate the One into the many. Indeed, the 

phenomenal world is the fabrication of superimposition: "Everything cornes from 

nescience" (Mayeda, p. 162). For this reason, Advaita philosophy regards the 

phenomenal world as an illusional existence (maya). Sankara says, 'This whole 

[universel is qualification . . . which is superimposed [upon Atmanl through nescience. 

Therefore, when Atman has been known, the w hole [universe 1 becomes nontxistent" 

(Mayeda, p. 1 16). 

Advaita philosophy focuses on how to eradicate "nescience" in order to realize 

Atman-Brahman. One of the most persistent examples of nescience is the sense of the 

self, or "the notion of '1.'" The notion of "1" is an elemcnt of non-Atman ÿiva) 

superimposed upon Atman. Sankara says, "Whoever looks upon the Arman as the bearer 

of the T'-notion . . . is not a knower of the Atman" (Mayeda, p. 138). Sengaku Mayeda 

(19'7911992) comments on this: "Ordinary people think of the bearer of '1'-notion as 

Atmon. But this is not right since the bearer of '1'-notion is merely the bearer of the 

notion that '1 am Atman'" (p. 78). 



Ramana Maharshi (1972/1988), in the sarne vein, sees that the very formation of 

self-identity veils the "Self," or "1-I" (Atman), and causes the false notion of the "ego" or 

1-am-this. He says: 

"1-I" is the Self. "1 am this" is the ego. When the "1" is kept up as the "1" 
only, it is the Self. M e n  it flies off at a tangent and says "1 am this or that, 
1 am such and such,"-it is the ego. (p. 64) 

Nisargadatta Maharaj (Powell, 1992) also insists: 'There is no such a thing as a 

person. There are only restrictions and limitations. The sum total of these defines the 

penon" (p. 80). However. the human being tends to confuse such "restrictions and 

limitations" with the tnie self. In particular, the enoneous notion of "1" is associated with 

the bodily existence; in this respect, this notion precisely corresponds to what Alan Watts 

(196611989) calls "a separate ego enclosed in a bag of skin" (p. ix). (In fact, he invented 

this populacized idea, inspired by Vedanta p hilosophy .) 

Sankara asserts that vidya. or the true knowledge of Brahman-Atman, can remove 

nescience (avidya) and superimposition: "Only knowledge (of Brahman 1 can destroy 

ignorance" (Mayeda, 19791 19%. p. 103). He highlights the path of knowledge (Jnana- 

marga): however. "knowledge" in this sense is quite different from our common-sense 

understandings of knowledge. It is an immediate intuition of Atman-Brakman. Sankara 

used to ask his disciple: "Who are you, my dear?" (Mayeda, p. 214). If his disciple 

answered the question with reference to some qualifications such as social position, 

family class, bodily existence, and so on, he immediately pointed out that they are not the 

true Self. Any identification must be negated in recognition that 'Y am not this. 1 am not 

this" (Mayeda, p. 108). 

Ramana Maharshi (l9W 1988) followed this method, w hich he called "self- 

inquiry" (vichara), and recommended his disciples to ask "Who am I?" to see where 

absolute negation will bring to. He says: 

The gross body . . . 1 am not; the five cognitive sense organs . . . 1 am not; 
the five conative sense organs . . . I am not; the five vital airs . . - 1  am not; 
even the mind which ihinks, 1 am not.. . . (p. 3) 



What remains after the negation of al1 identifications is  Atmun, or "that 1 am." Amian is 

not gained or reached, because it is already always there: "When the not-Self disappean, 

the Self alone remains" (p. 6 1). Ramana Maharshi says: 

The fact is, you are ignorant of your blissful state. Ignorance supervenes 
and draws a veil over the pure Self, which is Bliss. Attempts are directed 
only to remove this veil of ignorance, which is merely wmng knowledge. 
The wrong knowledge is the false identification of the self with the body, 
mind. etc. This false identification must go, and then the Self alone 
remains. (p. 62) 

In this way, self-inquiry for Self-realization is no other than Atman-Brahman Realization. 

The realization of Atman-Brahman marks the turning point of the way of 

contemplation. The world has to be abnegated in Brahmon (the infinite reality), and then 

it nemerge as the manifestation of Brahrnan (the universal reality). 'This universe is an 

effect of Brahman. It can never be anything else but Brahman" (Prabhavananda & 

Ishenvood, 194711978, p. 70). The world and Brahman are now seen in a non-dualistic 

identification. As Toshihiko Izutsu (1977a) says, 'The world is nothing but Brahman 

seen or experienced as the world" (p. 3%). He explains this as foilows: 

In the view of Vedanta, Brahman is the ultimate Reality which is etemally 
one and irnmutable. Brahman only appears to our finite consciousness as 
diversified into many different things. Under the infinite diversity of 
appearances Brahman always remains changeless, unmoved and 
unaected. (p. 397) 

In this retuming phase, the world diversifies itself through the same function of 

supenmposition of the mind. 'The universe, therefore, is nothing but Brahman. It is 

superimposed upon Him" (Prabhavananda & Isherwood, L947/ 1978. p. 70). As 

mentioned before, to realize Atman-Brahman, superimposition must be completely 

removed; however, the same function now takes pan in the creation of the phenomenal 

world. Nisargadatta Maharaj (Powell, 1992) correctly say s: 

Before the mind-1 am. "1 am" is not a thought in the mind; the mind 
huppens to me. I do not happen to the mind. And since time and space are 
in the mind, 1 am beyond time and space, etemal and omnipresent. (p. 70) 



"1 am" refers to the fundamental state of Atmun-Bruhan, and the mind articulates it into 

phenomenal diversity. Maharaj says, "In reality al1 is here and now, al1 is one. 

Multiplicity and diversity are in the mind only" (p. 8 1). 

Advaita Vedanta here discems the twofold aspect of Brahman: nirguna and 

sagunn. On the one hand, Brahman as the unmanifest Absolute transcends any kinds of 

definition, qualification, and form, and can be called only in a negative tenn such as "not- 

this. not-this" (neti neit). This negative aspect of Brahman is called nirguna Brahman 

(the infinite reality). According to Eliot Deutsch (1969/1973), "Nirguna  

Brahman-Brahman without qualities-is just that transcendent indeterminate state of 

being about which ultimately nothing can be affinned" (p. 12). On the other hand, saguna 

Brahman means the aspect of Brahman which has appeared through the human 

consciousness. In Deutsch's definition: "Saguna Brahman - Brahman w ith qualities -is 

Brahman as interpreted and affmned by the mind from its necessarily limited standpoint" 

(p. 12). In other words, saguna Brahman is the phenomenal appearance of n i r g u ~  

Brahman. Brahman is now known in the fullness of Being as saguna Brahman (the 

univenal reality). Radhakrishnan ( 1953/ 1994) maintains: 

Brahman is not merely a featureless Absolute. It is al1 this world. . . . 
Brahman sustains the cosmos and is the self of each individual. Supra- 
cosmic transcendence and cosmic univenality are both real phases of the 
one Supreme. In the former aspect the Spirit is in no way dependent on the 
cosmic manifold: in the latter the Spirit functions as the principle of the 
cosmic manifold. The supra-cosmic silence and the cosmic integration a n  
both real . (p. 64) 

In this way, Brahman as such is multidimensional. As Haridas Chaudhuri (1974) 

says, 'The Absolute is multidimensional Being" (p. 66). In this ontology, nirguna 

Brahman is "the boundless and inexhaustible energy in endless varieties of determinate 

modes of existence, and yet remain full and infinite (purnam)" and "the creative source of 

endless determinations" (pp. 66-67). To use Phiroz Mehta's ( 1989) concepts. from 

nirguna Brahman anses "the creative activity of Transcendence" (p. 5); out of 

Transcendence, or what he calls "the Primordial Undifferentiated Creative Energy," 

evolves the whole univene. 'The Primordial Creative Energy holds everything withia 

itseff in potentiality; the creative pmcess brings forth al1 that is potentiai into existence; 



and thus the Univene manifests" (p. 84). Mehta also describes this creative process as 

follows: 

Origin is A bsolute Transcendence- Pri mordial Undiffenntiated Creative 
Energy. . . . It is infinite, self-subsisting, self-replenishing, inexhaustible, 
indestructible, etemal, potentially holding within itself al1 that will emerge 
out of it. Through its ceaseless creativeness, it emanates itself as inter- 
related and interactive spheres within spheres of transcendent grades of 
being, unknowable by us, endowed with the nature of Ongin. till it reaches 
a limited srate of emanation w hich for us is. (p. 16) 

This creative activity of Transcendence transforms the world into a sacred reality: 

"Al1 existence is sacred, for it was created by Transcendence and procreated through 

Nature, which is one with Transcendence" (p. 4). Mehta's accounts refer to saguna 

Brahman. 

Nirguna Brahman and saguna Brahman are not two separate realms but the 

twofold aspect of the one total Reality. As Radhakrishnan (195311994) says, 'The two, 

nirguna and saguna Brahman, Absolute and God, are not different" (p. 64). This is what 

Advaita's non-dual philosophy ultimately intends to convey. 

As we have seen, Advaita Vedanta clearly shows a mode1 of multidimensional 

ontology and the twofold movement of contemplation; the world of appearance is 

abnegated to realize Atman-Brahman, and then the world will be redeemed as saguna 

Brahman, Therefore, we can understand the Hindu view of holistic education and its 

emphasis on the spiritual education in ihis context, in w hich education is a path to the 

fullness of the world by realizing Atman-Brahman. 

The idea of "nature" has always played a significant role in the formation of 

educational thought. Naniralism has been one of the most influential currents in the 

philosophy of education. This makes sense for the practical work of education has 

inevitably to do with what is "naturally" given to the human being, which we cal1 

intrinsic tendency, disposition, temperament, talent, ability, and so on. Education cannot 

succeed in attaining its objectives if it ignores the intrinsic, innate aspect of the hurnan 



nature. Therefore, pedagogical thinking has reflected on what the human nature is, giving 

rise to a strong cunent that may be called pedagogical naturalism. Thinkers such as 

Rousseau, Pestalozzi, Froebel, Emerson. Montessori, Steiner, and Dewey have provided a 

variety of ideas of pedagogical naturalism. The central idea of pedagogical naturalism is 

that education must follow the natuml path of human growth, but annoying questions 

anse as to the human nature, because it is  not something that can be defined in an 

objective and empirical way. What follows will discuss the ideas of nature unfolded in 

the Taoist philosophy , for Taoism can best illuminate the Eastern ideas on nature and 

their implications for education. 

The Taoist philosophy of nature is understood in the ontology of Tao, for the 

concept of nature in Taoism not only means an empirical nature, within or without, but 

also involves the metaphysical dimension of Tao. In other words, Taoist nature is a 

multidimensional concept. 

Chuang Tzu (Watson, 1%8) describes a multidimensional reality as follows: 

The undentanding of the men of ancient times went a long way. How far 
did it go? To the point where some of hem believed that things have never 
existed-so far, to the end, where nothing can be added. Those at the next 
stage thought that things exist but recognized no boundaries among them. 
Those at the next stage thought there were boundaries but recognized no 
right and wrong. (p. 41) 

Chuang Tzu's multidimensional reality starts from the fundamental dimension of 

Non-Being ("things have never existed") through the deep dimension of interconnection 

("things exist but recognized no boundaries among them") to the phenomenal dimension 

of discrete kings ("there were boundaries"). Taoist ontology regards wu (Nothingness or 

Non-Being) as the metaphysical ground, out of which al1 other dimensions emerge. Lao 

Tzu (Chang, 1975) says, 'Ten thousand of things in the univene are created from being. 

Being is created from non-being" (p. L 12). The Taoist Non-Being is the foundation for 

Being. 



The cosmic reality has been refemd in Cbinese philosophy to as "Heaven and 

Earth," and Tao is the metaphysical source of Heaven-and-Esnb. Unlike our comrnon- 

sense understanding of nature as "Heaven and Eanh," the Taoist concept of nature 

involves the deeper dimension of Non-Being than Heaven-and-Earth. In Chuang Tzu's 

words: "Before Heaven and earth existed it [the Way or the Tao1 was there. . . . [Ilt gave 

birth to Heaven and to eaRh" (Watson, 1968, p. 8 1). 

The ontology of Tao is delineated in tems of symbolic numben which cleariy 

show the multiple dimensions of reality. In Lao Tzu's words: "From the Tao, one is 

created, 1 From one, two, 1 From two, three, l From three, ten thousand things" (Chang, 

1975, p. 1 18). Tao as Non-Being is the metaphysical Zero Point. As Izutsu ( l%3/ L984) 

states, the "Non-Being" signifies "the Absolute in its absoluteness, or Existence at its 

ultimate state + . . , transcending al1 qualifications, deteminations, and relations" (p. 486). 

Tao as Non-Being is Absolute Nothingness without deteminations. (This aspect of the 

indeterminate Tao is called the "unnameable" or the "nameless.") Since Tao is Absolute 

Nothingness, the universe is fundamentally empty. "The entire universe is basically void" 

(Chang, 1975, p. 18). 

Then, Non-Being transfomis itself into the "One," or the primordial Being, from 

which the entire cosmos evolves. As Izutsu (1983f1984) states, "the 'One' in the Taoist 

system is conceptually to be placed between the stage of Non-Being and that of Being" 

(p. 487). It denotes the primordial Unity: 'The One is . . . the metaphysical Unity of al1 

things, the primordial Unity in which al1 things lie hidden in a state of 'chaos' without 

being as yet actualized as the ten thousand things" (p. 400). In this respect, the One 

symbolizes the immanent aspect of Tao. Although Tao as Non-Being impiies the 

transcendental aspect of Tao. Tao is not absolutely detached from the dimensions of 

Being but dwells in everything. It is immanent in ail beings. ''The magnificent Tao is all- 

pervading" (Chang, 1975. p. 97). 

Tao enters the creation of the cosmos by articulating the primordial One into the 

multiplicity of beings ("ten thousand things"). Out of the primordial One anses the 

primary division of the b"ïwo," or yang and yin. Like other schools of Chinese 

philosophy, Taoist philosophy conceives the creation of beings in interactions between 



the primary forces of yin and yang. Tao not only gives rise to al1 beings but also 

nounshes and sustains them. "Tao fumishes al1 things and fulfills them" (Chang, 1975, p. 

116). This aspect is called Te (Virtue). "Tao creates al1 things. Te cultivates them" 

(Chang, 1975, p. 140). 

Tao is deep within the human being. The Taoist way of Iife anses in accordance 

with Tao, and this is what Taoists mean by nature or naturalness. The "natural" way of 

human life is possible only if Tao is fully realized in human existence. At this point, 

Taoist education becomes important, for we are so alienated from Tao as to easily attain 

it. Taoist education takes an opposite direction to conventional education; it has a strong 

tendency to return to Tao. Historically speaking, it was in opposition to Confucian 

education w hic h cele brated the artificial (cultural and moral) refinement of the human 

being over the natural state. As David Kinsley (1995) remarks. "Human nature, for the 

Confucians, needs refinement, training, education. and civilization before it can fully 

mature and express itself. For the Taoist. this is nonsense. Human nature is just fine the 

way it is" (p. 80). 

Taoist education seeks to transfomi consciousness to attain Tao. 'To speak about 

the Tao is," as Livia Kohn (1993) says, "in fact, to 'tao' it" (p. 1 1). "Crucial to the 

religious experience of Taoism, the Tao is always there yet has always to be attained, 

realized. perfected" (p. 11). It can be attained by spiritual intuition. As Chang Chung- 

Yuan (1975) remarks. "In the traditional Chinese interpretation. Tao is the highest 

attainment of primordial intuition" (p. xv). Here, contemplation cornes to the fore. Lao 

Tzu (Chang, 1975) himself celebrates the value of contemplation as follows: 

Contemplate the ultimate void. 
Remain tmly in quiescence. 
All being are together in action, 
But 1 look into their non-action. 
Things are unceasingly moving and restless, 
Yet each one is proceeding back to the orïgin. 
Proceeding back to the origin is quiescence. 
To be in quiescence is to retum to the destiny of being. 
The destiny of b#ng is reality. 



To understand reality is to be enlightened. (p. 47) 

Contemplation is the inward seeking for Tao. If the human being is in accordance 

with Tao, the mode of action would be transformed fom the bottom; the action becomes 

"non-action" (wu-wei), because every action directly comes from Non-Being (Tao) 

without any intervention of the mind. The Tao Te Ching has a famous phrase: "Thirty 

spokes are joined at the hub. 1 From their non-being arises the function of the wheel. / . . . 
Constructed together in their non-being, they give rise to function" (Chang, 1975, p. 35). 

The ''function" on the surface action is fundamentally non-action. "Tao is real and free 

from action. yet nothing is not acted upon" (Chang, 1975, p. 104). As the ego as the 

agency of action dissolves away, Taoist ethics sees action ar non-action as the highest 

action: 'The highest attainment never acts and is purposeless. I The lowest attainment 

acts and is purposeful" (Chang, 1975, p. 106). 

Taoist "naturalness" ernerges in action us non-action that immediately flows from 

Non-Being. To use Shunryu Suzuki's (1970) expressions, "Without nothingness, there is 

no naturalness-no tme being. True being comes out of nothingness, moment after 

moment'' (p. 105); "when al1 you do comes out of nothingness, then you have everything. 

. . . This is what we mean by naturalness" (p. 106). The Taoist naturalness becomes 

manifest in spontaneous action as non-action flowing from Tao. This spontaneity of 

action is called "nature" (tzu-jan) in Taoisrn. As Alan Watts ( 1975) says, "the Chinese, 

and Taoist, term which we translate as 'nature' is tu-jan, meaning the spontaneous, that 

which is so of itself' (p. 42). (This "nature" is the aspect of the univenal reality.) 

Taoist education may be called radical naturalism. for it exercises relentless 

criticism against the artificial way of education as a main cause of alienation from Tao 

and, instead, it provides a fundamentally "natural" way of education in accordance with 

Tao. However, the same radicalism entails disadvantages in ternis of a fully developed 

social theory , for unlike Confucian involvement with a social system, Taoism strongly 

facilitates libcration from the social system yet seldom provides alternative visions of the 

social system. 



If we see the Eastem ideas of holistic education from the Western perspectives, 

they may look so "absurd," or the very opposites of the Westem ideas. To be sure, this 

"absurdity" of Eastem ideas has prevented them from being accepted by pedagogical 

thinking. But the "absurd" ideas make sense if we recognize the multidimensional 

structures of Eastem philosophy. What is mon. it becornes apparent that they can be 

indispensable components of educationai thought, serving to cornpiement Western 

theories. To recognize this. in the remainder of this chapter I will focus on three topics: 

language and silence, learning and unleaming, and human development. 

Language is undoubtedly one of the most important faculties of the human being, 

and education has been virtually centered around this faculty throughout its history. 

Language makes it possible for us to express our feelings and ideas and to communicate 

with each other. It is the basis of al1 human knowledge and culture. Beyond that, the 

recent development of the philosophy of language, semantics, semiotics and other nlated 

disciplines has revealed that language constructs our life-wotld in accordance with its 

articulation of meanings. Without language, it would be impossible for us to exist as 

humans. 

Throughout the long history of Westem education, the education of language has 

occupied a central part of education. In the Western tradition of education, aspects 

regarding language-not only speaking, reading, and wnting. but also logical. dialectical, 

discursive ways of thinking-have always k e n  considered to be the highest abilities in 

human nature. Language has been thought of king endowed to humans by God as logos. 

On the other hand, that has been never the case in Eastern philosophy, in which 

language bas never won the highest status; rather an "abnormal" degree of disrespect for 

language has stood out. Eastem ideas have traveled along the opposite direction to the 

furthest point; that is, words, concepts, logic, and knowledge-al1 these meant something 

"negative," something to be abandoned, and, instead, "silence" has achieved the highest 

importance. Based on peneeating insights into the nature of language. Eastern philosophy 

has favored silence. Eastern philosopben have regarded language as the basic hindrance 



to realizing a deeper reality and identified silence as an avenue to it and furthemore as 

the iafiinite nality itself. 

The Buddhist tradition bas ample examples. In the fint place, whenever the 

Buddha himself was asked by his disciples to answer philosophical and metaphysical 

questions or was challenged by his opponents to have philosophical discussions, he is 

said to have always kept silent without giving any definite answer. 'The Buddha himself" 

as Yoshinori Takeuchi (1983) comrnents, "often wamed his disciples against confusing 

the religious search, the 'noble quest,' with philosophical and metaphysical questions" (p. 

4). Othemise, they wouîd have gone astray in the labyrinth of specuiation caused by the 

questions. having lost sight of their noble quest for niwuna. Philosophy and metaphysics, 

that is, abstract thinking by means of language. cannot cure disciples of questions but 

they can give them more. For this "pragmatic" reason. he kept silent. In addition, 

according to Takeuchi (1983), the silence of the Buddha can be seen as "a sign of 

contemplation" (p. 12). A Zen classic. the Wumenguun (J. Mumonkun, Cleary , 1993). has 

a story: "An outsider questioned Buddha in these terms: '1 do not ask about the spoken. I 

do not ask about the unspoken.' 1 The Buddha just sat then" (p. 150). The silence of the 

Buddha does not mern that he could not find a proper answer, but, as Thomas Cleary 

( L993) comments, that "Buddha's silence . . . is an indirect teaching" (p. 153). Silence 

transmits something more than what can be spoken. It is an immediate teaching from 

Existence through the presence of the Buddha. In the story the outsider praised the 

Buddha for his compassionate teaching. 

The VNnalakirti Sutra (Watson, L997), one of the essential scriptures in early 

Mahayanû Buddhism, has a fomous story where bodhisattvas have shown their own 

opinions about "entering into the gate of nondualim" one by one. At last, a representative 

bodhisattva Manjusri gave his answer and asked Vimalakirti, an ideal figure of Mahayana 

Buddhism, to answer the question: However, "At that time Vimalakirti remained silent 

and did not speak a word" (p. 110). Faced with this, "Manjusri sighed and said. 

'Excellent, excellent! Not a word, not a syllable-this truly is to enter the gate of 

nondualsm!'" (p. 1 1 1). 



Ch'adZen Buddhism bas placed a special emphasis on silence. The Wumenguan 

has a fmous story regarding the roots of Ch'an. 

In ancient times, at the assembly on Spiritual Mountain, Buddha picked up 
a flower and showed it to the crowd. Everyone was silent, except for the 
saint Kashyapa, who broke out in smiie. Buddha said, "1 have the treasury 
of the eye of buth. the ineffable mind of niwana. the most subtle of 
teachings on the formlessness of the form of reality. It is not defined in 
words, but it specially transmitted outside of doctrine. I entrust it to 
Kashyapa the Eider." (Cleary, 1993, p. 33) 

Silent communion between the Buddha and Kashyapa refers to one of the four tenets of 

Zen: "A special transmission outside the Scriptures." The three other tenets include: "No 

dependence upon words and letters; I Direct pointing to the soul of man; 1 Seeing into 

one's nature and the anainment of Buddhahood (Suzuki. l9S6/ 19%. p. 9). These 'Tour 

Great Statements" mean that Zen is concerned with the direct realization of true 

Buddhahood w ithout depending on language. The teaching devices developed in Zen 

such as zazen. sanzen, koan, and mondo are al1 based on these principles. 

Mondo is the best exampfe to show the attitude towards language in Zen. 

Mondo-literally, question and answer-is a form of verbal dialogue (or sometirnes non- 

verbal interaction including gestures, utterances. and even hitting) that takes place 

between a master and a disciple when they try to test the essence of Zen with each other. 

