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ForewordbyJohnWhite

 

In 1973, when I was working at the Institute of Noetic
Sciences(IONS)inCaliforniaasDirectorofCommunications, a letter
arrived inquiring about financial support for a project
innoeticresearch.ThewriterwasKenWilber.

AtthetimeWilberwastwenty-fourandagraduatestudent in biochemistry
at the Lincoln campus of the University of Nebraska. He was about to
complete doctoral requirements,
exceptforthedissertation,andhopedtofindthemeanstotake a year off
from his scientific work so he could pursue in
greaterdepthanotherlineofresearchhehadbeenengagedin
forseveralyears,bothintheoryandpractice:thepsychology
ofhigherstatesofconsciousness.(Hehadbecomeastudentof Zen
Buddhism in 1972 and later was to study under several
ZenandTibetanBuddhistmasters.)

Wilber's proposal for a theoretical study of Eastern and Western
psychologies seemed to have much merit. But the economic tenor of
the time was such that many worthy
projectscouldn'tbefundedbyIONS.Infact,tobefrankabout it, IONS,
which had been founded only a year earlier by astronaut Edgar
Mitchell to study human consciousness, was in danger of going under
because promised financial support hadn't come through. I regretfully
informed Wilber that we couldn't provide the grant he sought.
However, I encouraged



himtogoaheadasbesthecouldwiththeresearchbecauseit
soundedworthwhile.

About a year later, after I had left IONS and returned to
Connecticut,aletterwasforwardedtome.ItwasfromWilber.

He had indeed been busy with his project. Despite lack of
institutionalfunding,hehadfoundthemeans—principallyby
workingasadishwasheratalocalrestaurant-towriteafairly longbook,
TheSpectrumofConsciousness.WouldI,heasked,
helphimfindapublisher?

I was happy to help an aspiring young writer-researcher in
noetics,especiallyafterhismanuscriptarrivedandIlookedit over. As Dr.
James Fadiman, former president of the Association of
Transpersonal Psychology, was to describe it later, Wilber had written
“the most sensible, comprehensive book about consciousness since
William James.” I, too, felt
thatway.Recognizingamoraldutytosupportthebook,Itook it under my
wing, so to speak, and was able after many submissions–thirty-
three,asIrecall–tofindapublisherfor it. Rosemarie Stewart, senior
editor of The Theosophical PublishingHouse,regarded Spectrum
aspublishable.Clarence Pedersen, the publications manager,
seconded her. Together they presented it to the Publications Board
members, who agreed and accepted the book. It was published in
1977.

Toward the end of the production process, after a long haul getting
the book into print, Wilber dedicated it to me. I was
surprisedanddeeplytouched.

In the years since our first contact, I've watched Wilber
produceaprodigiousamountofextraordinarywork,bothasan author and
as a former editor-in-chief of ReVision journal,
whichhasdrawnwidespreadandhighlyfavorableattentionin religious,
academic and intellectual circles. Currently, that
workconsistsoftwelvebooksandavarietyofshorterpieces–



essays, reviews and commentaries. Altogether, it presents a major
conceptual breakthrough in consciousness research
whichbeganwiththebookyouarenowabouttoread.Wilber puts the most
difficult subject of all – the nature of consciousness – into an easily
grasped presentation which is elegant yet simple. His approach is
grounded in a profound
understandingofthenatureofenlightenmentandissupported by incisive
scholarship and graceful literary style. The
dimensionsofthisachievementcannotbeoverstated.IfIwere
toallegorizehisexplorationsinconsciousness,itseemstome
theyhappenedsortoflikethis:

One day as I was climbing the mountains of mind,
strugglingmywayup aparticularlytoughpeak inoneof the intermediate
ranges, I looked down and there, far across the plains, I saw Ken
Wilber begin to lope toward the foothills.

Then he picked up speed, broke into a trot and very quickly
reachedthelowerelevations.Butinsteadofslowingdownon
theupwardslopes,heshowedararetalentformountaineering.

Not only did he not slow down, he actually went faster, leaping
tremendous distances in a graceful fashion which left onlookers such
as me amazed at his skill and achievement.

Then, then, he turned on a meditational afterburner and launched
himself into the spiritual stratosphere! And I just
stoodthere,breathlessandgrinningwithdelightatthetrailhe wasblazing.

TheSpectrumofConsciousness isauniqueapproachtothe study of
human identity which synthesizes psychology, psychotherapy,
mysticism and world religions. Using a conceptdrawnfromphysics–
theelectromagneticspectrum–

Wilber shows that human personality is a multileveled



manifestation or expression of a single consciousness, just as
theelectromagneticspectrumisamulti-bandedexpressionofa
singlecharacteristicelectromagneticwave.

Like physicists dividing electromagnetism into different bands called
radio waves, X rays, ultraviolet, infrared, etc., different psychological
schools and systems “cut up”

consciousness. Some are focused on more commonly experienced
states of consciousness; others deal with the rarified atmosphere of
spiritual experience. Nevertheless,
whenviewedfromtheperspectiveofferedbyWilber,theyall
canbefittedtogetherneatlyintooneseamlesscontinuum.He brilliantly
demonstrates that different approaches to the study of
consciousness can be, in his words, “integrated and
synthesizedintoonespectrum,onerainbow.”Thus,hismodel of
consciousness not only sensibly unites mysticism, Eastern and
Western psychologies in general, it also clarifies various Western

approaches

to

psychotherapy.

And

like

englightenment itself, it illuminates them all while
transcendingthemall.

Corresponding to what has been called the perennial philosophy,
Wilber observes, is a perennial psychology – a view of human identity
which sees it as ultimately identical with the All or Cosmic
Wholeness. Spectrum delineates the
majorlevelsorstructuresofconsciousnesswhichhumanspass



throughastheyascendinawarenesstoGod-realization,tothe Supreme
Identity, to realization of the Self or godhead from
whichallcreationsprings.

Broadly speaking, Wilber says here, there are six major levels of
consciousness: the Shadow level, the Ego level, the
Biosocialbands,theExistentiallevel,theTranspersonalbands

andthelevelofMind.Hedescribesthenatureoftheselevels,
whosetotalityembracestheentirerangeofhumanexperience, from the
shadowy fragmentation of repressed psyche to the higher levels in
which mind and body are organismically integrated, and beyond them
to the transpersonal realms and
theultimatelevelwhichisnotanotherlevelatallbutratheris

“whatthereisandallthereis,spacelessandthereforeinfinite, timeless and
therefore eternal, outside of which nothing exists.”

Prior to awakening as the true nature of Self, human existence is
characterized by duality and illusion. Each level has its particular
dualities and illusions. They have been carefully explored by the
various psychological schools of East and West, Wilber points out,
and each has valuable insights and useful therapies for dealing with
the disorders, pathologies and sufferings which arise on the various
levels.

Butonlywhenthelevelsareseeninanintegratedfashioncan
oneseethenondualnatureofexistenceandmakesenseofthe apparent
contradictions which otherwise exist among the variouspsychologies.

For example, how can one reconcile the Freudian imperative to
strengthen the ego with the yogic or Buddhist admonition to
transcend the ego? Wilber demonstrates persuasively that these
approaches can be understood to have
equalvalidity,butonlywhentheconceptofpluridimensional
consciousnessisaccepted.Fromthatperspective,theFreudian
approaches are indeed useful for assisting someone past the



Shadowlevel.Beyondthatpoint,however,theynolongerare useful, and
one must go to other psychologies because the situation is simply not
Freudian in nature, just as Newtonian

physics has little utility for explaining subatomic phenomena
(whichiswhyquantumphysicswasdeveloped).Itmaybethat the person
has a mature ego and interacts healthily with family, society and
environment, but is nevertheless not able to navigate the realms
beyond ego very well. The transpersonal

and

spiritual

psychologies

–

Jungian,

psychosynthesis,theworld'sreligiousandesoterictraditions–

are then best-suited to deal with the distress and suffering
whichcanbesettheperson.

Spectrumpsychologyelegantlyunitesbody,mindandspirit
inatranscendentperspectivewhichcontains all noeticstudies and
spiritual psychologies, shows their strengths and shortcomings,
clarifies them where needed, corrects them
wherenecessary.Andtoputtheicingonthecake,Wilberdoes
thatwithastylewhichisenjoyabletoread.

Altogether, Wilber's spiritual understanding, creativity,
scholarshipandliterarycompetencemakehim,asIsaidinan early review
of his work, the much-needed Einstein of consciousness research.
“Much-needed” because since the Psychedelic Sixties, there has
been burgeoning interest in higher states of consciousness, Eastern



religions and mysticism, psychotechnologies, noetics and allied
subjects.

The outpouring of articles, books, journals, lectures, courses
andsoforthincludesalargenumberoftheoriesandmodelsof
consciousness.Often,however,onetheorycontradictsanother
orapproachesdatainwayswhichareselective,incompleteor
incompatiblewithotherapproaches.

So a Grand Unification Theory (GUT) is needed in consciousness
research, just as physicists are searching for a GUT to enfold all the
physical forces – gravitation,

electromagnetism, the weak and strong nuclear forces and,
lately,thehyperforce–intooneneatpackage.

I'mhappytoreportthatanoeticGUTexists,thankstoKen
Wilber.Itbeganwith TheSpectrumofConsciousness andwas
elaborated with greater refinement and precision through his other
works. Wilber shows in an intellectually rigorous and
academicallyacceptablemannerthetruthofwhatsages,saints and
saviors have told us throughout history. He offers a

“unified field theory” of nature, culture, cosmos and consciousness
which is utterly brilliant and compelling. The

“fields” he unifies are fields of knowledge – psychology, philosophy,

religion,

sociology,

parapsychology,

anthropology, mythology, intellectual history, economics, biology and
physics, to mention the principal ones. His theoretical formulations
are fully equal in importance and insightfulness to Einstein's famous



equation, and they both achieved their first major breakthrough at
about the same young age. Wilber's writings offer the foundation of a
new paradigm for science and society. He is being recognized as the
originator of a worldview which will affect our psychological, social,
medical, academic and religious institutions as profoundly as did
those of Darwin, Freud and Einstein–
andtheworldwillneverbethesame.

PrefacetotheFirstEdition

 

“There is no science of the soul without a metaphysical
basistoitandwithoutspiritualremediesatitsdisposal.” One might say
that the entire aim of this volume is simply to support and document
this statement of Frithjof Schuon, a statement that the siddhas, sages
and masters of everywhere and everywhen have eloquently
embodied. For by-and-large our own present-day science of the soul
has been reduced to nothing more significant than the response of
rats in learning mazes, the individual Oedipal complex, or root-level
ego development,areductionthathasnotonlyblindedourvision
tothedepthsofthesoul,buthasalsohelpedtodevastateour
owntraditionalspiritualunderstandingsandbringthemintoa monotonous
conformity with a uni-dimensional view of man.

TheAbovehasbeendenied;theBelowhasbeenignored—and we are
asked to remain—in the middle—paralyzed. Waiting,
perhaps,toseewhataratwoulddointhesamecircumstances
or,atabitdeeperlevel,lookingforinspirationinthedregsof the id.

But, odd as it may sound, I have no quarrel with the particular state of
our science of the soul, but only with the monopolization of the soul
by that state. The thesis of this volume is, bluntly, that consciousness
is pluridimensional, or apparently composed of many levels; that
each major school of psychology, psychotherapy, and religion is
addressing a different level; that these different schools are therefore
not



contradictorybutcomplementary,eachapproachbeingmore-or-
lesscorrectandvalidwhenaddressingitsownlevel.Inthis fashion, a true
synthesis of the major approaches to consciousness can be effected
—a synthesis, not an eclecticism, that values equally the insights of
Freud, Jung, Maslow, May, Berne, and other prominent
psychologists, as
wellasthegreatspiritualsagesfromBuddhatoKrishnamurti.

This places, as Schoun would have us realize, the roots of
psychologyinthefertilesoilofmetaphysicbutwithoutinany way harming
its branches. In the following pages the reader will, I trust, find room
for the ego,the superego, and the id,
butalsoforthetotalorganism,andforthetranspersonalself, and finally for
cosmic consciousness—source and support of themall.

Iwrotethisbookinthewinterof1973,ataboutthetimeI
wasfinishinggraduatestudies.Needlesstosay,intheinterim many
important and pertinent books and articles have been
published,andmyownthoughtsonspectrumpsychologyhave
progressed considerably. I have, therefore, made brief entries
inthetext,includedafairlydetailedTableinChapter10, and updated the
bibliography to cover some of these recent advances.

In the threeyear interim period between the writing and
publicationofthisvolume,itwasmygoodfortunetoruninto
ahostofpeoplewillingtogivetime,labor,andmoralsupport
tomytheretoforesolitaryefforts.Foremostamongthesewere Jim
Fadiman and John White, both of whom I approached with the
manuscript in December of 1973. To Jim Fadiman I owe a deeply felt
appreciation for his bottomless source of enthusiasm, as well as his
constant efforts to find the right

publisherforSPECTRUM.AsforJohnWhite,themanisone
massiveHeart.Withouthispersistence,histirelessandalways
enthusiastic efforts on my behalf, this volume would never
havebeenpublished.ItiswithwarmthandlovethatIdedicate THE



SPECTRUM OF CONSCIOUSNESS to John, one who has
HeartofFugen.

To Don Berquist, Vince LaCoco, and Lou Gilbert—a special thanks
for special favors. To Geri Gilbert, a fond
acknowledgmenttoonewhofollowedmythoughtsand,fora long time,
about the only one who understood them. Thanks also to my parents,
Ken and Lucy, for helping in so many ways, and most of all for
managing to mute their disbelief in my chosen topic, a magnificent
and not to be belittled accomplishment for two people who thought for
years that Buddhismwasasirritatingasaskinrashandaneffronteryto
theirbeliefsbutarenowconsideringtakingupTranscendental
Meditation.ToHustonSmith,adeep gassho foraveryhelpful
andgraciousletter.Tomywife,Amy,nothingbutmylove.

To Rosemarie Stewart and Clarence Pedersen of the Theosophical
Publishing House, I owe so much. Not only were they kind and
generous with their support and
encouragement,buttheybentoverbackwardstoaccommodate my
wishes and ideas in the final product. I owe them much
andwillneverforgettheirefforts.

Obviously, any book that purports to be a “synthesis of
psychotherapies East and West” must fail miserably in living up to the
claim. I can only say that what follows is but the
briefestoutline,thebarestskeleton,ofthisincrediblespectrum
wecallconsciousness.Shallbutsomebranchesofourscience
ofthesoulherebydiscoveragainanaccesstotheAbove,oran

openingtotheBelow,thisworkwillfulfillitspurpose.

K.W.

Lincoln,Nebraska

September,1976



PrefacetotheSecondEdition

 

IthasbeenalmosttwentyyearssinceIwrote Spectrum,and the
intervening two decades have convinced me more than ever of the
correctness of its essential message: being and consciousness exist
as a spectrum, reaching from matter to body to mind to soul to Spirit.
And although Spirit is, in a
certainsense,thehighestdimensionorlevelofthespectrumof existence,
it is also the ground or condition of the entire spectrum. It is as if Spirit
were both the highest rung on the ladder of existence and the wood
out of which the entire ladder is made – Spirit is both totally and
completely immanent (as the wood) and totally and completely
transcendent (as the highest rung). Spirit is both Ground and Goal.

In its immanent aspect, Spirit is the Condition of all conditions, the
Being of all beings, the Nature of all natures.

As such, it neither evolves nor involves, grows or develops,
ascendsordescends.It isthesimplesuchness orisness– the perfect
isness – of all that is, of each and every thing in
manifestation.ThereisnocontactingimmanentSpirit,noway
toreachIt,nowaytocommunewithIt,forthereisnothingIt is not. Being
completely and totally present at every single
pointofspaceandtime,Itisfullyandcompletelypresenthere
andnow,andthuswecannomoreattainimmanentSpiritthan
wecould,say,attainourfeet.

In its transcendent aspect, however, Spirit is the highest

rung on our own ladder of growth and evolution. It is something we
must work to comprehend, to understand, to attain union with, to
identify with. The realization of our Supreme Identity with Spirit dawns
only after much growth, much development, much evolution, and
much inner work as
described,forexample,inthelastchapterofthisbook)–only then do we



understand that the Supreme Identity was there, from the beginning,
perfectly given in its fullness. In other words, it is only from the
highest rung on the ladder that we
canrealizethewoodoutofwhichtheentireladderismade.

It is this paradox of Spirit – both fully present (as the
GroundofBeing)andyettoberealized(asourhighestGoal)

–thatliesbehindsuchparadoxicalZensayingsas:

IfthereisanydisciplinetowardreachingSpirit,thenthecompletionof that
discipline means the destruction of Spirit. But if there is no
disciplinetowardSpirit,oneremainsanignoramus.

Inotherwords,whileinitsimmanentaspectsSpiritsimplyIS, in its
transcendent aspects Spirit evolves or develops. The entire manifest
world, while remaining fully and completely
groundedinSpirit,isalsostrugglingtoawakenSpiritinitself,
strugglingtorealizeSpirit as Spirit,strugglingtoarousefrom the
nightmare of time and stand strong in eternity. This struggle of growth
and development appears in the world at large as evolution, and in
individual men and women as the
growthanddevelopmentoftheirownconsciousness(whichis simply the
arena of cosmic evolution in human beings).

Evolution is the movement of Spirit, toward Spirit, as Spirit, the
conscious resurrection, in all men and women, of the
SupremeIdentity,anIdentitypresentallalong,butanIdentity

seemingly obscured by manifestation, seemingly obscured by the
limited view from a lower rung on the ladder. As one
intuitsthehigherandhighestrungsoftheladderofexistence, Spirit sees
itself as Spirit, sees itself everywhere, sees there
wasneveratimethatItwasn't–andthen,butonlythen,isthe entire ladder
thrown away, now having served its manifest
purpose.Andoneunderstands,intheentireprocess,thatnota
singlethinghasbeenattained.



The Spectrum of Consciousness deals primarily with Spirit
asGround,andwiththebasicrungsintheladderofSpiritas Goal. The
basic rungs identified in Spectrum are called (in ascending order):
external world, five senses, shadow level, ego level, biosocial bands,
existential level, transpersonal bands, and Spirit (or universal Mind).
These are simply an amplification of the perennial philosophy's Great
Chain of Being,usuallygivenasmatter,body,mind,soul,andspirit.As I try
to demonstrate, the spectrum of consciousness is fully
consistentwiththeperennialphilosophyandtheworld'sgreat
wisdomtraditions.

But Spectrum is also an attempt to integrate the various
formsof(Western)psychologyandpsychotherapybyshowing
thattheyeachtendtoaddressadifferentlevelofthespectrum, a different
rung in the ladder of existence, and thus these various schools are
not so much antagonistic as complementary: they could therefore be
soundly integrated andbroughtintoahigher-
ordersynthesis.Ibelieve,evenmore
sotodaythantwentyyearsago,intheabsolutelyvalidnature of this overall
scheme and basic soundness of its tenets.