Compared to other forms of discursive dialogue, mondo seems to be absurd, 

contradictory, paradoxical, and illogicai. Here is an example from the Blue Cliff Record 

(Cleary & Cleary, 197711992): "A monk asked Tung Shan, ' What is Buddha?' 1 Tung 

Shan said, 'Three pounds of hemp'" (p. 8 1). From a logical point of view, this dialogue is 

nonsense. Yet this answer would make sense if we understand it as an immediate, 

spontaneous, natural response coming from the depth of Enlightenment. 'Three pounds 

of hemp" i s  not merely words describing objects out then but a verbal expression of 

Tung Shan's Enlightenment. What happtns here is a direct pointing to the deepest reality 

through "words." In this way, Zen makes use of "words" to immediately go kyond them. 

"Words" corning from a living master whose consciousness keeps in touch with 

the deepest reality can create occasions for disciples to awaken the same deep reality. 

Here is another example h m  the Wumenguan: 



When Dongshan came to study with Yunmen. the teacher asked him, 
"Where bave you come from?" 
Dongshan said, "Chadu." 
Yunmen asked, "Where did you spend the summer?" 
Dongshan said, "At Baoci monastery in Hunan." 
Yunmen asked, "When did you leave then?" 
Dongshan said, " August twenty-fifth." 
Y unmen said, "1 forgive you threescore blows." 
The next day Dongshan went to Yunmen and asked, "Yesterday you 
forgave me threescore blows; I do not know where rny error was. 
Yunmen said, "You rice bag! Jiangxi, Hunan, and you still go on this 
way !" 
At this Dongshan was greatly enlightened. (Cleary, 1993, p. 71) 

What Y unmen really asked was neither about concrete place nor about time, but he asked 

Dongshaa (Tung Shan) to nveal his understanding of Zen. But Dongshan was captured 

by the logic of words. However, as he was ready to be enlightened. the last word €rom 

Yunmen served as a trigger to Dongshan's great enlightenment. In this way, by appealing 

to "words," mondo breaks through restrictions of "words." It pushes disciples into a 

cornet in which they cannot cope by means of their acquired knowledge. They have to 

renounce their clinging to it to nspond from an immediate realization of a deeper nality. 

Masao Abe ( 1997) points out: 

[A 1 Zen master tries to make his disciple face himself, to get him to retum 
to the rwt-source of his being, by showing him a kind of 'aporia' in which 
his analytic reason and intelligence come to a deadlock that can be 
overcome only by the awakening of bis original nature. (p. 77) 

The unique ways of Zen teaching are "devices" for students to becorne aware of a 

deeper reality than language. However. this is far from an easy task, for we have a strong 

tendency to identify with language so that we hypostatize concepts language creates as if 

they were real objects. To use a well-known phrase of General Semantics, in spite that a 

map is not a temtory, we tend to confuse them. The real problem here lies in our 

exclusive identification with the world of Ianguage which veils and repnsses the deeper 

dimensions of reality. In our ordinary life, language has become the only dl-inclusive 

matcix from which al[ meanings of life are produced. Roberto Assagioli's (1%5/19?1) 

maxim holds mie to this: "We are dominated by everythiag with which Our self becomes 

identified. We can dominate and control everything from which we dis-identify 



ounelves" (p. 22, original in italics). In this sense, Zen is a semantic therapy that enables 

us to disidentify with language. Indeed, it has been a more radical approach to this 

problem than any other. 

Eastern philosophy does not see language as the all-embracing matrix nor as the 

highest organ to grasp the universal laws (logos). In Taoist philosophy, the relation 

between language and silence is one of the central concems. Lao Tzu loved silence, for it 

meant him something fundamental: "One w ho is aware does not ta! k. One who talks is 

not aware" (Chang, 1975, p. 154). Taoist philosophy holds that the infinite reality is  

absolutely ineffable and that words serve to veil the unknown by the known. Lao Tzu is 

aware of the ontological function of language to create the "human" world. The opening 

phrase of the Tao Te Ching reads: 'The Tao that can be spoken of is not the Tao itself. I . 
. . / The unnameable is the source of the universe. / The namable is the originator of al1 

things" (Chang, 1975, p. 3). Also, "Tao is real, yet unnameable. 1 It is original non- 

differentiation and invisible. / . . . I When discrimination begins, names anse" (Chang, 

1975, p. 93). In this context, "names" are not labels on things but the originator of al1 

things by differentiation and discrimination. 

Seng-t'san, the Third Patriarch of Ch'aniZen Buddhism, captures the same point 

in his On Believing in M i d  (Suzuki, 1960, pp. 76-82). one of the essential Zen texts, as 

follows: 

Wordiness and intellection- 
The more with them the further astray we go; 
Away therefore with wordiness and intellection, 
And there is no place where we cannot pass freely. (pp. 77-78) 

"Wordiness and intelIection" diffenntiate things. Even a tiny differentiation leads to a 

serious dualism. "A tenth of an inch's difference, 1 And heaven and earth are set apart" 

(p. 77). Reality is "not two" but "one Emptiness": "In one Emptiness the two are not 

distinguished" (p. 78). Therefore, Seng-t'san requires us to go away from dualistic 

function of language in order to attain the "Perfect Way." 'The Perfect Way knows no 

difficulties 1 Except that it refuses to mpke preferences" (p. 76). Here "preference" means 

to differentiate a particular aspect of reality €tom the other aspects. 



Eastern philosophy sees words and language, and the intellectual thinking based 

on them, as fundamental hindrances to exploration into the deeper dimensions of reality. 

The Eastern way of contemplation. therefom, has focused on disidentification with them 

in order for "silence" to reveals itself. Krishnamurti ( 1970) says: 

Meditatioa is the ending of the word. Silence is not induced by a word, the 
word king thougbt. The action out of silence is entirely diffennt from the 
action boni of the word; meditation is the freeing of the mind from al1 
symbols, images and remembrances. (pp. 120- 12 1) 

A meditative state is silent; "it is the silence when thought-with al1 its images, its words 

and perceptions-has entirely ceased" (pp. 114-1 15). Silence is not an intra-psychic 

experience, but it is an immediate revelation of ineffable reality. Krishnamurti described 

this as foltows: 

That night . . . the silence was as real as the wall you touched. . . . It was 
not a self-generated silence; it was not that the earth was quiet and the 
villagers were asleep, but it came from everywhere-from the distant 
stars, from those dark hills and from your own mind and heart. This 
silence seemed to cover everything from the tiniest grain of sand in the 
river-bed . . . to the tall, spreading banyan tree and a slight breeze. . . . (p. 
32) 

He says: "Meditation is absolute silence of the mind. . . . Only in that total, 

complete, unadulterated silence is that which is  tnith, which is from everlasting to 

everlasting" (Krishnamurti, 1999, p. 35). 

The above does not argue that words and language are not important or useless. 

On the contrary, we need to develop as far as possible those linguistic abilities, which i r e  

absolutely necessary in out everyday life. Eastern philosophy does not oppose this aspect. 

Rather, it simply warns us that language is not the ultimate ground and that it tends to 

conceal the deeper dimensions of reality, dimensions which are disclosed in silence. In 

this sense, Eastern philosophy attempts not to destroy language abilities nor to regress to 

the pre-verbal level of development but to mnscend the dimension of language. To use 

Wilber's (l98Of 19%) formulation. "there is preverbal (primary process), and there is 

verbal (secondary process)-and above and beyond both, as a magic synthesis, there is 



tranmerbal " (p. 65). What Eastem philosophy is concemed with is this "tcansverbal" 

dimension. 

What is needed in education is to extend its framework so as to include 

transverbal silence. We already have pioneering attempts by Krishnamurti, Aldous 

Huxley. and Parker Palmer, in this regard. Huxley's ideas of "the education of an 

amphibian" focus on the non-verbal aspect of education (see Chapter 7). Palmer 

(1983/1993), foîlowing a Quaker tradition, highlights silence in education. 

In silence mon than in argument our mind-made world falls away and we 
are opened to the tnith that seeks us. if our speech is to become more 
truthful it must emerge from and be corrected by the silence that is its 
source. (p. 80) 

In the history of not only Western education but also modern education around 

the world. leaming has k e n  one of the most central concems. It is not an exaggeration to 

Say that the whole effort of education has ken to explicate how learning takes place and 

to enhance its quality. On the contrary. Eastem philosophy again seems to go in the 

opposite direction; it regards leaming as something negative and instead celebrates 

"unleaming." Lao Tzu (Chang, 1975) makes this point: 

To learn, 
One accumulates day by day. 
To study Tao, 
One nduces day by day. 
Through reduction and further reduction 
One reaches non-action, 
And everything is acted upon. 
Therefore, one ofien wins over the world 
Through non-action. (p. 13 1) 

These lines highlight the Eastern way of leaming, namely. unleaming. Unlike our 

convenàona1 belief that learning makes us effkient agents in a human society, Taoists 

hold that howledge and skilis acquired through leamiag build a barrier that prevents us 



from retuming to Tao. Rather, we need to nlease anything leamed and to become an 

"innocent" being. A Taoist story by Chuang Tzu (Watson, 1%8) relates this: 

Knowledge wandered north to the banks of the Black Waten, climbed the 
Knoll of Hidden Heights, and there by chance came upon Do-Nothing- 
Say-Nothing. Knowledge said to Do-Nothing-Say-Nothing, "There an 
some things I'd like to ask you. What sort of pondering, what sort of 
cognition does it take to know the Way? What sort of sunoundings, what 
sort of practices does it take to find rest in the Way? What sort of path, 
what sort of procedure wili get me to the Way?" Three questions he asked, 
but Do-Nothing-Say-Nothing didn't answer. It wasn't that he just didn't 
answer-he dida't know how to answer! (p. 234) 

This story conveys a Iesson that "knowledge" is impotent to "get to the Way" but 

innocence-"Do-Nothing-Say-Nothing" - is essential. 

Differently put, the Eastern way of learning is to realize the deeper dimensions of 

reality through unleaming the learned. It is true that Eastern philosophy acknowledges 

the use of knowledge as a guide for seeking, but it does not confuse it with w hat is sought 

for. Therefore, the way of contemplation (at least in its initial phases) concentrates on 

unleaming. 

However, unleaming is not meant to destroy or annihilate the acquired 

knowledge. This cannot happen simply because, after contemplation or even after 

Enlightenment, knowledge remains same and the mind does function. What really 

happens in unlearning is that an exclusive identification with knowledge or the known i s  

gradually reduced and eventually ceases to be. What is unleamed is the part of 

identification. 

Dogen (Tanahashi, 1985) gives a well-known formulation of the Eastern way of 

Ieamiag: '70 study the buddha way is to study the self. To study the self is to forget the 

seif. To forget the self is to be actualized by myriad things" (p. 70). The "buddha way" is 

a quest for the mie Self, but Dogen says that it is possible only if one forgets the "self." 

The "self' rneans the surface ego which enoneously dominates the whole king of the 

individual. The ego has to be forgotten, or unlemed, in the pursuit of the mie Self. 

Howevet "to forget the self" does not aecessacily mean to destmy and eliminate the ego 

altogether, but nther to reduce and end the domination of the ego over the whde being. 



The Jungian Buddhist Mokunen Miyuki emphasizes that what nally happens in this 

process is not "ego-dissolution," "ego-depotentiation." or "ego-negation" but "the 

transformation of the ego": "What is overcome is not the ego itself but the function of the 

ego which is to be characterized as 'ego-centnc"' (Spiegelman & Miyuki. 1985, p. 37). In 

this sense. "the word 'forgotten' indicates the psychological condition of 'being 

emptified' (kung, sunyata) wherein the ego is opened to the service of the activity of the 

Self. the matrix of life" (p. 38). "Forgetting" or "unleaming" the self refers to a 

transfomative shift from the "ego-centric" to the "Self-centnc" mode of being. 

However, a problem remains in the character of the "Self' thus realized. From an 

Eastem point of view. the true Self (the Eastem Self) i s  an infinitely open existence. 

Shin'ichi Hisamatsu was concerned about this in his dialogue wiih Car1 Jung. Hisamatsu 

insisted: "The True Self [of Zen1 has no substance. The True Self has no fonn or 

substance, whatsoever" (Hisamatsu & Jung, 1992, p. 112). And he concludes: 

"Ultimately, to become 'The Formless Self' [muso no jikul is the essence of Zen" (p. 

113). This statement is important because only if the 'True Self' is the "Formless Self' is 

it "actualized by myriad things." 

Finally, the Eastem way of unleaming has its counterpart in Western approaches; 

for example, D. H. Lawrence (192 11 l9ZZ 197 1) remarks: 'The supreme lesson of human 

consciousness is to learn how not to know. That is, how not to inte&iire. That is, how to 

live dynamically, from the great Source" (p. 76). In his unique essays on education, 

Lawrence was extnrnely criiical of the mind. Huxley's idea of "the art of dissociation" 

( 19371 1966. pp. 2 l7ff.). Assagioli's idea of "dis-identification." and Krishnamum's key 

concept of 'Treedom from the known" share the same direction with the Eastem way of 

unleaming. Furthemore, some of the body-mind approaches such as the Alexander 

Technique, Sensory Awareness, and the Feldenhis method are intended to unleam the 

acquired inappropriate body-mind patterns. Because of this similarity, it becomes 

possible to integrate them with the Eastern way of unlearning (see Chapter 7). 



Since the modem age started (after Rousseau' Emile). the concept of "hurnan 

development" has played a central role in the Westem system of education. Nowadays, a 

common belief is that education should be applied in accordance with the developmental 

stages of children. Developmental psychofogy has provided a variety of models of buman 

development regarding cognitive, affective, moral, psychosexual, psychosocial, and other 

development. One of the common features of developmental models is that most of them 

have adopted linear and progressive models. In addition. developmental stages usually 

begin with a sensory, physical, and material stage and go through intermediate stages 

(emotional. affective stages) to finally arrive at a rational and cognitive stage. The 

rational mode of being i s  in most cases regarded as the highest stage of development. No 

matter how much these models seem to articulate observable facts, it is also obvious that 

they reflect a Westem belief system which highlights "progress" and "rati~nality."~ 

On the contrary, in the East, the idea has not evolved that human life goes through 

linear, progressive phases of development. Unlike Western philosophy which takes 

rationality for the supreme organ to know the objective world. Eastern philosophy has 

never accepted rationality as the highest human ability. 

An ideal penon in the East has been sometimes described with the image of 

"child." Lao Tzu says, "When man is enriched with Te [virtuel. I He may be identified 

In addition to this, some o f  the prominent trends in the perennial philosophy 
(Theosophy , Anthroposophy) and transpersonal psychology (Wil ber) have heavily drawn 
on linear progressive models of  development, even if they go beyond the rational stage 
and acknowledge the @ans-rational stages. In this respect, it is important to note the work 
of Thomas Armstrong ( 1985) who provided an alternative view o f  development that 
includes both "strands" of the "body up" and the "spirit down" development. The "body 
up" strand encompasses the whole aspects of the material development throughout 
childhood. On the other hand, "[thel 'spirit down' strand of growth defines the joumey 
from a higherlbroaderldeeper/more comprehensive level of nonmaterial existence to a 
narrowerlmore confininglmore separatehaterial or bodily existence" (p. 7). Armstrong 
demonstrated that both lines of  development are necessary to comprehend the whole 
dynamics of development. 



with innocent child" (Chang, 1975. p. 151). The idea of "innocent child" was basically 

opposed to the Confucian ideal of moral perfection in adulthood which celebrated 

cultural sophistication over the naturai state of child. This "innocent child" should not 

literally be understood as the state of a person who has regnssed to the pre-mature level, 

but rather it stands for the state of a person who has gone beyond the rational and cultural 

modes and thereby regained higher "innocence." This is what Abraham Maslow 

(197111993) called the "second innocence." Maslow, who was snongly influenced by 

Taoist philosophy in his later years, coined this concept, which means that 

. . . [innocence) of the wise, self-actualizing, old adult who knows the 
whole of the D-realm [the realm of deficiency 1, the whole of the world, al1 
its vices. its contentions. poverties, quarrels, and tean, and yet is able to 
rise above them, and to have the unitive consciousness in which he is abie 
to see the B-realm [the realm of Beingl, to see the beauty of the whole 
cosmos, in the midst of al1 the vices. contentions, tears, and quamls. (p. 
245) 

The "second innocence" is different from the first innocence of early childhood, simply 

because "the adult cannot become a child in the strict sense" (p. 246). Accordingly, 'The 

only possible alternative for the human being is to undentand the possibility of going on 

ahead, growing older, going on ahead to the second naivete, to the sophisticated 

innocence, to the unitive consciousness" (p. 247). The "innocent child" of Lao Tzu surely 

represents this "second innocence.'' 

In relation to this, Nietzsche's idea of "three metamorphoses of the spirit" gives a 

philosophical account for the "child" as a higher state of being. In his Thus Spoke 

Zarathustra. Nietzsche ( 1 883- 18851 1% 11 1 %9) refers to the "three metamorphoses of the 

spirit" as a transfomative process in which the spirit travels from a bbcamel" to a "lion," 

and to a "child" (pp. 54-56). Using three metaphors, this process describes the maturation 

of the spirit; a camel, a lion, and a child represent three diffennt modes of being. Even a 

small child is a "camel"-an adult with an ordinary mind-if he or she has internalized 

the established belief system of a given society. The bbcamel" is the "weight-bearing 

spirit" that wants to take upon itself the burden of traditional values. If education only 

imposes traditional values on children, it reproduces "the beast of burden." But in the 

second metamorphosis a camel becomes a lion. To capture fnedom. the lion is willing to 



fight against ''the great dragon" called 'Thou shalt," namely , the traditional values. The 

lion represents the rebellious spint of youth: 

To create new values-even the lion is incapable of that: but to create 
itself freedom for new creation-that the might of the lion can do. To 
create freedom for itself and a sacred No even to duty: the lion is needed 
for that, my brothen. (p. 55) 

The metamorphosis from a camel to a lion is a process of unlearning. A "sacred 

No" against a camel is necessary for "new creation" to take place. It is only after a 

"sacred No" that a "sacred Yes" can anse. At this point. a lion must tum to a child: 

The child is innocence and forgetfulness, a new beginning. a sport, a self- 
propelling wheel, a first motion, a sacred Yes. Yes, a sacred Yes is 
needed, my brothen, for the sport of creation: the spirit now wills its own 
will. the spirit sundered from the world now wins ifs own world. (p. 55) 

In Nietzschean philosophy, this "child" represents the supreme mode of being, identical 

with primordial power (Macht), the dynamic state of which "innocence" really means. 

Through the innocence of the "child" a new creation takes place. 

For Nietzsche the "cbild" is the true greatness and creativity of the human being, 

which overcomes the nihilistic, negative mode of the human being symbolized in 

"camel." Here it is necessary to discem two different levels of affirmation, or "yes," in 

the camel and the child. The camel, or the ordinary mind, affinns traditional values 

without saying "no" and thereby preserves the nihilistic mode of existence, because they 

negate the greatness or depth of the human being. Referring to the camel's yes, Gilles 

Deleuze (L%U1983) remarks, "the yes which does not know how to say no . . . is a 

caricature of affirmation. This is precisely because it says yes to everything which is no" 

(p. LW). To overcome the negative and to restore the affitrmative, it is necessary to Say 

"no" against the 'Yalse affirmation'' of the camel-the "sacred No" of the rebellious lion. 

This great negation is itself the preliminary stage of the great affirmation of the child, for 

the great affhnation is possible only if the negative in the camel is negated in the lion. 

The child emerging through the negation of the negative is a "sacred Yes," or the great 

Pffirmation. In the sacred Yes, the primordial power can be released. The thne 

metamorphoses of the spirit with the dialectic path between negation and affirmation are 



not only the core of Nietzschean philosophy but cm also disclose the secret of the 

Eastern view of human development. The following will examine the Ten Oxherding 

Pictures in the Zen tradition to elucidate the Eastern view of development. 

Ten 0- 

Zen has a well-hown teaching material called the Ten Oxherding Pictures, 

ascribed to Ch'adïen master Kaku-an of the Sung Dynasty in China, which describes the 

gradua1 process of attaining Enlightenment in a series of ten pictures with short 

introductions in prose and commentary verses. While the basic position of Zen is the 

"instant, sudden enlightenment," on the practical and psychological plane, as Suzuki 

( l 9W 1%1) stresses, "Zen fufly recognizes degrees of spiritual development" (p. 364). 

The Ten Oxherding Pictures represent an Eastern view of Self-actualization? 

The Ten Orherding Pictures (Suzuki, 1960, pp. 12% 134) have ten pictures with 

the following headings: 

1. Searching for the Ox 

2. Seeing the Traces 

3. Seeing the Ox 

4. Catching the Ox 

5. Herding the Ox 

6. Coming Home on the 0 x 3  Back 

7. The Ox Forgotten, Leaving the Man Alone 

8. The Ox and the Man both Gone out of Sight 

9. Retuming to the Origin, Back to the Source 

10. Entering the City with Biiss-bestow ing Hands. 

These ten stages describe a young man's search for the tnie Self. Tbey clearly delineate 

the Eastern way of contemplation. the twofold movement of seeking and retuming. The 

seeking path s<arts from No. 1 and goes through No. 2 to No. 7 and arrives at No. 8. No. 8 

- 

Among others. for psychological interpretations, see Kawai (1996), Spiegelman & 
Miyuki (1985); and for philosophical interpretations, see Ueda (197711982b, 1982a), 
Ueda Bt Yanagida (L98U1992). 



is the infinite reality. No. 9 and No. 10 show the retwning path. Zen bas called this 

twofold path kojo and koge (in Japanese), or 'hpw ard" and "downward:' 

The first seven stages describe a young man's (or wornan's) existential and 

spiritual quest for the true Self. To use Jungian terms, the young man symbolizes the ego, 

and the ox described in the pictures means the Self. At the initial stage, the youth has a 

feeling of loss, of existential vacuum, or of meaninglessness. His present state becomes a 

great question. and he is driven to begin a search for the true Self. At the second stage, he 

leams to h o w  spiritual teachings as guidelines for his search. Through the next three 

stages, he strives to see, catch, and herd the ox, which mean that the ego gradually comes 

to terms with the Self. At No. 6, which describes the ox coming home with him on its 

back, his struggle is over. As Hayao Kawai (19%) comments, "the sixth may well be said 

to represent the pinnacle. Here the ego completely relinquishes its initiative to the Self, 

by which it is being led" (p. 42). The ego comes to function in the service of the Self. 

Psychologically or existentially. this is the attainment of individuation or self- 

actual ization . 
However, No. 6 is not the goal. The text says, "Riding on the animal, he leisurely 

wends his way home" (Suzuki, LW, p. L 32). The ox brings him back to their "home." 

The existential search for the Self tums into a spiritual search for a deeper reality 

("home"). Then, in the "home" (No. 7) "the ox is no more; the man alone sits serenely" 

(p. 132). The ego and the Self are so completely unified that a genuine person ("the man 

alone") anses, who is the sheer manifestation of the Self. This genuine person rests in the 

"home" which is nature. As Kawai (19%) Say, "the Self now is manifested not as an ox 

but as the external environment surrounding the person, taken as a whole" (p. 42). 

Therefore, this stage means that the genuine person is in a deep connection with the 

cosmic redity . 
The cosmic reality of No. 7 is not the final station of the whole joumey. Then 

comes No. 8, namely, 'The Ox and the Man Both Gone out of Sight," where nothing is 

described but an empty cirele. According to Shizuteru Ueda (1977/1982b. 1982a, Ueda & 

Yanagida. L98U l992), No. 8 is the dimension of "Absolute Nothingness" (dm absolute 

Nichts), or the infinite reaiity. The empty circle represents the ail-negating activity of 



Absolute Nothingness (a sacred No). "It points to absolute noihingness functioning 'in 

the first place' as radical negation." (197711982b, p. 160). Absolute Nothingness 

functions as endless negation (unendliche Negation). He says. "The transition €rom No. 7 

to No. 8 is  the m e  Greatest Death. and herein is a critical, discontinuous leap" (Ueda & 

Y anagida, l982/ 1992, p. 49, tr. Y N.). Ueda (198%) States: 

Um zum Durchbruch zu dern wahren Selbst zu gelangen, dessen 
unbedingter Sel bst-losigkeit entspnchend. mu8 der Mensch nun ein fiir 
allemal ins lautere Nichts hineinspringen. d.h. "gross sterben", wie der 
Zen-Ausdmck lautet. (p. 23 1) 

[In order to attain a breakthrough to the true Self, which is accompanied 
by unconditional Selflessness. the person must spring once and for al1 into 
the sheer Nothingness. As the Zen expression says. the person must go 
through the "Great Death."l (tr. Y H.) 