Furtherresearchhas,ifanything,madethecasefor“spectrum
psychology”evenmoresoundthanwhenitwasfirstpresented

inthisbook.

AsIsaid, Spectrum tendstofocusonthebasicrungsinthe ladder of being
and consciousness, in order to integrate and
synthesizethevariouspsychologies/therapiesofbothEastand West.
What was needed to complete this overall model of
spectrumpsychology,however,wasacloserlookattheactual
development(orgrowthandevolution)oftheindividualrungs
themselves.Thispresentationwouldawait TheAtmanProject and Up
from Eden (and its refinements in Eye to Eye and Transformations of
Consciousness). But the overall idea and
thebasicschemewassetforthclearlyin Spectrum.



Let me briefly mention one semantic point. The terms evolution and
involution have been used differently by different authors, sometimes
with diametrically opposite meanings. But the overall concept is
simple: Spirit first

“throws itself outward” to get “lost” in the manifest world of maya
(Hegel called it “Spirit in its otherness” or “alienated Spirit”). Spirit
then begins the slow and tortuous return to Itself, finally to awaken as
Itself. Spirit is never actually

“lost”;itisallagrandplay( lila).

Whatever we call them, notice that we have two (illusory) movements
of Spirit in the world: one is the getting lost, the other is the getting
found; the first moves from “oneness” to

“manyness,” the second from “manyness” to “oneness.” And
thisiswheretheterms involution and evolution comein.

These terms take on opposite meanings depending on whether we
describe the process from the view of Spirit or from the view of the
individual soul returning to Spirit. For example, evolution simply
means “to unfold, unroll, or open out.” From the view of Spirit, then,
evolution can be used to

refertotheunfoldingSpiritintothemanifestworld,intomaya.

Theentiremanifestworld“unfolds”outofSpirit,andthusthe appearance
of a manifest world – and Spirit getting “lost” in thatworld–
canbecalledanevolutionofSpirit,arolling-out of Spirit. Spirit returning to
itself would then be called an involution,anin-turningorre-
turningtoSpiritasSpirit.

Butwecanjustaseasilyreversethosetermswithoutinthe
leastchangingtheactualmeaningoftheevents(andthatisthe issue I want
to point out). Involution also means “to get



involved,entangled,enmeshed.”Andusingthetermthisway, it is best to
speak of involution as Spirit's “descending into”

and getting “lost” in or “entangled” in the manifest world. In involution,
Spirit goes out of Itself, alienates Itself, creates a manifest world of
otherness and manyness, and becomes (illusorily) entangled and
enmeshed in that illusory world.

Then, in the second movement, Spirit begins the return to Spirit, as
Spirit; it grows and evolves and develops, from
mattertobodytomindtosoultoItself.Andthismovementis
thenproperlycalled evolution: Spirit is rolling out or turning
outfromitsillusoryinvolvementwithOtherness.

As I said, different writers use these terms in one of those
twooppositeways,andtheresultscanbeconfusing.Butthey are all
talking about these two simple “movements”: away from Spirit and
toward Spirit. Now, in this volume I used evolution to mean “the
movement away from Spirit” (the

“unfolding” of maya) and I used involution to mean “turning back
toward Spirit.” In doing so, I was following
Coomaraswamy.Insubsequentwritings,Irevertedtotheother
usage,followingAurobindo: involution isthemoveawayfrom
Spirit,gettinglostandinvolvedinmaya,and evolution is the

growthbacktoSpirit as Spirit,whereuponitisseenthatallof
mayaissimplySpiritatluminousplay.

Butthisis entirely asemanticissue:onemayusetheterms any way one
wishes as long as one specifies the meanings. I
feelitisimportanttopointthisoutsinceithascausedsomuch
apparentconfusion.

InthePrefacetotheFirstEditionofthisbook,Iexpressed
thehopethat,bypluggingthevarious(Western)psychologies and
psychotherapies into the Great Chain of Being, our Western sciences



of the soul could reconnect with the great wisdom traditions – with the
perennial philosophy. This has indeed begun to happen – due to the
efforts of many other independent but like-minded researchers – and
on a scale beyond my fondest hopes. Due to these researchers, who
are generally associated with the field of Transpersonal
Psychology,neveragainwilltheWesternsciencesofthesoul
beable,inclearknowledge,todenythehumanSpirit.

K.W.

Boulder,Colorado

Summer,1991

Thuswecannotescapethefactthattheworldweknowisconstructedinorde
r to see itself. But in order to do so, evidently it must first cut itself up
into at leastonestatewhichsees,andatleastoneotherstatewhichisseen.

G.SpencerBrown

Consciousness is in its original nature, quiet, pure, and above the
dualism of
subjectandobject.Buthereappearstheprincipleofparticularization,andw
ith
theriseofthiswindofaction,thewavesareagitatedoverthetranquilsurface
ofMind.Itisnowdifferentiatedorevolvesintoeightlevels.

D.T.Suzuki

There is thus an incessant multiplication of the inexhaustible One and
unification of the indefinitely Many. Such are the beginnings and
endings of worlds and of individual beings: expanded from a point
without position or dimensionsandanowwithoutdateorduration.

AnandaK.Coomaraswamy



 

EVOLUTION

 

Prologue

 

WillamJames,inanoft-quotedremark,hasstatedthat Our normal
waking consciousness is but one special type of
consciousness,whileallaboutitpartedfromitbythefilmiestofscreens
thereliepotentialformsofconsciousnessentirelydifferent.Wemaygo
through life without suspecting their existence, but apply the requisite
stimulusandatatouchtheyarethereinalltheircompleteness....

No account of the universe in its totality can be final which leaves
these other forms of consciousness quite disregarded. How to regard
themisthequestion....Atanyrate,theyforbidourprematureclosingof
accountswithreality.

This volume is an attempt to provide a framework for just
suchanaccountoftheuniverse.Nowthisframeworkis,above all else, a
synthesis of what are generally but nebulously referred to as
“Eastern” and “Western” approaches to the
understandingofconsciousness;andduetotheextraordinarily vast and
complex nature of both of these approaches, this synthesisis—
inatleastsomeaspects—deliberatelysimplistic.

An analogy from physics might prove helpful in explaining
thisapproach.

Our environment is saturated with numerous kinds of radiation—
besidesthecommonvisiblelightofvariouscolors, thereexistX-



rays,gammarays,infraredheat,ultravioletlight,
radiowaves,andcosmicrays.Exceptforthatofvisiblelight, the existence
of these radiation waves was unknown until around 200 years ago,
when William Herschel began the exploration of radiation by
demonstrating the existence of

“thermal radiation” — now called infrared — using for instruments
nothing more than thermometers with blackened
bulbsplacedinvariousbandsofasolarspectrum.Shortlyafter Herschel's

discovery,

Ritter

and

Wollaston,

using

photographic instruments, detected ultraviolet radiation, and
bytheendofthe19thcentury,theexistenceofX-rays,gamma
rays,andradiowaveshadbeenexperimentallyprovenusinga
varietyoftechniquesandinstruments.

Alloftheseradiationsaresuperficiallyquitedifferentfrom one another. X-
rays and gamma rays, for instance, have very short wavelengths and
consequently are very powerful, capable of lethally damaging
biological tissues; visible light, on the other hand, has a much longer
wavelength, is less
powerful,andthusrarelyharmslivingtissue.Fromthispoint of view, they
are indeed dissimilar. As another example, cosmic rays have a
wavelength of less than a millionth of a millionth of an inch, while
some radio waves have wavelengths of over a mile! Certainly, at first
glance, these phenomenaallseemtoberadicallydifferent.



Oddly enough, however, all of these radiations are now viewed as
different forms of an essentially characteristic
electromagneticwave,foralloftheseapparentlydifferentrays share a
large set of common properties. In a vacuum they all travel at the
speed of light; they are all composed of electric and magnetic vectors
which are perpendicular to each other; they are all quantized as
photons, and so on. Because these different forms of electromagnetic
radiation — on this

“simplistic” level — are fundamentally so similar, they are
todaycommonlyviewedascomposingasinglespectrum.That is, X-rays,
visible light, radio waves, infrared, and ultraviolet

aresimplydescribedasbeingdifferentbandsofonespectrum, in the
same way that the different color bands of a rainbow form one visible
spectrum. So what were once thought to be quite separate events are
now seen as variations of one basic phenomenon, and the early
scientists — because they were using different instruments — were
simply “plugging in” at various different frequencies or vibratory levels
of the spectrum, unaware of the fact that they were all studying the
samebasicprocess.

Electromagneticradiation,therefore,consistsofaspectrum of energy
waves of various wavelengths, frequencies, and
energies,rangingfromthe“finest”andthe“mostpenetrating”

cosmic rays to the “densest” and least energetic radio waves.

Now compare this with Lama Govinda's description of a Tibetan
Buddhistic view of consciousness. Speaking of
consciousnessasbeingcomposedofseveralshades,bands,or
levels,Govindastatesthattheselevels“arenotseparatelayers

... but rather in the nature of mutually penetrating forms of
energy,fromthefinest‘all-radiating,’all-pervading,luminous
consciousness down to the densest form of ‘materialized
consciousness,’ which appears before us as our visible, physical



body. ”1 Consciousness, in other words, is here described very much
like the electromagnetic spectrum, and several Western investigators
— taking their cue from just such descriptions — have in fact
suggested it might prove fruitfultoviewconsciousnessasaspectrum.

If, for the moment, we do consider consciousness as a
spectrum,thenwemightexpectthatthedifferentinvestigators of
consciousness, especially those commonly termed

“Eastern” and “Western”, because they are using different

instrumentsoflanguage,methodology,andlogic,would“plug in” at
different bands or vibratory levels of the spectrum of
consciousness,justastheearlyradiationscientistspluggedin
atdifferentbandsoftheelectromagneticspectrum.Wemight also expect
that the “Eastern” and “Western” investigators of
consciousnesswouldnotsuspectthattheywereallpluggingin at various
bands or levels of the very same spectrum, and consequently
communication between investigators might be particularly

difficult

and

occasionally

hostile.

Each

investigator would be correct when speaking about his own
level,andthusallotherinvestigators—pluggedinatdifferent levels—
would appear to be completely wrong. The controversy would not be
cleared up by having all
investigatorsagreewitheachother,butratherbyrealizingthat
allweretalkingaboutonespectrumseenfromdifferentlevels.



It would almost be like M. Curie arguing with William
Herschelaboutthenatureofradiationifeachdidn'tunderstand
thatradiationisaspectrum.Curie,workingonlywithgamma rays, would
claim radiation affects photographic plates, is extremely powerful,
and can prove lethal to organisms, while William Herschel, working
only with infrared, would claim
nothingofthekind!Andofcourse,theywouldbothberight,
becauseeachisworkingwithadifferentbandofthespectrum, and when
they realized that, the argument would cease, and the phenomenon
of radiation would then be understood through a synthesis of all of the
information gained on each
level,whichisexactlythewayphysicistsviewittoday.

Our expectation that if consciousness is a spectrum, then
communication between Eastern and Western investigators would be
difficult because each is working on a different

vibratory level, is exactly what is happening today. Although there are
numerous important exceptions, the general consensus of the
Western scientific community is that the

“Eastern” mind is regressive, primitive, or at best, just plain feeble,
while the Eastern philosopher is apt to reply that
Westernscientificmaterialismrepresentsthegrossestformof illusion,
ignorance, and spiritual deprivation. For example, Franz Alexander,
representing a breed of Western investigation called psychoanalysis,
states, “The obvious similarities between schizophrenic regressions
and the practices of Yoga and Zen merely indicate that the general
trendinOrientalculturesistowithdrawintotheselffroman overbearingly
difficult physical and social reality.” 2 D. T.

Suzuki, representing the Eastern approach, as if to reply,
states,“ScientificknowledgeoftheSelfisnotrealknowledge.

... Self-knowledge is possible only ... when scientific studies
cometoanend,[andthescientists]laydownalltheirgadgets



ofexperimentation,andconfessthattheycannotcontinuetheir
researchesanyfurther....” 3

To continue the analogy, arguments like this abound because each
explorer is speaking about and from a different band of the spectrum
of consciousness, and should this be
realized,thegroundoftheseargumentswouldevaporate—for an
argument can be legitimately sustained only if the
participantsarespeakingaboutthesamelevel.Argumentation would—
forthemostpart—bereplacedwithsomethingakinto Bohr's principle of
complementarity. Information from and about the different vibratory
levels of bands of consciousness

—althoughbeingsuperficiallyasdifferentasX-raysandradio waves—
would be integrated and synthesized into one

spectrum, one rainbow. That each approach, each level, each band is
but one among several other bands should in no way
compromisetheintegrityorthevalueoftheindividuallevels
oroftheresearchdoneontheselevels.Onthecontrary,each
bandorlevel,beingaparticularmanifestationofthespectrum,
iswhatitisonlybyvirtueoftheotherbands.Thecolorblueis
nolessbeautifulbecauseitexistsalongsidetheothercolorsof
arainbow,and“blueness”itselfdependsupontheexistenceof
theothercolors,foriftherewerenocolorbutblue,wewould
neverbeabletoseeit.Inthistypeofsynthesis,noapproach,
beitEasternorWestern,hasanythingtolose—rather,theyall
gainauniversalcontext.

Throughout this book, whenever consciousness is referred
toasaspectrum,orasbeingcomposedofnumerousbandsor vibratory
levels, the meaning remains strictly metaphorical.

Consciousnessisnot,properlyspeaking,aspectrum—butitis useful, for
purposes of communication and investigation, to
treatitasone.Wearecreating,inotherwords,a model,inthe scientific



sense of the word, much like the Michaelis-Menton model of enzyme
kinetics, the eight-fold way model of the
atomicnucleus,orthemodelofvisualexcitationbasedonthe
photoisomerization

of

rhodopsin.

To

complete

this

introductory discussion of the spectrum of consciousness,
thereremainsonlyabriefidentificationofthebasiclevelsof
consciousnessthatwillbetreatedinthissynthesis.

Outofaninfinitenumberofpossiblelevelsmadeavailable to us through
the revelations of psychoanalysis, Yogacara Buddhism, Jungian
analysis, Vedanta Hindusism, Gestalt
therapy,Vajrayana,Psychosynthesis,andthelike,threemajor bands
(and four minor ones to be described later) have been

selected on the basis of their simplicity and their ease of
identification.Thesethreelevelswecall:1)theEgoLevel,2) the Existential
Level, and 3) the Level of Mind. (The minor
bandsbeingtheTranspersonal,theBiosocial,thePhilosophic,
andtheShadowLevels).Thenatureofthissynthesiswillstart
tobecomeclearerifwerealizethatnumerousinvestigatorsof
consciousnesshavestudiedsomeoftheselevelsfromslightly
differentviewpoints,andoneofourtasksisthustodistilland coordinate
their conclusions. For example, Dr. Hubert Benoit
referstothesethreemajorlevels,respectively,asthelevelof objectal
consciousness, the level of subjectal consciousness, and the level of
Absolute Principle. Wei Wu Wei calls them the levels of object, of



pseudo-subject, and of Absolute Subject. Yogacara Buddhism has
the manovijnana, the manas,andthe
alaya.Theselevelshavealsobeenapproached by such other renowned
explorers as William James, D. T.

Suzuki, Stanislav Grof, Roland Fischer, Carl Jung, Gurdjieff,
Shankara,Assagioli,JohnLilly,EdwardCarpenter,Bucke—to name but
a handful. Also of special interest to us is the fact that several
psychologists have (albeit unwittingly) confined their investigations to
one major level, and their conclusions are of immense importance in
clarifying and characterizing
eachindividuallevel.Foremostamongthesearetheschoolsof
psychoanalysis, existential psychology, Gestalt therapy, behaviorism,
rational therapy, social psychology, and transactionalanalysis.

Inotherwords,whatwillbegintoemergefromourstudyof the Spectrum of
Consciousness is not only a synthesis of Eastern and Western
approaches to psychology and psychotherapy, but also a synthesis
and integration of the

various major Western approaches to psychology and
psychotherapy. Now at this point, without going into any of
thedetailsand“givingtheshowaway”,letusonlysaythatthe various
different schools of Western psychology, such as Freudian,
existential, and Jungian, are also by-and-large addressing
themselves to various different levels of the
SpectrumofConsciousness,sothatthey,too,canbeintegrated
intoatrulyencompassing“spectrumpsychology”.Indeed,the
principalreasonthereexistintheWestfourorfivemajorbut different
schools of psychology and psychotherapy is, I
contend,thateachschoolhaszeroed-inononemajorbandor level of the
Spectrum. It is not, let us say, four different schools forming four
different theories about one level of consciousness, but four different
schools each predominantly
addressingadifferentleveloftheSpectrum(e.g.,theShadow, the Ego,
the Biosocial, and the Existential Levels). These different schools



therefore stand in a complementary relationship to one another, and
not, as is generally assumed, in an antagonistic or contradictory one.
This, I trust, will becomeamplyapparentasthisstudyproceeds.

Let it be rigorously stated that this synthesis in no way
attemptstosettledisputesthatarenowoccurringonthesame levels, as
for instance, if on the Ego Level I have a phobic anxiety of speaking
in public, should I go to a psychoanalyst or a behaviorist? Only with
time and further experimentation will we be able to delineate the
various merits of each approach. This synthesis does, however,
attempt to answer a questionsuchas,“Ifeelgenerallyunhappyaboutlife
—should I pursue psychotherapy or Mahayana Buddhism?” with the
answer, “You are perfectly free to pursue both, for these

approaches refer to different levels, and thus are not
fundamentallyinconflict.”

Now the Ego Level is that band of consciousness that
comprisesourrole,ourpictureofourself,ourself-image,with both its
conscious and unconscious aspects, as well as the analytical and
discriminatory nature of the intellect, of our

“mind.” The second major level, the Existential Level, involves our
total organism, our soma as well as our psyche, and thus comprises
our basic sense of existence, of being,
alongwithourculturalpremisesthatinmanywaysmoldthis basic
sensation of existence. Among other things, the
ExistentialLevelformsthesensoryreferentofourself-image: it'swhatyou
feel whenyoumentallyevokethe symbol ofyour self-image. It forms, in
short, the persistent and irreducible source of a separate I-
awareness. The third basic level, here
calledMind,iscommonlytermedmysticalconsciousness,and
itentailsthesensationthatyouarefundamentallyonewiththe universe.
So where the Ego Level includes the mind, and the Existential Level
includes both the mind and the body, the
LevelofMindincludesthemindandthebodyandtherestof



theuniverse.Thissensationofbeingonewiththeuniverseis
muchmorecommonthanonemightinitiallysuspect,for—ina certain
sense that we will try to explain—it is the very
foundationofallothersensations.Briefly,then,theEgoLevel is what you
feel when you feel yourself to be a father, a mother, a lawyer, a
businessman, an American, or any other
particularroleorimage.TheExistentialLeveliswhatyoufeel

“beneath” your self-image; that is, it is that sensation of total
organismicexistence,theinnerconvictionthatyouexistasthe
separatesubjectofallyourexperiences.TheLevelofMindis

—asweshalltrytodemonstrate—exactlywhatyouarefeeling
rightnowbeforeyoufeelanythingelse—asensationofbeing
onewiththecosmos.