The Self (the genuine person and the cosmic reality of No. 7) must be emptied in 

Absolute Nothingness. The true Self attained through the process up to No. 7 still retains 

a form of seliood (the genuine person). If the genuine person is contented with it, there 

arises a false identification with the "Self." Therefore, any attachment to the Self must 

disappear in Absolute Nothingness. According to Ueda, Absolute Nothingness is "Intiinite 

Openness" (die unendliche Offenheit) in which the selfhood of the Self finally fails away 

and the Self becomes the "selfless-Self" (das selbst-[ose Selbst). 

Here is the real turning point (die Grundwendung) of the whole process. 

"Absolute Nothingness tums into Absolute Beginning. Everything begins from 

'Nothingness' . . . anew" (Ueda & Yanagida, 1982/1992, p. 60, tr. Y .N.). This is the 

moment of rebirth and a sacred Yes. The infinite reality becomes the universal reality. 

The "nature" (No* 9) and the "human world" (No. 10) are the two phases of Absolute 

Beginning, the two simultaneous manifestations of Absolute Nothingness. and the two 

aspects of the universal reality. These last three pictures form an "invisible circle of 

nothingness-nature-communication" and a "threefold manifestation" of the selfless-Self. 

Ueda (197711982b) regards this dynamic complex as "the coincidence of ceaseless 

negation and straightfomard affimnation" (p. Lm). 



Absolute nothingness, which first of al1 functions as radical negation, is 
maintained as this dynamic coincidence of infinite negation and 
straighdonvard affirmation. In this coincidence, and because of it, a 
fundamental transformation and a complete return-a sort of "death and 
resumction"-are achieved in ex-sistence. ( 19'771 1982b, p. 16 1) 

No. 9 bas a tree in flower alongside a stream; ''The stream flowing . . . the flowers 

vividly red" (Suzuki, lm, p. 134). It is "the original nature," which is the cosrnic reality 

that has been totally transformed by Absolute Nothingness into the universal reality . The 

text of No. 9 reads: 

From the very beginning. pure and immaculate. the man has never been 
affected by defilement. He watches the growth of things. while himself 
abiding in the immovable serenity of non-assertion. . . . The waters are 
blue, the mountains are green; sitting alone, he observes things undergoing 
changes. (Suzuki, 1960, p. 133) 

The person as the selfless-Self "watches" nature which is nothing but the selfless-Self or 

Absolute Nothingness. "Nature" is no longer extemal object but the "resumcted body of 

the selfless-Self': "It is a picture of reality seen as an actual appearance of the selfless 

self' (1977/1982b, p. 162). The person as the selflessdelf staying in Absolute 

Nothingness ("abiding in the immovable sennity") sees nature which is also Absolute 

Nothingness. 

No, 10, on the other hand, describes the "human world," which is  the social 

reality that has been totally transformed by Absolute Nothingness into the universal 

reality. In the picture, an old man is encountering a young man on the road. The person 

(an old man) as the selfless-Self comes back to the market-place to meet people. The text 

reads: "Bare-chested and bue-footed, he comes out into the market-place; I Daubed with 

mud and ashes, how broadly he smiles!" (Suzuki, \%O, p. 134). He never lwks like a 

detached, holy saint but rather like a very ordinary person or even a fool. "Canying a 

gourd, he goes out into the market. . . . He is found in Company with wine-bibbers and 

butchen, he and they are dl converted into Buddhas" (Suzuki, l%û, p. 134). People he 

meets are no longer separate othen, for he is identical with others who are in their depth 

equally Absolute Nothingness. Hence, bis presence makes it possible that "he and they 



are al1 converted into Buddha." Of the two figures in this pictun, Ueda (1977f1982b) 

remarks: 

"An old man and a youth" means the selfless self-unfolding of the old 
man. For the self in its selflessness. whatever bappens to the other happens 
to itself. This communion of common life is the second nsumcted body 
of the selfless self. The self, cut open and disclosed through absolute 
nothingness, unfolds itself as the "between." I am "I and Thou" and ''1 and 
Thou" are 1. What we have here is the self seen as a double self grounded 
on seiflessness in nothingness. (pp. 162- 163) 

Here the self and the other form a "double-self' ( e h  Doppelselbst). The self of the other 

and the self of the self are the resurrected double-self of the selfless-Self, The double-seif 

has a double aspect of being old and young, which again suggests the ideal of the Eastern 

Self as the union of the old and the young. 

No. 8, No. 9. and No. 10 constitute a "total connection" (Gesamtzusammenhang) 

and a threefold phase of Absolute Nothingness. These three aspects are in a constant 

process of dynamic "movement" (Bewegung), in which the selfless-Self cannot be 

located at any particular point, for it is not a static but a forrnless self and a dynamic 

rnovement of Emptiness itself. Ueda ( lW7/ l982b) says, "the self is never 'there.' but is 

ot each moment in the process of transformation, now losing every trace of itself in 

nothingness" (p. 163). In other words, "Erst in dieser Bewegung entsteht das wahre, 

selfbst-lose Selbsti* [It is in this movement that the m e  selfless-Self arises) (1982a, p. 

234, m. Y .NJ. 

The Ten Oxherding Pictures portray the Eastern way of Self-realization. As we 

have seen, they have a certain developmental stage, but at the same time they go beyond 

the idea of development as such. The introductory comment of No. 1 begins with a 

phrase like this: 'The beast has never gone astray, and what is the use of searching for 

him?" (Suzuki, 1960. p. 129). In the final analysis, from the beginning, nothing is lost. 

This aspect is symbolized by the circles of al1 pictures enclosing the contents. The circle 

(Absolute Nothingness) is always alnady there €rom the beginning to the end. With this 

regard, Kawai (19%). an experienced psychotherapist, dmws an important lesson beyond 

the stage-centered ideas of human development. He says, "Working with clients, we need 

to be able to Iwk at them both with and without stages. Buddhism offen an effective way 



of  observing without stages" (p. 60); "as the pictuns are shown in a sequence €tom fint 

to tenth, they appear to be indicating real stages, but this is only for convenience" (pp. 

6061). Then he comments on the idea of "progress": 

Modem man likes the word progress. 1 think contemporary people are still 
dragging that idea around. It is easy to accept that logic which proposes a 
diagram of "progress," progress with stages rising in  a line. On this point, 
Jungian ideas a n  pretty flexible. while Buddhism is utterly open. Then is 
no first and last, no beginning or end. Buddhism shows us the world of 
everything as it is, as a whole. No real change is going on. (p. 61) 

From the viewpoint of  Absolute Nothingness, there is no stage of  development. 

Thenfore, what is  important is  to have views of both development and non-development. 

The following comments on clinical practice by Kawai (19%) is of a special importance 

for education as well: 

[Tlhe greater part of my effort is spent in contact with the realm which is 
unrelated to the developmental changes. This attitude of mine was 
acquired and cultivated during my long clinical experience, as 1 npeated 
many mistakes as a result of dwelling too heavily on the scheme of 
developmental changes. (pp. 62-63) 

The discussions in this chapter have explored some of the characteristic ideas of 

Eastern holistic education which seem to be very different from or opposite to the 

Westem ideas of education. In these expositions, however, 1 have never intended to raise 

an either-or question. My point has been to show that from the Eastern perspectives there 

can be a different view o f  education which can complement the Westem ideas of 

education. The pedagogical implications of Eastem philosophy are significant because 

they can contribute to a comprehensive view of education. 



Chapter 7: Eastern Ways of Holistic Edueation 

This chapter and the next wi l l  explore Eastem ways o f  holistic education. or the 

practical aspects of  Eastem philosophy that are relevant to holistic education. Eastern 

practices for self-cultivation and spiritual transformation have been not of secondary but 

of primary importance; they have not been subordinate to theories as mere means, but 

both have stood in  reciprocal relationships in  such ways that theories have developed in 

reflecting on the experiences attained in practices and in  turn have provided useful 

instructions for practices. Eastern philosophy has involved practices as its integral parts; 

in this sense, it has never been an idealistic speculotion or a religious doctrine or a mere 

belief system but a practical, operational, and transfomative exercise. 

Izutsu ( 19831 1984) discerns two types of philosophy -the "normal" or "ordinary" 

philosophy and the "abnormal" or "extraordinary" philosophy. The "normal" or 

"ordinary" type is based on "the ordinary experience of Existence shared by al1 men on 

the level of comrnon sense" (p. 474). "A philosopher of this type is a man standing on the 

level of the 'worldly mode of  being" (p. 474). In spite o f  its penetrating thinking, the 

moût part o f  Western philosophy may belong to this type, for it lacks systematic practice 

to transform "the worldl y mode of being ." On the other hand, Eastem philosophy belongs 

to the "abnormal" or "extraordinary" type, exploring "the real metaphysical depth of  

Existence" (p. 474) through "spiritual transformation." Referring to the worldviews of 

Ibn Arabi, Lao Tzu, and Chuang Tzu, lzutsu asserts that Eastern philosophy is "an 

extraordinary world-view because it is a product of an extraordinary vision o f  Existence 

as experienced by an extraordinary man" (p. 474). To penetrate into "the mystery of  

Existence," "the spiritual eyesight'07 is necessary, and to obtain it "man must experience 

* In Ken Wilber's (198311996. chap. 1) terms, the spintual eyesight comsponds to 'the 
eye o f  contemplation" and the normal or ordinary eyesight, to the other two modes of 
seeing; '%e eye o f  flesb" (perception of  the extemal world o f  time and space) and "the 
eye of reason" (knowledge of the mind). 



a spiritual rebirth and be transferred from the 'worldly mode of being' to the 

'otherwoddly mode of king'" (p. 474). 

The tmth of Eastern philosophy is revealed in an awareness cultivated by practice. 

According to Yasuo Yuasa (1977/1987), "cultivation" (J. shugyo) is a metbodological 

foundation for metaphysical and philosophical quests. On the uniqueness of Eastem 

philosophy, he remarks: 

One revealing characteristic is that personai "cultivation" (shugyo) is 
presupposed in the philosophical foundation of the Eastern theories. To 
put it simply, true knowledge cannot be obtained simply by means of 
theoretical thinking, but only through "bodily recognition or realization" 
(tainin or taitoku). that is. through the utilization of one's total mind and 
body. . . . Cultivation is a practice that attempts. so to speak, to achieve 
crue knowledge by means of one's total mind and body. (pp. 25-26) 

In terms of multidirnensional reality. "cultivation is a process in which one's sou1 

progresses gradually from the physical to the metaphysical dimension" (p. 217). For 

example, in the Buddhist context. "Cultivation's ultimate goal is wisdom (prajna). . . . 
Buddhism contends that this goal can be attained only through cultivation" (p. 98). 

Cultivation has ken "a method to reach the wisdom of safari [Enlightenmentl, a passage 

to it" (p. 27). This holds true to all other traditions in Eastern philosophy, each of which 

has developed a variety of systems of cultivation. 

Eastern methodologies of cultivation are concemed w ith the transformation of a 

total king in pursuit of the Eastern Self, the Self who has embodied full dirnensionality 

in his or her transformed being. Cultivation includes two major fields of 

practice-contemplation (meditation) and arts. The following discussion will expound 

the basic structure of contemplation and art. 

he Way of 

It is no exaggeration to Say that the way of contemplation bas been the royal road 

to Enlightenment in the traditions of Eastern philosophy for thousands of years. For 

example, Dogen (Okumura & Leighton, 1997) valued zazen (sitthg meditation) over 

anything else as "the tnie gate to buddha-dharma" (p. 29). According to Dogen, 



Al1 buddha-tathagatas together have been simply transmitting wondrous 
dharma and actualizing anuttara samyak sambodhi [the supreme 
enlightenment of Buddhal for which there is an unsurpassable, 
unfabricated, wondmus rnethod. . . . For disporting oneself freely in this 
samadhi, practicing m e n  in an upright posture is the true gaie. Although 
this dharma is abundantly inherent in each person, it is not manifested 
without practice, it is not attained without realization. (p. 19) 

By the same token, each tradition and each school of Eastern philosopby has refined 

numbers of methods and techniques of contemplation (meditation). 

Today many of them have been introduced to the West. In the field of education, 

various attempts were made from the 1960s to the 1970s by the pioneers in humanistic 

and transpersonal psychology including Michael Murphy, George Leonard, Gay 

Hendricks, and othen, to incorporate the methods of contemplation as significant tools of 

self-inquiry and learning. 

Contemporary holistic education has enlarged this approach; for example, 

pioneers such as John Miller (19881 1996, 1993a. 1994). Parker Palmer (19831 1993, 

1998). and Richard Brown (199 1, 1998 Decembed 1999 January) highlight the roles of 

contemplation in educational settings and have put it into practice in their fields? In 

particular, they have demonstrated that contemplation can play a significant role in 

teachers' persona1 development in both pre-service and in-service programs. Miller 

(1994) points out the four aspects of contemplation applied to higher education; that is, 

contemplation allows the teacher to develop Self-leaming, to cope w i th daily stress, to 

overcome the sense of separateness, and to teach from the Self (pp. 120-122). Brown 

(L991) designed a compnhensive teacher training program in which the Buddhist 

contemplation occupies a central place. As he remarks, 

Reviously neglected in teacher training was the Asian notion of "training 
of the heart." When the heart is opened and nurtured in teacher training, 
-- 

" Miller has provided an in-service program for teachers and professionals that includes 
courses entitled 'The Teacher as a Contemplative Practitioner" and "Spintuality in 
Education" at Ontario Institute for Studies in Education of the University of Toronto. 
Palmer has applied his approach to a teacher development program at the Center for 
Teacher Formation. Brown bas created a Buddhist-inspired teacher training program in 
the department of Early Chiidhood Education at The Naropa lnstitute (Boulder, 
Colorado) wbich was founded in 1974 by Chogyam Trungpa. 



there is the possibility of connecting with the best in our children, with the 
disciplines of study, and with the student-teacher's own resourceful 
nature. Effectiveness in teaching is derived from in large part €rom this 
directness. openness. passion. and sensitivity. The meditative approach 
deepens our training to inspire that kind of wholeheartectness. (p. Lb) 

What is needed in teachers' development is not only theories and skills they can 

make use of, but also "the inner preparation of the teacher" (p. 16). because a real 

effectiveness in education cornes ultimately from the inner quaiities of the teacher that 

can be cultivated by contemplative practice. Brown (1991) States: "Before we can teach 

othen holistically, we must begin to familiarize ourselves with, and then unlearn, the 

habits that inhibit us from being truly whole as teachers" (p. 17). Contemplation. or what 

Brown calls "contemplative observation," can help us realize w ho we really are. "Once 

we have made peace with our own style of being," as Brown says. "then awareness and 

compassion extend beyond our own agendas and our teaching can take on an effective 

fluidity" (p. 17). The way of contemplative education can deeply effect on the quality of 

educational practice through cultivating the inner qualities of the teacher. 

s 
Generally speaking, contemplation or meditation3' is an art of awareness in its 

basic forms; it is the art of being aware of that which is taking place in the present 

moment without intervention of the minci. Awareness in this sense is altemately called 

"attention ," "mindfulness ," "w itness," and "observation." The Buddhist tradition calls it 

"mindfulness ." According to Thich Nhat Hanh ( 19981 1999). "Right mindfulness (samyak 

smriti) is at the hean of the Buddha's teachings" (p. 64). Here "mindfulness" means 

"remembering to corne back to the present moment" (p. 64). In addition, Buddhist 

39 Given the numerous techniques of meditation evolved in the East and the multitude of 
recent studies of them appearing in the West, it is neither possible not necessary in this 
small study to detaii the issues concerning the types of meditation, concrete techniques, 
physio-psychological effects, and other related matten. Some of the essentid studies are 
found in the work of Naranjo & Ornstein (1971), Naranjo (198911990). Omstein 
(1972/1975). LeShan (1974/1975). Goleman ( 19771 1988). Ram Dass ( 1978). Deikman 
(1982), Shapiro & Walsh (19û4), Murphy & Donovan (1988). Murphy (1992), Tart 
(1975/1983), Wilber (197911985), and Wilber, Engler & Brown (1986). 



meditative practice has been called dhyuna, which, as Chogyam Trungpa (1973) says, 

"literally means 'awareness.' king in a state of 'awake'" (p. 177). The principles of 

mindfulness and dhyana are extremely simple for they are just tu see what is hece and 

now within and without the self. After Tmngpa (1%9/1985), "Meditation is just trying to 

see what is, and there is nothing mysterious about it" (p. 73). He also mentions a 

"panoramic aw areness": 

[Oine has to develop a panoramic awareness, an ail-pervading awareness, 
knowing the situation at that very moment. lt is a question of knowing the 
situation and opeming one's eyes to that very moment of nowness, and this 
is not particularly a rnystical experience or anything mysterious at ail, but 
just direct, open and clear perception of what is now. (Trungpa, 
i%9/1985, p. 47) 

However, on the other hand, the practice of awareness is by no means an easy 

task because "the whole idea of meditation is to develop an entirely different way of 

dealing with things" (Trungpa, l%gi 1985, p. 60). The whole effort of meditation is 

dedicated to cultivating and enhancing awareness so as to disidentify with the 

predominant power of the mind. In the ordinary state of consciousness, only the mind is 

predominant; it is always actively functioning-interpreting, categorizing, evaluating, 

criticizing, and judging-and thereby producing "ordinary" experiences in accordance 

with the habitua1 patterns of thinking, feeling, and moving. Our exclusive identification 

with the mind results in pnventing us from knowing the deeper dimensions of reality. As 

opposed to this, meditation attempts to disidentify with the rnind by enhancing 

awareness; it observes how the mind works with no attachment, so that the mind l e m s  to 

wither and becorne less dominant. 

Awareness is distinct from the ordinary function of consciousness (the mind); it is 

a consciousness of consciousness, or a meta-consciousness. According to "the radical 

view of the mind" by Charles Tait (1975i1983). awareness is not "a function of the brain" 

(p. 29) but "something that comes from outside the structure of the physicd brain, as well 

as something infiuenced by the structure of the brain (thus giving consciousness) and the 

cultural programming" (p. 30). Likewise, Arthur Deikman (1982) calis awareness "the 

observing self' as distinct €rom "the thinking self ," "the emotional self ," and "the 



functional self." 'The observing self is the transparent center, that which is aware. This 

fourth self is most personal of all, prior to thought, feeling, and action, for it experiences 

these functions" (p. 94). It is a deeper self than other selves. "We are awareness, and that 

is why we cannot observe it; we cannot detach ourselves from it because it is the cote 

experience of self' (p. 103). Contemplation or meditation cultivates this observing self 

and thereby enters the deeper dimensions of the Self and reality. Miller (1994) describes 

this as follows: 

Meditation lets us witness the striving of the ego. During meditation 
practice, we compassionately witness al1 our thoughts and ego trips, and 
very gradually we begin to see that Our fundamental identity i s  not the 
thoughts that forrn Our ego structure, but the clear awareness that is 
witnessing the arising and falling of al1 of this. This basic insight is the 
beginning of liberation and compassion. (p. 12 1) 

The discovery of awareness, or the observing self, is surely one of the greaiest 

contributions of contemplative traditions to education, kcause it has disclosed different 

aspect of the human being other than the mind, the body, and the emotion. The history of 

education has paid Iittle attention to this aspect; therefore, 1 believe it to be a primary task 

of holistic education to develop a system of education that includes the art of awareness 

as an integral part. The following i s  an attempt of this kind? 

1 View of C m  

A basic framework of contemplation in holistic education may include not only 

meditation in the traditional sense but also "somatic education" (Murphy, 1992, p. 386) 

The importance of contemplative education has been explond in both East and West. 
Though my studies focus on the Eastern traditions, Jacques Maritain (1%2i1%7). for 
instance, emphasizes the role of contemplation in the Christian tradition as follows. "[I If 
the word 'contemplation' is taken in its original and simplest sense (to contemplate i s  
simply to see and to enjoy seeing), leaving aside its highest-metaphysical or 
nligious-connotations, it must be said that knowledge is contemplative in nature, and 
that education, in its final and highest achivements, tends to develop the contemplative 
capacity of the human mind. It does so . . . in order that once man has reached a stage 
where the harmony of bis inner energies has been brought to full completion. his action 
on the world and on the human community, and his creative power at the service of his 



(so-called bodywork) and a part of psychotherapy developed in the West. The somatic 

and psychotherapeutic approaches can be associated with meditation under the umbrella 

of contemplation. There are severai rationales for this integration. 

First of d l .  a holistic understanding of the human king as an integral being-a 

being with body, emotion. mind. soul, and spirit- requires various approaches hitherto 

developed separately to form an integral methodology. Claudio Naranjo (1994). who 

advances the idea of "an integral education: an education of body, feelings. mind and 

spirit" (p. 67). calls for an integration such as this; "only artificially can we divorce the 

provinces of education. psychotherapy, and the spiritual disciplines, for in truth there is a 

single process of growth-heding-enlightenment" (p. 56). The fields of bodywork. 

psychotherapy, and rneditation can be combined in holistic education. 

Next, some of the body-mind works such as the Alexander Technique. the 

Feldenkrais Method. and Sensory Awareness contain to a great extent the meditative 

aspect in their emphasis on bodily awareness, and, at this point. they can serve as a part 

of meditation. On the other hand. we can use a large part of meditation for the therapeutic 

purposes as suggested by Watts ( 1 % 11 1975) and Wilber ( l9'W 1985). demonstrated in 

transpenonal psychotherapy (e.g., Wilber, Engler, & Brown. 1986; Boorstein, 19%. 

1997). These factors also encourage us to develop an integral mode1 of holistic education 

practice. 

Most importantly, the multidimensional theoty requires such an integration in its 

own right. The social system imposes itself on the body-mind and, in order to explore the 

deeper dimensions, it is necessary to release the social conditionings by working on the 

body-mind. At this point, the body-mind system is  not only a physical organism but 

rather a "social body." Mary Douglas (1970î1973) refers to "the social body" that is 

pndominant over the physical body: 'The social body constrains the way the physical 

body is perceived. The physical experience of the body, always modified by the social 

categories through which it is known. sustains a particular view of society" (p. 93). 

Michel Foucault (1975/1977/1979) also contends that "in every society, the body was in 

feliow-men. may O V ~ ~ O W  from his contemplative contact with reality-both with the 
visible and invisibte reolities in the midst of which he lives and moves" (p. 54). 



the grip of very strict powen, which imposed on it constraints, prohibitions or 

obligations" (p. 136). Don Johnson (1983). a leading somatic philosopher, observes: 

"Each of our bodies is an artifice. a community project visibly manifesting the values of 

those implicated in the task" (p. 66). 