TheEgoLevelandtheExistentialLeveltogetherconstitute our general
feeling of being a self-existent and separate individual, and it is to
these levels that most Western
approacheshaveaddressedthemselves.Easterndisciplines,on
theotherhand,aregenerallymoreconcernedwiththeLevelof Mind, and
thus tend to completely by-pass the levels of egocentricity. In short,
Western psychotherapies aim at

“patchingup”theindividualselfwhileEasternapproachesaim
attranscendingtheself.

So while we find ourselves at the Ego Level or the
ExistentialLevel,letusavailourselvesoftheexistingmethods

—largely“Western”—ofcreatinghealthyegos,ofintegrating projections,
of coming to grips with unconscious drives and wishes, of structurally
re-aligning our bodily postures, of acceptingresponsibilityforourbeing-
in-theworld,ofdealing
withneuroses,oflivingustoourfullpotentialsasindividuals.



Butshouldweseektogobeyondtheconfinesoftheindividual self, to find
an even richer and fuller level of consciousness,
thenletuslearnfromthoseinvestigators—largely“Eastern”—

of the Level of Mind, of mystical awareness, of cosmic
consciousness.

ItiscertainlyobviousthatEasternandWesternapproaches to
consciousness can be used separately, for that is exactly
whatishappeningtoday;butitshouldnowbeclearthatthey
canalsobeusedinacomplementaryfashion.Manyadvocates
ofonlytheEasternapproachesareapttoscoffatallattempts to create
healthy egos, maintaining that the ego is itself the

verysourceofallsufferingintheworld,andthusa“healthy”

egoisatbestacontradiction,atworst,acrueljoke.Fromtheir level of
consciousness, they are right, and—in that context—

wetotallyagreewiththeirpronouncements.Butletusnotbe hasty—
eventheHinduviewslifeasacycleofinvolutionand
evolutionoftheAbsoluteSelf,andconcedesthatmanyofus will, in all
likelihood, live out this life as jivatman, as an
isolated(albeitillusory)egoconfrontinganalienuniverse.Itis
preciselyinthesecasesthatWesternpsychotherapiescanoffer
atleastapartialreleasefromthesufferingentailedinbeinga
jivatman,andthereisnoreasontheyshouldn'tbeemployedin these
situation. Imagine, for instance, a middle-aged businessman,
generally happy with his life, father of two children, and successful in
his profession, coming to a therapist and complaining of minor
symptoms of anxiety and pressure. Should all therapists, following
the lead of Eastern teachers, start replying to this type of problem
with suggestions like, “My dear Sir, you suffer from basic
metaphysical anxiety because you don't realize that you are
fundamentallyonewithGod,”thenpatientseverywherewould be bolting
from psychologists' offices in anxious search of



“good doctors.” By far the majority of people, especially in Western
society, are not ready, or willing, or capable of pursuing mystical
experience, nor should they be pushed into this venture. Something
like simple counseling aimed at integrating projections on the Ego
Level will suffice in many such cases. Thus the Western approaches
of ego psychology areperfectlylegitimateontheselevels.

Shouldthe jivatman,however,seekliberation(thatis,seek an
understanding of the Level of Mind), then Western

approachescanbeusedeitherasapreliminarypreparationor
asaconcomitantaid,foranymethodsthathelppromoteastate of
relaxation and reduced tension are conducive to mystical experience.
To form a very general conclusion, then, we can
statethatforthosepursuinganEasternapproachtotheLevel
ofMind,theWesternmeansofnormalizingtheEgoLeveland the
Existential Level can prove immensely helpful, because
reducingthetensionsinherentinbeinganegoseemstomake it easier to
transcend. It is in this spirit, for example, that the
lateZenMasterSuzuki,oftheSanFranciscoZenCenter,used to sponsor
seminars in sensory awareness; and Kent and Nicholls, of the
Canadian Institute of Being, are using group encounter and
psychoanalysis as aids in reaching mystical awareness.

Inthelasthalfcenturytherehaveappearednumerousbooks and articles
dealing with the various merits of Eastern and Western approaches
to consciousness, but with few
exceptions,theauthorsoftheseworksarepartisansofoneor the other
approach, and—despite the enormous contributions
ofsomeofthesewriters—theyinvariablyendup,eithersubtly
orblatantly,denouncingtheotherapproachasinferior,offthe mark, or just
plain ludicrous. We have suggested that this problem—of deciding
which approach is “best”—is a false
problem,foreachapproachisworkingwithadifferentlevelof
consciousness. Another way of demonstrating this is to point
outthatEasternandWesternapproaches—inpracticeifnotin theory—



don'tevendesirethesamegoals,andthustoinsiston
havingthemcompetewithoneanotheristoinsistonrunninga race with
each contestant given a completely different finish line.

The avowed aim of most Western approaches is variously
statedasstrengtheningtheego,integratingtheself,correcting one's self-
image, building self confidence, the establishing of realistic goals, and
so on. They do not promise a complete
releasefromalloflife'ssufferings,noratotalannihilationof disturbing
symptoms. Instead they offer, and to some extent
deliver,alesseningofthe“normalneuroses”thatarepartand
parcelofbeinganego.

It is true that to some degree the aims of the Eastern and Western
approaches coincide, because the bands of any spectrum always
overlap the other bands to some extent; but
thecentralaimofmostEasternapproachesisnottostrengthen the ego
but to completely and totally transcend it, to attain moksha
(liberation), te (virtue of the Absolute), satori (enlightenment). These
approaches claim to tap a level of consciousness that offers total
freedom and complete release
fromtherootcauseofallsuffering,thatputstorestourmost puzzling
questions about the nature of Reality, and that ends
ourrestlessandanxioussearchingsforanabodeofpeace.The goals of
Eastern and Western approaches are thus startlingly different, but
then this shouldn't surprise us: the aims are
differentbecausethelevelsaredifferent.

Having said this much about the nature of the aims of Eastern
approaches, many Westerners become either squeamish or
condescending, for they have pre-judged all Eastern disciplines as so
much mushy-minded rot, lying somewhere between dimly-conscious
lunacy and advanced forms of schizophrenia. These Westerners are
situated on the Ego Level and view any deviations from it with the
utmost suspicioninsteadofopeninterest,andmanyareevenviewed



as authorities on the nature of the entire realm of
consciousness.Butsurelytheonlysound,theonlybelievable, the only
scientifically reliable authorities are those conscientious explorers
who have experienced all the various levels of consciousness,
including both that of being an ego
andthatoftranscendingtheego.Ifweseektheiradviceonthe nature of
Mind, of mystical awareness, of ego transcendence, their opinions
are impressively universal and unanimous;
transcendingtheegoisnotamentalaberrationorapsychotic hallucination
but rather an infinitely richer, more natural, and more satisfying state
or level of consciousness than the ego
couldimagineinitswildestflightsoffantasy.

Wethushavetwooptionsopentousinjudgingthesanity, or the reality, or
the desirability of the Level of Mind, of mystical awareness—we can
believe those who have
themselvesexperiencedit,orwecanendeavortoexperienceit
ourselves,butifwecandoneitheroftheseitwouldbewiseto
withholdjudgement.

Besides, these Eastern disciplines such as Vedanta or Zen are not
theories, philosophies, psychologies, or religions—

rather, they are primarily a set of experiments in the strictly
scientificsenseofthatterm.Theycompriseaseriesofrulesor injunctions
which, if carried out properly, will result in the discovery of the Level
of Mind. To refuse to examine the
resultsofsuchscientificexperimentsbecauseonedislikesthe
datasoobtainedisinitselfamostunscientificgesture.Inthe
wordsofAnandaCoomaraswamy:

It would be unscientific to say that such attainments are impossible,
unlessonehasmadeexperimentinaccordancewiththeprescribedand
perfectlyintelligibledisciplines....Thatthisisso[i.e.,thatMindexists,



or that mystical awareness is possible] cannot be demonstrated in
the
classroom,whereonlyquantitativetangiblesaredealtwith.Atthesame
time, it would be unscientific to deny a presupposition for which an
experimentalproofispossible.InthepresentcasethereisaWay[i.e.,
anexperiment]prescribedforthosewhowillconsenttofollowit.... 4

Just what this Way is, we shall presently see. The point here worth
remembering is that when we speak of Mind or the Absolute or
mystical awareness, we are not speaking from a
purelyspeculativepointofview.Rather,wearesimplysetting forth
experimentally obtained data, and the scientist who guffaws such
results, without himself having performed the
experiment,isonlyadilettante,ascientistinthenarrowestand
mostimpoverishedsense.

This, of course, in no way invalidates the contributions made by
investigators confined to one level, and who have perhaps never
heard of the Level of Mind, let alone tried to reach it, for their insights
about their own level are of inestimable value. This does suggest,
however, that a
researcher,awareofonlyonelevelandhencedenyingreality
toallotherlevels,isratherlikethetaildenyingtheexistence ofthedog.

“The whole drift of my education,” says Williams James,

“goes to persuade me that the world of our present consciousness is
only one out of many worlds of consciousness that exist, and that
those other worlds must contain experiences which have a meaning
for our life also; and that although in the main their experiences and
those of this world keep discrete, yet the two become continuous at
certain points, and higher energies filter in. By being faithful in my
poor measure to this over-belief, I seem to myself to

keepmoresaneandtrue.I can,ofcourse,putmyselfintothe
sectarianscientist'sattitude,andimaginevividlythattheworld



ofsensationsandofscientificlawsandobjectsmaybeall.But whenever I
do this, I hear that inward monitor ... whispering
theword‘Bosh!’Humbugishumbug,eventhoughitbearthe
scientificname,andthetotalexpressionofhumanexperience, as I view it
objectively, invincibly urges me beyond the narrow‘scientific’bounds.”
5

Shankara,therenownedexpounderofAdvaitaVedanta(the Hindu
approach to the Level of Mind, distilled and systematizedfromthe
Upanishads,the Brahma-sutras,andthe
BhagavadGita),createdthenotionof subration,anotionthat
willbeofconsiderablevalueincontinuingthislineofthought.

Paraphrasing Eliot Deutsch, subration is the mental process whereby
one re-evaluates some previously appraised level of
consciousnessbecauseofitsbeingcancelled,oratleastsetin a different
context, by the experience of a new level of consciousness. 6
Generally speaking, anyone who experiences the Level of Mind
subrates the Ego Level and the Existential Level. That is, he
becomes profoundly convinced—often for reasons he cannot fully
explain or even articulate—that the
LevelofMindisinsomewaymorereal,morebasic,andmore meaningful
than the others. So totally and invincibly convincing is this
experience, that he may now feel that the
otherlevelsofconsciousness(suchastheEgoandExistential
Levels)arecompletelyunreal,illusory,anddream-like.Take, for example,
the well-known passage from Tennyson's Memoirs:

A kind of waking trance I have frequently had, quite up from my

boyhood,whenIhavebeenallalone.Thishasgenerallycomeuponme
throughrepeatingmyownnametwoorthreetimestomyselfsilently,til all at
once, as it were out of the intensity of the consciousness of
individuality,theindividualityitselfseemedtodissolveandfadeaway
intoboundlessbeing;andthisisnotaconfusedstate,buttheclearestof
theclearest,thesurestofthesurest,theweirdestoftheweirdest,utterly



beyondwords,wheredeathwasanalmostlaughableimpossibility,the
loss of personality (if so it were) seeming no extinction, but the only
truelife. 7

If we are to explore this level, then we have no choice—for reasons
already explained—but to give these types of statements and the
experiences to which they refer due
consideration.InthewordsofbiophysicistDr.JohnLilly: In a scientific
exploration of any of the inner realities, I follow the following
metaprogrammatic steps [among which is, upon finding a new level
of consciousness]: construct a model that includes [the old]

reality and the new one in a more inclusive succinct way. No matter
howpainfulsuchrevisionsofthemodelsarebesuretheyincludeboth
realities.8

This, however, presents another problem for the honestly skeptic
individual who has never experienced the Level of Mind, for it is one
thing to admit the existence of the mystic
awarenessofthisLevel,butitisquiteadifferentstorytohear it claimed that
this Level alone is real, or that it is “the only
truelife,”andthatsomehowourcherishedegoisadream.But Shankara
and all others investigating this Level are adamant:
whatwenormallycallour“self”isanillusion.

Now this isn't as alarming as it first may seem. William
Jamesdefinedaman'sselfas“thesumtotalofallthatheCAN

call his, not only his body and his psychic powers, but his

clothesandhishouse,hiswifeandchildren,hisreputationand
works,hislandsandhorses,andyachtandbank-account.” 9A
biologistwouldgoevenfurther,andclaimthataman'sself—

his“real”being—istheentireorganism-environmentfield,for the simple
reason that the biologist can find no independent
selfapartfromanenvironment.EvenGeorgeMead,thegreat sociologist,



commented that “the field or locus of any given individual mind must
extend as far as the social activity . . .

which constitutes it extends; and hence that field cannot be bounded
by the skin of the individual organism to which it belongs.” 10 Gregory
Bateson, creator of the doublebind
theoryofschizophrenia,claimsthatman'sonlyrealselfisthe
totalcyberneticnetworkofmanplussocietyplusenvironment, and further
suggests that we experience it as such.11 So from
theseviewpointsalone,thesensationofbeinganisolatedego confined to
the body is a half-truth, and to the extent we
believeittobetotallytrue,thatsensationisanillusion.

If we have not personally experienced Mind, but we concede the
possibility of its existence, then we must in the same stroke accept
the essence of the revelations about this Level given us by its
explorers, including that of the illusory nature of the self and the
absolute and only Reality of Mind.

TheLevelofMind,bywhateverothernameitisgiven,iswhat there is and
all there is—so say its explorers. This, however,
introducesanewtaskforthissynthesis,namely,toattemptto describe the
apparent (i.e., illusory) creation or evolution of our conventional levels
of consciousness “from” or “out of”

theLevelofMind,somewhatasaphysicistwoulddescribethe
opticsofaprismthatcreatesarainbowfromasinglebeamof
whitelight.ButthisisnotanactualevolutionofMind through

time,aswewillexplain,butaseemingorillusoryevolutionof Mind into
time,forMinditselfisintemporal,timeless,eternal.

We are approaching consciousness, in other words, from the
viewpointoftheabsoluteNow-moment,andsothissynthesis becomes a
psychological interpretation of the philosophia perennis. It is thus
inescapably made prey to the paradoxes, logical contradictions, and
baffling assertions that must accompany all such interpretations for



the sublimely simple
reasonthattheLevelofMindisultimatelynotanideabutan intensely
intimate experience which is so close to us that it slips through the
net of words; and that is why it was so emphasized that treating
consciousness as a spectrum is pure metaphor or analogy—it tells
what consciousness is like, but not at all what it is, for what it is goes
behind words and symbols “to the inwardness of one's spiritual
experience, which cannot be analyzed intellectually without somehow
involvinglogicalcontradictions.” 12

Such, then, is a very brief introduction to the Spectrum of
Consciousness.Sincethereexiststodayaveritableplethoraof
psychotherapeutictechniques,methods,schools,philosophies, and
disciplines, the problem—and it is a very real one, for therapist and
layman alike—is to discover a semblance of order, an inner logic, a
thread of continuity in this vast complexity of different and frequently
contradictory psychological systems. Using the Spectrum of
Consciousness as a model, this hidden semblance of order may in
fact be demonstrated. For, by means of this model, it becomes
possible to integrate, in a fairly comprehensive fashion, not only the
major schools of Western psychotherapy, but also
whataregenerallycalled“Eastern”and“Western”approaches

toconsciousness.

Indeed, the very existence of a great diversity of
psychologicalsystemsanddisciplinessuggestsnotsomuchan internal
difference in methodology as a real difference in the levels of
consciousness to which the various schools have
adaptedthemselves.IftherebeanytruthatalltotheSpectrum
ofConsciousnessandtothegreatmetaphysicaltraditionsthat subscribe
to its major theme, 13 then it immediately becomes obviousthat
eachofthedifferingschoolsofpsychotherapy—

East and West— are primarily addressing different levels of
thespectrum.Wemaythereforesaythat,inageneralfashion, the major



fields of Eastern and Western psychotherapy are each concerned
with a different level of the Spectrum; that
theseschoolsneednotoverlyconcernthemselvesastowhich is the
“correct” approach to human consciousness because each is more-
or-less correct when addressing its own level; and that, therefore, a
truly integrative and encompassing psychology can and should make
use of the complementary insightsofferedbyeachschoolofpsychology.

Because of our experimental willingness to investigate all states of
consciousness, we are lead into the philosophia perennis, because it
is not really a philosophy based upon
speculation,butanexperiencebasedupononeofourlevelsof
consciousness,namely,thatofMind.Asamatteroffact,these
considerations have lead me recently to suggest the phrase

“The Perennial Psychology” be applied to this universal and
unanimous insight into the very nature and essence of
consciousness. 14 At any rate, following this perennial
psychology,wemustnecessarilyviewtheindividualselfas—

inacertainsense—anillusionanditsworldasadream.This

does not denigrate Western approaches at all, however, for even if
Eastern disciplines can awaken us from this dream,
Westernonescan,inthemeantime,preventitfrombecoming
anightmare.Letusavailourselvesofboth.
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TwoModesofKnowing

 

Whentheuniverseasawholeseekstoknowitself,through
themediumofthehumanmind,someaspectsofthatuniverse must
remain unknown. With the awakening of symbolic knowledgethere
seems toariseasplitintheuniversebetween
theknowerandtheknown,thethinkerandthought, thesubject and the
object; and our innermost consciousness, as knower and investigator
of the external world, ultimately escapes its own grasp and remains
as the Unknown, Unshown, and Ungraspable, much as your hand
can grasp numerous objects
butneveritself,oryoureyecanseetheworldbutnotitself.In
thewordsofD.T.Suzuki:

In the beginning, which is really no beginning . . . the will wants to
knowitself,andconsciousnessisawakened,andwiththeawakeningof
consciousnessthewillisplitintwo.Theonewill,wholeandcomplete
initself,isnowatonceactorandobserver.Conflictisinevitable;forthe
actornowwantstobefreefromthelimitationsunderwhichhehasbeen
obliged to put himself in his desire for consciousness. He has in one



sense been enabled to see, but at the same time there is something
whichhe,asobserver,cannotsee.1

The physicist Eddington put it succinctly, “Nature thus provides that
knowledge of one-half of the world will ensure
ignoranceoftheotherhalf,”andG.SpencerBrown,inamost
spectacularpassage,explains:

Let us then consider, for a moment, the world as described by the
physicist.Itconsistsofanumberoffundamentalparticleswhich,ifshot
through their own space, appear as waves, and are thus of the same

laminated structure as pearls or onions, and other wave forms called
electromagneticwhichitisconvenient,byOccam'srazor,toconsideras
travelling through space with a standard velocity. All these appear
bound by certain natural laws which indicate the form of their
relationship.