The body is stmngly conditioned by the social system. It is an embodiment of the 

social system in a human being. Psychosomatically, this takes place in such a way that 

the mind (the ego or the self-image). which is itself conditioned by the social system, 

tries to dominate the body as a material object. Somatic thinkers have been hilly aware of 

this. For example, according to Alexander Lowen ( 1%7/ l%9), "As it [the ego 1 develops 

. . . it becomes antithetical to the body-that is, it sets up values in seeming opposition to 

those of the body" (p. 7). The domination of the mind has to do with the function of 

language. Moshe Feldenkniis ( lW2/ 1977) refers to the "tyranny" of abstraction and 

verbalization: "As verbal abstraction becomes more successful and more efficient, man's 

thinking and imagination become further estranged from his feelings, senses, and even 

movements" (pp. 5 1-52). Aldous Huxley ( WS6/ L975) concludes: "Language, it is 

evident, has its Gresham's Law. Bad words tend to drive out good words, and words in 

general . . . tend to drive out immediate experience and our memones of immediate 

experience" (p. 13). In his notion, a human being is an "amphibian" that exists in both 

worlds of language and the "first-order experiences," but the world of language tends to 

suppress the first-order experiences, In this way, the body (the organismic system in the 

cosmic world) becomes subordinate to the social dimension through the dominant power 

of the mind (language). The body-mind system involves such a repressive structure 

within itself. 

Therefore, the transformative work of holiaic education must start with the body- 

mind to release an organismic body from the domination of the social mind (the ego, the 

social wodd). This is wbat Norman Brown (195911985) once called ''the resurnction of 

the body," and what Herbert Marcuse (1969, 1972) called the "emancipation of the 

body." As society creates tbe "second" nature in the body, the social change must involve 

"the biology of the individual." Marcuse (1%9) claims that "the radical change which is 

to transfomi the existing society into a free society must reach into a dimension of the 



human existence . . . -the "biological" dimension. . . . [Lliberation presupposes changes 

in this biological dimension, that is to Say, different instinctual needs, diffennt reactions 

of the body as well as the mind" (pp. 16-17]. Marcuse (1972) also calls for the 

"emancipation of the senses." As "the existing society is reproduced not only in the mind 

. . . but also in their semes" (1972, p. 71). the senses become the basis for the 

transformation in the interest of liberation: "'Emancipation of the semes' implies that the 

senses become 'practical' in the reconstruction of society" (1972, p. 64). 

The transformation o f  the body-mind has been explored and practiced in the 

somatic approaches including the Alexander Technique, Bioenergetics, the Feldenkrais 

Method, and Sensory Awareness (e.g ., Johnson, 1995). They al1 attempt to recollect the 

primordial bodily processes in which the division of the mind and the body dissolves 

away. In other words, somatic education brings about liberation from the social 

dimension to explore the deeper reality. In this sense, it is a way of social criticism after 

the definition given by Alan Watts. He says that 

. . . the therapist who is really interested in helping the individual is forced 
into social criticism. This does not mean that he has to engage directly in 
political revolution; it means that he has to help the individual in liberating 
himself from various forms of social conditioning. . . . (Watts, 1%111975, 
P- 8) 

Somatic education can transform the body-mind from the communicative body to 

the communal body. In the communal body is revealed the interconnectedness of the 

cosmic reality . Lowen ( 19671 1 %9) calls this reality "the ego-body-nature continuum": 

"Reality as seen from the inside, that is, from the point of view of the body, is a 

continuum in which ego, body, and nature are linked by similar processes" (p. 255). 

Lowen (197211973) also holds that the grounding in the body through Bioenergetics 

bnngs about an eco-spiritual experience of 'Taith" as "the deep biological processes of 

the body" (p. 12). 

Faith is a quality of being: of k ing in touch with oneself, with life, and 
with the universe. It is a sense of belonging to one's community, to one's 
country, and to the earth. Above al1 it is the feeling of being grounded in 
one's body, in one's humanity, and in one's animal nature. It can be d l  
these things because it is a manifestation of life, an expression of the 



living force that unites al1 beings. It is a biological phenornenon and not a 
psychic creation. (Lowen, L9'W 1973, p. 2 19) 

A person with faith in this sense is one who is connected with his or her body, and 

thereby "with al1 life and with the universe" ( 1972J 1973, p. 3 18). 

Johnson (1983) regards the transformation of the body as a shift from ''dienation" 

to "authenticity" and calls the somatic methods "the technology of authenticity." This 

shift "requires diverting our awareness from the opinions of those outside us toward our 

own perceptions and feelings" (p. 154). In the authentic mode of the body, no pan is 

predominant over other parts, but every part interconnects with each other (p. 167). and, 

moreover, an openness to others becomes remarkable (p. 177). Johnson also regards these 

refined experiences of the body as " consensual spirituality" rooted in communal sensual 

experience (pp. 205-206). 

Furthemore, the communal body is w hat David Michael Levin (1988) calls the 

b'transpenonal body" and the "ontological body" as distinct from the "ego-logical body" 

that is the communicative body. While the "ego-Iogical body" is "the civic body. socially 

constituted in the economy of a body politic" (p. 47), the "transpersonal body" is "that 

dimension of our bodily being through which we experience our connectedness with al1 

sentient beings, our participation in nature's organic processes" (p. 47). As Levin 

recognizes, the stages of the transpersonal and ontological bodies "go beyond what 

society requires. We might cal1 them 'spiritual' stages" (p. 48). 

Somatic education is succeeded by meditation to explore the deeper dimensions 

of reality. However. in reality, their boundary is not so clear, for somatic education can 

enhance awanness, and meditation necessarily includes approaches to the body-rnind. 

An attempt to integrate somatic education and meditation has aiready ken  made 

by Aldous Huxley (193711966, 195611975, 1%21972, 1%5, 1%9, 1977; see also 

Nakagawa, 1992a) especially in his conception of the "nonver W humanities." 

Huxley developed a multidimensional concept of the human being called 

"multiple ampbibianness" that involves not only the conscious self, or the verbal level 



(language), but also the unconscious deeper layers of "not-self' including the vegetative 

soul, the worlds of insights and inspiration, of archetypes, of visionary experience, and 

the "universal Not-Self' (195611975, pp. 17-18). The deeper not-selves constitute the 

foundations of the human being, yet the conscious ego and the subconscious layen of 

"the personal not-self' (inappropriate habits, neurosis caused by repnssed emotions, and 

other conditioned behaviors of the body) tend to obstruct the deeper not-selves. He says: 

Man . . . is a self associateci with not-selves. By deveioping bad habits, the 
conscious ego and the personal sub-conscious interfere with the normal 
functioning of the deeper not-selves, from which we receive the animal 
grace of physical health and the spintual grace of insight. (L95611975, p. 
23) 

The "nonverbal humanities" try to dissolve barriers the ego and the persona1 

subconscious have created. They include: 'Training of the kinesthetic sense. Training of 

the special senses. Training of memory. Training in control of the autonornic nervous 

system. Training for spiritual insight" (l%6/ 1975, p. 19). They have psychosom~tic and 

contemplative trainings from East and West such as the Alexander Technique, the 

training of perception such as Gestalt Therapy, the art of wise passiveness, the art of 

meditation in the East such as yoga, Tantric training, and othen. To use his favored 

phrase, this is an attempt to "make the best of both wodds." These methods serve as "the 

an of combining relaxation with activity" in w hich the ego and the persona1 subconscious 

are relaxed and at the same time the vegetative sou1 and the deeper not-selves are 

activated. 

They are called "nonverbal," because Huxley regards their essence as the 

nonverbal aspect: 

In most societies . . . very linle effort has been made to educate childnn 
and adults systematically on the nonverbal level of first-order 
psychophysical experience. . . . What is needed, if more of the 
potentialities of more people are to be actualized, is a training on the 
nonverbal levels of our whole being as systematic as the training now 
given to children and adults on the verbal level. (L%5, p. 37) 

The nonverbal humanities form a holistic mode1 of education. In his iast novel Island, 

Huxley (1%211972) refers to the education of the whole person as follows: 



What we give the children is simultaneously a training in perceiving and 
imagining, a training in applied physiology and psycbology, a training in 
practical ethics and practical religion, a training in the pioper use of 
language, and a training in self-knowledge. In a word, a training of the 
whole mind-body in dl its aspects. (p. 208) 

Huxley himself had been involved in the Alexander Technique, a body-mind 

approach developed by F. M. Alexander (l923f 1985, 193U1984) in the early twentieth 

century as a method of conscious control of "the use of the self' (or the psycho-physical 

organism). Huxley found that John Dewey had also practiced and celebrated this method 

as an essential contribution to education. Just as F. M. Alexander regarded his technique 

as a way of "re-education" of "the use of the self," so Dewey viewed it as a "constmctive 

education." In his introductions to the work of Alexander, Dewey (1923/1985) 

recognized that "the method is not one of remedy; it is one of constructive education" (p. 

xxxiii). Dewey (193211984) later went so far as to say that: "It [the technique of Mr. 

Alexander! provides . . . the conditions for the central direction of al1 special educational 

processes. I t  bars the same relation to education that education itself bears to al1 other 

human activities" (p. xix). However, his voice had been ignored even among progressive 

educators. Huxley (1956/1975) comments on his statements as follows: 

These are strong words; for Dewey was convinced that man's only hope 
lies in education. But just as education is absoluteiy necessary to the world 
at large. so Alexander's methods of training the psycho-physical 
instrument are absolutely necessary to education. (p. 21) 

These statements by Dewey and Huxley must be recalled as historic voices in the 

development of somatic education. 

The nonverbal humanities are the art of awareness. Huxley focuses on this aspect 

and associates the somatic approaches with meditation. providing a comprehensive view 

of the educacion of awareness that starts with the elemental level and reaches to the 

deeper level. Most of the somatic approaches can contribute to the training of 

"elementary awareness": "Education in elementary awareness will have to include 

techniques for improving awareness of intemal events and techniques for improving 

awareness of externd events as these are revealed by our organs of sense" (1969. p. 155). 

In his view, the Alexander Technique is a way to enhance the elementary awareness of 



the kiaesthetic sense which reveals the first-order experience of psycho-physical 

organisrn. This is important because "[tlhe kinesthetic sense is the main line of 

communication between the conscious self and the personal subconscious on the one 

hand and the vegetative sou1 on the other" (1956i1975, p. 19). 

The elementary awareness can provide an basis for the further evolution of 

awareness in meditation. "A good physical education should teach awareness on the 

physical plane" (1937/1%6. p. 221). Similar ideas are found in the sornatic work of 

Sensory Awareness and the Feldenkrais Method. Sensory Awareness, developed by Elsa 

Gindler and Charlotte Selver, rnay be called a meditation in action, a way of enhancing 

awareness through paying attention to immediate experiences of the senses. (see Brooks, 

1974f 1982). Feldenkrais ( l97U 1977). influenced by the work of Gurdijeff, developed a 

method of rnovement that can remarkably enhance awareness. He discerns ordinary 

consciousness and awareness. 

There is an essential difference between consciousness and awareness, 
although the bordea are not clear in our use of language. . . . Awareness is 
consciousness together with a realization of what is happening within it or 
of what is going on within ourselves while we are conscious. (p. 50) 

Awareness is the meta-consciousness of consciousness and something that has to be 

cultivated. Awareness of this sort may lead to a spiritual unfolding. "ln those moments 

when awareness succeeds in king at one with feeling. senses, movement, and thought," 

Then man can make discoveries, invent, create, innovate, and "know." He 
grasps that his srnaIl world and the great world around are but one and that 
in this unity he is no longer alone. (p. 54) 

The Feldenkrais Method is not a mere training for physical functioning but is designed to 

bring about a spiritual awakening. 

In Island, Huxley (1%2/1972) celebrates not only the somatic work but also 

every human activity that can be the art of awareness, which he calls "the yoga of 

everyday living": "Be fully aware of what you're doing, and work becomes the yoga of 

work, play becomes the yoga of play, everyday living becomes the yoga of everyday 

living" (L%2/1972, p. 149). For him, awareness is the key to Enlightenment. This is the 

only genuine yoga, the only spiritual exercise worth practising" (p. 40). He concludes: 



"Everybody 's job-enlightenment. Which means, here and now , the preliminary job of 

practising al1 the yogas of increased awareness" (1%2/1972, p. 236). In other words, 

Enlightenment is the realization of "the ultimate Not-Self' (1956119'75, p. 33). 

Meditation (contemplation) is designed to bring about the traruforrnotion of 

consciousness through the cultivation of awareness. According to Roben Omstein 

(1972/1975), meditation is "an attempt to inhibit the usual mode of consciousness, and to 

cultivate a second mode that is available to man" (p. 124). The ordinary, nomal state of 

consciousness is marked by its bbverbal," "rational," "analytic," "linear," and therefore 

fragmentary modes. On the contrary. the transfonned state of consciousness is 

"intuitive," "receptive," and "holistic": 'The techniques of rneditation . . . are in their 

totality designed to cause a shift from the ordinary analytic consciousness to the holistic" 

(p. 246). Meditation is able to ternporarily undo the superficial function of the mind so as 

to allow the deeper levels of holistic consciousness to emerge. 

The transformation of consciousness has been called "awakening" in the literature 

of meditation. Ralph Metmer (1986) States that "the transformation of consciousness is 

like the change frorn dreaming to waking" (p. 17). "Awakening" is a common 

"metaphor" to describe the transformation of consciousness among spiritual traditions. 

For example, in Buddhism, the word "Buddha" means "the awakened one" and the whole 

effort of Buddhist mediation is dedicated to awakening. In ternis of Zen, D. T. Suzuki 

(19641199L) says. "Sutori is the sudden flashing into consciousness of a new tnith 

hitherto undnamed of' (p. 95). Likewise, Masao Abe (1997) remarks: 

What the Zen master tries to lead his disciple to and the disciple wants to 
attain, is not the intellectual knowledge of the natural world nor the 
undentanding of cultural conditions and values, but the disciple's 
awakening to his original nature. (p. 76) 

In Sufism, the Sufi masten have highlighted "awakening" in their teachings. For 

example, Rumi (1994) discems two different modes of consciousness: "heedlessness" 

and "heedfulness." The mode of  "heedlessness" means the ordinary mode of 

consciousness that constnicts the ordinary redity; he says, "the world subsists through 



heedlessness. If there were no heedlessness, this world would cease to be" (p. 1 14). When 

a transformation of consciousness occurs, the human being can enter the awakened mode 

of "heedfulness." Rumi describes it as follows: 

From infancy, when he begins to grow, man exists in heedlessness; 
othemise he would never grow at all. Then, when he has reached full 
maturity in heedlessness, God imposes pain and strife upon hirn by mems 
of determination and free will in order to wipe clean that heedlessness and 
make him pure. After that he can become acquainted with the other world. 
(p. 209) 

"Awakening" refers to the sudden realization of the infinite reality. Compared to 

the awakened state, the ordinary state is seen as a "dreaming" process in a "sleep." 

Chuang Tzu (Watson, 1968) wrote: "Only after he wakes does he know it was a dream. 

And someday there will be a great awakening when we know that this is all a great 

dream" (p. 47). However, it is rare for a great awakening to take place, because the 

ordinary mode of consciousness, or "sleep:' is so dominant that it excludes other modes 

of consciousness. 

A modem esoteric philosopher, G. 1. Gurdjieff, who was greatly influenced by 

Sufism, discems the "four states of consciousness" available to the human being: (a) 

ordinary sleeping and dreaming, (b) ordinary waking state, (c) self-consciousness, and (d) 

objective consciousness (Ouspensky, 1950/1%5/1987, p. 141; Tan, 198611987, p. 212). 

Gurdjiefflan psychology holds that only a "fuily developed man" can possess al1 the 

states of consciousness. and that ordinary states are occupied with the first two modes. In 

this psychology, the second mode, ordinary waking state, does not mean "awakcning" but 

being spiritually "asleep": "He lîves in sleep. He is asleep" (cited in Ouspensky, 

19501 l%Sl 1987, p. 143). In other words, wihout "self-consciousness ," the human being 

is unconsciously subject to the forces of predominant subpenonalities-mind, body, and 

emotions at the moment. in this respect, Gurdjieff used to regard the human king  as a 

"machine." E. F. Schumacher ( 1977). inspired by Gurdjieff~an thought, remarks: 

"Without self-awareness . . . man acts, speaks, studies, reacts mechanically, like a 

machine" (p. 75). Gurdjieff gives an account of how a "sleep" takes place in the buman 

consciousness: 



[Hie [a man] is bom among sleeping people, and, of course, he falls asleep 
among them just at the very tirne when he should have begun to be 
conscious of himself. Everything has a hand in this: the involuntary 
imitation of older people on the part of the child, voluntary and 
involuntary suggestion, and what is called 'education.' Every attempt to 
awaken on the child's part is instantly stopped. This is inevitable. And a 
great many efforts and a gnat deal of help are necessary in order to 
awaken later when thousands of sleep-compelling habits have been 
accumulated. And this very seldom happens. In most cases, a man when 
still a child already loses the possibility of awakening; he lives in sleep dl 
his life and he dies in sleep. (cited in Ouspensky , M O /  l%S/l987, p. 144) 

To awaken from sleep to self-consciousness and then to objective consciousness, 

the practice of awareness or attention is necessary, which Gurdjieff calls "self- 

observation" and "self-remembrance." He says, "in observing himself a man notices that 

self-observation itself brings about certain changes in his inner pmcesses. He kgins to 

understand that self-observation is an instrument of self-change, a means of awakening" 

(cited in Ouspensky , pp. 145- L M ) .  According io Tart (l986/ 1987). "In its most general 

f o m  self-observation means paying more attention to everything in your world and 

everything in yourself' (p. 193). The state of "sleep" is caused by exclusive identification 

with the ordinary mode of consciousness filled with physical. emotional. and mental 

contents. Gurdjieff says, "Man is always in a state of identification, only the object of 

identification changes" (cited in Ouspensky, p. 150). Accordingly. the practice of self- 

observation is an exercise of "disidentification" by "seeing" identification of any kind to 

its very mot. For instance, Schumacher (1977) refers to "bare attention" in terms of 

thinking: "Bare Attention is attainable only by stopping or, if it cannot k stopped, caimly 

observing ail 'inner chatter.' It stands above thinking, reasoning, arguing, forming 

opinions" (p. 70). 

"Self-remembering" is another exercise of attention that requires us to nmember 

ail the aspect of the self at the present moment. After Tart (1986/1987), "lt involves a 

deliberate expansion of consciousness such that the whole (ideally) of your king, or at 

least aspects of that whoie, a n  kept in mind simultaneously with the particulan of 

consciousness" (p. 197). To this end, Gurdjieff himself created various methods including 

movements that require the fullest attention. The self-consciousness can emerge through 



efforts of self-remembering . The transformation of consciousness leading to "objective 

consciousness" is possible by becoming fully awake of everything. As Deikman (1982) 

says, 'The observing self can be a bridge between the object world and the transcendent 

realm. Without the enhancement and developrnent of the observing self, the further step 

to the Self cannot be taken" (p. 176). 

Awareness is to observe what is taking place within and without, but this does not 

mean to create another dualistic division between subject and object. Rather, it is a way 

to disidentify with the very dimension where the mind creates dualism. Awareness is a 

deeper dimension than the mind and can witness how the mind cnates divisions on the 

world. Therefoie, it can bring us to the primordial non-dual state of consciousness. The 

great awakening may happen in the process of enhancing awareness and fostering 

disidentification. Roger Walsh and Frances Vaughn (1980) point this out: 

Finally . awareness no longer identifies exclusively with anything. This 
represents a radical and enduring shift in consciousness known by various 
names, such as enlightenment or liberation. Since there is no longer any 
exclusive identification with anything, the mehot me dichotorny is 
transcended and such persons experience themselves as being both 
nothing and everything. They are both pure awareness (no thing) and the 
entire universe (every thing). Being identified with both no location and 
al1 location, nowhere and everywhere, ihey experience having transcended 
space and positionality. (pp. 58-59) 

To use Ken Wilber's (1979/1985) terms. this is a shift from "transpersonal 

witness" (or the "transpersonal self ') to "unity consciousness." The transpersonal self is 

"a center and expanse of awareness which is creatively detached from one's personal 

mind, body, emotions, thoughts, and feelings" (p. 128). However, the transpersonal self is 

not synonyrnous with "unity consciousness." 

Although the transpersonal experiences are somewhat similar to unity 
consciousness, the two should not be confused. In unity consciousness the 
person's identity is with the Ail, with absolutely everything. In 
transpersonal experiences, the person's identity doesn't quite expand to 
the Whole, but it does expand or at least extend beyond the skin-boundary 
of the organism. (p. 8) 

Before the unity consciousness (awakening) takes place, "one must first discover that 

transpenonal witness. whicb then acts as an easier 'jumpingsff point' for unity 



consciousness" (p. 130). In his recent work, Wilber (19%) uses the tenn "the observing 

Self" for the transpersonal self and finds that "this observing Self eventually discloses its 

own source, which is Spirit itself, Ernptiness itself' (p. 199). 

When. as a specific type of meditation, you pursue the observing Self, the 
Wimess, to its very source in pure Emptiness, then no objects arise in 
consciousness at ail. This is a discrete, identifiable state of 
awareness - namely , unmanifest a&sorption or cessation, vanously know n 
as nirvikalpa. samadhi. jnana samadhi. ayin, vergeuen, nimdh, classical 
nirvana. ( 1996, p. 220) 

The "pure Emptiness" is, in his words, the state of "the causal" which means "pure 

formless awareness. pure consciousness as such, the pure Self as pure Spirit (Atman = 

Brahman)" (Wilber, 1995, p. 30 1). 

However, this attainment of the causal is not the final stage of the whole way of 

contemplation but marks the tuming point fmm the seeking to the retuming mode. Hen 

opens the gate of "the nondual," or the universal reality . Wilber (1997) describes what 

happens in contemplation at this moment as follows: 

When I rest in the pute and simple Witness. I will even begin to notice that 
the Witness itself is not a separate thing or entity, set apart from what is 
witnesses. All thing aise within the Witness, so much so that the Witness 
itself disappears into al1 things. (p. 292) 

In this way, al1 things, the world, anse again as they a n  in Witness. The nondual means 

the nondual identity between the Witness and the world. Wilber (1995) remarks: 

When one breaks through the causal absorption in pure unmanifest and 
unbom Spirit. the entin msnifest world (or worlds) arises once again, but 
this time as a perfect expression of Spirit and as Spirit. The Formless and 
the entire world of manifest Fonn-pure Ernptiness and the whole 
Kosmos-an seen to be not-two (or nondual). (p. 308) 

Wilber follows the Mahayana tradition of the nonduality; Emptiness-is-Form. 'The pure 

Empriness of the Witness tums out to be one with every Fonn that is witnessed, and that 

is one of the basic meaning of 'nonduality'" (19%. p. 228). Now Emptiness is "not a 

discrete state, but the reality of a11 states, the Suchness of al1 states" ( 19%, p. 227). 

Enlightenment no longer abides in the causal but manifests itseif in the nondual, in the 

midst of the woild. "Enlightenrnent is an ongoing process of new Fonns arising, and you 



relate to them as Forms of Emptiness. Kou are one with al1 these Forms as they arise" 

(19%. p. 239). This is the final phase of contemplation. Awakening means to awaken to 

the nondual, universal reality. 

The ideas of awareness and awakening will be important for education if it tries to 

involve the transformation of consciousness by the way of contemplation. In practice. 

however, these ideas have never captured serious attention from the modem mainstream 

education and pedagogy? As Omstein (197211975) remakes, "Western educational 

systems largely concentrate on the verbal and intellectual. We do not possess a large- 

scale training system for the other side" (p. 180). But it seems to be appropriate to enlarge 

the concept of  education to embrace not only the refiective but also the contemplative 

approach, as exemplified in holistic education. Education can be an attempt for 

awakening through the practice of awareness. In this regard. it is wonh while recalling 

the work of Krishnamurti and Socrates. 

Krishnamurti (1974) regards the heart of both education and meditation as the art 

of awareness. and, importantly, he has stressed this in his educational practices. 

Krishnamurti ( l9W 1975) calls the art of awareness "choiceless awareness" (pp. 94-98). 