Now the physicist himself, who describes all this, is, in his own
account, himself constructed of it. He is, in short, made of a
conglomeration of the very particulars he describes, no more, no less,
bound together by and obeying such general laws as he himself has
managedtofindandtorecord.

Thus we cannot escape the fact that the world we know is
constructedinorder(andthusinsuchawayastobeable)toseeitself.

Thisisindeedamazing.

Not so much in view of what it sees, although this may appear
fantasticenough,butinrespectofthefactthatit can see at all.

But inorder todoso,evidentlyitmustfirstcutitselfupintoatleast
onestatewhichsees,andatleastoneotherstatewhichisseen.Inthis
severedandmutilatedcondition,whateveritseesis onlypartially itself.



We may take it that the world undoubtedly is itself (i.e., is indistinct
fromitself),but, inanyattempttoseeitselfasanobject,itmust,equally
undoubtedly, act so as to make itself distinct from, and therefore false
to,itself.Inthisconditionitwillalwayspartiallyeludeitself.2

So just as a knife cannot cut itself, the universe cannot totally see
itself as an object without totally mutilating itself.

Theattempttoknowtheuniverseasanobjectofknowledgeis
thusprofoundlyandinextirpablycontradictory;andthemoreit seems to
succeed, the more it actually fails, the more the
universebecomes“falsetoitself.”Andyetoddlyenoughthis type of
dualistic knowledge, wherein the universe is severed into subject vs.
object (as well as truth vs. falsity, good vs.

evil, etc.) is the very cornerstone of Western philosophy, theology,
and science. For Western philosophy is, by and large, Greek
philosophy, and Greek philosophy is the
philosophyofdualisms.Mostofthegreatphilosophicaltopics

still debated today were created and molded by the philosophers of
ancient Greece. These include the dualism of truth vs. falsity, whose
study is termed “logic;” that of good vs. evil, called “ethics”; and that
of appearance vs. reality, named “epistemology.” The Greeks also
initiated the widescalestudyof“ontology,”theexaminationoftheultimate
nature or being of the universe, and their early inquiries centered
around the dualisms of the one vs. the many, chaos vs. order,
simplicity vs. complexity. Rutted firmly in these dualisms, Western
thought throughout its history has continued to generate those of its
own: instinct vs. intellect, wave vs. particle, positivism vs. idealism,
matter vs. energy, thesis vs. antithesis, mind vs. body, behaviorism
vs. vitalism, fatevs.freewill,spacevs.time—thelistisendless.Thusdid
Whitehead state that Western philosophy is an elaborate
footnotetoPlato.



This is indeed odd, for if dualistic knowledge is at root as
contradictoryastryingtomakeyourfingertouchitsowntipor your foot step
on itself, why wasn't it abandoned long ago, why did it exert such a
pervasive influence throughout the course of European thought, why
does it still dominate—in one subtle form or another—the major
branches of Western intellection today? Unfortunately, to search the
history of mainstream Western thought for a credible solution to the
problem of dualism is only to come as close as possible to
deathfromboredom.

One of the principal reasons that the dualistic or “divideand-
conquer”approachhasbeensoperniciousisthattheerror
ofdualismformstherootofintellectionandisthereforenext to impossible
to uproot by intellection (Catch-22: If I have a

flyinmyeye,howcanIseethatIhaveaflyinmyeye?).To detect this
demands a rigorous, consistent, and persistent
methodologycapableofpursuingdualismtoitslimits,thereto
discoverthecontradiction.Imagine,forinstance,thatyouare
firmlyconvincedthattheearthisflat,andnomatterhowmuch intellectual
evidence to the contrary that you might hear, you obstinately retain
your belief. The only way your error will become obvious to you is if
you start travelling consistently and persistently in one direction.
When you don't fall off the
edge,yourerrorwillbecomeapparent,andyouwillthenmore
thanlikelyalteryouropinion.Becauseyou persistently carried your false
belief to its ultimate conclusion, you were able to discernthemistake.

Now this type of consistent experimental approach today forms an
important part of the methodology of science, and thus it is science
that potentially offers the type of rigorous
approachcapableofrootingoutdualisms,principallybecause of its
thoroughgoing experimentalism and its sophisticated
instrumentationthatallowsittopursueadualismtoitslimits.



In this regard, it is true that most branches of science remain today
throughly and solidly dualistic, hotly pursuing as they are the
“objective facts,” but some of the “purer” forms of science, such as
physics and mathematics, and some of the emergent sciences, such
as system theory and ecology, have dealt lethal blows to several
long-cherished dualisms. It is these branches that we have in mind
when we refer to

“science”asbeingapotentdestroyerofdualismsfortheWest.

Nevertheless,alloftheseformsofsciencearerelativelyrecent inventions,
being hardly 300 years old, and thus it is only in
recenthistorythatwehavestartedtoseetheeliminationofthe

dualisms that have plagued Western thought for 25 centuries.

There is no doubt that all sciences began as pure dualisms—

some, however, partly due to chance and partly to their more rigorous
nature, pursued their dualisms to the “annihilating edge,” and for
those scientists involved, there awaited the shockoftheirlives.

This incredible story has its beginning in 17th century Europe. For 300
years prior to this, European man, slowly breaking down the wall
between man and nature imposed by church scholasticism, had
begun a passionate although
somewhatchaoticexplorationofnatureandtheuniverse.This
wastheAgeofDiscovery,ofRennaisance,ofExploration,of men such as
Gutenberg, Petrarch, de Gamma, Columbus, Cortez, da Vinci,
Michaelangelo, Titian, Marco Polo,
Copernicus.Mannolongerviewedhimselfasapassivepawn
intheDivineGame,butsetouttoexploreandinvestigateina thousand
different directions: new ideals, new geographical
vistas,newmodesofexperiencinghispersonalexistence.This collective
explorative urge, however, remained rather blind, diffuse, and
uncoordinated, until it was concentrated and channeled by the
introduction of the single most influential dualistic idea ever



conceived by the human mind. This
discoverywasnotjustoneamongnumerousotherdiscoveries
ofthisage:itwas,inL.L.Whyte'sphrase,the“discoveryofa
methodofdiscovery,”orinWhitehead'swords,the“invention
ofamethodofinvention.”Itwas,infact,theideathatformed
ourpresentage.L.L.Whytenarrates:

Prior to [1600] the only developed systems of thought had been
religious or philosophic organizations of subjective experience, while
such objective observations of nature as had been collected had

remained relatively unorganized. Medieval rationalism was
subjective; there was as yet no rational philosophy of nature of
comparable complexity or precision. For 2,000 years man had been
observing,
comparing,andseekingtoclassifyhisobservations,butasyettherewas
no system of thought concerning nature which provided any method
which might be systematically used for facilitating the process of
discovery....

We have reached a moment of great significance. About 1600

Kepler and Galileo simultaneously and independently formulated the
principlethatthelawsofnaturearetobediscoveredbymeasurement, and
applied this principle in their own work. Where Aristotle had
classified,KeplerandGalileosoughttomeasure. 3

Within the span of a century, European man had become totally
intoxicated with this new idea of measurement, of
quantity:itwasnotjusttheprogressivebettermentofmankind
ortheassuranceofhumanhappinessthatwaspromisedbythe
newscienceofmeasurement,butaknowledgeofAbsoluteand
UltimateRealitythathadescapedthemenofallpreviousages.

Natureandnature'slawslayhidinnight;

Godsaid,“LetNewtonbe,”andallwaslight.



Ultimate Reality was that which could be measured, and
EuropeanmanhadbegunthefrenziedQuest.

Implicit in this search were two other ideas that became
weldedtothatofquantity:Realitywasobjective,andReality could be
verified. All knowledge was to be reduced to objective dimensions, to
the “primary” objective qualities of
number,position,andmotion,whilethesubjectiveaspects,the

“secondary” qualities of the emotions, senses, and intuitions were to
be completely exterminated, for they were ultimately unreal. “True
observation,” as Comte would soon declare,

“must necessarily be external to the observer.” That nagging
questionofthedualismofsubjectvs.objectwasnotanswered
bythenewscience,itwassimplysidestepped:thesubjectwas
proclaimedunreal.

Themethodologyofmeasurementbecamethenewreligion because it
allowed, for the first time, a systematic procedure forempirically
verifying aproposition.Nolongerwoulditbe
sufficienttoproveanideabysubjectiveintellectionalone,as
hadbeenthecasepriorto homoscientificus.Thereisthestory that
Aristotle once gave an elaborate and rigorous
demonstrationthatMrs.Aristotlehadtohaveexactly42teeth inhermouth
—itneverdawnedonhimtoopenhermouthand actually count them, for it
was impossible, as his reasoning
clearlyshowed,thatshecouldhaveanyothernumberofteeth.

Philosophyfromthattimeonwasbyandlargeacaseofgrown
men,eachconvincedofthecertaintyofhisposition,yellingat
oneanother,“Itisso.”“No,itisnotso.”“Yes,itisso.”“No,it is not so.” “Yes it
is.” “No it isn't.” “Tis!” “Tisn't!” As Bertrand Russell confessed, “This
may seem odd, but that is notmyfault.”
4Atanyrate,nolongerwouldthisbickeringbe
theacceptedcase.Allpropositionsweretobeconfinedtothat which was



objectively measurable and verifiable. In short, if something didn't
submit to these criteria, then it just did not exist or plainly was not
worth knowing. This is exactly the type of powerful and consistent
methodology that is potentially capable of destroying dualisms, and
although the scientists of those times didn't realize it, they had started
to build upon the Cartesian dualism of subject vs. object a
methodology of such persistence that it would eventually crumble the
very dualism upon which it rested. Classical

sciencewasdestinedtobeself-liquidating.

Thatthiscouldevenhappenreflectsapositivevirtueofthe new scientific
method, namely, the willingness to pursue a course to its ultimate
end, admitting and weighing the evidence as it proceeded. In this
respect, it was quite unlike
anyoftheothersystemsofthoughtthatremainedforthemost
part“closed.”Forinstance,fundamentalisticChristianthought
was(andistoday)“closed”,inthesensethatanyproperself-criticism is
denied, for anyone who questions the dogma is obviously being put
up to it by the Devil himself. We know
thistobetruebecausethedogmatellsusso.“Whatisthemost
sacredandauthoritativebookeverwrittenintheworld?”“The Bible.” “How
do you know?” “It says so in the Bible.” This
mayseemodd,butthatisnotmyfault.

On some levels at least, science was an open-system.

Althoughitflatlyrejectedthenon-measurable,non-objective, and non-
verifiable, it nevertheless pursued its own course honestly and
rigorously to its ultimate conclusion, which was
verysoontoarrive.Heisenbergstates:

It had not been possible to see what could be wrong with the
fundamental concepts like matter, space, time, and causality that had
been so extremely successful in the history of science. Only
experimental research itself, carried out with all the refined equipment



that technical science could offer . . . provided the basis for a critical
analysis—or, one may say, enforced the critical analysis—of the
concepts,andfinallyresultedinthedissolutionoftherigidframe. 5

By 1900, science was convinced that it had nearly reached
theendoftheQuestforReality.Asamatteroffact,physicists
wereleavingthefield,forasoneputit,therewasnothingleft

todobutcalculatethenextdecimalpoint—everyphenomenon in the
physical universe had been neatly described in the
strictlydeterministictermsofcauseandeffect.Inonesense,it
wasstilltheoldJudaeo-Christianworldofapoliticalassembly
offinitechunksandbitsofmattergovernedbyabsolute(i.e., measurable)
law—the only item missing was the Monarch
Himself,whowaslookeduponbymostscientistsastheGreat Watchmaker
—that Big Mechanic who initially wound the
universeupandthen,struckbyanunexpectedcaseoflaziness, sat back
to watch it unwind. Yet scientists were now convinced that they had,
through objective measurement and
verification,discoveredtheuniversalandabsolutelawsofthe Monarch.
Every phenomenon in nature could be reduced to
smalllumpsofmatterandtheseinturnwererigidlydefinedby
Newtonianmechanics.

There were, however, two major phenomena that utterly eluded
explanation by classical mechanics. One was the
photoelectriceffect;theotherisnowreferredtowithachuckle
astheultravioletcatastrophe.Itwasindeedacatastrophe,forit marked the
first crack in the “rigid frame” of scientific dualism.

Theproblemconcernedtheradiationofenergyfromcertain thermal
bodies, and the experimental facts in no way correlated with the
existing physical theories. To this puzzle
camethebrillianceofMaxPlanck,andinadaringandradical leap of
genius, he proposed that energy is not continuous, as had been



assumed, but that it comes in discrete packets or quanta, and with
this the “rigid frame” cracked wide open.

AlbertEinsteintookPlanck'stheoryandsuccessfullyappliedit
tothephotoelectriceffect(thesecondmajorphenomenonthat

had not submitted to classical physics), while Neils Bohr
appliedittosub-atomicphysics.LouisdeBroglie,usingthese insights,
showed that matter as well as energy produced waves, and this led
Erwin Schroedinger to formulate the monumental quantum
mechanics. And all of this in the brief spanofhardlyageneration.

All of these formidable insights culminated in an inescapable yet
devastating conclusion, formulated as the Heisenberg Uncertainty
Principle, whose implications were (and still are) enormous. Recall
that science had been
proceedingonthedualismofsubjectvs.object,ofobservervs.

event, with Reality allegedly being that which could be
objectivelymeasuredandverified.Thisdualisticinvestigation
eventuallyextendedintotheworldofsub-atomicphysics,and scientists
naturally wanted to pinpoint and measure the

“particles”, such as electrons, comprising the atom, for these were
supposedly the realities of realities, the ultimate and
irreduciblethingscomposingallofnature.

Exactly here was the problem. To measure anything requires some
sort of tool or instrument, yet the electron weighs so little that any
conceivable device, even one as

“light” as a photon, would cause the electron to change
positionintheveryactoftryingtomeasureit!Thiswasnota technical
problem but, so to speak, a problem sewn into the very fabric of the
universe. These physicists had reached the annihilating edge, and
the assumption that had brought them
there,theassumptionthattheobserverwasseparatefromthe event, the



assumption that one could dualistically tinker with
theuniversewithoutaffectingit,wasfounduntenable.Insome
mysteriousfashion,thesubjectandtheobjectwereintimately

united,andthemyriadoftheoriesthathadassumedotherwise
werenowinshambles.AsthephysicistEddingtonexclaimed: Something
unknown is doing we don't know what—that is what our
theoryamountsto.Itdoesnotsoundaparticularlyilluminatingtheory.I
havereadsomethinglikeitelsewhere—

...Theslithytoves

Didgyreandgimbleinthewabe.6

And Haldane muttered that “the universe is not only queerer than we
suppose, it is queerer than we can suppose.” This inability to totally
pinpoint the “ultimate realities” of the universe was mathematically
stated as the Heisenberg UncertaintyPrinciple, 7 and it marked the
end of the classical
andpurelydualisticapproachtoreality.DeclaredWhitehead: The
progress of science has now reached a turning point, The stable
foundations of physics have broken up. . . . The old foundations of
scientific thought are becoming unintelligible. Time, space, matter,
material, ether, electricity, mechanism, organism, configuration,
structure, pattern, function, all require reinterpretation. What is the
senseoftalkingaboutamechanicalexplanationwhenyoudonotknow
whatyoumeanbymechanics?8

LouisdeBroglie,whohadhimselfplayedaprominentrolein the

“quantum

revolution”,

expressed

its



profoundly

cataclysmic nature by noting that “on the day when quanta,
surreptitiously,wereintroducedthevastandgrandioseedifice
ofclassicalphysicsfounditselfshakentoitsveryfoundations.

In the history of the intellectual world there have been few
upheavalscomparabletothis. ”9

The quantum revolution was so cataclysmic because it

attackednotoneortwoconclusionsofclassicalphysicsbutits
verycornerstone,thefoundationuponwhichthewholeedifice was
erected, and that was the subject-object dualism. That which was
Real was supposed to be that which could be objectively observed
and measured, yet these “ultimate realities” could not themselves be
totally observed or
measuredunderanycircumstances,andthatis,tosaytheleast,
asloppyformofReality.Everytimeyoutrytomeasurethese ultimate
realities they move—it was almost like calling an
appleabsolutetruthandthentryingtobobforit.AsSullivan put it, “We
cannot observe the course of nature without disturbingit, ”10 or
Andrade, “Observation means interference
withwhatweareobserving...observationdisturbsreality. ”11

It was abundantly clear to these physicists that objective
measurementandverificationcouldnolongerbethemarkof absolute
reality, because the measured object could never be completely
separated from the measuring subject— the measured and the
measurer, the verified and the verifier, at this level, are one and the
same. The subject cannot tinker
withtheobject,becausesubjectandobjectareultimatelyone
andthesamething.

Now at about the same time that the “rigid frame” of scientific dualism
was collapsing in physics, a young



mathematiciannamedKurtGödel(thenonly25yearsold)was
authoringwhatissurelythemostincredibletreatiseofitskind.

In essence, it is a type of logical analogue to the physical Heisenberg
Uncertainty Principle. Known today as the

“incompleteness

Theorem,”

it

embodies

a

rigorous

mathematical demonstration that every encompassing system
oflogicmusthaveatleastonepremisethatcannotbeproven

orverifiedwithoutcontradictingitself.Thus,“itisimpossible to establish
the logical consistency of any complex deductive
systemexceptbyassumingprinciplesofreasoningwhoseown
internalconsistencyisasopentoquestionasthatofthesystem itself.” 12
Thus logically as well as physically, “objective”

verification is not a mark of reality (expect in consensual pretense). If
all is to be verified, how do you verify the
verifier,sinceheissurelypartoftheall?

Inotherwords,whentheuniverseisseveredintoasubject
vs.anobject,intoonestatewhichseesvs.onestatewhichis seen,
something always gets left out. In this condition, the universe “will
always partially elude itself.” No observing
systemcanobserveitselfobserving.Theseercannotseeitself
seeing.Everyeyehasablindspot.Anditisforpreciselythis reason that at



the basis of all such dualistic attempts we find
only:Uncertainty,Incompleteness!

At the bottom of the physical world, an Uncertainty Principle; at the
bottom of the mental world, an Incompleteness Theorem—the same
gap, the same universe eluding itself, the same “something-gets-left-
outness.” (And we will find the same principle operating
psychologically in the generation of the “unconscious.”) When
science had started with the dualism between subject and object, it
had started badly, and by the first decades of the 20th century, it
hadrunitscoursetothatannihilatingedge.

Figuringintheepistemologicaldualismofsubjectvs.object
wastheparallelbutontologicaldualismofspiritvs.matter,or mental vs.
material. This dualistic problem revolved around trying to decide of
what basic “stuff” the universe was composed: was it all nothing but
material atoms, arranged in

such a way that consciousness was just an illusion, being in reality
reducible to the interplay of physical particles so that

“mind”isreallyjustaconglomerationofmatter?Butwhatof
theargumentthatallsensationsof“matter”existnowherebut in
somebody's mind—doesn't that demonstrate that matter is really
nothing but an idea? Ever since Plato separated ideas
fromexperience,theargumentastowhichis“really”realhas
continued,withnosideclearlywinning.