"Awareness implies an observation in which there is no choice whatsoever, just 

observing without interpretation, translation, distonion" (1999, p. 73). And this i s  

meditation; meditation i s  awareness (or attention) through which the dimension beyond 

"thought" or "the known" will be revealed. "Meditation is the seeing of what i s  and going 

beyond it" (1979. p. 18). Attention makes it possible to be aware of thought and thereby to 

disidentify with it. "Meditation i s  the freedom from thought, and a movement in the 

ecstasy of truth" (19'70, p. 107). This "freedom" allows "the immeasurable" to manifest 

itself. He says: 

Thought has always a horizon. The meditative mind has no horizon. The 
mind cannot go h m  the limited to the immense, nor can it transfom the 

4' It is worth while noting that Ono Friedrich Bollnow (1959/1977) reveaied pedagogical 
implications of discontinuous existential moments in life including awakening. Yet his 
discussion did mt include the contemplative aspect of awakening. 



Iimited into the limitiess. The one has to cease for the other to be. 
Meditation is opening the door into spaciousness which cannot be 
imagined or speculated upon. (1970, p. 40) 

Based on this undentanding, Krishnamurti has put forth different views of 

education. He asserts that it is in choiceless awareness that "intelligence" can function 

and "leaming" takes place. Therefore, the functions of intelligence and learning have 

nothing to do with accumulating knowledge, but rather, intelligence is an alert attention 

to the present moment. "Intelligence is the seeing of what is" (1970, p. 155). On leaming, 

he says: "There is a difference between learning and acquiring knowledge. Learning 

ceases when there is only accumulation of knowledge. There is leaming only when then 

is no acquisition at all" (1974, pp. LOI- 102). Learning is to directiy know what is moment 

to moment with no projection of acquired knowledge. He says, "leaming is pure 

observation-not only of the things outside you but also of that which is happening 

inwardly; to observe without the observer" ( 198 1, p. 29). 

For Krishnamurti. "self-knowledge" means to be aware of what I am, and he sees 

it as having a grave importance in the entire work of education. "Understanding cornes 

only through self-knowledge. which is awareness of one's total psychological process. 

Thus education, in the tme sense, is the undentanding of oneself, for it is within each one 

of us that the whole of existence is gathered" (1953. p. 17). Self-knowledge in this sense 

can reveal the deeper dimensions of the Self and life, or what he calls "the wholeness of 

life": "To understand life is to understand ounelves, and that is both the beginning and 

the end of education" (1953, p. 14). 

It is also important for educators to enhance their own self-awareness and self- 

knowledge. As Krishnamurti observes, 'The right kind of education begins with the 

educator, who must understand himself and be free from established patterns of thought; 

for what he is, that he imparts" (1953, p 98). His idea is the same as that which Brown 

(199% Decemberf 1999 lanuary) and Miller (1994) try to fulfill in their teacher training 

prograrns. Both are influenced by the Buddhist perspectives; Miller's program intends to 

cultivate the teacher as "the contemplative practitioner," and Brown provides a program 

of bbcontemplative education for teachers." According to Brown, ''Contemplative teaching 

begins by knowing and experiencing ourselves directly" (p. 70). For this purpose, he 



developed a practice called '6contemplative observation." "In contemplative observation, 

we observe not only what is happening in the environment, but also what is 

simultaneously occurring within ourselves" (p. 70). What is observed includes senses, 

thoughts, and emotions taking place dunng teaching and other occasions. In his view, it is 

through contemplative observation that "the sacredness of ordinary teaching and 

leaming" (p. 73) will appear. Contemplation or meditation is a way to transfomi the 

reality of teaching and learning from its radical ground. 

Finaily, we need to tum to the work of Socrates, because. at the very beginning of 

Western education, he had laid a foundation of contemplative education. In the Apology, 

Socrates (Hamilton & Cairns, 1%1) mentions the purpose of his activities to people as 

follows: 

[A 111 day long I never cease to senle here, there, and everyw here, rousing, 
persuading, reproving every one of you. . . . I suspect, however, that 
before long you will awake from your drowsing, and in your annoyance 
you will take Anytus' advice and finish me off with a single slap, and then 
you will go on sleeping till the end of your days. . . . (p. 17) 

The primary concern of Socrates was to awaken people from their wretched sleep. 

Featuring "the transformative tradition" in  education as opposed to "the mimetic 

tradition," Philip Jackson (1986) remarks: "In the penon of Socrates we witness perhaps 

the most famous of al1 transfomative teachers in  action" (p. 126). Jacob Needleman 

(1982) also highlights the transformative aspect of Socrates as follows: 

Socrates is far more than an interrogator who exposes illusions; he is also 
a presence, a penonal force, who thmugh his interaction with the other 
awakens in him the taste of conscience and inner divinity. . . . The king 
of Socrates transmits the taste of the higher: the interrogation of Socrates 
brings awareness of one's corruption and illusions. (p. 39) 

The Socratic method of "interrogation" in dialogues is a device for awakening 

like Zen nondo, not necessarily aimed at the intellectual investigation of concepts. 

Accordi ng to Needleman ( L982), "the interrogation is itself a muteriai, chernical process 

by which the transformation begins to take place within oneself. This fact, and oaly this 

fact, can explain the greatness and mystery of Socrates" (p. 25). 



Socratic "self-bwing" or "self-inquiry" may mean to enhance the level of self- 

awareness. This is also refemd to as ''the can of the soul" which, as Needlemaa says, 

nquires the cultivation of attention to the soul. or the deeper level of the Self (pp. 55- 

56). 

The Socratic way of the teacher known as the Socratic art of "midwifery" gives us 

a classical metaphor of an education for awakening, for awakening is not to produce 

something but to rediscover w hat i s  al ways already , and "rnidwifery" is CO help such an 

awakening to take place. Abe (1997) recognizes an afîinity of the Socratic way with the 

way of Zen rnaster. A Zen master cannot give a satori to a disciple, simply because 

"satori is the self-awakening of one's original nature" (p. 77). In the ultimate sense, "a 

master is necessary only as a midwife, Le.. not as a satori-giver but as a satori-helper" (p. 

77). 

In other words, the education for awakening has nothing to teach in the usual 

sense. From the beginning nothing is lost, and everything is ever present. As Suzuki 

(l%4/ 1991) says, "there is in Zen nothing to explain, nothing to teach, that will add to 

your know ledge" (p. 92). The w holeness of reality is al1 the tirne, and w hat is necessary is 

to become aware of it. As Trungpa ( 1973) says, "Enlightenment is permanent because w e  

have not produced it; we have merely discovered it" (p. 4). 

The Eastern way of art has been a form of contemplation. The art as 

contemplation involves the twofold path of seeking and retuming; the practiee of a n  

follows the seeking path, and the artistic expressions oecur in the retuming path. 

Therefore, the artistic expressions have k e n  respected as expnssing something ultimate. 

" Although Rato's own philosophy has differed from Socrates' teachings, I think that his 
definition of education as "an art of turning around" given in the Republic may resonate 
with the work of Socrates. Plato states, "the instrument with which each l ems  . . . must 
be tumed around fmm that which is coming into being together with the whole soul until 
it is able to endure looking at that which is and the bnghtest put of that which is" 



The present discussiona will focus on the way of art (J. g e i h )  especially developed in 

Japan under the strong influence of zen? 

The way of art is a way of spirinial cultivation. Yuasa (19771 1987) recognizes this 

in his comment on the art of poetry as follows: 

Just as the practicing monk leaves behind his own egoism and deepens his 
satori by experîencing cultivation with body-mind, so too, the poet 
enhances his or ber state of mind as a poet by training in composition. 
Therefore, training in artistry is a kind of persona1 cuitivation: one not 
only studies a certain technique but also. in so doing, enhances one's own 
personality . (p. 103) 

As stated here, the training and mastery of an art (keiko) and the cultivation of the 

self (shugyo) are united in the way in which art becomes a path of the hean. Yukihiro 

Kurasawa (198311993) remarks: 'The way of art (grido) is a 'path' from 'an (gei) and 

fonn (sugata) to the hean (kokoro)' and then 'from the heart to art and forrn"' (p. 45. tr. 

Y .N.). Here, the "heart" means the ''me heart," or the deeper dimensions of the self. 

"'The path to the hem' in the way of art is the path of deepening and enhancing the heart 

through the training of the art and its fonn" (p. 46, tr. Y N.). The way of art as a path to 

the heart attempts to explore the deeper dimensions of reality. As Toshimitsu Hasurni 

(L960/1%2) says, 'The way of art helps us  to penetrate deep into the inner structure of 

the cosmos" (p. viii). In this sense, it is called "spiritual way" (do). With Hasumi, "art is 

(Bloom. 1%8, p. 197). Education is an an that induces a "tuming around" in the easiest 
and most effective way. 
" A large portion of the foilowing discussion appeared in my article "Holistic Education 
in Japan: Three Approaches" published in Encounter, 11 (3), 1988. It is reprinted here by 
permission of Holistic Education Press with considerable modifications. 
44 The way of art includes: tea ceremony (scrdo), flower arrangement (kado), black-and- 
white ink-painting (suibokuga), gardening, architecture, calligraphy (shodo), poetry 
(kodo), Haiku, No play (nogaku), and some of the martial arts (budo) such as archery 
(kyudo) and swordmanship (kendo). Most of them have a history of over several hundred 
of yean and developed their own systems of practice. According to Shin'ichi Hisamatsu 
( 197 1). Zen aesthetics has "the Seven Characteristics," which includes: asymmetry 
(FkiweQ , simplicity ( h o ) ,  austere subi imity or loft- dryness (kokou) , naturalness 
(shizen). subtle profundity or deep reserve (yugen), freedom from anachment (datsu- 
zoku), tranquillity (seijak) (pp. 28-38). 



the way to the Absolute and to the essence of human life. This he [the Japanesel 

designates as 'DO'" (p. 79). 

Once the way of art attains the Absolute, the returning mode of the art can occur, 

in which artistic expressions corne into being. This repnsents "the path from the heart to 

art and form." According to Hasumi (L960/1%2), 'The way to the NOTHTNG is  the 

innennost art of Japan, and out of it al1 formative art unfolds" (p. xi). Here, the artistic 

creation (form) embodies fonnless Nothingness and expresses the infinite reality in its 

finite form by the artist who is fundamentally transformed in Nothingness. The art 

becomes an expression of the univenal reality as such. 

There are fascinating stories that exemplifj this transfomative process in the way 

of art. They illustrate the experiences of Eugen Herrigel (19481195311999) and his wife 

Gustie (19581 l974), who stayed in Japan for six years from 1924 to 1929 and intensively 

learned Zen art. Eugen learned the aft of archery (kyu-do) and Gustie the art of flower 

arrangement (ka-do) under the great masten of the day. 

E. Herrigel (1948/1953/1999) grasped the essence of the way of archery as 

"spiritual exercise." He states, "by the 'an' of archery he [the Japanesel does not mean 

the ability of the sportsman . . . but an ability whose origin is to be sought in spiritual 

exercises and whose aim consists in hitting a spiritual goal" (p. 4). In ternis of spiritual 

exercise, 

. . . archery can in no circumstances mean accomplishing anything 
outwardly with bow and arrow, but only inwardly, with oneself. Bow and 
arrow are only a pretext for something that could just as well happen 
without them, only the way to a goal. not the goal itsclf, only helps for the 
last decisive leap. (p. 7) 

From the reports by the Herrigels, we can trace three distinctive phases of the 

practice of art. 

First, the way of art requires the student to transcend the ego and to nalize the 

egoiess states of consciousness called in Zen "no-mind" (musfiin) or "no-ego" (muga). To 

use the words of Karlfried Graf Dürckheim (l%L/1987/1991), this is the process of 



"dismantiing the ego": "Zen is not in the business of destroying the ego. but of 

transfonning the menly world-centered ego and changing the person determined solely 

by that ego into a person detennined by his true nature" (p. 89). 

In punuit of dismantling the ego. the way of art usually does not allow students to 

express their own ego-centric uniqueness; art should not be an expression of personal 

feelings. skills, ideas, and beliefs. G. Hemgel (1958/1974) says, "personal idiosyncrasies 

and originality in making new experirnents met with M e  recognition'' (p. 12). The 

student must admit that "any sort of ambition is a hindrance. and that any desire for 

persona1 uniqueness stands in the way of development" (G. Herrigel, p. 22). The story of 

Eugen provides an outstanding illustration of transcending the ego. which was the rnost 

difficult task for him as a philosopher trained in logical thinking. (Eugen came to Japan 

from Germany to teach philosophy at Tohoku University). He stniggled with "letting go 

of hirnself" in his practice. The following conversation with his master Kenzo Awa 

reveals this: 

1 said, "I draw the bow and loose the shot in order to hit the target. The 
drawing is  thus a means to an end, and I cannot lose sight of this 
connection. . . ." 'The right art." cned the Master, "is purposeless, 
aimless! The mon obstinately you try to learn how to shoot the m w  for 
the sake of hitting the goal, the less you will succeed. . . . What stands in 
your way is that you have a much too willful will. You think that what you 
do not do yourself dws not happen." (E. Herrigel. p. 3 1) 

The primary task of the master is to help the student disidentify with the ego-centric 

"doer" and leam that "al1 right doing is accomplished only in a state of true selflessness, 

in which the doer cannot be present any longer as 'himself.' Only the spirit is present, a 

kind of awareness which shows no trace of egohood" (E. Hemgel. p. 44) 

To this end, the way of art requires the student to practice "patterns" (Rata) and 

bYorms" (katachi) demonstrated by the master. The teaching and leaming process consists 

of the demonstration of patterns by the master and the imitation and mastery of them by 

the student through repeated practices, in which the ego-centric desires of the student 

corne to wither. As G. HerrigeI (1958119'74) says, 

To begin with the European finds it difficult to understand why he should 
fit himself into a pattern and oniy then work free of it. But bit by bit he 



begins to realize, and perhaps also to experience, that this 'fitting in' is 
actually a springboard for mie creativity. (p. 23) 

Patterns and foms are not arbithly imposed on the student but are designed for 

the student to fit in the essence of what is being leamed. G. Hemgel says, "the pattern, 

which at first appears merely as an outward form, becomes the inner f o m  of flower 

amingement as soon as the rules enter into life itself' (p. 24). At this point. the master is 

not an instructor of patterns but one who invites the student into the heaart of the art. 

The practice such as this may include at least two essential aspects in terms of 

transcending the dualistic division between subject and object. The first aspect concems 

the process of leaming in which the student becomes one with the thing to be leamed. 

Keiji Nishitani ( l% 11 1982) regards "learning" as follows: 'The Japanese word foi 

'leam' (narau) cames the sense of 'taking after' something, of making an effort to stand 

essentially in the same mode of being as the thing one wishes to leam about" (p. 128). 

For example, the an of ink-painting teaches that "spend ten years observing bamboo, 

become a bamboo yourself, then forget everything and - paint" (E. Hemgel, p. 77). 

According to Izutsu ( 19771 l982), this is a crucial factor in the practice of the art: 'This 

positive aspect of the Zen discipline is known . . . as 'one's becoming the thing"' (p. 79). 

In an actual situation. "the painter should become the thing which he wants to paint. The 

painter who is going to paint a bamboo must, before taking up his brush, sit in 

contemplation until he feels himself completely identified with the bamboo" (Izutsu, p. 

79). In one's becoming the thing, the tnie reality of the thing comes to manifest itself in 

the no-mind state of the artist. From the state of complete unification in which there 

remains no trace of distinction between the painter and the bamboo, "the bamboo draws 

its own picture on the paper. The movement of the bmsh is the movement of the inner life 

of the bamûoo" (Izutsu, p. 80). 

Another aspect of the practice is concerned with the art of awareness. Like 

somatic education and meditation, the practice of art can enhance the level of awareness. 

E. Herrigel calls it the "right presence of rnind": 

This means that the Mnd or spirit is present everywhere, because i t  is 
nowhere attacbed to any particular place. And it can remain present 



because, even when related to this or that object, it does not cling to it by 
reflection and thus lose its original mobility. (p. 37) 

This is also what Takuan (1986) called the "no-mind" state of consciousness in his 

teachings on the way of swordmanship, and wbat Zeami called the "observing with a 

detached seeing" (riken no ken) in his teachings on the way of No play. Yuasa 

(197711987) refers to the latter as follows: "'Observing with a detaehed seeing' is  the 

state in which the self s consciousness of itself . . . disappears and the actor sees even his 

own dancing figure from the outside" (p. 108). This "seeing" is none other than the 

awareness we have discussed before. 

The second phase of practice is to attain the ultimate depth of the art. The practice 

can open up the infilnite reality in the egoless state of one's becoming with what is 

leamed. G. Hemgel (1958/1974) describes it as "the Principle of Three" in which the 

Three-the heart of the flower. the heart of the human being, and the univenal heart-are 

unified . 

Sunk deep in herself, she sought to attain that state of mind in which it is 
possible to become one with the herrt of flower. . . . For only when this 
union of her own heart with the flower's heart-and indeed with the 
'universal heart'. . . is tnily established. does she rest in that unmoved 
stillness from which creation proceeds as if of itself, entirely 
unpurposingly . (p. 28) 

This state means one's becoming the thing in which the infinite reality is disclosed. Here, 

'Wower-heart, man's heart and universal heart are one. Man lives in essential communion 

with the plant as with the whole universe. . . . [Elverything forms the unbroken Three-in- 

One" (p. 37). At this stage, three poles (poleless-poles) are completely unified: a peaon 

(one's deepest consciousness), a particular an work (a fiower and its essential being), and 

the universe (the infinite reality). As Hasumi (196011962) admits, 'The essence of 

Japanese spiritual creations is rooted in this unfathomable source, deep in the ground of 

the transcendent cosmic law and of the immanent consciousness of the inward man" (p. 

80). 

This stage marks a culmination in the whole process of the way of art. E. Hemgel 

(L948I 19531 1999) had to spend four years until this took place. 



Thea, one day. after a shot, the Master made a deep bow and broke off the 
lesson. "Just then 'It' shot!" he cned. . . . "What 1 have said," the Master 
told me severely, "was not praise. only a statement that ought not to touch 
you. Nor was my b w  meant for you, for you are entirely innocent of this 
shot. Y ou rernained this time absolutel y self-oblivious and wi  thout 
purpose in the highest tension. so that the shot fell from you like a ripe 
fruit." (pp. 52-53) 

The shot happened in his egolessness, in which the "It" appeared. "'It' takes aim 

and hits, so here 'It' takes the place of the ego" (p. 76). In his last stage of practice, he 

rernarks as follows: 

"Do you now understand," the Master asked me one day after a 
particularly gooâ shot, "what 1 mean by 'it shoots,' ' I I  hit'?" " I ' m afraid 1 
don? understand anything more at all," 1 answered, "even the simplest 
things have got in a muddle. 1s it '1' who draw the bow, or is it the bow 
that draws me into the state of highest tension? Do '1' hit the goal. or does 
the goal hit me? . . . Bow, arrow, goal and ego, al1 melt into one another, 
so that I can no longer separaie them. And even the need to separate has 
gone. For as soon as I take the bow and shoot. everything becomes so 
clear and straightfoward and so ridiculously simple. . . ." "Now at last," 
the Master broke in, "the bowstring has cut right through you." (p. 61) 

Two comment5 can be made on these statements. Suzuki (1959/1993) applies the 

term "Cosmic Unconscious" to the ultimate experience happening in the way of art. In 

bis definition, 

. . . underneath al1 the practical technique or the methodological details 
necessary for the mastery of an art, there a n  certain intuitions dinctly 
reaching what t cal1 the Cosmic Unconscious. . . . [Tlhe fundamental 
experience is acknowledged to be an insight into the Unconscious itself as 
source of al1 creative possibilities, al1 anistic impulses. . . . [Tlhe 
Unconscious then permits its priviieged disciples, masters of arts. to have 
glimpses of its infinite possibilities" (pp. 192493). 

Suzuki (1959/ 1993) discerns "several layen of consciousness," relying on the Mind-Only 

theory in the Yogacara school of Mahayana Buddhism, which include (pp. 242-243): 

1. The ordinary consciousness-dualistic perception; 

2. The semiconscious plane-the realm of accessible memories; 

3. The Unconscious-the realm of lost memories; 



4. The Collective Unconscious- the bedrock of our personality , the basis of our mental 

life (alaya-vijnana. or the Storehouse-Consciousness); 

5. The Cosmic Unconscious-the principle of creativity, the moving force of the 

universe (sunyata) . 
Hemgel's "It" corresponds to the Cosmic Unconscious (the inhite reality). 

Furthemon, to use Muneyoshi (Soetsu) Y anagi's ( 19721 1989) expression, "It" 

rneans the realm of the "Non-dual Entirety," as is shown in Eugen's phrases such as 

"Bow, anow, goal and ego, al1 melt into one another, so that I can no longer separate 

them. And even the need to separate has gone." According to Yanagi, this is but a state of 

Enlightenment: "Enlightenrnent becomes synonyrnous with the realization of Non-dual 

Entirety, with abiding in undifferentiated integrity" (p. 128). 

Then, out of "It" (the Cosmic Conscious or the Non-dual Entirety) the third phase 

of the way of an  emerges-the stage of creation. The creation (artistic work and 

performance) flows directiy from the infinite depth; in other words, the infinite naiity 

manifests itself in the visible forms of art. With Suzuki (1959/L993), "The Cosmic 

Unconscious is the principle of creativity. . . . Al1 creative works of art . . . corne from the 

fountainhead of the Cosmic Unconscious" (pp. 242-243). In ternis of "Oriental [Easteml 

Nothingness," Izutsu (19'771 1982) nmarks: 

The Oriental Nothingness is not a purely negative ontological state of 
there being nothing. On the contrary, it is a plenitude of Being. It is . . . so 
full that it cm manifest itself as anything in the empirical dimension of our 
experience, as a crystallization of the whole spiritual energy contained 
therein. (p. 82) 

G. Hemgel makes the same point: "He [the artistl himself lives and fashions his 

work from the 'fomless Form.' The artkt combines in himself the creative impulse with 

its realization, emptiness with fullness" (p. 90). E. Herrigel describes a master as follows: 

Every Master who practices an art molded by Zen is like a flash of 
lightening from the cloud of ail-encompassing Truth. This Truth is present 
in the free movement of his spirit, and he meets it again, in "It," as his 
own originaî and narneless essence. He meets this essence over and over 
again as his own king's utmost possibilities, so that the Truth assumes for 
him-and for others through him-a thousand shaps and forms. (p. 80) 



Centered in "lt" (Emptiness or Nothingness), the artist creates an art work in spontaneity. 

At this stage, he or she no longer depends on the established patterns; instead, the art 

becomes an expression of sheer freedom. Suzuki says, 'The artist's wodd is one of free 

creation, and this can corne only from intuitions directly and im-mediately rising from the 

isness of things" (p. 17). This is called the state of the "Master" (meijn). 

However, what really matters in creation is not the art work itself but the 

liberation of the artist from dualistic judgrnent, attiichment, intention, calculation, and 

purpose. This is called in Zen muge. According to Y anagi (1972/1989), "It means the 

state of liberation from al1 duality, a state where there is nothing to restrict or be 

restricted" (p. 130). Muge, or freedom, cornes from the recognition of the non-dual 

reality. On the nature of "beauty" Yanagi makes a significant comment: "Beauty, then, 

ought to be understood as the beauty of liberation or freedom from impediment" (p. 130). 

In other words, "true beauty" has nothing to do with any relative standards or categories 

regarding the beauty and the ugly: 

[Rrom the Buddhists' point of view, the "beauty" that simply stands 
opposed to ugliness is not true beauty. It is no more than a relativistic, 
dualistic idea. True beauty exists in the realm where there is no distinction 
between the beautiful and the ugly, a realm that is described as "prior to 
beauty and ugliness" or as a state where "beauty and ugliness are as yet 
unseparated." (p. 130) 

Thus, "tme beautyW-real work or performance-cornes into king in a spontaneous way 

from the artist who abides in the non-dual deepest dimension "prior to beauty and 

ugliness"; "only the beauty of Non-dual Entirety can be true" (p. 15 1). In this sense, 

Yanagi (L995) cdls "true beauty" altemately "the beauty of the non-dud" (Fnibi), "the 

beauty of spontaneity" ÿiuiibi), or "the beauty of freedom" ÿiyubi].* 

" lmportantly enough, in his attempt to develop a "Buddhist aesthetics," Yanagi finds 
that not only the great works of the talented artists but also the ordinary goods made by 
the ordinary anonymous craftsmen often show the true beauty of spontaneity and 
fmdom. Yanagi insists that the craftsmen had advantages in anaining the non-dual state; 
unlike the artist with ample knowledge and the strong ego, the craftsmen were at their 
time usually ignorant, naive-minded people, not obsessed by the values of the beauty and 
the ugly. In addition to this, the very nature of cra€t did not demand that they express the 
individualistic elements on the work, for the g d s  made by them were used in folk's 



Finally, it is dso important to add that the art of the Master is no longer separated 

from his or her everyday living. 'The man, the art, the work-it is al1 one" (E. Herrigel, 

p. 45). In other words, living itself becomes an art. The art fundamentally transfoomis his 

or her life so that the way of art can becorne the art of living. Everything in everyday 

living is now opened up to the profound depth, appearing in the phase of universal 

reality. Everyday living becomes Enlightenment in action. This is the ultimate goal of the 

way of art. for it is fundamentally the way of self-cultivation. 

The preceding discussion will make clear important aspects of the questions about 

creativity? First, the way of art has nothing to do with creativity in problem-solving. It 

pays little attention to each problem. On the contrary, it solves the problem of the "self." 

In the Eastern perspective, the self is the fundamental difficulty which brings about every 

other kind of problem. In this sense, the way of art is a way to resolve the problem of the 

self. For example, as E. Herrigel (1948/1953/1999) says, in the art of archery 

"fundamentally the marksman aims at himself and may even succeed in hitting himself' 

(p. 4). Differently put, creativity in the way of art means the creation of the self. 

Second, creativity in the way of art can io some extent be taught, but this happens 

in the mode not of transmission or transaction but of transformation. In general, the way 

of art stresses the crucial importance of the relationship between the master and the 

student. The master musi be not only a skillful teacher but also an embodiment of the 

spirit of the art. The point in teaching is  that the master helps the student realize the same 

daily lives. These conditions contributed to that the craftsrnen did not developed the ego- 
centric attitudes towards the work and so entered the non-dual state. With this findings 
and his involvement in the Pure Land Buddhism, Yanagi identifies the way of the artist 
with "the Way of Self-Power" or "the Way of Hardship," and the way of the craftsman 
with "the Way of Other Power" or "the Easy Way." The Hemgels describes the former 
way, yet Yanagi's emphasis is on the latter. Yanagi's ultimate concem is with 'the Pure 
Land of the Beauty" in which ordinary people like craftsrnen can be saved. We need to 
embrace both ways of Self-Power and Other Power if we have a comprehensive look at 
the way of art. 



spirit through spiritual communion, or "communication from heart to heart" (ishin- 

dewhin) (G. Hemgel, 1958lL974, p. 15). Spiritual communion betwcen them plays the 

central part in the lessons. However, in the final stage, creativity can never be taught, 

because it becomes a direct and spontaneous manifestation of one's Enlighteament. 

When Eugen asked his master, "And who or what is this 'It'?," the master replied, "Once 

you have understood that. you will have no further need of me" (E. Hemgel, p. 52). 

Third, creativity in the way of art is not necessarily age-related. Most ways allow 

anyone to start practice whenever he or she wants to learn it. But ideally, one should stmt 

learning from an early age. A famous instruction on age-related leaming is found in 

Zeami's Kadenrho (1408?) [Transmission of the Flowerl, which had long k e n  the secret 

doctrine of the No play. Zeami. a remarkable master and a philosopher of the No play, 

uses the metaphor of Ylower" (hana) to describe the "seven ages of training" stariing 

from the seven year old beginner through to the fifty year old mature artist (me fiower) 

(Ze-ami, 1%8, pp. 17-24). These stages illustrate a path to spiritual perfection of a person 

as well as perfect mastery of the art. 

Fourth, creativity in the way of art is fundamentally spontaneous. Indeed, it 

appeals to patterns, but they basically serve to transfomi the ego-centric attitude of the 

student so that he or she can eventually attain absolute freedom. The way of art is 

designed to tap a creative force hidden in the deepest layer of consciousness. If one 

masters an art, the art becomes an "artless art." E. Hemgel says. "art becomes 'artles,' 

shooting becomes no<-shooting. a shooting without bow and arrow" (pp. 5-6). 
****** 

The ways of contemplation and art have long been practicai forms of Eastern 

philosophy. In tems of holistic education, they can become integral parts of the practice 

OriginalIy. these questions wen put forth by Professor Erneritus John A. Eisenberg, in 
bis course entitled "Creativity and Education" held at OtSUUT, which 1 attended in 
Surnmer 1997. 



of holistic education. essential contributions from Eastern philosophy to holistic 

education? 

More importantly. the Eastern way of art will require education itself to be the 

"way" (do) in the same sense of the "way" of art. The way o f  art is not only a section of 

holistic education practice but also a model for education as a whole. 

" In particulai. Shuji Wada (1995, chap. 11) recognizes the importance of the art of tea 
ceremony as an Eastern model of holistic education, which was originally refined by 
Shin'ichi Hisamatsu as "the tea of the heart" (shincha). 



Chapter 8: Society and Eastern Philosophy 

The Eastern way of action seems to be quite different from the Western way of 

action. The Eastem way is mainly concemed with the "inner" transformation of 

individuals through contemplative practices, yet it has paid little attention to the "outer" 

transformation of social systems. On the other hand, the Western way of action is much 

more oriented towards the outer visible transformation of social systems through social 

criticism, activism, and engagement. It attempts to create a society where social injustice 

is solved by our conscious efforts. Seen from this perspective, the Eastern way of action 

must appear to have nothing to do with a meaningful social transformation. Indeed, 

Eastem philosophy and its practices have rarely been action-oriented, but rather they 

have celebrated the way of inaction (non-action). And this apparent passivity in social 

activism seems to have contributed to the preservation of the existing social order? 

Contemporary holistic education (and holistic movement in general) finds itself in 

a similar situation to the Eastern way of action. As a general characteristic, it tends to 

stress the inner aspect of persona1 transformation more than the transformation of social 

systems. Therefore, even its proponents have been critical of this tendency. Ron Miller 

(1993b), for example, regards "popular" holistic movement as a bbsubjectivist" position: 

A primary flaw in popular holistic thinking is its idealist, subjectivist, 
solipsistic epistemology; rather than linking mind and world, subject and 
object in a larger ecology of meaning (the aim of a genuine holism), this 
subjectivist holism reduces concrete historical and cultural issues to 
phenomena of personal consciousness. (p. 14) 

' We need to admit that the receptive, passive attitude of Eastern inaction (in the sense of 
social action) has yielded few cntical oppositions to the existing social systems and few 
active plitical involvement in changing society and eventually served to maintain the 
status quo. However, this does not necessarily menn that Eastern philosophy is 
consenrative, nationdistic, or totalitarian thought. But d e r ,  I think, in its fundamental 
intention it is a radical attempt to transfomi society fmm a deeper reality. 



Kathleen Kesson (199 1, 1993, 19%) has also criticized holistic education 

(holism) as an idealist, subjectivist, and visionary position devoid of critical, historical, 

political, and socio-economical perspectives. For example, she says: 

Holism . . . is a somewhat amorphous activist movement that tends to be 
nontheoretical and relatively acritical, but which has an almost magical 
faith in the cultural transformation that will result when sufficient numbers 
of people experience a "shift" in consciousness. (1993, p. %) 

"Holistic thinkers," in her view, "have a powerful transfomative vision, but generally 

fail to turn their critical attention upon themselves" ( 199 1, p. 48). Therefore, Kesson 

strongly requires that holistic education be informed by critical theory. "1 strongly believe 

that holism, both as a social movement and a theoretical perspective, would be enriched 

by the inclusion of new ideas from the sociology of knowledge, feminist thought, and 

critical theory" ( 1993. p. 95). 

In the same vein, more recently, Jeffrey Kane and Dale Snauwaen (1998) have 

raised awareness that "holistic education must be 'socially engaged"' to counter "the 

debilitating efTect of social injustice in al1 of its various dimensions" (p. 3). David Purpel 

(L996) has called for "a rruly holistic education-one that seeks to integrate the inner self 

with the outer self and thereby connect the personal with our social, cultural, moral, 

political, and economic contexts" (p. 26). These claims not only encourage holistic 

education to be more socially concemed but also requin it to become an effective agent 

of sociai transformation. 

From the Western point of view, the inner transformation of the self should be 

linked with the outer transformation of social systems. Here is a place where the Eastern 

and the Western ways of action can meet. In reality, we are witnessing the emergence of 

new branches such as "deep ecology" and "Engaged Buddhism" that contain both 

components? To use Leonard Angel's (1994) terms, these phenomena exemplify 

meetings of "Enlightenment East" and "Enlightenment West." While "Eniightenment 

* Although deep ecology has k e n  evolving among Western thinkers, it bas Eastern 
components, especially in Joanna Macy 's Budd hist approach. On the other hand, 
Engaged Buddhism, coined by Thich Nhat Hanh, is a development of Buddhist activism, 
yet it has k e n  faciiitated mostly by Westerners. 



East" is centered around "mystical awakening," "Enlightenment West" is a thought in 

which "the central value is the humanistic pursuit of social and individuai well-king, 

justice, and scientific rationalism" (p. 3). Angel calls for an integration of both ways as 

follows: 

The Enlightenment West project of making scientific and social progress 
must be infonned by Enlightenment East mysticism. And developing 
Enlightenment East mystical doctrines, practices and institutions must be 
inforrned by Enlightenrnent West values of clarity in thought. scientific 
knowledge, and awareness of social justice. (p. 4) 

Also, to use Donald Evans' (1993) terminology (he uses it within a discussion of 

Christianity), the Eastern way may be called "contemplative spirituality," and the 

Western way may be called "social-activist spirituality." He maintains that 

"contemplative spirituality needs to be balanced and corrected by social activist 

spirituality" (p. 226). The movements of deep ecology and Engaged Buddhism may be 

forms of Enlightenment East and West, and of contemplative and social-activist 

spirituality . 
One of the basic assumptions of these movements is the idea that the inner 

transformation of the self leads to a social transformation. For example, as discussed 

before (Chapter 4). relying on Buddhist ideas. Joanna Macy (199Lb) refen to the 

transformation of the self from "the ego-self' to "the ecoiogical self or the eco-self '-the 

self that &ses through a deep realization of interconnectedness with al[ beings. Then she 

claims: 

Now the sense of an encompassing self, that deep identity with the wider 
reaches of life, is a motivation for action. It is a source of courage that 
helps us stand up to the powers that are still, through force of inertia, 
working for the destruction of out world. This expanded sense of self 
serves to empower effective action. (pp. 1 8 4 1  85) 

A deep sense of interconnectedness through an inner transformation, she says, will lead 

to action on the social plane. Likewise, of Engaged Buddhism Kenneth Kraft (l98SI 1988) 

says: 'The touchstone for engaged Buddhists is a vision of interdependence. in wbich the 

universe is experienced as an organic whole, every 'part' affecting every other 'part"' (p. 



xiii). Then he remarks that ''awareness of interconnectedness fosten a sense of universal 

responsibility" (p. xiv). 

In the field of contemporary holistic education, a similar idea has been put forth 

by John Miller (1988t1996): 'The realization of the fundamental unity of existence leads 

to social action to counter injustice and human suffering" (p. 26). ln the same way, 

Education 2000 says: 

%y fostering a deep sense of connection to othen and to the Earth in al1 its 
dimensions, holistic education encourages a sense of responsibility to self, 
to others, and to the planet. We believe that this responsibility is not a 
burden, but rather arises out of a sense of connection and empowennent. 
(Fîake, 1993, p. 246) 

This means that an inner transformation for interconnectedness will bring about a social 

transformation. 

Henry Weerasinghe's (1992) notion of the Buddhist "peace education" agrees 

with the position of contemporary holistic education in this respect. In his notion, the 

Buddhist peace education begins with cultivating "inner peace": 'The teachings of the 

Buddha may be regarded as peace pedagogies. Education in its rnie sense is rooted in 

inner peace" (p. 77). The "inner peace" can be cultivated by "meditation": 'The peace 

pedagogies of the Buddha are based on a practical educational principle commonly 

known as meditation" (p. 74). Then he refers to the social implication of inner peace: 

Buddhist theory of education takes its shape from the key Buddhist 
concept of peace (santi). It is stressed that peace must originate from the 
individual himself and from there it should radiate into man's social 
milieu. In more precise tems, peace in society becomes a reality only 
w hen man has leamt how to expcrience it himself. (p. xvi) 

Deep ecology. Engaged Buddhism. and contemporary holistic education are based 

on the same assumption that out of the inner transformation of the self which nalizes the 

interconnectedness of ail beings may arise a meaningful social action or engagement to 

transforrn the social systems. This assumption would make sense if we ncognize that the 

realization of interconnectedness presumably changes our ways of thinking and feeling to 

cultivate such qualities as compassion, solidarity, responsibility, and energy, which 

would encourage authentic activities to take place. 



The association of inner transformation with outer transformation is indeed an 

iategration of the Eastem and Westem ways of action, which can benefit both sides; it 

gives the Eastem way of action a path of self-expression in social circumstances, and it 

also provides the Westem way of action with a deeper foundation of action in which 

social action is grounded. 

Having said al1 that, however, I think that there is another possibility to explore 

social implications of Eastem philosophy. In reality, the first direction mentioned 

above-t do not doubt its importance-has been mostly explored by Westem thinkers in 

the Westem framework of social action; there "action" implies a visible, active 

engagement in social problems. From this perspective, the Eastem way of action seem to 

be actionless self-indulgence. It seems that, without the strong influence of this Westem 

perspective, those movements of deep ecology and Engaged Buddhism would have never 

oppeared. 

However, it is the same perspective that simultaneously prevents us from 

becoming aware of the deeper, true aspect of the Eastem way of action. From the Eastern 

perspectives, the social implications of action are also multidimensional; that is, not only 

evident, social activism but also deeper invisible dimensions have relevant social 

implications. 

Furthemore, as a crucial problem, we need to recognize that the whole discussion 

of inner-and-outer transformations is based on a subject-object dichotomy. In spite of the 

effort of holistic thinking not to Iapse into a dualistic idea, here most of us easily accept 

such a dualism. In this sense particularly, we need to explore a deeper foundation of 

action that is liberated from dualistic thinking. 

Eastem philosophy requins us to examine the concept of social action and to 

expand it so as to encompass the deeper aspects of action. In other words, just as the 

Eastem way of action needs to expand its boundary to incorporate the Westem social 

activism for its ow n transformation, so the Western way of action needs to deepen its 

insight into deeper dimensions of action than social activism for ifs own trunîformation. 

In the following part, I wil1 illuminate social implications of the Eastem way of action. 



A difference between the Eastern and Western ways of action is nveaied in their 

notions of freedom. Although both ways seek after freedom, their implications are quite 

different. To elucidate differences between them. let us compare cnticai theocy with Zen 

Buddhism* 

Underlying the ideas of critical theory are assumptions that: the extemal social 

system has an objective reality: The States of human existence are basically determincd 

by the objective reality of society; The causes which prevent us from enjoying freedom 

but instead create injustice and suffering fundamentally stem frorn the social structure; 

Social reality i s  a human-made system, and therefore we can change it by our 

comrnitment in social criticism and activism. In this regard, the call for freedom takes the 

form of political struggle whose effort is to reform or transform the social systems, in 

which education is seen as an instrument to fulfitl social criticism and activism. 

A typical example can be found in Paulo Freire's ideas of the "pedagogy of the 

oppressed." Freire ( 1970f1988) defines freedom as a liberation of both the oppressed and 

the oppressors from the oppressive situation of society, as a transformation from 

"dehumanization" to "humanization," 

To surmount the situation of oppression, men must first critically 
recognize its causes. so that through transforming action they can create a 
new situation, one which makes possible the pursuit of a fuller hurnanity. 
(QP. 3 1 -32) 

To transfomi the world, "praxis" is needed that is "reflection and action" (p. 36): "[Tlhe 

oppressed unveil the world of oppression and through the praxis commit themselves to its 

transformation" (p. 40). The stniggle for freedom can eventually lead to the production of 

"a new man" who is liberated from the oppressor-oppnssed contradiction. However, this 

is a difficult task for the oppressed, who have intemalized the value system of the 

oppression. In this regard. the pedagogy of the oppressed serves to help the oppressed 

realize their situation: 'The pedagogy of the oppressed is an instrument for their critical 

discovery that both they and their oppressors are manifestation of dehumanization" (p. 

33). Education thus becomes a "practice of fnedom." In particuiar, Frein inûoduced the 

idea of "problem-posing education," or a "liberating education," as opposed to what he 



calls the "banking education," a conservative education that has sewed to pepetpetuate the 

oppressive situation in both education and society. The problem-posing education 

"strives for the emergence of consciousness and critical intervention in reality" (p. 68). In 

this way, Freire's ideas of the pedagogy of the oppressed cal1 for a transformation of the 

objective social reality by raising critical consciousness of the oppressed and involving 

them with social action? 

On the other hand, Eastern philosophy has developed a totally different view of 

freedom or "li beration." In the East. li beration, diversel y called moksha in Hinduism, 

nirvana in Early Buddhism, and salori in Japawse Zen Buddhism, has been regarded as 

the highest aim of life. For example, D. T. Suzuki (L956/19%) characterizes Zen as 

follows: "Zen moves along with infinite possibilities; Zen enjoys unlimited freedom 

because Zen is freedom itself" (p. 265). In another place, Suzuki (19591 19%) remarks: 

Zen is discipline in enlightenment. Enlightenment means emancipation. 
And emancipation is no less than freedom. We talk very much these days 
about al1 kinds of freedom, political, economic, and othemise. but these 
freedom are not at ail real. As long as they are on the plane of relativity, 
the freedoms or liberties we glibly talk about are far from king such. The 
real freedom is the outcome of enlightenment. When a man realizes this, 
in whatever situation he may find himself he is always free in his inner 
life, for that punues its own line of action. (pp. 5-6) 

Suzuki's "freedom" is quite diffennt from Freire's libertarian "freedom," for it 

means "absolute" freedom released from any conditions, as distinct from "relative" 

freedom conditioned by the social conditions. We have called those who have nalized 

absolute freedom the Eastern Self (Chapter 3). Deeply rooted in Emptiness and 

Nothingness, the Eastern Self is free from attachment of any sort, even from 

Enlightenment. 

It has to be added that the pedagogy of the oppressed does start with the inner 
transformation of the oppressed, which entails a radical transformation of their 
perception. thinking, and bebavior. to bring about a social transformation. This inner 
tr~nsfonnation of the self cm raise "critical consciousness" of social injustice, yet it does 
not necessarily involve contemplative awareness. 



Next, we turn to social implications of the Eastern way of action, which can be 

explored multidimensionPlly in the twofold movement of seeking and retuming; in other 

words, what are the social implications of contemplation and Enlightenment? 

Contemplation as Social Criricim: At first, the way of contemplation is a radical 

form of social criticism. The view that separates personal transformation from social 

transfomation and then tries to associate them is fundamentally rnisleading, because it 

unconsciously assumes that there are two domains of transformation. However, in reality, 

the self and the society can never be separated; society is within ounelves; we are 

socially conditioned in the body-mind structure, and in this sense "we are the society." 

The way of contemplation is an attempt to disidentify us with the social conditionings to 

explore the deeper dimensions of reality. It is an act of social transformation and also a 

radical criticism of society, for it seeks after emancipation from the social domination 

built in the body-mind system from within. 

Alan Watts (1%11 lW5) captures the essential aspect of the Eastern way of 

"liberation" when he says, "the main function of a way of Iiberation is  to release the 

individual from his 'hypnosis' by certain social institutions" (pp. 4647). Thich Nhat 

Hnnh (1987) refea to this point as follows: 

The kind of suffering that you cany in your heart, that is society itself. 
You bring that with you, you bring society with you. You bring al1 of us 
with you. When you meditate, it is not just for yourself, you do it for the 
whole society. You seek solutions to your problems not only for yourself, 
but for al1 of us. (p. 47) 

Furthemore, Krishnamurti sees an identity of the self with society, which he 

often called "you are the world." 'The world is not separate from us; we are the world, 

and our problems are the world's problem" (1954i1975, p. 42). He goes on to Say that 

"revolution in society must begin with the inner, psychological transformation of the 

individual" (1954 L975, p. 38); "[Tl his society can be changed only when the individual 

human being really transfonns himself radically" (L991b, p. 7). This is not to Say that 

changes in the individual later lead to a social change at large, but that the inner 

transformation itself is immediately the transformation of society. for "[tlhe outer is the 



inner. The inner is the outer. There is no difference between the outer and the inner; they 

are totaily nlated to each other" (1 991 b, p. 10). If we really understand that "we are the 

world," we can realize the social implication of contemplation. 

Action as Contemplation: From a contemplative point of view, so-cailed "social 

action" can be a contemplation, because every action con be a contemplative way. The 

way of contemplation can encompass the entire realm of everyday living other than 

specific fields such as meditation and art. The idea of "way" del ineated in the way of art 

(Chapter 7) suggests this possibility. Martin Buber's ( I%O) notion of "the way" i s  

important here: 

There is no separation within the human world between the high and the 
low; to each the highest is open, each life has its access to reality. each 
nature its etemal tight, from each thing a way leads to God, and each way 
that leads to God is the way. (p. 149) 

As far as "sociaI action" is concerned, it can serve as the art of awareness or the 

way of self-cultivation. This has been explored by Ram Dass and Paul Gorman (1985). 

for instance. Ram Dass has initiated several social actions such as the prison project and 

the dying project, on the basis of the tradition of karma yoga. or the path of work and 

action. Ram Dass and Gorman find that the real work of service, or helping others, cornes 

from those who are released frorn identification with their self-images as "helper" or 

"doer" by enhancing the tevels of "awareness" and "w i tness": "Qui te rematkable, 

moreover, we also notice that while our identification as the doer is falling away, much is 

srill being accomplished. We're still setting about our work, perhaps even more 

productively" (p. 195). Therefore, the work of service needs "the inner work" on the side 

of the helper-"the inner work, the work on ourselves, which is the foundation of al1 true 

service, and the only way, finally, to maintain energy and inspiration" (p. 21 1). In other 

words, as "at the deepest level we help thmugh who we are" (p. 227), the work of service 

and the inner work become one and the same thing. "We work on ourselves, then, in 

order to help othea. And we help others as a vehicle for working on ourselves" (p. 227). 

In the reciprocal way the work and the contemplative practice make a seamless fabric. 

It [service] is a vehicle through which we reach a deeper understanding of 
life. Each step we take, each moment in which we grow toward a greater 



understanding of unity, steadily transfomis us into instruments of that help 
which tnily heais. (p. 224) 

According to Martin Buber's (1958/1988) phrase: "Yeu cannot really love God if you do 

not love men, and you cannot really love men if you do not love God" (p. 225). 

What is more, any action can be a contemplation. A classical example is found in 

the Bhagavad Gita, in which Krishna encourages Arjuna to fight in the w u .  From the 

viewpoint of social justice, this may be judged immoral. However, as Thomas Merton 

(1995) says, 'The Gita is not a justification of war" (p. 50). but the main point is on 

another dimension-the contemplative aspect of action. The text reads, "without 

attachment, perform always the work that has to be done. for man attains to the highest 

by doing work without attachment" (Radhakrishnan, 1948/1973, p. 138). "Without 

attachrnent" means to enhance awareness while one is doing work. Merton says, 'The 

Gita is saying that even in what appears to be most 'unspiritual' one can act with pure 

intentions and thus be guided by Krishna consciousness" (p. 5 1). This does not, of course, 

do away with moral judgment. but it is equally important to recognize the contemplative 

dimension in every kind of action. 