Is consciousness really matter, or is matter really consciousness?
The idealists, or mentalists, just could not stomach the thought that
consciousness was not much more than a fancy lump of clay,
differing not at heart from rocks, tables, and dirt; thus, they were
always on hand with the question, “But where does the impression of
matter have its
existence?”Theanswer,ofcourse,isthatmaterialimpressions
existonlyinconsciousness,andsotheconclusionisobvious: all matter is



but a mental idea. This, however, was too much
forthematerialists,whowouldreply,“Well,then,wheredoes
consciousness come from?” The answer here being, “From
nothingbutphysicalprocessesinthehumanbrain,”andsothe opposite
conclusion is equally obvious: all ideas are just material. Emotions
were high, for both sides of the argument could be put with equal
persuasion, and so the final decision usually rested upon individual
inclination, as is shown in the followingstorytoldbyEddington:

WhenDr.Johnsonfelthimselfgettingtiedupinargumentover“Bishop
Berkeley'singenioussophistrytoprovethenon-existenceofmatter,and
thateverythingintheuniverseismerelyideal,”heanswered,“striking
hisfootwithmightyforceagainstalargestone,tillhereboundedfrom it,
—‘Irefuteit thus.’”Justwhatthatactionassuredhimofisnotvery

obvious;butapparentlyhefounditcomforting.Andto-daythematter-of-
fact scientist feels the same impulse to recoil from these flights of
thoughtbacktosomethingkickable,althoughheoughttobeawareby
thistimethatwhatRutherfordhasleftusofthelargestoneisscarcely
worthkicking.13

Asthisstoryhints,theoldsciencehadallieditselfwiththe materialists, for
lumps of matter could be “kicked,” that is,
measuredandverified,whereasnoscientisthadcomeupwith any sort of
instrument capable of recording spirituality. The
newquantumphysicistsdidn'targuewiththis—theycertainly couldn't find
any spiritual stuff either—but, and here is the point, neither could they
find any material stuff. As one physicistputit:

Ourconceptionofsubstanceisonlyvividsolongaswedonotfaceit.It
begins to fade when we analyze it. . . the solid substance of things is
another illusion. . . . We have chased the solid substance from the
continuousliquidtotheatom,fromtheatomtotheelectron,andthere
wehavelostit. 14



And Bertrand Russell summed it up succinctly—“The world may be
called physical or mental or both or neither as we please; in fact the
words serve no purpose.” 15 In short,
quantumphysicshadtakenanotherdualism,thatofmentalvs.

material,totheannihilatingedge,andthereithadvanished.

Butthecrucialissuewasthatthecoredualismofsubjectvs.

object,ofobservervs.event,wasfounduntenable,andfound untenable
not because of the arbitrary opinion of a particular group of
philosophers, but by no less than the authority of
physics.Bronowskisumsuptheessentialaspectsofrelativity by
asserting that “Relativity derives essentially from the

philosophicalanalysiswhichinsiststhatthereisnotafactand
anobserver,buta joiningofthetwoinanobservation...that event and
observer are not separable.” 16 And Erwin
Schroedinger,founderofquantummechanics,putitbluntly: Subject and
object are only one. The barrier between them cannot be
saidtohavebrokendownasaresultofrecentexperienceinthephysical
sciences, forthisbarrierdoesnotexist. 17

Nowtheconclusionsthatcanbedrawnfromtheinsightsof the quantum
revolution are numerous; so numerous, in fact, that most modern
philosophers take Heisenberg's Uncertainty
PrincipleandSchroedinger'sQuantumMechanicsasveritable
proofofwhatevertheorytheyhappentobelievein.Theonly conclusion,
therefore, with which we will deal is the one put
forthbythesetwophysiciststhemselves.WernerHeisenberg's
conclusionisclear:

Fromtheverystartweareinvolvedintheargumentbetweennatureand
maninwhichscienceplaysonlyapart,sothatthecommondivisionof
theworldintosubjectandobject,innerworldandouterworld,bodyand
soul,isnolongeradequateandleadsusintodifficulties.18



Erwin Schroedinger heartily concurs, and states simply,

“These shortcomings can hardly be avoided except by
abandoningdualism. ”19

“Abandoningdualism”isexactlywhatthenewphysicshad done. Besides
relinquishing the illusory division between
subjectandobject,waveandparticle,mindandbody,mental and material,
the new physics—with the brilliant help of Albert Einstein—
abandoned the dualism of space and time,

energyandmatter,andevenspaceandobjects.Theuniverseis
soconstructedthat,asNielsBohrremarked,theoppositeofa true
statement is a false statement, but the opposite of a
profoundtruthisusuallyanotherprofoundtruth.

Asweshallsee,inrelinquishingthecoredualismofsubject vs. object,
these physicists had in principle relinquished all
dualisms.Forthem,atleast,thedualisticwaroftheopposites was over.
This 2500-year-old war had been almost as if man were given two
pictures of his body—one taken from the front, and the other taken
from the back. In trying to decide
whichoftheseviewswas“reallyreal”,mandividedintotwo camps: the
“Frontists,” who firmly believed that only the
picturetakenfromthefrontwasreal;andthe“Backists,”who
steadfastlyinsistedjusttheopposite.Theproblemwasatricky one, for
each camp had to devise a theory to explain the existence of the
other, and so the Frontists had just as much trouble explaining the
existence of the back as the Backists had in explaining the existence
of the front. To avoid the
contradiction,theFrontistsspenttheirtimerunningawayfrom
theirbacks,andtheBackistswerejustasingeniousindevising ways to run
away from their fronts. Occasionally the two
wouldcrosspaths,yellobscenitiesatoneanother,andthiswas
calledphilosophy.



Itwasnotthatthisproblemoffrontvs.backwasextremely
difficult,oreventhatitwasafalseproblem.Itwasinsteada
nonsensicalproblem.InthewordsofWittgenstein:

Most of the propositions and questions to be found in philosophical
works are not false but nonsensical. Consequently we cannot give
any answer to questions of this kind, but can only establish that they
are nonsensical....Anditisnotsurprisingthatthedeepestproblemsarein

fact not problemsatall. 20

Recall Schroedinger's remark that the barrier between subject and
object (or in this analogy, back and front) cannot be
destroyedbecauseitdoesn'texistinthefirstplace.Sojustas front and
back are simply two different ways of viewing one body, so subject
and object, psyche and soma, energy and matter are but two ways of
approaching one reality. Not to realize this, and to set the “opposites”
against one another while trying to figure out which is “really” real—
this is to condemn oneself to the perpetual and chronic frustration of
tryingtosolveanonsensicalproblem(andthengettingfurious
orconfusedfornotfindingthenon-existentanswer).Explains
thebiophysicistL.L.Whyte:

Thustheimmaturemind,unabletoescapeitsownprejudiceinfavorof
permanence even in approaching the neglected process aspect of
experience, fails to recognize the actual form of the process of
development and is condemned to struggle in the strait jacket of its
dualisms: subject/object, time/space, spirit/matter, freedom/necessity,
free will/law. The truth, which must be single, is ridden with
contradiction. Man cannot think where he is, for he has created two
worldsfromone.21

It is precisely in the dualism of “creating two worlds from one” that the
universe becomes severed, mutilated, and consequently “false to
itself,” as G. Spencer Brown pointed
out.Andtheverybasisofthis“creatingtwoworldsfromone”



is the dualistic illusion that the subject is fundamentally
separateanddistinctfromtheobject.Aswehaveseen,thisis
exactlytheinsightthatthesephysicistshadstumbledupon,the
culminating insight of 300 years of persistent and consistent

scientific research. Now this is of the utmost importance, for these
scientists could realize the inadequacy of dualistic knowledge only by
recognizing (however dimly) the possibility of another mode of
knowing Reality, a mode of knowing that does not operate by
separating the knower and
theknown,thesubjectandtheobject.Eddingtonexplainsthis
secondmodeofknowing:

WehavetwokindsofknowledgewhichIcallsymbolicknowledgeand
intimateknowledge....[The]morecustomaryformsofreasoninghave
beendevelopedforsymbolicknowledgeonly.Theintimateknowledge
willnotsubmittocodificationandanalysis;or,rather,whenweattempt
toanalyzeitthe intimacyislostanditisreplacedbysymbolism.22

Eddington calls the second mode of knowing “intimate”

because the subject and object are intimately united in its operation.
As soon as the dualism of subject-object arises, however, this
“intimacy is lost” and is “replaced by symbolism,” and we fall instantly
back into the all-too-
commonworldofanalyticalanddualisticknowledge.Thus—

and we will presently elaborate upon this at great length

— symbolic knowledge is dualistic knowledge. And since the
separation of the subject from the object is illusory, the
symbolicknowledgethatfollowsfromitis,inacertainsense,
justasillusory.InEddington'sgraphicmetaphor:

In the world of physics we watch a shadowgraph performance of
familiarlife.Theshadowofmyelbowrestsontheshadowtableasthe
shadowinkflowsovertheshadowpaper....Thefrankrealizationthat



physical science is concerned with a world of shadows is one of the
mostsignificantofrecentadvances.23

Commenting on this passage Erwin Schroedinger
elaborates:“Pleasenotethattheveryrecentadvancedoesnot
lieintheworldofphysicsitselfhavingacquiredthisshadowy character; it
had ever since Democritus of Abdera and even before, but we were
not aware of it; we thought we were dealingwiththeworlditself.” 24

Physics and, for that matter, most Western intellectual disciplines
were not dealing with “the world itself” because they were operating
through the dualistic mode of knowing andhencewereworkingwith
symbolicrepresentations ofthat world. This dualistic and symbolic
knowledge is at once the brilliance and the blindspot of science and
philosophy, for it allows a highly sophisticated and analytical picture
of the world itself, but however illuminating and detailed these
pictures may be, they remain just that— pictures. They
thereforestandtorealityjustasapictureofthemoonstandsto
therealmoon.Korzybski,fatherofmodernsemantics,lucidly
explainedthisinsightbydescribingwhathecalledthe“map-territory”
relationship. The “territory” is the world process in its actuality, while a
“map” is any symbolic notation that represents or signifies some
aspect of the territory. The
obviouspointisthatthemapisnottheterritory.Thisiseasily
seeninthecommonroad-map,foralthoughitmaybeahighly accurate
representation of the country-side itself, it nevertheless is not the
actual territory, and no one would dream of taking a vacation to Miami
by looking through a book of road-maps. There are, however, much
more subtle formsofmaps,asforinstanceoureverydaylanguage.Words
themselvesarenotthethingstowhichtheyrefer(ifindeedthe
wordhasarealreferentatall—manywordsrefertonothing

but other words). Thus the word s-k-y is not itself blue, the word w-a-
t-e-r will not quench your thirst, the word s-t-e-a-k will not satisfy your
hunger, and so on. Korzybski summed this up bluntly—“whatever you
say a thing is, it isn't.” Our words, then, our ideas, our concepts, our



theories, even our everyday language, are all maps of the actual
world, of the

“territory,” and just as a map of America is not the real
territory,soourscientificandphilosophical ideasabout reality
arenotrealityitself.

Now in itself, there is nothing particularly damaging or misleading
about symbolic maps—they are of immense practical value and are
quite indispensible to a civilized society. As Schroedinger pointed out,
however, the problem
comesassoonasweforgetthatthemapisnottheterritory,as soon as we
confuse our symbols of reality with reality itself.

Reality, so to speak, lies “beyond” or “behind” the shadowy symbols
that are, at best, a second-hand facsimile. Not realizing this, man
becomes lost in a world of arrid abstractions, thinking only of symbols
about symbols about
symbolsaboutnothing,andtherealitynevergetsinatall.The
physicistSirJamesJeansexplains:

Asthenewphysicshasshown,allearliersystemsofphysics,fromthe
Newtonian mechanics down to the old quantum theory, fell into the
error of identifying appearance with reality; they confined their
attention to the walls of the cave, without even being conscious of a
deeperrealitybeyond. 25

To approach the “deeper reality beyond” is nothing more
thantodiscovertheactualityoftheterritoryfromwhichallof
ourmapsaredrawn.Preciselyhere,however,isthedifficulty,

for the problem is not to elaborate a more detailed, more

“scientific,” more authentic, or more accurate symbolic map, but
rather to discover an approach to the territory that dispenses,
temporarily at least, with all maps whatsoever.



After all, if the only knowledge that is academically respectable is
symbolicmap knowledge, we will very shortly have nothing but maps
about maps about maps, and we will
havelongforgottentheterritorythatwastheoriginalobjectof
ourinvestigation.Thusdualistic-symbolicknowledgewillnot
dohere,forwhatisdemandedisinsteadanon-
symbolic,nondualistic,orinEddington'sphrase,an“intimateknowledgeof
therealitybehindthesymbolsofscience. ”26

Recall the essential insight of the work of Heisenberg,
Schroedinger,andEinsteinthatthetextureofrealityisonein which the
observer and the event, the subject and the object, the knower and
the known, are not separable. To deeply comprehend this therefore
requires a comparable mode of knowing,27 a mode of knowing
whose nature it is to be undivided from what it knows. It is this
nondual mode of
knowingthatSchroedingerhadinmindwhenhestated,“The
worldisgivenbutonce.Nothingisreflected.Theoriginaland the mirror-
image are identical, ”28 and elsewhere when he stated, “All of this
[i.e., Western philosophy] was said from the point of view that we
accept the time-hallowed
discriminationbetweensubjectandobject.Thoughwehaveto
acceptitineverydaylife‘forpracticalreference,’weought,so
Ibelieve,toabandonitinphilosophicalthought. ”29

Wehave,then,availabletous twobasicmodesofknowing, as these
physicists discovered: one that has been variously

termed symbolic, or map, or inferential, or dualistic
knowledge;whiletheotherhasbeencalledintimate,ordirect, ornon-
dualknowledge. 30Aswehaveseen,scienceingeneral started
exclusively with symbolic and dualistic map knowledge, focusing its
attention on the “shadows,” but as a
resultofrecentadvancesinthephysicalsciences,thismodeof knowing—
in some aspects at least—was found to be inadequate for that
“knowledge of the Real” that it had so



deceptivelypromised.Thisinadequacyledmanyphysiciststo
drawonthesecondorintimatemodeofknowing,oratleastto
envisagethenecessityofthistypeofknowledge.

Butnowwemustpassoutofthestrictlyphysicalscientific
realm,forthesetwomodesofknowingareuniversal,thatisto say, they
have been recognized in one form or another at various times and
places throughout mankind's history, from Taoism to William James,
from Vedanta to Alfred North Whitehead,fromZentoChristiantheology
—asthefollowing examples will illustrate. We could easily produce
numerous examples from the various schools and traditions of
philosophy, psychology, religion, and science, but the
followingverybriefoneswillhavetosuffice.

The way of liberation called Taoism recognizes these two general
forms of knowing as conventional knowledge and naturalknowledge,
that is, knowledge of the universe as it is
conventionallynamedanddefinedasopposedtoaknowledge
oftheway(tao)theuniverseisinitsactuality.

For us, almost all knowledge is what a Taoist would call conventional
knowledge,becausewedonotfeelthatwereallyknowanythingunless we
can represent it to ourselves in words, or in some other system of
conventionalsignssuchasthenotationsofmathematicsormusic.Such

knowledge is called conventional because it is a matter of social
agreementastothecodesofcommunication. 31

This, in other words, is the first or symbolic mode of knowing, while
the second mode, for Taoism, is

“unconventional knowledge, [aimed at] the understanding of life
directly, instead of in the abstract, linear terms of
representationalthinking.” 32

These two forms of knowing are also clearly distinguished in
Hinduism, as it states in the Mundaka Upanishad (1.1.4),



“There are two modes of knowing to be attained—as the knowers of
Brahman say: a higher and a lower.” The lower mode,termed
aparavidya,correspondstowhatwehavecalled symbolicmap
knowledge: it is inferential, conceptual, and comparative knowledge,
and is based on the distinction between the knower ( pramatr) and
the known ( visaya). The higher mode, called paravidya, “is reached
not through a
progressivemovementthroughthelowerordersofknowledge, as if it
were the final term of a series, but all at once, as it were, intuitively,
immediately. ”33 This corresponds to our secondornon-
dualmodeofknowing,foritisa“unique,self-certifying
intuitivevisionofnon-duality.” 34

Christian theology is also well acquainted with these two
modesofknowing,asthefollowingfromtheologianNicholas
Berdyaevwilldemonstrate:

We cannot dispense with symbolism in language and thought, but we
can do without it in the primary consciousness. In describing spiritual
and mystical experience men will always have recourse to spatial
symbolssuchasheightanddepth,tosymbolsofthisoranotherworld

[firstmodeofknowing].Butinrealspiritualexperiencethesesymbols

disappear. . . . The primal creative act is realistic and non-symbolic

[secondmodeofknowing]; itisfreefromconceptualelaboration. 35

Insights similar to these abound in Christian theology—

MeisterEckhart,forexample,calledsymbolic-mapknowledge

“twilightknowledgeinwhichcreationisperceivedbyclearly distinguished
ideas;” while the second or nondual mode he called “daybreak
knowledge,” for with this mode “creatures
areperceivedwithoutdistinctions,allideasbeingrejected,all
comparisons done away in that One that God himself is. ”36



Christian theology in general recognizes this second mode as the
“divine manner of knowing, not by means of any objects
externaltotheknower,”pointingoutveryclearlyitsnon-dual nature.

In Mahayana Buddhism, the symbolic mode and the nondual mode of
knowing are termed vijnana and prajna, respectively. The Sanskrit
root jna is similar to our roots cna and gno, from which derive such
words as “know” and

“gnosis,” while the Sanskrit prefix vi- means essentially “to
divide,”sotheword vijnana signifiesthatknowledgewhichis at heart
dualistic. Contrasted with vijnana is prajna (“pro-
gnosis”),thatmodeofknowingwhichisnon-conceptual,non-
symbolic,andnon-dual.D.T.Suzukielaborates:

Prajnagoesbeyondvijnana.Wemakeuseofvijnanainourworldofthe
sensesandintellect,whichischaracterizedbydualisminthesensethat
there is one who sees and there is the other that is seen—the two
standinginopposition.Inprajnathisdifferentiationdoesnottakeplace;
whatisseenandtheonewhoseesareidentical;theseeristheseenand
theseenistheseer. 37

Perhaps no modern philosopher has so stressed the
fundamentalimportanceofdistinguishingthesetwomodesof knowing as
has Alfred North Whitehead. Whitehead pointed out most forcefully
that the core characteristics of the symbolic form of knowing are
abstraction and bifurcation (i.e., duality). According to Whitehead, the
process of abstraction, useful as it may be in everyday discourse, is
ultimately “false,” in the sense that it operates by noting the
salientfeaturesofanobjectandignoringallelse,andtherefore

“abstraction is nothing else than omission of part of the truth.” The
symbolic mode of knowing also operates by bifurcation, by “dividing
the seamless coat of the universe”, and hence does violence to the
very universe it seeks to understand. Whitehead further pointed out
that these errors have usually been compounded because “we have



mistaken our abstractions for concrete realities,” a mistake that
Whitehead termed the Fallacy of Misplaced Concreteness (which we
earlier referred to as confusing the map with the territory). Opposed
to this mode of knowing is what Whitehead called Prehension, which
is an intimate, direct, non-abstract,andnon-dual“feel”ofreality. 38

In this respect, Whitehead is in close agreement with his

“spiritualpredecessor,”WilliamJames.InJames'words: There are two
ways of knowing things, knowing them immediately or intuitively, and
knowing them conceptually or representatively.