Human Iife is composed of countless actions that are related with each other, and 

to do them in a contemplative way is to transfomi society. Contemplation in everyday 

living is a path of social transformation. The real point of Engaged Buddhism is this. 

According to Nhat Hanh (1987), 

Engaged Buddhism does not only mean to use Buddhism to solve social 
and political problems. protesting against the bombs. and protesting 
against social injustice. Fint of al1 we have to bring Buddhism into Our 
daily [ives. (p. 53) 

Nhat Hanh underlines the importance of "being peace" of the individual in the peace 

movement. "Peace work means, first of ail, being peace" (p. 80). If we separPte peace 

movement from other actions of everyday living, it would bring about another 

fragmentation and conflict. 

As we have seen, social implications of the Eastern way of action are found in 

contemplation itself on the one hand, and every action including "social action" cm be a 

contemplative practice on the other hand. The point is that the contemplative action cm 



disclose the deeper dimensions of reality through enhancing disidentification with the 

social redity. A society can be transformed in  this multidirnensional naiization of  the 

deeper dimensions of reality. 

f- 

Now let us see the social implications of Enlightenment that reveal themselves in  

the retuming path. If Enlightenrnent were completely isolated from the social reality, it 

would be nonsense to ask for its social implications. But that is not the case, for those 

who are enlightened never disappear in cessation but ever dwell in a society, albeit their 

existence has been totally transfonned in realizing the deepest dimension of reality. 

Enlightenment changes the perception of reality. which may be called, to borrow 

Evans' (1993) conception, "appreciative awarenessW-an aspect o f  what he calls 

bbcontemplative spirituality ." In his definition. 

Contemplative spirituality includes an appreciative awareness that 
everything i s  okay as it is-indeed, not merely okay but wondrous and 
radiant and harmonious and good-in an ultimate sense of "good" which 
transcends our usual dichotomy between good and evil. (p. 221) 

Mahayana Buddhism has called the appreciative awareness tathata, o r  

"Suchness," which is paired with sunyata, or Emptiness. While in Emptiness absolute 

negation of al1 beings happens, in Suchness everything is  rebom and affirmed again as it 

is. This affirmation is  not a relative but an absolute afJirmarion through absolute 

negation. After Suzuki (1956/19%), "Tathata is the viewing of things as they are: it is an 

affirmation through and through" (p. 263). He says: 

Cf suttyuta denies or rejects everything, tathata accepts and upholds 
everything; the two concepts rnay be considered as opposing each other, 
but it is the Buddhist idea that they are not contradictory. . . . In tmth, 
tathata i s  sunyata, and sunyata is  tathata; things are tathata because of 
their k i ng  sunpa.  (p. 264) 

Keiji Nishitani ( l % l f  1982) makes the same point: "Being i s  only being if it i s  one with 

emptiness. Everything that is stands on iis own home-gmund only on the field o f  

emptiness, where it is itself in its own suchness" (p. 124). According to Toshihiko Initsu 

(198 I b), a k i n g  appeiuing in Suchness is "physical wnyatay' as the manifestation of the 



"metaphysical sunyata." The physical sunyata is not the same as "the empirical world" 

seen in an ordinary perception. 

There is a profound and essential ditference between the original empirical 
world as seen through the eyes of ordinary people and the empiricd wodd 
once dead and now rebom before the eyes of the sage. For the latter is still 
penneated by the sunyuta which is now positively functioning as physical 
sunyuta as distinguished from the metaphysical sunyata which it bas gone 
through at the previous stage. The empirical world as it is reflected in the 
consciousness of a sage is the metaphysical sunyata phenomenalized, 
appearing in the fom of physical things. (pp. 365366) 

Suchness is a fundamentally tmsformed ordinary reality. It is physical sunyata, which is 

the universal reality . 
The absolute affirmation in Suchness means that every being is fundamentally 

liberated from relative, conventional values or judgments. for they have disappeared in 

the absolute negation of Ernptiness. Emancipated from relative distinctions, every k ing 

rests in Suchness as it is. Nobuhiro Hayashi (1993) calls it bbontological peace," in which 

"the trans-existential consciousness totally aninns al1 that which is as it is" (p. 159. tr. 

Y .N.). The "ontological peace" has nothing to do with a psychological harmony or a 

political peace but refers to absolute acceptance of al1 that which is as it is without such 

dualism as good or bad, nght or wmng. It is an appreciative awareness of "isness" of al1 

that which is pior to the interventions of judgment. In the "ontological peace," one is no 

longer bound by any duality, oppositions. or conflicts found in the conventional reality, 

and in this sense absolutely free even in the rnidst of them. 

The action of Enlightenment occun in this ontological peace or in absolute 

freedom, in which no action is bound by conventional restrictions. It does not always 

follow pre-established rules, as embodied in the unexpected actions of ChPan/Zen 

masters. It is neither predictable nor predetemined, let alone ordered or controlled by 

othea. Rather, it is a sheer spontaneous action that has been called tmjan in Taoism or 

muge or jkai in Japanese Zen Buddhism. Watts ( 1% 11 1975) regards this aspect as 

playfulness. As opposed to ''society" controlled by social rules, "the world is play" (p. 

24); "the world has nojked order" (p. 27). The liberated one is "the artid' who plays in 

bis world. As Watts says, "He [the 'liberative am-st'l is the amst in whatever he does, 



not just in the sense of doing it beautifully, but in the sense of plqing it. . . . Whatever he 

does, he dances it" (p. L83). Playfulness is the basic feature found in the action of 

Enlightenment and conectly corresponds to the Nietzschean "chilâ'' (Chapter 6). 

Enlightenment rnay find any form of action as its manifestation, whether it is 

everyday ordinary action or social action. A social action in Enlightenment may be 

nmarkably different from social actions in a conventional sense. because it comes from 

the absol ute affirmation in Suchness that has transcended the relative, conventionai 

judgments. Presumably, the enlightened ones enhance their intuition and insight into the 

heart of the issues in question. and here discemment may arise which will show them 

possible ways of action. Liberated from conventional judgments, they can discem what is 

with clanty in accordance with the "natural" order of things. This impartial view does not 

necessarily bring about a degeneration of committed action; rather. as they are no longer 

captured by their own ego-centric components, it is expected that their commitments may 

becorne much mon intensified. However, this intensity would always be one with 

playfulness and freedom. 

At this point, Suzuki's conception of "differentiation undifferentiated" 

(mufinbetsu no funbersu) can provide an explanation of discemment. It means that 

differentiation needs to be once negated in Ernptiness to turn into the undifierentiated. 

Then the undifferentiated is to be differentiated in Suchness (see also Ueda, 1997, pp. 

339-341). Suchness is the dimension of "differentiation undifferentiated." According to 

Suzuki ( M6/ 19%), in "differentiation undifferentiated ," 

. . . the whole is intuited together with its parts; here the undifferentiated 
whole comes dong with its infinitely differentiated, individualized parts. 
The whole is seen here differentiating itself in its parts, not in a pantheistic 
or immanentist way. The whole is not lost in its parts, nor does 
individuation lose sight of the whole. The One is the al1 without going out 
of itself, and each one of the infinitely varied and variable objects 
surrounding us embodies the One, while retaining each its individudity. 
(pp. 272-273) 

"Differentiation undifferentiated" refen to the nature of discernment arising in Suchness. 

It is in this contradictory identity of undifferentiated continuum and differentiation that 

each action comes to take a form. 



It is also helpful to see Wilber's (1997) discussion on what happens to the body- 

mind existence after Enlightenment. He says that "you will arise. from the ground of 

ever-present awareness, and you will embody any of the highest possibilities of that 

ground" (p. 297). Wilber suggests that an embodiment may occur in relation to '<the 

native dispositions and particular talents of your own individual bodymind" (p. 299). At 

the bottom of consciousness. one is totally released from any restriction; however, in the 

phase of embodiment. "you will manifest certain qualities, qualities inherent in intrinsic 

Spirit. and qualities colored by the dispositions of your own bodymind and its particular 

talents" (p. 300). This illustrates how differentiation of the undiffenntiated can take place 

in accordance with the dispositions or talents of the individuals. which are no longer 

restrictions but rather gateways to the phenomenal dimension. 

History in the East has shown us that a large number of the enlightened ones have 

become spiritual teachers or masters to help students attain Enlightenment. This is 

undoubtedly a remarkable fonn of the social engagements emerged in the East. Their 

styles of teaching have varied due to their dispositions and talents:' but. more 

importantly. their presence has helped students awaken to their Atman or Buddhahood or 

the selfless Self. When asked by a disciple "Does my Realization help others?" Ramana 

Mahanhi ( 1 WZ/ 1988) replied as follows: 

Yes, and it is the best help that you can possibly render to others. Those 
who have discovered great truths have done so in the still depths of the 
Self. But nally there are no "others" to be helped. For the Reaîized Being 
sees only the Self. . . . The realized One does not see the world as different 
from himself. (pp. 6364) 

As he says, it is this Self-to-Self communion that can eventually bring about students' 

awakening to their own Self. In other words. through their work as teachers, they have 

served as "openings" through which the deepest dimension has revealed itself in our 

society. As Phiroz Mehta (1989) says. "Since the person in holistic consciousness is at 

'' In this context. I do aot intend to idealize the enlightened ones as the mode1 of moral 
penection, but refer to the aspect of them as the teacher of Enlightenment. In this regard, 
I also admit Georg Feuerstein's (1990) critical examination of the Eastern gumisrn. 



home in the context of infinity and etemity, he can act as a conduit for the healing or 

whole-making power of the Rimordid Creative Energy" (p. 75). 

However, we need to understand that the action of Enlightenment does not always 

find itself in extraordinary actions but rather in ordinary actions of everyday living. Then 

is no difference of value between any fonns of action; no action is special in Emptiness, 

every action is special in Suchness. Zen bas stressed this aspect in its appreciation of 

everyday living. Yun Men's renowned phrase in the Blue Cliff Record, "Every day is a 

good day" (Cleary & Cleary, 197711992. p. 37). relates to this. In Ho Koji's words, "How 

wondrous this, how miraculous! 1 I cany fuel, I draw water" (cited in Suzuki. 1959/1993, 

p. 16). The Wumenguan has a story as follows: 

A monk asked Zhaozhou. "1 have just joined the cornmunity, and 1 request 
the teacher's instruction." 
Zhaozhou inquired, "Have you had your breakfast gruel yet?" 
The monk said, " I have had my gruel." 
Zhaozhou said, 'Then go wash your bowl." 
That monk had an insight. (Cleary, 1993, p. 39) 

The heart of Zen teaching lies not in a special act but in a very ordinary activity like 

carrying water or washing a bowl. As Suzuki ( 1978 1994) emphasizes, "Zen is the living. 

Zen is life, and the living is Zen" (p. 12). If we make a special attachment to something in 

our lives, we a n  bound to go astray into judgment. Lin-chi (Watson, 1993) says that "the 

Dharma of the buddhas calls for no special undertakings. Just act ordinary, without trying 

to do anything particular. Move your bowels, piss, p t  dressed, eat your rice, and if you 

get tired. then lie down" (p. 3 1); 'The man of value is the one who has nothing to do. 

Don? try to do something special, just act ordinary" (p. 29). 

But this "ordinariness" arises in Suchness. Every "ordinary" action is equally 

important because it reveais the infinite reality in Suchness. For example, Zen master 

Bankei (1622- l693), who has realized Enlightenment as "the Unbom," says: 'The man of 

tbe Unborn abides at the source of al1 buddhas, That which is unbom is the source of all 

things, the starting point of al1 things" (Haskel, 19841989, p. 5). Suzuki (19'731994) 

comments on Bankei's Unborn as follows: 



The Unbom was the content of Bankei's satori which sprang up from his 
whole being, and enveloped it, so that he felt as if he were living in and 
with the Unbom al1 the time. Every moment of his life was the expression 
of the Unborn. (p. 122) 

Finally, we need to ncogoize that the agent of action no longer exists in the action 

of Enlightenment. for the selfless-Self cornes in the place of the ego. There is no ''doer." 

For example, Ramana Maharshi (1972/ 1988) says as follows: 

As the activities of the wise man exist only in the eyes of others and not in 
his own, although he may be accomplishing immense tasks. he nally does 
nothing. . . . [Hie knows the truth that al1 activities rake place in his mere 
presence and that he does nothing. Hence he will remain as the silent 
witness of al1 the activities taking place. (p. 29) 

Actions continue to arise, but the empty center of action remains still, imlevant to 

apparent activities. In silence everything happens and nothing is done. This is what the 

Taoist concept of "non-action" (wu-wei) means. ln Lao Tm's (Chang, 1975) words: 'The 

best action is free from marks" (p. 79); "He [the wisel cornpietes al1 things / Without 

action" (p. 129). In accordance with Tao, the highest action naturally takes place in non- 

action. 

he Wav of çoniiwssion 

The Eastern way of action has culminated in the way of compassion (karuna) 

developed in Mahayana Buddhism. Compassion is the altruistic aspect of Enlightenment, 

which anses in the retuming phase of practice. It has ken  looked upon as the final goal 

of the Buddhist practice. Even one's Enlightenment has to be sought for this ultimate end. 

Enlightenment can bring about a realization that every being is the same manifestation of 

the infinite reaiity, and it can transfonn one's concem for others. Wilber (1996) describes 

it as follows: "With the supnme identity, you are established in radical Freedom, it is 

me,  but that Freedom manifets as compassionate activity, as agonizing concem. The 

F o n  of Freedom is sorrow, unrelenthg worry for those saiggling to awaken" (pp. 3 16- 

3 17). Together with "wisdom" (prajna), compassion underpins the whole edifice of 



Mahayana Buddhism; that is, wisdom is the insights disclosed in Enlightenment, and 

compassion is the energy flowing from ~nlightenment? 

It would not be so absurd to view this Buddhist concept of compassion as a 

fundamental concept of education. His Holiness, the Dalai Lama XIV (1999). for 

example, highlights the importance of cultivating "an open heart" and "a good hearty' in 

the present situation of education and calls for "a sense of caring or compassion, 

forgiveness and loving- kindness" (p. 87). Also, Gisho Sai ko ( 1988, 1995) has developed 

"Buddhist counseling" based on Shin Buddhism, which, as we shall see later, gives us an 

example of compassionate education. 

Furthermore, we can say that the way of compassion represents the Eastern view 

of the teacher. John Miller (1981, 1993a). for example, has identified "the holistic 

teac her" w ith "the compassionate teacher": "Holistic teac hem are both authentic and 

compassionate. In other words, they are genuine individuals who also care deeply about 

other human beings" (1993a. p. 32). The following part will explore aspects of 

compassion in relation to "caring," a key concept of contemporary holistic education, to 

clarify educational implications of compassion and to deepen the meaning of caring in 

the Buddhist perspective. 

The idea of caring has attracted increasing attention from educational thinken and 

educators, who hope that it could break thmugh the predicaments caused by modern 

education. For example, inspired by Montessori's work at "Casa dei Barnbini" (the 

Children's Home), Jane Roland Martin (1992) advocates the idea of the "Schoolhome," 

which emphasizes domesticity and the curriculum of "the three Cs" including care as 

well as concern and connection, Also, based on Daniel Goleman's idea of ernotional 

intelligence, the projects of "Social and Emotional Leaming" (SEL) are trying to foster 

students' social and emotional cornpetence and life skills. SEL puts forth three major 

goals that include caring as well as knowledge and responsibility (e-g., Elias et al ., 199'7). 

" As Fujiyoshi (1989) remarks, Zen Buddhism tends to stress the aspect of wisdom more 
than compassion, and Shin Buddhisrn tends to stress the aspect of compassion. 



Ne1 Noddings (1984,1992) is the foremost ptoponent of caring in education. She 

claims that schooling should be based on canng, because. although caring is one of the 

"fundamental human needs" (1992, p. xi), it has crucially been ignored in our modem 

life: 'The need for care in our present culture is acute" (1992, p. xi); "Many of our 

schools are in what might be called a crisis of caring" (1984, p. 18 1). She describes the 

objective of schooling as follows: 

I will argue that the first job of the scbwis i s  to care for our children. We 
should educate al1 our children not only for cornpetence but also for 
caring. Our aim should be to encourage the growth of competent, caring, 
loving, and lovable people. (1992, p. xiv) 

Noddings holds that caring is not a part of education but education is included in caring 

as it provides a broader foundation on which education can be based. She says, "when we 

look at 'pedagogical caring' we shall begin not with pedagogy but with caring. Then we 

shall see what form caring takes in the teaching function" (1984, p. 70). This suggests a 

radical transformation of education in which the entire activity of education is re- 

organized so as to foster caring in schools. In this context, the teacher becomes the "one- 

caring" or "caregiver" rather than the one-teac hing . The relationshi p between teachei and 

student becomes an encounter between the one-caring and the "cared-for." "1 am first and 

foremost one-caring and, second. enactor of specialized functions. As teacher, 1 am. first, 

one-caring" ( 1984, p. 176). 

"Caring" was first discussed by Martin Heidegger ( l927/19%) in his Being ami 

Time as a philosophical concept that characterizes the fundamental structure of human 

existence. Heidegger made explicit that caring (Sorge) is the ontological, existential 

structure of the human being or, in his word, "Da-sein": "Dasein, ontologicaliy 

understood, is care" (p. 53). In this context, care does not mean one of the psychological 

faculties or personality traits but the fundamental ontological structure of Da-sein as 

"being-in-the-world"; that is, the very structure of caring constitutes the world in which 

Da-sein is: "As a primordial structural totality , care lies 'before' every factical 'attitude' 

and 'position' of Da-sein, that is, it is always already in them as an existential a priori" 

(p. 180). Due to this characterizatioa, Heidegger's concept of caring differs from 

Noddings' idea. Briefly, Heidegger's caring refers to the self-centric mode of being-in- 



tk-world of Da-sein or the self-being. Caring makes it possible for the "world" to have a 

"familiarity" for the self-being by constituting "relevance" of things at hend in the world. 

In othcr words, caring constitutes the world as a relevant structure. centered around the 

self, in which the self can undentand his or her existence in connection with the relevant, 

familiarized world. In caring Da-sein projects meanings to the worid for the sake of its 

own existence. In this sense, Heidegger's caring (in Being and Time) is a self-centric 

concept. (However. this self-centered aspect of caring was later overcome by Heidegger 

himself 8) 

On the contrary, Noddings' idea of caring refen to an ideal mode of relationship 

between human beings. It has no trace of the self-centric aspect, but it is a fundamentally 

relational concept; "caring is a way of being in relation" (1992. p. 17). Refemng to 

Heidegger, she underlines this relational aspect as follows: 

Heidegger's full range of meanings will be of interest as this exploration 
continues, but the meaning that will be primary here is relational. A caring 
relation is, in its most basic fonn, a connection or encounter between two 
human beings-a career and a recipient of care, or cared-for. ( 1992, p. 15) 

In contrast to Heidegger. who regards human relations marked by "concem" as 'Talling 

prey" from the "authentic" mode of the selfhood, Noddings sees a caring relation as an 

ideal state of being, which agrees with Martin Buber's "1 and You relation." Drawing on 

this idea, she has engaged in establishing an "ethic of caring." She insists that "relation 

will be taken as ontologically basic and the caring relation as ethically basic" (1984, p. 3). 

Noddings discems two basic conditions of the one-caring -"engrossment" and 

"motivational displacement"-that suggest openness to the other. "By engrossment I 

After the turning of his thought, Heidegger has done away with the self-centric 
connotations of the human existence in Being and Time. For instance, in his "Letten on 
'Humanism,"' Heidegger (1998) intmduces the concept of "ek-sistence" (Ek-sisteru) to 
signify the ecstatic essence of the human king. The human king as ek-sisting is an open 
king who is by "being" thrown into "the openness of king" in an ecstatic way. He says: 
'n ie  human being is, and is human, insofar as he is ek-sisting one. He stands out into the 
openness of being. Being itself, which as the throw has projected the essence of the 
human king into 'cm,' is as this openness. Thmwn in such fashion, the human being 
stands 'in' the openness of being" (p. 266). Thus. the human being is open in the 



mean an open, nonselective receptivity to the cared-for" (1992, p. 15). In engrossment the 

one-caring receives the otber's reality as it is: "1 do not project; 1 receive the other into 

myself, and 1 see and feel with the other" (1984, p. 30); "When 1 receive the other, 1 am 

totally with the other" (p. 32). In engrossment. the other's reality becomes one's reality; 

"when the other's reality becomes a real possibility for me, I care" (p. 14). In this way, 

caring has a moment of stepping out of the self-centric structure. Then the "motivatimal 

displacement" takes place that i s  a responding action flowing from the one-caring 

towards the cared-for; "our motive energy is flowing toward othen and their projects" 

(1992, p. 16). The one-caring devotes his or her energy to accomplish the other's project 

as if it were his or her own. In addition to these two conditions, a caring relation needs 

"reception," "recognition," and "response" from the cared-for to complete itself. Caring 

as a relation depends upon the cared-for. 'The cared-for is essential to the relation. What 

the cared-for contributes to the relation is a responsiveness that completes the caring" 

(1984, p. 181). 

In grounding her ethic of caring, Noddings (L984) appeals to a naturalistic 

foundation. namely, "natural caring" as experienced in mother's relation to her child. 

Our relation to our children is not govemed fint by the ethical but by 
natural caring. We love no< because we are required to love but because 
our natural relatedness gives natural birth to love. It is this love, this 
natural caring, that makes the ethical possible. (p. 43) 

She assumes that the ethical caring arises out of the natural caring. This would 

make sense in many actual cases; however, rny concem is that a natural relation between 

mother and child does sometimes include unconscious factors which distort their relation 

into a dysfunctional, neurotic one. As Alice Miller (L980119831L990) has demonstrated, 

the natural relation between rnother and child in many cases contains the "poisonous" 

factors in its unconscious levels, which bring about destructive influences on the relation. 

If the one-caring who is driven by unconscious neurotic desins enten a caring relation, 

he or she may produce the relation that unconsciously serve to fulfill his or her desires to 

the detriment of the cared-for. But usually, the projection frorn the one-ciuing is 

openness of being, and "care" constitutes the ecstatic essence of the human being. He 



concealed from the conscious mind of the one-caring. Alice Miller bas revealed 

distortions of this sort happening between parents and children, which she cails the 

"poisonous education" (see Nakagawa, 1991b). In other words, under the appearance of 

caring, poisonous education may take place. If a caring relation is "poisonous," it does 

not ultimately transcend the self-centnc structure of the onetaring. In this regard, the 

naturalistic foundation oeeds another foundation which cm be given by the concept of 

compassion. 

Pure 

The concept of compassion was refined in the Japanese tradition of the Pure Land 

Buddhism by such figures as Honen (1 133-1212). Shinran (1 173- 1262). and Ippen (1239- 

1289). Among them. Shinran founded the most influential school called Shin Buddhism. 