Althoughsuchthingsasthewhitepaperbeforeyoureyescanbeknown
intuitively, most of the things we know, the tigers now in India, for
example, or the scholastic system of philosophy, are known only
representativelyorsymbolically.39

Symbolic or representational thought is a mode of knowing with
which we are all familiar the subject is taken as

“separate” from the object, and “knowing” consists in establishing “an
outer chain of physical or mental intermediaries connecting thought
and thing.” The second
modeofknowing,however,containsnosuchduplicity,for,as
Jamesexplains, “Toknowimmediately,then,orintuitively,is
formentalcontentandobjecttobeidentical.” 40

The recognition of the symbolic mode and the nondual mode of
knowing also figures prominently in the work of Henri Bergson
(intellect vs. intuition), Abraham Maslow
(intellectualvs.fusionknowledge),TrigantBurrow(ditention vs.
cotention), Norman O. Brown (dualistic vs. carnal knowledge
—“carnal” because subject and object become one in the act of
knowing), Andrew Weil (straight vs. stoned),
Krishnamurti(thoughtvs.awareness),WeiWuWei(outseeing vs.
inseeing), Spinoza (intellect vs. intuition), not to mention



theseminalworkofDeweyontransactionalism—andtheseto
namebutavery,veryfew.

Nowifitisbytheseveranceoftheuniverseintoasubject and an object, into
a knower and a known, if it is by the

“creatingoftwoworldsfromone,”ifitisbythe“dividingof the seamless coat
of the universe,” if, in short, it is by this
primalactofdualismthattheuniversebecomesmutilated,torn and
estranged from itself, and thus rendered “false to itself,”

then our only hope of contacting Reality—if indeed there be such—
will necessarily lie in the utter abandonment of the dualistic mode of
knowing that repeats this primal act of
mutilationineverymoveitmakes.IfwearetoknowReality in its fullness
and wholeness, if we are to stop eluding and

escapingourselvesintheveryactoftryingtofindourselves,if
wearetoentertheconcreteactualityoftheterritoryandcease
beingconfusedbythemapsthatinvariablyowntheirowners,
thenwewillhavetorelinquishthedualistic-symbolicmodeof
knowingthatrendsthefabricofRealityintheveryattemptto
graspit.Inaword,wewillhavetomovefromthedimnessof twilight
knowledge to the brilliance of daybreak knowledge

— if we are to know Reality, it is to the second mode of knowing that
we must eventually turn. Enough is it now to know that we possess
this daybreak knowledge; more than
enoughitwillbewhenatlastwesucceedinfullyawakening it.
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RealityasConsciousness

 

We have seen that man has available to him two basic modes of
knowing. Now it is of the utmost significance that, of the vast number
of scientists, philosophers, psychologists, and theologians that have
fully and deeply understood these two modes of knowing, their
unmistakable and unanimous conclusionisthatthenon-
dualmodealoneiscapableofgiving that “knowledge of Reality.” They
have reached, in other words, the same conclusion as that of the
modern quantum
physicistswhoseworkwehavediscussedatlength.Yetmost
Westernersfindthisextremelydifficulttocomprehend,forour civilization,
our personal identities, our philosophies, and our
lifegoalsaresothoroughlybaseduponthedualisticmodeof knowing that
any suggestion that this dualistic mode gives illusion and not reality
initiates in most of us a frantic flight
frominsight.Yetwehavepointedoutthedifficultiesinherent in



symbolicmap knowledge. It is dualistic, dividing the
universeintoa“seer”anda“seen,”thus“creatingtwoworlds from one,”
and thereby making the universe “false to itself.”

This process of knowing becomes doubly corrupt when the universe
so abstracted and so symbolized becomes confused with the
universe in its actuality, when we confuse the map with the territory
and commit the Fallacy of Misplaced
Concreteness.Thusbumfuzzled,andwiththisequipmentand only this
equipment, we approach Reality, only to find our theoriesandworld-
picturesfallapartasfastaswecanmanage
toconstructthem,tofindatthebasisofthephysicalworldnot
apromiseofcertaintybutanUncertaintyPrinciple,tofindat

the basis of the mental world an Incompleteness Theorem, to find, in
short, that all “observation disturbs reality.” Such is the nature of
dualistic knowledge, and yet we seem not so
muchtowanttoexaminetheadequacyofthisknowledgeitself as we want
to find “innovative” and “ingenious” means—

principally through technology (for techno-logic is a natural extension
of duo-logic)—to increase our use of it. We are, in
otherwords,fightingtoothandnailtodefendthesourceofour
illusions.AsEddingtonexclaimed,“...wewhohavetosolve the problem
are ourselves part of the problem,” and the problem is that, in the
strictest sense of the word, we are addicted to dualistic knowledge.
“Thus,” states Alan Watts,

“we are hardly aware of the extreme peculiarity of our own position,
and find it difficult to recognize the plain fact that there has otherwise
been a single philosophical consensus of
universalextent.Ithasbeenheldbymenwhoreportthesame insights and
teach the same essential doctrine whether living
todayorsixthousandyearsago,whetherfromNewMexicoin
theFarWestorfromJapanintheFarEast.” 1



Thegreatmajorityofusprobablyfindthistypeofstatement
tobeagrossexaggeration,formostofuscanhardlyagreeon
politics,letaloneAbsoluteReality.SurelytheancientChinese Ch'an
Buddhists had a view of reality that differed sharply
fromthatofamodernandwell-educatedbiochemist,andthis view in turn
must certainly differ from one held by a 14th
centuryEuropeantheologian?Theanswer,however,isn'tquite that
simple, for this question must be approached from two different
levels, because—as we have seen—there are two
differentmodesofknowingReality.Approachingtheproblem thus, it is
demonstrably true that the world-pictures presented

by symbolicmap knowledge have always differed greatly from culture
to culture and usually from person to person within single cultures
throughout history. Furthermore, our symbolic world-picture of reality
will continue to change as we update and revise our scientific,
economic, and historical ideas about reality. But the nondual mode of
knowing does not take as its “contents” any ideas or symbols, but
rather Reality itself, a Reality that is everywhere and everywhen
identical, so that this mode of knowing itself results in “a single
philosophical consensus of universal extent,” an understanding of
Reality that “has been held by men who
reportthesameinsightsandteachthesameessentialdoctrine whether
living today or six thousand year ago.” The Reality experienced by
the Ch'an Buddhist, the European theologian,
andthemodernbiochemist—usingthismode—isoneandthe same. 2

Thussymbolic-mapknowledgecangeneratenumerousand different
pictures of the world, while nondual and non-symbolic knowledge
presents but one picture (or rather, one understanding, since this
mode of knowing is non-verbal and thereforenon-
pictoral.)Asarathercrudeexample,imaginean ordinary, commonplace
banana split: it can be described, via symbolicmap knowledge, in
several different ways.



Chemically, it can be viewed as a composite of carbon, nitrogen,
hydrogen, oxygen, sulfur, phosphorus, and certain trace elements.
Economically, it can be described in terms of the market-fluctuations
governing the cost of its constituents.

Ordinarily,itissimplydescribedasanice-creamgoodiemade
withbananas,nuts,ice-cream,andchocolatesauce.Theseare
threedifferentdescriptionsofasinglebananasplit,butdowe

thenconcludethatthereexistthreedifferentbananasplits?We do not, for
we know that underlying the three different symbolic descriptions
there is but one banana split, and we finally know that banana split
not by describing it but by tasting it, by non-verbally experiencing it.
Similarly, there is but one reality—so claims this universal tradition—
yet it can be described in many different ways using various symbolic
maps.Throughouthistory,then,menhaveunderstoodthisone reality by
temporarily abandoning symbolicmap knowledge
andbydirectlyexperiencingthisunderlyingreality,thesingle
territoryuponwhichallofourmapsarebased.Inotherwords, they quit
talking about it and experienced it instead, and it is
the“content”ofthisnon-dualexperiencingthatisuniversally
claimedtobeabsoluteReality.

As we pointed out, the final “proof” of this consists not in
logicaldemonstrationbutinexperimentalfact,anditisonlyin taking up the
Experiment to awaken the second mode of
knowingthatwewillknowforourselveswhetherthisbetrue
ornot.WewillpresentlydescribethisExperiment,butinthe meantime we
will have to be content with showing only the plausibility that the
second mode of knowing reveals Reality.

And plausible it is indeed, for it directly by-passes the mutilations
associated with the dualistic mode of knowing. It
doesnotbifurcatetheuniverse,nortearintoitsseamlesscoat
soastorenderitraggedandfalsetoitself,norstrainitthrough
thewiremeshoflogicandthenpuzzleatthemushthatresults.



InthewordsofTeilharddeChardin:

Up to now we have been looking at matter as such, that is to say
according to its qualities and in any given volume—as though it were
permissible for us to break off a fragment and study this sample apart

from the rest. It is time to point out that this procedure is merely an
intellectual dodge. Considered in its physical, concrete reality . . . the
universecannotdivideitselfbut,asakindofgigantic“atom,”itforms in its
totality . . . the only real indivisible. . . . The farther and more deeply
we penetrate into matter, by means of increasingly powerful methods,
the more we are confounded by the interdependence of its parts.
Each element of the cosmos is positively woven from all the others....
Itisimpossibletocutintothisnetwork,toisolateaportion without it
becoming frayed and unravelled at all its edges.Allaround
us,asfarastheeyecansee,theuniverseholdstogether,andonlyone
wayofconsideringitisreallypossible,thatis,totakeitasawhole,in
onepiece. 3

And that is precisely what the nondual mode of knowing does—it
“takes” the universe “as a whole, in one piece,”

without the divisions and fragmentations characteristic of the
symbolicmap mode. Now as to the more specific

“characteristics” of the nondual mode, we will be pointing
themoutasweproceedthroughoutthisvolume.Itisobviously nothing that
can be fully described symbolically, for that would be symbolicmap
knowledge! As Eddington pointed out, this “intimate knowledge” will
not submit to analysis or codification—but by approaching it from
several different angles the reader will hopefully, by the time he
finishes this book, have a “feel” for it. Right now we must only point
out thatinspeakingofitas“whole”or“inonepiece,”asChardin does, we do
not mean the Hegelian sleight-of-hand that reaches “the whole
universe” by a type of supernuminous addition process. For Hegel,
the reality of each separate



“thing” consists in its being an aspect of the whole, so that a
thinghas“reality”onlyasapartofthewhole,andthusitisby an everlasting
addition of fragments that we finally reach the
Absolute.Doubtlessthereissomemerittothis,butultimately

to“addupfragments”isjustasmuchan“intellectualdodge”

as to “divide up fragments”—the nondual mode of knowing
operateswherethereareasyetnofragments,nodivisions,and no
dualities to add or divide. 4 Besides, as we shall try to
explain,each“separatething”isnotsomuchan aspect ofthe wholeasit is
itselfthewhole.Hence,neitheristhe“whole”to
beconfusedwithSpinoza'spantheism.

We can shift this epistemological discussion to a more
psychologicalbasisbynotingthat differentmodesofknowing
correspondtodifferentlevelsofconsciousness,todistinctand easily
recognized bands of the spectrum of consciousness.

Moreover, our personal identity is intimately related to the level of
consciousness from and on which we operate.

Therefore,ashiftinourmodeofknowingresultsinashiftin our basic sense
of identity. Thus, while we are only utilizing
thesymbolicanddualisticmodeofknowing,whichseparates
theknowingsubjectfromtheknownobject,andthensignifies the known
object with an appropriate symbol or name, we likewise feel
ourselves to be fundamentally distinct and alien
fromtheuniverse,anidentitythatissignifiedbyourroleand ourself-
image,thatistosay,thesymbol-picturethatwehave formed of ourselves
by dualistically becoming an object to ourselves.Non-
dualknowledge,however,doesnotsooperate, for—
aswehavepointedout—itisthenatureofthenon-dual mode of knowing
to be one with what it knows, and this
obviouslyentailsashiftinone'ssenseofidentity.



But before pursuing this any further, we must pause to clarify an
extremely important point. Figuratively, we have stated that the
“content” of the nondual mode of knowing is absolute Reality,
because it reveals the universe as it

absolutely is and not as it conventionally is divided and
symbolized.Speakingmorestrictly,however,thereisnotone thing called
Reality and another thing called knowledge of Reality, for this is most
dualistic. Rather, the nondual knowing is Reality, it takes as its
“content” itself. If we continuetospeakofnon-dualknowledge of
Reality,asifthe
twoweresomehowseparate,itisonlybecauseourlanguageis
sodualisticthatitispositivelyawkwardtostateitinanyother
fashion.Butwemustalwaysrememberthatknowingandthe
RealcoalesceinthePrimalExperience.

We therefore reach a startling conclusion. Since modes of knowing
correspond with levels of consciousness, and since Reality is
aparticularmodeofknowing,itfollowsthat Reality
isalevelofconsciousness.This,however,doesnotmeanthat
the“stuff”ofrealityis“consciousness-stuff,”orthat“material objects” are
really made of consciousness, or that
consciousnessissomenebulouscloudofundifferentiatedgoo.

Itmeansonly—andherewemusttemporarilylapsebackinto dualistic
language— that Reality is what is revealed from the nondual level of
consciousness that we have termed Mind.

That it is revealed is a matter of experimental fact; what is revealed,
however, cannot be accurately described without reverting to the
symbolic mode of knowing. Thus do we maintain that reality is not
ideal, it is not material, it is not spiritual, it is not concrete, it is not
mechanistic, it is not vitalistic— Reality is a level of consciousness,
and this level aloneisReal.



BystatingthatthelevelofMind,orsimplyMind,aloneis absolute Reality,
this emphatically is not the philosophical doctrine of subjective
idealism, although it may superficially

be so interpreted. For subjective idealism is the view that the universe
can be accounted for solely as the contents of
consciousness,thatthesubject(ortheideal)aloneisrealwhile
allobjectsarefundamentallyepiphemonena.This,however,is just a
sophisticated and subtle form of the Front vs. Back game, a
sidestepping of the problem of dualism by proclaiming one-half of the
dualism unreal, in this case, all
objects.Furthermore,whenwesayMindisReality,thisisnot
somuchalogicalconclusionasitisacertainexperience—as
wepointedout,Realityis“what”isunderstoodandfeltfrom thenon-
dualandnon-symboliclevelofMind.Althoughatype of philosophy
usually hangs itself onto this fundamental
experience,theexperienceitselfisnotatallaphilosophy—it is rather the
temporary suspension of all philosophy; it is not one view among
many, but the absence of all views whatsoever. It is what the Hindu
calls nirvikalpa samadhi,

“imageless awareness,” or the Tibetan Buddhist terms hzin-dan-bral-
pahi sems, “mind freed from all thought-concepts,”

or the Ch'an Buddhist names wu-nien, the Mind in a state of

“nothought.” Dualistic thought, which negates reality, must
itselfbenegated.

SobystatingthatRealityisalevelofconsciousness,orthat Reality is
Mindonly, we mean nothing more, nothing less,
thanastateofawarenesswhereintheobserver is theobserved, wherein
the universe is not severed into one state which sees
andanotherstatewhichisseen.Forifitisbythismutilating
severancethattheuniversebecomesfalsetoitself,Realitycan only be
that state of affairs prior to this severance. Very simply, it is this level



of nondual awareness that we are callingMind-
only,forthisstatealoneisReal.

We mentioned that a shift in one's mode of knowing corresponds with
a shift in one's level of consciousness, and
thisinturncorrespondswithashiftinone'ssenseofidentity.

We will presently elaborate on these correspondences at
length,butnowwemustatleasttouchuponthelastfactor—

that of one's shift in identity. The dualistic mode of knowing
confinesone'sidentitytothe knower,whileallelse,the known, seems
substantially alien and foreign. With the shift to the non-
dualmodeofknowing,however,theknowerisfelttobe
onewithallthatisknown,sothatone'sidentitysimilarlyshifts from the
isolated individual to the whole, for again, to know
RealityistobeidenticaltoandthusidentifiedwithReality.In
thewordsofErwinSchroedingen

Inconceivable as it seems to ordinary reason [i.e., the first or dualistic
mode], you—and all other conscious beings as such—are all in all.

Hencethislifeofyourswhichyouarelivingisnotmerelyapieceofthe entire
existence, but is in a certain sense the whole. . . . Thus you can
throwyourselfflatontheground,stretchedoutuponMotherEarth,with
thecertainconvictionthatyouareonewithherandshewithyou.You are as
firmly established, as invulnerable as she, indeed a thousand times
firmer and more invulnerable. As surely as she will engulf you
tomorrow,sosurelywillshebringyouforthanewtonewstrivingand
suffering.Andnotmerely“someday”:

Now, today, every day she is bringing you forth, not once but
thousandsuponthousandsoftimes,justaseverydaysheengulfsyoua
thousandtimesover. 5

Andthis,notfromaconfused“mystic,”butfromtheclarityof
themindthatfoundedquantummechanics!



To demonstrate that this experience of “Mindonly,” as we have
described it—that is, the experience “of” Absolute Reality “reached”
by the nondual mode of knowing—is in

fact universal, we now propose to set forth a very brief but more-or-
lesscomprehensivesurveyofthemajortraditionsthat have subscribed
to this experience. But in order to do so, we
mustfirstexplainthetoolsofcommunicationthatwewilluse, and this is
instantly problematic. Verbal or linguistic communication is generally
understood as the transfer of information or restraint via images,
symbols, or ideas. But Reality isn't an image—it is not a map, but the
territory, and althoughwecouldincludeamapofLouisianainthisvolume,
wecouldneverincludetheactualterritoryofLouisianaitself.

Reality cannot be verbally communicated. Thus the Taoists
insistthat“Thosewhoknowdonotspeak;thosewhospeakdo
notknow.”Becausewordsthemselvesare“part”ofreality,if we attempt to
fully and completely describe reality in words,
wemustalsodescribethewordsthatweuse,andthendescribe
thewordsweusetodescribeourwords...,andrealityislostin a vicious
circle. As one philosopher put it, “In the strictest sense, we cannot
actually think about life and reality at all, because this would have to
include thinking about thinking,
thinkingaboutthinkingaboutthinking,andso adinfinitum. ”6

The move to do so is simply another example of futile
attemptstosplittheuniverseintoaseerandaseen,adescriber and a
described, thus mutilating it and rendering it false to
itself.Linguisticcommunication,whichinitsbroadestsenseis
simplythetransmissionofword-patterns,isultimatelynothing
morethanthe“reflectionofrealityinthemirrorofillusion.”

Nevertheless, words can be useful, if for no other reason than to
constantly remind us of what we are—that is, to re-
Mindus,tocenterusonceagaininMind.Inordertodothisas accurately as
the linguistic medium allows, we will have to



carefully point out the basic ways in which language can be usedto
point orto hint atreality.Wemaintainthat,generally speaking, there are
two basic types of symbolic elaborations
thatcanbeused(eithersinglyortogether) inthreemajorways to talk
“about and about” Reality. We will first describe the
twobasictypesofsymbolicelaborations,andthenexplainthe
threewaysinwhichtheyareused.

The first type of symbolic elaboration is linear, one-dimensional,
analytical, and usually logical. It is the type of
symbolicelaborationthatonecanfindinscientificjournals,in
lawtreatises,andinmostphilosophicalworks,whereinsetsof accurately
defined symbols are strung together, one after the
otherina“line”accordingtothepeculiarsyntaxofthesystem.

This sentence is an example of such, and its linearity is most obvious
because it is actually strung-out across the page to form “lines of
print.” It is a most accurate form of symbolic
elaboration,butitisalsomostclumsy,foritmustbreakdown the vast
“complexity” of the universe into simple lines, and
digestrealitybitbyclumsybit,whichismuchlikeexploring
theinsideofadarkcavewithonlyaflashlight.Nowthisclass of symbolic
elaboration could be subdivided into deductive, inductive, alogical,
analogical, binary, metalogical, etc., but
thesegeneralcharacteristicswillserveourpurposes.

The second basic type of symbolic elaboration is what we generally
know as “imaginative.” That is, it is a pictoral and multi-
dimensionalsymbolicelaboration,anditliesattheheart
ofartisticexpression,ofmyth,ofpoetry,oftheimagination,of
dreams.Itisnotlogical—atleastinthestrictsenseoftheword

“logic”—but it frequently carries a meaning, and can be usually
surveyed in a glance, such as a painting or icon; in

these senses it is quite unlike the first or linear type of elaboration.



Now both of these types of symbolic elaboration can be used to
partially express reality, but neither can be used to totally grasp it. As
Zen would say, they are like the finger pointing to the moon. The
problem, as always, is not to confusethefingerwiththemoonitself.

Thesetwotypesofsymbolicelaborationcanbeused(singly
ortogether)inthreebasicallydifferentwaystopointtoMind.

These three ways are the analogical, the negative, and the injunctive
ways. The first way, the analogical, describes Reality in terms of what
it is like. It uses positive and finite
qualitiesthataresooverpoweringthattheycaneffectivelyhint at or point
to the Absolute. These qualities are usually ones such as
omnipotence, omnipresence, omniscience, infinite being, supreme
bliss, unexcelled wisdom and love, infinite consciousness, and so on.
In Vedanta, for example, the Absolute so characterized is called
saguna Brahman. “Sa-”

means“with,”while“guna”means“qualities,”sothat saguna Brahman
means the Absolute analogically given qualities to help direct our
finite intellect, and the qualities usually attributed to saguna Brahman
are those of absolute being, consciousness, and bliss. St. Dionysius
(pseudo-Areopagite) referred to this analogical way of pointing to the
Absolute as kataphatic—positive and finite descriptions used to
suggest the nature of reality. Generally speaking, these analogical
descriptionsareofthelineartypeofsymbolicelaboration,but they are
almost invariably accompanied by the imaginative type of elaboration
evidenced in religious icons, paintings, crosses, mandalas,
mythological imagery and narratives, etc.

This analogical way is very noticeable in almost all popular
formsofreligion,butespeciallyinChristianity,certainforms
ofTantra,suchasVajrayana,andHinduism.

The second way, the negative, describes reality in a
thoroughlynegativeway,sinceasSt.Thomaspointedout,“we must



proceed by the way of remotion, since God by his immensity exceeds
every conception which our intellect can
form.”St.Thomasthuscalleditthe vianegativa;andthisway is what St.
Dionysius termed apophatic, which he likened to sculpture, for the
“finished product” is arrived at only by chipping away all obstructions.
This in no way represents a rank nihilism, but is simply the
recognition that we must,
soonerorlater,giveuplookingatonlyourmapsifwedesire to see the
territory directly. In Vedanta, this is expressed by
thephrase“neti,neti,”theAbsoluteis“notthis,notthat,”not any particular
idea or thing but the “underlying reality.”

Brahman is thus referred to in this context as nirguna Brahman
—“nir-” meaning “without”. Brahman in essence is
withoutanydescribablequalities,foreveryqualityascribedto
Brahmannecessarilyexcludesitsoppositequality(e.g.,ifheis

“good” he cannot be “bad”), and this places a limitation on
Brahman,buttheAbsolutehasnosuchlimitations:itis“neti, neti.” In
Mahayana Buddhism, especially in the Madhyamika
anditsdescendents,Realityiscalled sunyata,“void,”andthis does not
mean a blank and featureless nothingness, but the realization that
one cannot make a direct statement about the absolute without
involving oneself in that vicious circle of having to make statements
about statements about statements about...what?
RealityisVoidbecauseitisvoidofconceptual elaboration.

These two ways—the analogical and negative—useful as
theymaybe,neverthelessremainassomuchgossip,asfutile
attemptstodefineordiscussrealitywhichwill“notsubmitto
analysisorcodification.”“Andwhatwillyoufind?”asksZen Master Rinzai.
“Nothing but words and names, however excellent. You will never
reach [Reality]. Make no mistake.”

Thethirdwayisthereforeaninvitation,intheformofasetof experimental
rules, to discover Reality for oneself. It is what G.SpencerBrowncalls



injunction,whichhestates
iscomparablewithpracticalartformslikecookery,inwhichthetasteof
acake,althoughliterallyindescribable,canbeconveyedtoareaderin the
form of a set of injunctions called a recipe. Music is a similar art
form,thecomposerdoesnotevenattempttodescribethesetofsounds
hehasinmind,muchlessthesetoffeelingsoccasionedthroughthem, but
writes down a set of commands, which if they are obeyed by the
reader, can result in a reproduction to the reader, of the composer's
originalexperience. 7

ThusReality,justlikeallinsightsandexperiences,isliterally indescribable,
but it can nevertheless be indirectly pointed to
bysettingdownagroupofrules,anexperiment,which,ifitbe followed
faithfully and wholly, will result in the experiencereality. It is especially
in this sense that we state Mind or Consciousness is Reality: that is
not a description but an instruction.

This third and injunctive way forms the core of Hinduism, Buddhism,
and Taoism, and can be found in the mystical
aspectsofIslam,Christianity,andJudaism.ThusinHinduism
andBuddhismalike,thewordforabsolutetruth, dharma,also means
“way,” so that when reality is called the Buddha's Dharma, it means
the Buddha's Way, his instructions for

reaching reality, or—which amounts to the same thing—for
reachingthenon-dualmodeofknowing.TheTruth,insofaras
itcanbestatedinwords,mustalwaysbeasetofinstructions on how to
awaken the nondual mode of knowing, therein to experience Reality
directly. Here again we can see how the
verbalelaborationsofrealitycandiffergreatlyfromcultureto culture and
individual to individual, for each investigator—

besidesusingadifferentsetofanalogicalornegativesymbols

—willhavehisownpeculiarsetofinstructions,butwherever the
instructions lead to the nondual mode of knowing, the



Realityexperiencedwilluniversallybeoneandthesame.

Notice that these three ways, the analogical, negative, and
injunctive,suggestrespectivelywhatReality islike,whatit is not, and
what one can do to reach it. None say what it is,
however,foradirectandpositivestatementaboutrealityasa whole must
either be meaningless or self-contradictory.

Meaningless,becausetopredicatesomethingabouteverything
istopredicateitaboutnothing.Self-contradictory,becausethe
statementitselfispartofreality,andthusitwouldbereferring
toitselfaswell,andanystatementthattriestosaysomething about itself
will usually contradict itself (e.g. “This statement isfalse”).

Using these three ways of “pointing to the moon,” we can now begin a
brief survey of the major universal traditions
concerned,inonewayoranother,withtheAbsolute,bearing in mind
always, however, that whatever we may say is necessarily somewhat
of a distortion, and that what we are
puttingforwardisnotanargumenttobeprovenbutaReality
tobeintimatelyexperienced.

Werelanguageadequate,itwouldtakebutadayfullytosetforthTao.

Not being adequate, it takes that time to explain material existences.

Tao is something beyond material existences. It cannot be conveyed
eitherbywordsorbysilence. 8

Wewillnotalwayspointoutwhichofthethreewaysweare using, but
hopefully the reader will recognize when we are speaking
analogically, negatively, or injunctively. Since we began our study of
the two modes of knowing with the
quantumphysicists,wewillstartthissurveywiththem.

SirJamesJeans,whowaskeenlyawareofwhathecalled“a deeper reality
beyond,” and always insisted “that we must probe the deeper



substratum of reality before we can understand the world of
appearance,” finally came to the followingconclusion:

When we view ourselves in space and time, our consciousnesses are
obviously the separate individuals of a particle-picture, but when we
pass beyond space and time, they may perhaps form ingredients of a
singlecontinuousstreamoflife.Asitiswithlightandelectricity,soit may be
with life; the phenomena may be individuals carrying on
separateexistencesinspaceandtime,whileinthedeeperrealitybeyond
spaceandtimewemayallbemembersofonebody. 9

Asforthis“onebody,”thissingleRealitybeyondspaceand time, Erwin
Schroedinger stated that it is “essentially eternal and unchangeable
and numerically one in all men, nay in all sensitive beings. ...
Inconceivable as it seems to ordinary reason, you—and all other
conscious beings as such—are all in all. Hence this life of yours
which you are living is not
merelyapieceoftheentireexistence,butisinacertainsense the whole....”
10

These physicists frequently refer to Reality as Mind or
Consciousness(aswehave),aswhenSchroedingerstates“all
consciousnessisessentially one,”butagainthisdoesnotimply subjective
idealism, which holds the external and objective
worldtobeillusory,whilethesubjectiveworldisreal.Rather, both are
illusory: there is but one Reality, and it can be
approachedsubjectivelyorobjectively;thereisbutoneBody, and it can
be viewed from the front or the back. Thus Schroedinger maintains
that “The external world and consciousness are one and the same
thing.” 11 And it is that

“thing,” that Reality, which is conveniently labeled “Mind,”

with a capital “M” to distinguish it from individual “minds,”

as when Schroedinger states, “Their multiplicity [i.e., the multiplicity of
individual minds] is only apparent, in truth thereisonlyoneMind,”



12andelsewherethat“physicaltheory in its present stage strongly
suggests the indestructibility of Mind by Time.” 13 Of this one Mind,
which alone exists, Schroedingerfurtherstates:

The only possible alternative is simply to keep to the immediate
experience that consciousness [i.e., Mind] is a singular of which the
pluralisunknown;thatthere is onlyonethingandthatwhatseemstobe a
plurality is merely a series of different aspects of this one thing,
produced by a deception; the same illusion is produced in a gallery of
mirrors,andinthesamewayGaurisankarandMt.Everestturnedoutto
bethesamepeakseenfromdifferentvalleys.14

LetuspausehereamomenttonotethatSchroedingerusesa common
analogy—that of a mirror's reflection—to explain illusion, that is, to
explain how the One Mind appears as a
subjectvs.anobject,toexplain,inotherwords,the“creation

of two worlds from one,” for that is what seems to happen
whenyouplaceanobjectinfrontofamirror—youget“two”

objects where there is in fact but one. Similarly, when the bifurcating
intellect reflects upon the world, we get “two”

images—a seer and a seen, a subject and an object, where
thereisactuallybutoneMind.

ItisthisoneMindthatSirArthurEddingtonreferstowhen
heclaimsthat“Wehaveonlyoneapproach,namely,through our direct
[i.e., nondual] knowledge of mind. The supposed
approach[dualistic]throughthephysicalworldleadsonlyinto the cycle of
physics, where we run round and round like a kittenchasingitstail....”
15

Likethesephysicists,MahayanaBuddhismfrequentlyrefers
tothisonerealitywithsuchtermsasMind-Only( cittamatra), or one Mind (
ekacitta), or various similar names. Thus throughoutthe
LankavataraSutra we find statements such as thefollowing:



Language, Mahamati, is not the Ultimate Truth; what is attainable by
language is not the ultimate truth. Why? By means of speech one can
enterintothetruth,butwordsthemselvesarenotthetruth.Truthisthe self-
realizationinwardlyexperiencedbythewisethroughtheirnon-dual
insight, and does not belong to the domain of words, duality, or
intellect....TheworldisnothingbutMind....AllisMind.16

The HuaYen(Avatamsaka)Sutra putsitmorepoetically:
JustasapaintermixesandblendsthevariousColors,sobythedelusory
ProjectionsofMindaremadethevariousformsofallphenomena. 17

The A wakening of Faith, a profound compendium of the

essenceofMahayana“doctrine,”insofarasitcanbestatedin
words,lucidlyexplains:

The Mind in terms of the Absolute is itself the Realm of Reality (
dharmadhatu) and the essence of all phases of existence in their
totality.

That which is called the “essential nature of Mind” is unborn and
imperishable [i.e. beyond time and space, as Jeans put it]. It is only
throughillusionsthatallthingscometobedifferentiated[asinFrontvs.

Back]. ... All things from the beginning transcend all forms of
verbalization, description, and conceptualization and are, in the final
analysis, undifferentiated. All explanations by words are provisional
andultimatelywithoutvalidity.Realityhasnoattributes,andtheword
isratherthelimitofverbalizationwhereinawordisusedtoputanend
towords.AllthingsareonlyoftheOneMind.18

Ofcourse,Mind-onlyisnotsomuchatheoryasitisavivid and living
experience, and the sect of Mahayana Buddhism that most directly
and straightforwardly dives to the heart of Mindonly is the Ch'an sect
(Japanese: Zen). States the great MasterHuangPo:



AlltheBuddhasandallsentientbeingsarenothingbuttheOneMind,
besidewhichnothingexists.ThisMind,whichiswithoutbeginning,is
unborn and indestructible. It is not green or yellow, and has neither
form nor appearance. It does not belong to the categories of things
whichexistordonotexist,norcanitbethoughtofintermsofnewor
old.Itisneitherlongnorshort,bignorsmall,forittranscendsalllimits,
measures, names, traces, and comparisons. Only awake to the One
Mind. 19

Thus Zen has taken its stand not on doctrine, dogma, or idle
talk,buton“directpointingtoMind,”andwheneverwordsare
usedatall,theyarealmostalwaysinjunctive,for“theBuddha

doesbutpointtheway.”ThusdoesChang-ching,whotriedto reach Mind
through the screen of thought, proclaim upon seeingitdirectly:

HowmistakenwasI!Howmistaken!

Raisethescreenandseetheworld!

IfanybodyasksmewhatphilosophyIhave,

I'llstraightwayhithimacrossthemouth

withmystaff.

Understandably, not all traditions refer to this One Reality
asMind,preferringinsteadAbsoluteBeing,orAbsoluteWay, or the Void
or Abyss, or—in more familiar terms—God, the Godhead, or the one
Spirit, but nevertheless “they call him many who is really one.” Thus,
in Christianity, we find such
statementsasthefollowingfromICorinthians:

KnowyenotthatyourbodiesarethemembersofChrist?

WhoeverisjoineduntotheLordisOneSpirit.(6:16-17)
OrthewordsofJesusrecordedintheGospelofSt.John:



ThattheyallmaybeOne;asthou,Father,artinme,andIin
thee,thattheyalsomaybeOneinus.(17:21)

ThereforedoesPlotinusspeakofthe“reductionofallsouls to One,” and
Meister Eckhart proclaims that “Everything in the Godhead is One,
and of that there is nothing to be said,”

and he therefore exhorts us to “be therefore that One so you
mayfindGod.”

And to “be that One” we must abandon dualism, as is suggestedinthe
GospelofSt.Thomas:

They said to Him: Shall we then, being children, enter the Kingdom?

Jesussaidtothem: Whenyoumakethetwoone,andwhenyoumakethe
innerastheouterandtheouterastheinnerandtheaboveasthebelow,
andwhenyoumakethemaleandfemaleintoasingleone...thenshall
youenter[theKingdom]. 20

AndagainfromthisGospel:

Jesussaid:IamtheLightthatisabovethemall,IamtheAll,
theAllcameforthfromMeandtheAll

attainedtoMe.Cleaveapieceofwood,Iamthere;liftupthe
stoneandyouwillfindMethere.21

Christ is everywhere, because, as the apocryphal Acts of Peter
explains:

Thouartperceivedofthespiritonly,thouartuntomefather,thoumy
mother,thoumybrother,thoumyfriend,thoumybondsman,thoumy
steward:thouarttheAllandAllisinthee:andthouART,andthereis
noughtelsethatISsavetheeonly. 22



This type of “Christ-only” experience is formally
indistinguishablefromthatof“Mindonly”oftheBuddhistsor physicists,
and moving on to Hinduism, these are both
formallyindistinguishablefromthecore“doctrine”ofVedanta that Reality
is Brahman-only. Thus is it proclaimed in the KathaUpanishad:

Asthewind,thoughone,takesonnewformsinwhateveritenters;the
Spirit,thoughOne,takesnewformsinwhateverthatlives.Heiswithin all,
and is also outside. ... There is one Ruler, the Spirit that is in all
things,whotransformsHisoneformintomany.Onlythewisewhosee
Himintheirsoulsattainthejoyeternal.

Andinthe MundakaUpanishad:
FromHimcomesalllifeandmindandthesensesofalllife.FromHim
comesspaceandlight,airandfireandwater,andthisearththatholds
usall...andthusaninfinityofbeingscomesfromtheSpiritsupreme.

AndthusthroughouttheUpanishadswefinditdeclaredthat
thereisaSingleReality,thatitcanbecalledPrajapati,Vishnu, or Brahma,
but that the Lord under many different names is
neverthelessthesoleReality,that“Allthisuniverseisintruth Brahman”.(
ChandogyaUpanishad 3.14.1)

Above time all is Brahman, One and Infinite. He is beyond north and
south,eastandwest,aboveorbelow.TotheunityoftheOnegoeshe
whoknowsthis.( MaitriUpanishad,6.17)

Yet this One is not one among many, but “One without a second,”
completely beyond dualism but not excluding
dualism,containingallrelativitiesbutboundbynone.Moving
toTaoism,ChungTzuspeaksofthis“Onewithoutasecond,”

that is completely beyond dualism and the opposites, in the
followingway:

Thereisnothingwhichisnot this;thereisnothingwhichisnot that....



HenceIsay this emanatesfrom that;that alsoderivesfrom this.Thisis
thetheoryoftheinterdependenceof this and that.