The basic teachings of the Pure Land and Shin Buddhism are these: Human beings (al1 

beings) are released €rom their sufferings by means of their birth in the Pure Land 

through the help of Amida Buddha (the Buddha of Infinite Light). To Save ail beings is 

Amida's Primal Vow (honguan). Those who have the deepest faith (shinjin) in Amida's 

Vow will be bom in the Pure Land. To this end, a practical form of contemplation called 

nembutsu can be the way; it is to intone namu-amida-butsu ("I take refuge in Amida 

Buddha") in a wholehearted way? Nembutsu serves to enhance trust in the work of 

"Other-power" (rariki) flowing from Amida. In this regard. it differs from the practice of 

Zen. which the Pure Land schools have regarded as "the Path of Sages" and b'difficult 

practice" appealing to the "self-power" (iiriki). In contrast, nembutsu is "the Path of the 

Rire Land" and "effortless practice." As it does not appeal to the self-power, nembutsu 

makes it easier for everyone to surrender to the Other-power, and it is in this sumnder 

that the ego-centric state dissolves and Enlightenment can take place (e.g., Yanagi, 

19S5/ 1986; Unno, 1998). In particular, Shin tradition calls those who have embodied the 

says, 'The human king  is the shepherd of beiag" (p. 252). 
" As a f o n  of contemplation, the Pure Land way is similar to those ways such as the 
way of love and heart in Sufism (Harvey, L994), the way of devotionai love in the Bhokti 
tradition of Hinduism, and the Christian way of prayer (Savin, L991). 



path of Other-power myokonin (e.g., Yanagi, 1991). "a person who manifests the 

wonderfiil fragrance of spirituality" (Suzuki, 1998, p. 69). 

In agreement with Suzuki (1998), we can say that Amida is not an other-worldly 

mythological figure but an ontological dimension hidden within: "My conclusion is that 

Amida is our inmost self, and when that inmost self is found, we are boni in the Pure 

Land" (pp. 41-42). Amida is the deepest dimension of the Self that is opened up to the 

infihite Pure Land. After Hee-Sung Keel (1995), "Amida Buddha is the medium . . . 
between the fonnless Buddhahood and the sentient beings living in the world of fonns 

and discriminations" (p. 167). Onginating from the formless Buddhahood, Amida invites 

us to the Pure Land. Accordingly, birth in the Pure Land is none other than 

Enlightenment by a total surrender of the self to the Other-power of Amida. Suzuki says, 

"it is only by the power of Arnida that out liberation and freedom are assured. We don't 

add anything to Amida's working" (p. 56). To animate the Other-power of Amida, one 

has to abandon all the ego-centrk "calculation" (hakarai) and to be empowered by the 

Other-power with no trace of selfhood. 

The human being in the Pure Land and Shin Buddhism is a multidimensional 

being composed of the surface self (the Ievel of self-power) and the inmost Amida (the 

Self) and the Pure Land (the infinite reality). Here we can nach a multidimensional 

concept of compassion. The Tannisho (Unno, L984). a record of Shinran's teachings, 

mentions two dimensions of compassion: 

There is a difference in compassion between the Path of Sages and the 
Path of Pure Land. The compassion in the Path of Sages is expressed 
through pity, sympathy, and care for al1 beings, but truly rare is it that one 
can help another as completely as one desires. The compassion in the Path 
of Pure Land is to quickly attain Buddhahood, saying the nembutsu, and 
with the true heart of compassion and love Save al1 beings as we desire. In 
this life no matter how much pity and sympathy we may feel for others, it 
is impossible to help another as we truly wish; thus our compassion is 
inconsistent and Iimited. Only the saying of nembutsu manifests the 
complete and never ending compassion which is me,  real, and sincere. (p. 
9) 

Shinran teaches us that the true compassion cornes not from the personai level, or the 

self-power, but from the Amida's Other-power. Amida's boundless compassion 



manifests itself through the phenomenal compassion of those who have sumndered to 

the Other-power. One cm be compassionate, for his or her existence is always already 

embraced and cared for on the deepest level by the boundless compassion of Amida. 

This multidimensional structure of compassion hoids tnie for caring; a person 

who is cared for by Amida is able to care for the other on the deepet levels. A caring 

relation bas no longer one-dimensional horizontal structure but a multidimensional depth, 

for it includes a vertical relation within the one-caring. Saiko (1995) calls this the  

"twofold relationship" in his theory of Buddhist counseling: "Undeneath the human 

dimension on which both a counselor and a client stand, there is the dimension of Buddha 

transcending humanness on which a Buddhist counselor stands" (pp. 45-46, tr. Y N.). In a 

counseling relation, a Buddhist counselor dwells in a personal relationship with a client. 

and at the same time he or she is deeply embraced by Buddha's dimension. The care for 

the client from the counselor involves a "twofold aspect of care"; a Buddhist counselor 

cares for the client not only from the humanistic but also from the Buddhist perspectives. 

Even if the counselor is a finite existence. he or she is simultaneously aware that both the 

counselor and the client a n  embraced by the infinite compassionate power of Buddha. 

The action of the Buddhist counselor has no "calculation" on the part of the 

counselor and bear the qudity of true naturalness called jinen. It is in this naturalness that 

the Other-p~wer reveals itseif. According to Keel, 'Yinen refen to ultimate reality itself as 

well as the way in which this reality works for our salvation. i.e., enlightenment" (p. 

130). Also, Yoshifumi Ueda and Dennis Hirota (1989) say: Vinen or naturalness is me 

reality that transcends al1 forms, and at the same time it is always in motion, functioning 

as the liberating force that encompasses the lives of ignorant beings" (pp. 176-177). In a 

twofold caring relation, jinen reveals the fundamental function of ciuing which ultimately 

bnngs about Eniightenment. Through the selfless naniral working of the counselor, the 

Other-power works on the client to heal and transfom his or her mode of existence. 

The Buddhist idea of compassion can radically transfomi the meaning of caring. 

Caring learns to involve a deeper function than fulfilling basic human needs. Underlying 

a personal relation between the one-caring and the c d - f o r ,  another dimension of caring 

exists that cornes from the Other-power of the deepest reaiity; those who care for each 



other are always alnady cared for by Amida, or Existence itself. This is an ontologicai 

foundation of caring derived from the Buddhist perspective of compassion, without 

which carhg rnay not fulfill its conditions such as engrossrnent and motivational 

replacement. 

In closing this chapter, I will again reflect on the relationship between the 

Western and Eastern ways of action. In this discussion I have tried to clariQ vanous 

aspects of the Eastern way of action. But this does not argue that the Western way of 

action (social criticism and social activism) is pointless or meaningless. Even though it is 

based on subject-object dualism, it is also evident that without this orientation we cannot 

bnng about visible changes in the objective, social systems. In this respect, the thrust for 

social criticism and activism is obviously weak in the Eastern way of action. We need to 

foster an integration between the Eastern way of contemplative action and the Western 

way of social action, as exemplified in such attempts as deep ecology and Engaged 

Buddhism. 

On the other hand. as we have seen in this chapter, it is also important to 

acknowledge that the social implications of the Eastern way of action can provide deeper 

foundations for the theory of action and social transfonnation. In this regard, the very 

notion of social action should be enlarged to embrace various aspects of contemplative 

action other than social activism. 

This second point may require us to alter our perceptions of the social reality. In 

the discussions regarding personal and social transformation, one remarkable tone is that 

penonal transformation should support social transformation. It implies that the 

cultivation of the deeper dimensions should be subordinate to the social dimension. Hen 

the social reality has a top priority over the other dimensions of reality. As a nsult, there 

emerges a kind of "social reductionism" îhat reduces al1 the other dimensions only to the 

social level. However, the multidimensional theory requires the social dimension to cease 

dominating the others and to embrace them so as to support them. The social reaiity 



needs to be redefined in terms of other dimensions-the cosmic reality, the infinite 

reality , and the universal reality. 

For instance, €rom the viewpoint of perennial philosophy, Aldous Huxley 

( l9W l%8) redefines the meaning of society as follows: 

[Tlhe important thing is that individual men and women should corne to 
the unitive knowledge of the divine Ground, and what interests them in 
regard to the social environment is not its progressiveness or non- 
progressiveness . . . , but the degree to which it helps or hinders 
individuals in their advance towards man's final end. (p. 94) 

As Huxley says, the social environment for spiritual development is cnicially important; 

othenvise. it tends to hinder it and to produce what Buber (l958I 1988) calls "the non- 

religious man" who is alienated from the wholeness of reality: 

[Hle can not merely be admirable in every other respect, he can even 
possess the wholeness in his personal Iife that the other lacks; but he does 
not have real contact with the wholeness of being, that is, his life as such 
is isolated over against the wholeness of being. (p. 219) 

The social dimension needs to open itself to the deeper dimensions of reality in 

order that they can reveal their own significance in the social reality. What is needed is a 

sort of Copemican revolution regarding Our perceptions of the social reality, in which 

society will become an optimal environment for the deeper reality to anse. 

In this regard, the Eastern ways of action have a special importance for they 

mediate the deeper reality to the social plane. The primary implication of the Eastern way 

consists in this activity of making connections between different dimensions. The 

Western way of social criticism and activisrn also needs to create the social systems that 

can nurture and cultivate "contemplative spirituality" (Kesson, 1994, 1997) as well as 

social justice; othemise, it would eventually contribute to the social reductionisrn, 

repressing the deeper reality. In this effort to make vertical connections among 

dimensions, the Eastem way of contemplative action can cooperate with the Western way 

of social action. 

What is needed is, thecefore, to have not only the politics of democracy but also 

what Robert Thurman (1998) cails the "politics of eolightenment." The politics of 

edightenrnent attemps to design and pmmote a social environment whcre everything cm 



serve to bring about the enlightenment of individuals, for it recogaizes enlightenment as 

"the summit of human evolution" (p. 61) and as "the most important thing for each one" 

(p. 38). It also understands the political and social implications of enlightenment. In his 

description of the Buddha's approach. Thurman says: "Once an individual attains 

enlightenment, society at large automatically becornes enriched. This principle was the 

heart of the Buddha's social revolution" (p. 33). Though it is realized in each individual, 

enlightenment is not only a personal matter but has a profound effect on society at large. 

"A society of enlightened beings is bound to be an enlightened society" (p. 87). 

What is more, Thurman highlights a signifïcant role of education in the politics of 

enlightenment, which he calls "enlightenment education" (p. 99) or "enlightenment- 

oriented education system" (p. 119). In ternis of the Buddha's work, Thurman remarks: 

"By founding institutions of education, he insisted, on the cultural and social levels, a 

politics of enlightenrnent" (p. 94); "His rnovement was not the founding of a religion-it 

was the founding of a new educational system, a cultural and social revolution" (p. 95). 

Also. in tenns of the social and political work of the Buddhist King Ashoka. Thuman 

refen to Askoka's "educational evolutionism": "A society geared to uncovering tmth and 

spnading enlightened attitudes will necessatily focus intently on education, make it one 

of the chief preoccupations of policy" (p. 125). The following comment by Thurman is 

quite important with regard to the politics of enlightenment. 

Education is the major tool of truth-conquest. as well as the most 
important survival technique known to man. It pmmotes enlightenment as 
the flowering of the individual's own awareness, sensibility. and powers, 
and thenby develops a strong society. Within the context of the politics of 
enlightenment, it is unden td  that the purpose of human Iife is education, 
not that education prepares a person for some other life-purpose. 
Education is a requinment for accelerating the process of evolution that 
brings the individual to human birth and for ensuring that he or she 
achieves the quantum jump of awareness from the constriction of 
automatic self-centeredness into the freedom of selfless relativity. (p. 126) 

This statement may represent not only the Buddhist but also the entire Eastern view of 

education. In a word, the Eastern way of education is the way of Enlightenment. Eastern 

philosophy has identified that education in its essential aspect can be an education of 

Eniightenment. 



Chapter 9: Conclusion 

In this conclusion 1 will summarize and clarify what has been undertaken and 

revealed in this study. This final reflection will also include my personal concems 

underlying this research. 

1. This study has explond a philosophical foundation of holistic education from 

various perspectives of Eastern philosophy. Needless to Say, this issue is so broad that 

this small study cannot go into detail; it can. however, provide an account of the major 

views taken on holistic education. 

To integrate holistic education with Eastem philosophy has been one of my chief 

concerns since I encountered holistic education in the early 1990s. The encounter with 

holistic education has brought me a broad perspective in which various studies I had done 

on education became integrated. However, as 1 learned more about holistic education, it 

came upon me that something is missing in the ideas of hoiistic education, because it 

seemed to me that most notions of contemporary holistic education are based on 

connectionist worldviews and lack the aspect of depth; in particular, superficial 

understandings of connections are in danger of lapsing into a horizontal shallow notion of 

connections devoid of depth. In this respect, Eastern philosophy has ample ideas on the 

depth of reality. I have raised this issue in a preliminary fashion in my article "Holistic 

Education and Spirituality" (19%a). The pnsent work is a development of this work. 

2. In the process of this work, the first difficulty was in how to approach to the 

body of Eastern philosophy, which initially seemed to be so chaotic and diverse. In this 

regard, the work of Eastern philosophers-D. T. Suzuki, Kitaro Nishida, Shin'ichi 

Hisamatsu, Keiji Nishitani. Shizuteru Ueda, Masao Abe, and Toshihiko Izutsu-helped 

me considerably in understanding the essential structure of Eastern philosophy (Chapter 

2). Among them. the work of Izutsu was crucial for my study; bis attempt to reconstruct 

Eastern philosophy has provided me with a systematic undentanding of Eastern 

philosophy as multidimensioaai thought. 



Eastern philosophy as multidimensional thought has two remarkable aspects. 

First, it acknowledges the deepest dimension of reality, which has been called Brahman, 

nimunu, sunyata, Tao, wu, wu-chi. fi, and also called by Suzuki "Eastem Perspective," by 

Nishida "pure experience" and "Absolute Nothingness." by Hisamatsu "Eastem 

Nothingness," and by lzutsu "the ultimate Zero Point." Second. in Eastern philosophy, 

the ultimate reality has been the object not of intellectual speculation but of 

contemplation: that is to Say, one has to realize what Eastern philosophy reveds in one's 

existence by the help of contemplative practice. What is more. Eastem philosophy is 

unique in its emphasis on the ntuming path of contemplation. Contemplation has a 

twofold movement of seeking and retuming. 

3. It is important to add that those Eastem philosophers mentioned above have 

seriously confronted Westem philosophy and explored the possibilities of integrating 

Eastem and Westem philosophies. My personal history of study shares this aspect with 

them, for I have been involved with Western thought for years. specializing in the 

German philosophy of education. Though this present study explicitly includes little 

material from my early studies in Western thought, it has been gnatly influenced by 

Westem conceptions. 

The Eastem philosophy of holistic education presented in this study did not intend 

to oppose the Westem ideas of holistic education nor to do away with them. But rather, 

this study has tried to begin a dialogue between them to develop an integrated framework 

of holistic education, which is able to encompass both perspectives. In this respect, 1 have 

presented the multidimensional theory of holistic education as a mode1 of such an 

integration. In this integration. "Eastem" no longer signifies a regional and a cultural 

concepts but an existential ontological category that can be united with other categories 

including "Western." If we see both "Eastem" and "Westem" as existential and 

ontological categories, it becomes possible to create a new philosophy of education based 

on their integration. 



4. I have formulated an ontological model of holistic education as the five 

dimensions of reality (Chaptet 3). The five dimensions include the objective reality , the 

social reality, the cosmic reality, the infinite reality, and the universal reality. This model 

has arisen in interaction among holistic education, Eastern pbilosophy, and Western 

theories. Indeed, the first t h m  dimensions were fomulated chiefly on Western thought. 

while Eastern components find their place in the last two dimensions. 

This multidimensional model does not address a hietarchical strata in which each 

stratum is discretely separated from each other but denotes the wholeness of reality, a 

particular aspect of which each dimension reveals. All dimensions are ultimately identical 

in a non-dualistic way, which the universal reality means. However, this fullest 

realization of wholeness arises in Enlightenment. In other words. the first four 

dimensions ponray the degrees of realization towards the deeper dimensions of reality 

until reaching Enlightenrnent. 

This multidimensional framework provides a simple definition of holistic 

education; holistic education is an attempt to explore multidimensionul reality in one's 

own existence. Holistic education helps one attain the depth of one's existence and 

thereby recover the wholeness of reality. The wholeness of reality as such potentially 

exists prior to Enlightenment, because it cannot be produced but only be discovered. But 

the difficulty for the human being is that exclusive identification with the fint two 

dimensions (the objective and social reality) through the dominating function of the mind 

hinders this recognition of the wholeness. Therefore, the primary task of holistic 

education is to help one release himself or henelf from these identifications and realize 

the deeper dimensions of reality. 

As any identification brings about fragmentation. the movement towards 

wholeness arises only in the movement of disidentification. In this regard, Eastern 

pbilosophy is unique for it has celebrated Emptiness as ceaseless disidentification w i th 

everything. The universal reality, therefore, may be marked by the field of non- 

identification. 



5. The multidimensiond theory, because of its simple outlook, can be useful in 

looking at various forms of educational theory. 1 have provided this scheme as a 

conceptual tool to examine the scope and depth of thought. In this nsearch, I have 

applied it to examine various orientations of contemporary holistic education-perennial 

philosophy, indigenous worldviews, Life-philosophy. ecological thought. systems theory, 

and feminist thought (Chapter 4). As a result, it has become clear that many of them, 

especially ecological and systemic orientations, focus on the cosmic reality 

(interconnection in nature and the universe). lt is tnie that contemporary holistic 

education has remarkably enlarged a foundation of conventional education that bas 

remained in the social reality. However. from an Eastern point of view, it is not 

comprehensive enough unless it involves the infinite and universal reality. Questions on 

eco-spiritualism in ecological orientation and on the cosmological assumptions in 

systemic orientation have ken  raised in this relation. 

6. Furthemore, to clarify differences between contemporary ecological, systemic 

holistic education and Eastern holistic education, their ideas of 

relationships - lnterconnection and Interpenetration - have been discussed (Chapter 5). 

This consideration has to do with the essential aspect of holistic education, for the idea of 

Interconnection has become the ontological foundation of contemporary holistic 

education. In my view, the idea of Interconnection describes the cosmic reality, which 

can be explored by ecological and systemic sciences. By contrast. the idea of 

Interpenetration refers to the univeaal reality that appeaa in Enlightenment. It means 

absolute freedom in al1 relationships. These two concepts of relationships are different in 

their qualities, so the apparent similarity between them does not justify an easy equation. 

To clarify the Eastern views on relationships, 1 have examined the concept of 

"dependent-arising" developed in Buddhism (especially Nagarjuna's Madhyamika 

philosophy and Hua-yen philosophy). In particular, Hua-yen philosophy has achieved the 

most comprehensive view of relationships in the idea of Interpenetration. Hua-yen 

philosophy and the concept of Interpenetration have immense potentialities for the 

philosophy of holistic education that are to be further explored. 



7. Eastern philosophy is able to provide diffennt views on the basic concepts of 

education. Some of them 1 have nvisited to present constructive models of Eastern 

holistic education (Chapter 6) that include: the aim of education conceived in Hindu 

philosophy, and the concept of nature in the Taoist perspective. We have seen the aim of 

education as the non-dual realization of multiple dimensions through Atmun-Brahman 

nalization. and we have undentood the Taoist nature as the fundamental spontaneity 

flowing from Tao. 

Furthemore, 1 have examined issues such as language and silence, learning and 

unlearning, and human development from the perspectives of Taoism and Buddhism. The 

Eastern ideas on these issues initially seemed to be so paradoxical to our conventional 

ideas; however, the multidimensional theory has helped us acknowledge that they are 

oriented towards the deeper dimensions of reality. Silence and unlearning in education, as 

we have seen, will become very important antidotes to our excessive obsession by 

language and leaming. Also, an analysis of the Ten Oxherding Pictures has given us a 

significant view on the hurnan development which highlights a transpersonal 

development after the ego-formation and also includes insights beyond the stage-specific 

models of human development. 

8. Eastem philosophy is not a speculative system of thought but a very practical 

system of cultivation, in which theory and practice form reciprocal circles to mutually 

transform each other. It  rneans that the unusual ideas of Eastern philosophy have k e n  

derived from immediate experiences cultivated in practice. In reality, Eastern philosophy 

has many potential contributions to make to the practice of holistic education. This study 

examined the ways of contemplation and art as the representative foms of the Eastern 

way of practice (Chapter 7). 

The way of contemplation is  essentially the art of awareness which can lead 

through the transformation of consciousness to a great awakening. In psrticular, this 

study has incorporated Western somatic education as an art of awareness into an integrai 

view of the way of contemplation. Aldous Huxley's pioneering ideas of the "nonverbal 



humaoities" are still important in ihis direction. Also, we have seen that the education for 

awareness and awakening will reveal an essential aspect of holistic education. In this 

regard, we need to pay mon attention to the work of Socrates and fishnamurti. 

The way of art will also occupy an important domain in the practice of holistic 

education. In the Eastem context, art has been a form of contemplation, a way of spicinial 

cultivation. and an exploration into, and an expression from, the deeper dimensions of 

reality. Examining the Herrigels' nports on their practices, the three stages in the way of 

art have been articulated. 

9. This study has finally focused on the ways of action and compassion to reveal 

social implications hidden in the Eastern way of practice (Chapter 8). To question the 

social implications of holistic education has been one of the focal issues in the discussion 

of contemporary holistic education, because holistic education seems to have been more 

concerned with personal transformation than with social transformation. This seems to be 

the case in the Eastem way of practice as well. However, a closer look at the Eastern 

ways of action has revealed that they have their own social implications as distinct from 

those found in the Western social activism; that is, it has shown that contemplation is a 

social criticisrn and that every action including social action can be a contemplation. And 

it has also clarified how the actions of Enlightenment reveal themselves in the social 

world. The point is that the Eastem ways of action can open avenues to the deeper 

dimensions of reality so as to bring about a social transformation from the bottom of 

reality . 
The way of compassion represents an altruistic aspect of Enlightenment to be 

realized in the social domain. In particular, this study has highlighted caring-a basic 

concept of contemporary holistic education- in relation to compassion. Noddings' idea 

of caring was examined with refennce to the Pure Land and Shin Buddhist notion of 

compassion. 

At last, in favor of a society for Enlightenment. 1 have raised awareness of our 

imbalance perceptions of the social reality, in which the social reality has a prionty over 

the deeper nality. On the contrary, the rnultidimensionai theory requires a sort of 



Copemican revolution in which the social dimension cornes to support the deeper reality 

to emerge in the social domain. In this sense, we need to have the politics and education 

of Ealightenment. 

10. In this way. this study has attempted to reveal what Eastern philosophy can 

bring to the discussions of holistic education. However. it does not daim that this is the 

only possible form of the Eastem philosophy of holistic education. On the contrary, 1 am 

aware of the following unavoidable limitations of this study. 

This study has tried to focus on the fundamental structure of Eastem philosophy, 

and. as a result, it has had to overlook differences between various perspectives of 

Eastern philosophy to some extent. In this regard, 1 think, it is both possible and 

significant to develop a theory of holistic education based on each perspective. 

Also, a conceptual work like this has left untouched many concrete and practical 

approaches to holistic education that have appeared in the East, most of which are 

unknown to holistic education studies. It would be a significant task for us to explore 

them in the light of holistic education. 

This siudy has put forth a multidimensional view of reality inspired by Eastem 

philosophy. Yet this notion of multidimensionality itself belongs not only to Eastern 

philosophy but also to other trends of thought (for instance, Kabbalah in Western 

mysticism). This study welcomes different ideas of holistic education appearing from 

these other fields of thought. 

The ideas of Eastern holistic education as presented in this study may look alien 

to the present situation of modern schooling system. Indeed, Eastern holistic education 

does not seem to match the systems of child education in many respects: however, it 

would be at least possible and appropriate in the systems of adult education (including 

youth education and teacher training), for it can provide ideas and methods of the 

spiritual growth of adults after the formation of their ego. It would become an important 

contribution in this field, for modem education has failed to offer visions of spintual 

growth and caused spiritual crisis from wbich many of us have suffered. 



It is a further task for Epstem holistic education to identify how to implement and 

fulfill its ideas and practices in the existent educational systems. However, what is more 

important than the practical application is to recognize that Eastern philwiophy of holistic 

education can deepen our understandings of reality as shown in this study. It is the 

deepest understandings of nality that will bting about new visions of education. 
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