Nevertheless,lifearisesfromdeath,and viceversa.Possibilityarises
from impossibility, and vice versa. Affirmation is based upon denial,
and vice versa. Which being the case, the true sage rejects all
distinctions[anddualisms]andtakeshisrefugeinHeaven.Foronemay
baseiton this,yet this isalso that and that isalso this.This also has its

“right” and “wrong,” and that also has its “right” and “wrong”. Does
thenthedistinctionbetween this and that reallyexistornot?When this

(subjective)and that(objective)arebothwithouttheircorrelates,thatis
thevery“AxisofTao.”AndwhenthatAxispassesthroughthecenterat
whichallInfinitiesconverge,afffirmationsanddenialsalikeblendinto
theinfiniteone. 23

Lao Tzu, therefore, announces that “The Sage thus clasps the Primal
Unity.” We will eventually elaborate on just what

“claspingthePrimalUnity”means—herewearebutsurveying
thewaysinwhichtheseuniversaltraditionstreatoftheInfinite
andSoleReality,andyetherewerunsmackintoaformidable
problem.ForwehavebeenspeakingofRealityastheOne—as
Mindonly,asChrist-only,asBrahman-only,asSpirit-only,as Tao-only.
This is undoubtedly helpful, for it metaphorically points to reality as
that “single” and absolute ground of all phenomena—it is helpful
provided we remember that it is metaphor. But most people do not
remember this, and speaking of reality as the “One” can thus prove
ultimately confusing,becauseweareapttostartthinkingoftheabsolute
asactuallybeingOneThing—agreatbigall-powerfulandall-knowing
Absolute Thing, standing above the universe and omnipotently ruling
over it. We imagine the One Thing as
existingagainsttheuniverseofManyThings—butthisisjust a glorified
version of Back vs. Front—and that is not the Absolute, that is
absolute dualism, for we have separated the



absoluteonefromtherelativemany.Wearethenforcedintoa
featurelesspantheismoraninsipidmonism.Sowhereverthese traditions
speak of the “one,” they always point out
emphaticallythattheymeannotliterally“one,”butwhatcould
betterbeexpressedasthe“Nondual.”Thisisnotatheoryof monism or
pantheism, but an experience of nonduality, and the literal theory of
an absolute One is most dualistic. In the

wordsofSeng-tsan:

Allformsofdualism

Areignorantlycontrivedbytheminditself.

Theyarelikeuntovisionsandflowersintheair:

Whyshouldwetroubleourselvestotakeholdofthem?

Whendualismdoesnomoreobtain,

EvenOnenessitselfremainsnotassuch.

TheTrueMindisnotdivided—

Whenadirectidentificationisaskedfor,

Wecanonlysay,“Nottwo[nondual].” 24

Butthis“Nottwo!”doesnotimplyOne—for,asSeng-tsan points out, in
pure nonduality there is neither two nor one!

SaysSilpabhijnainthe AvatamsakaSutra,“ThetruthofSelf-
realization[andRealityitself]are neitheronenortwo. 25And Tao-wu of
Tien huang proclaims that “Even Oneness when
heldontoiswideofthemark!” 26Thepointisthatwhenwe,as
Christcommands,“makethetwoone,” thenthetwonolonger
exist,butthenneitherdoestheone!



These traditions therefore speak of the “One” only as a
concessiontopopularimagination.Theyareutilizing,inother words, the
analogical way of pointing to reality, but when
pressedtomakeadefinitestatementaboutReality,theymove instantly to
the negative way, pointing out that Reality is actually neither one nor
many, singular nor plural, transcendent nor immanent—it is a
nondual experience

“about which nothing can be said,” that “nameless nothingness” of
Eckhart, which nevertheless, in the words of Behmen,” to the World
appearsNothing, but to the Children ofWisdom is
AllThings.”ThusdoesSt.Dionysiusstate:

Going yet higher, we say that He is neither a soul, nor a mind, nor an
object of knowledge; neither has He opinion, nor reason, nor intellect;
neither is He reason, nor thought, nor is He utterable or knowable;
neither is He number, order, greatness, littleness, equality, inequality,
likeness, nor unlikeness; neither does He stand nor move, nor is He
quiescent; neither has He power, nor is power, nor light; neither does
Helive,norislife;neitherisHebeing,noreverlastingless,nortime,nor
isHistouchknowable;neitherisHeknowledge,nortruth,norkingship,
norwisdom,norone,norone-ness,nordivinity,norgoodness;neither
isHeSpirit,aswecanunderstandit,norSonship,norFatherhood,nor any
other thing known to us or to any other creature...; neither is He
darkness,norlight;norfalsehood,nortruth;neitheristhereanyentire
affirmationornegationthatmaybemadeconcerningHim.( Theologia
Mystica,V)

Compare this with the following from the Mandukya
Upanishad(7),whichspeaksofthehighestrealityas That which is not
conscious of the subjective, nor that which is
consciousoftheobjective,northatwhichisconsciousofboth,northat
which is a mass allconscious, nor simple consciousness, nor
unconsciousness. It is invisible, uncontrollable, ungraspable, without
distinction,beyondthought,indescribable,thesituationoftheSelf,the
endofdevelopment,tranquil,benign,withoutduality.



Andallofthis“neti,neti”becausetoassignacharacteristic to Reality is to
deny reality to that characteristic's opposite, thus rending the fabric of
reality right down the middle, mutilating it, delivering it up false to
itself. And typically we compound this murder by confusing these
“characteristics”

such as Truth or Goodness with the Absolute itself, and then worship
these images of reality, hardly aware that we are committing the most
subtle and insidious form of idol-worship. “Anyone content with what
can be expressed in words—God is a word, Heaven is a word—is
aptly styled an

unbeliever.”InthewordsofCoomaraswamy: Idolatry is the misuse of
symbols, a definition needing no further
qualifications.Thetraditionalphilosophyhasnothingtosayagainstthe
use of symbols and rites; though there is much that the most
orthodox can have to say against their misuse. It may be emphasized
that the
dangeroftreatingverbalformulaeasabsolutesisgenerallygreaterthan
ofmisusingplasticimages.27

Thus,asCoomaraswamysuggests,noChristianinhisright mind would
confuse a plastic statue or image of Christ with
Christhimself,butmanyusuallyconfusetheirmentalimages
ofChristasGreat,Glorious,Loving,orwhatever,withChrist
himself,yettheseareeverybitasmuchgravenimagesasare
theGoldenCalfandtheiconofBaal.

Thoushaltnotmakeuntotheeanygravenimage,oranylikenessofany
thingthatisinheavenabove,orthatisintheearthbeneath,orthatisin
thewaterundertheearth.(Exodus20:4)

To better comprehend why graven images so mutilate Reality, let us
move on to the Madhyamika school of
Mahayana.TheMadhyamikarepresentsthepurestformofthe
negativeway,of“neti,neti,”ofthe vianegativa,andwhatwe



sayofitmaybetakenasrepresentativeofthe vianegativa in general, of
the attempt to deliver us from the idols of symbolic-
mapknowledgetothedirectandintimateknowledge ofRealityitself.

The Madhyamika was founded around the second century A.D. by
Nagarjuna, considered by many to be the greatest philosopher who
ever lived. In one sense this is untrue, for Nagarjuna was not a
philosopher, if by that term is meant

someonewhoestablishesorholdsasophisticatedphilosophy,
forNagarjunasubscribedtonologicalphilosophywhatsoever.

Instead, he only turned logic back upon itself to uncover the
contradictorynatureofthatverylogic.Heheldnophilosophy
aboutreality,butconfinedhimselftothetaskofdemonstrating
thatallphilosophiesclaimingtoembracerealitymustbeself-contradictory.
In doing this, Nagarjuna and the Madhyamika do not put forth a
counter-thesis; they do not demolish a philosophy in order to erect
one of their own, but rather, by
systematicallyandthoroughlyfollowinganyphilosophytoits logical
conclusion, they demonstrate that that philosophy is self-
contradictory.Thereisareasonforthis,asweshallsee—

it is no mere skeptism or nihilism, for these latter views are
attackedasvigorouslyasanyother.Inthemeantime,T.R.V.

MurtiexplainstheMadhyamikaoperation:

HowdoestheMadhyamikarejectanyandallviews?Heusesonlyone
weapon.Bydrawingouttheimplicationsofanyviewheshowsitsself-
contradictory character. The dialectic is a series of reductio ad
absurdum arguments. Every thesis is turned against itself. The
Madhyamika is a prasangika or vaitandika, a dialectician or freelance
debater.TheMadhyamika disproves theopponent'sthesis,anddoes not
proveanythesisofhisown....The reductioadabsurdum isforthesole
benefitoftheholderofthethesis;anditisdonewithhisownlogic,on
principlesandprocedurefullyacceptabletohim. 28



TheMadhyamikacandothiswithanyandallphilosophical views

becauselanguageisdualisticorrelational,[andthus]anyaffirmationor
denial whatsoever can have meaning only in relation to its own
opposite.Everystatement,everydefinition,setsupaboundaryorlimit; it
classifies something, and thus it can always be shown that what is

insidetheboundarymustcoexistwithwhatisoutside.Eventheideaof the
boundless is meaningless without the contrast of the bounded. The
Madhyamikadialecticusesthisasaninfalliblemethodforpointingout the
relativity of any metaphysical premise, and thus to engage such a
dialecticianinargumentisinevitablytoplayalosinggame.29

The Madhyamika accomplishes this by first demonstrating that any
proposition about Reality must fall into one of the
followingfourcategories:

1. Being(orsimplyX)

2. Non-being(not-X)

3. BothBeingandNon-Being(bothXandnot-X)

4. Neither Being nor Non-Being (neither X nor not-X)

It then proceeds to show that any proposition, insofar as it
claimstoembraceReality,mustcontradictitself.Forexample,
supposeIstatethatRealityisAbsoluteBeing,thatitisInfinite
andUnlimited(astatementthatfallsintocategory1).Absolute
andUnlimitedBeing,however,positivelyexcludesnon-being
andrelativity,andexclusionisamarkoflimitation,becauseto
excludeistoplaceaboundaryorlimitbetweenwhatistobe excluded and
what is not. Thus my “Unlimited Being” is limited, and I have
contradicted myself. If I change my statementtoAbsoluteNon-
being(category2),Ifarenobetter, fornon-
beingexcludesbeingandisthereforejustaslimited.I might now get
clever and claim that Reality includes both being and non-being, that



it is immanent in both being and non-being (category 3), but that
excludes it from having neitherbeingnornon-
being,fromtranscendingbeingandnon-

being. And if I claim that Reality is neither being nor non-
being,thatittranscendsthemboth(category4),thatexcludes
itfromimmanence,fromhavingbothbeingandnon-being.In
short,becauseanystatementmakessenseonlyintermsofits opposite,
then any statement can be shown to be purely relative, and if that
statement is made to embrace Reality, it
willturnonitselfasacontradiction.

The Madhyamika, however, is most emphatically not maintaining that
there is no Absolute Reality; it is simply pointing out that no idea is
applicable to Reality itself. The
rejectionbytheMadhyamikaofallthelogicalalternatives,of all four logical
categories, is simultaneously the rejection of the competence of
dualistic reason to comprehend Reality.

Reason generates illusion, never Reality. Reality is thus Void
ofreason!

Butbynow,thefactthatwhateverwecanthinkaboutisnot
Reality,shouldcomeas nosurprise;that,in thewordsof the Lankavatara
Sutra, the “highest Reality is the eternally unthinkable.” 30 An idea—
any idea that one can possibly conceive—has meaning only in
relation to its opposite: up makes no sense without down, left makes
no sense without right, being makes no sense without non-being,
boundless withoutbounded,truthwithoutfalsity,goodwithoutevil,dark
without light.... Yet, as John Scotus (Erigena) pointed out, Reality as a
whole has no opposite and thus it can never be thoughtabout. Suzuki
put it simply. “As [Reality] is beyond all forms of dualism, in it there
are no contrasts, [and so] no characterization is possible of it.” 31 It is
in this spirit that Nicholas de Cusa called God the “coincidence of
opposites.”



Actually, this is today the way the astro-physicists view the

universe—it curves back in on itself like a Mobius strip, and
thushasnooutside,and havingnooutsideneitherdoesithave an inside,
or, one can say its inside is its outside: the coincidence of opposites,
the universe as nondual. Our
everydaylogicbalksatsuchstatements,foritoperatesonthe
basisofpuredualism,anditthereforecannotseethataninside is an
outside, an up is a down, a good is an evil. Thus, for
example,logictracesoutonaflatsurfaceadistinction,suchas a circle, and
maintains that the inside of that circle is clearly and evidently distinct
and separate from the outside, as follows,

Now this is true on a flat surface—the universe, however, is not flat. It
seems to more clearly resemble a torus, that is, it hasadonut-
likecurvature,andifwedrawacircleonatorus, itsinside is
itsoutside,asfollows:

We can separate the inside from the outside only because we agree
to, or pretend to, but it is only pretend. Thus proclaimsthe
LankavataraSutra:



Again,Mahamati,whatismeantbynon-duality?Itmeansthatlightand
shade, long and short, black and white, are relative terms, Mahamati,
and not independent of each other; as Nirvana [absolute] and
Samsara

[relative]are, allthingsarenot-two.ThereisnoNirvanaexceptwhere is
Samsara; there is no Samsara except where is Nirvana; for the
conditionofexistenceisnotofmutually-exclusivecharacter.Therefore
itissaidthatallthingsarenon-dual. 32

Dualityandtheoppositesare,inshort,termsofrelationorof thought, but
not of reality. Most of us, however, thoroughly obscure reality with the
terms in which we represent it, and thus the Madhyamika's purpose is
to demonstrate to us the utter inapplicability of dualistic reason to
Reality. T. R. V.

Murtiexplains:

The implication of the Madhyamika method is that the real is overlaid
with the undergrowth of our notions and views. Most of them are a
priori; thisisavidya[illusion,whichis]idealconstructionscreeningthe
real.TheRealisknownbyuncoveringit,bytheremovaloftheopacity
ofideas....TheMadhyamikamethodisto de conceptualizethemindand
todisburdenitofallnotions,empiricalaswellas apriori.Thedialectic
isnotanavenuefortheacquisitionofinformation,butacatharsis;itis
primarilyapathofpurificationoftheintellect....Reasonworksthrough
differentia and distinction. It cannot dispense with the duality of the
oppositeswithoutlosingitsnatureasReason.ThestandpointofReason is
that of a particular special viewpoint; it is not universal or
disinterested knowledge. Nondual knowledge is the abolition of all
particularviewpointswhichrestrictanddistortreality.33

The Madhyamika is thus designed to root out and abolish

these “ideal constructions screening the Real,” and hence is
notaparticularphilosophybutacriticismofallphilosophies.



Inthisrespect,itisnotunlikeKant'scritiqueandthecriticisms of logical
positivism, for all agree that statements about
Realitydonotgivetheinformationthattheyclaim.Butunlike Kant and the
positivists, the Madhyamika does not stop here.

Its sole reason for demolishing all dualistic conceptions is to break us
of the habit of relying exlusively on the symbolicmap form of knowing,
and thus to open us to the nondual mode of knowing, which alone
touches Reality. The total
negationofthoughtisnotnihilism,buttheopeningof prajna, ofnon-
dualinsight.

Negationisthusthedespairofthought;butitisatoncetheopeningofa new
avenue—the path of intuition. Negation is the threshold of intellectual
intuition. Sunyata [Void] is not only the negation of drsti (view,
judgement), but is Prajna. ... Sunyata is negative only for
thought;butinitselfitisthenon-relationalknowledgeoftheabsolute.

...ThedialecticasSunyataistheremovaloftheconstrictionswhichour
concepts,withtheirpracticalorsentimentalbias,haveputonreality.It is
the freeing of reality of the artificial and accidental restrictions, and
notthedenial of reality. Sunyata is negation of negations; it is thus a
reaffirmation of the infinite and inexpressibly positive character of the
Real.34

That Reality is Void (Sunyata) of conceptual elaboration (drsti) has
some startling consequences. It is perhaps easy enough to see that
no symbolic representation or idea is
applicabletoReality,butitismuchlessobviousthatmanyof ourideas
about realityoperateonunconsciouslevels.Thusour perception of
Reality can be—and almost universally is—

distortedbyunconsciousconceptions,inwaysofwhichweare

hardly aware. Benjamin Whorf, pioneer in the science of
linguistics,putitthus:



Wesay“seethatwave”—thesamepatternas“seethathouse.” But with
outtheprojectionoflanguagenooneeversawasinglewave.Weseea
surface in everchanging undulating motions. Some languages cannot
say “a wave;” they are closer to reality in this respect. Hopi say
walalata,“pluralwavingoccurs,”andcancallattentiontooneplacein the
waving just as we can. But, since actually a wave cannot exist by
itself, the form that corresponds to our singular, wala, is not the
equivalentofEnglish“awave,”butmeans“asloshoccurs,”aswhena
vessel of liquid is suddenly jarred. ... [This is one example of the fact
that] scientists as well as [the rest of us] all unknowingly project the
linguistic patterns of a particular type of language upon the universe,
andSEEthemthere,renderedvisibleontheveryfaceofnature.35

As a simple but enlightening example, try looking at the difference
between your fingers. We are all aware that our
fingersaredifferentfromeachother,butcanyoupointtothat difference,
can you actually see it? It doesn't exist in your
fingers,andneitherdoesitexist between them—infact,itisn't
there!Youcannot see thedifferencebecauseitisnothingbuta
concept,amapthatwehaveconstructedofrealitytofacilitate discussion
and communication. We never actually see that concept, for we are
using it as something with which to see, andthus interpret,reality.

Now take this one step further: try looking at a “thing”—

any thing, a chair, a tree, a book, a word on this page. What
youareactually seeing however,isnotasingle“thing,”justas
youneversee a wave,becausewhatyoureyereallytakesinis an entire
visual field or continuum or gestalt, as for instance
whenyouarereadingtheword“COW,”youreyetakesinnot just that word
but actually the entire page and some of the

surrounding area. As we read, however, we usually attend to the
words and ignore the surrounding background. That is, from the
entire visual continuum we intellectually and unconsciously abstract
—and therefore create—“things” by



selectivelyattendingtooneaspectofthefieldandignoringall
else.InthewordsofWilliamJames:

Out of what is in itself an undistinguishable, swarming continuum,
devoidofdistinction[sunyata]oremphasis,oursenses make forus,by
attending tothismotionand ignoring that,aworldfullofcontrasts,of
sharpaccents,ofabruptchanges,ofpicturesquelightandshade.

Helmholtzsaysthatwenoticeonlythosesensationswhicharesigns to us
of things. But what are things? Nothing, as we shall abundantly
see,butspecialgroupsofsensiblequalities,whichhappenpracticallyor
aesthetically to interest us, to which we therefore give substantive
names,andwhichweexalttothisexclusivestatusofindependenceand
dignity. 36

Bergsonwasalsoawareofthespuriousrealityof“things,”

because—ashehimselfpointedout—thoughtcreatesthingsby
slicinguprealityintosmallbitsthatitcaneasilygrasp.Thus, when you are
thinking you are thing-ing. Thought does not report things, it distorts
reality to create things, and, as
Bergsonnoted,“insodoingitallowswhatistheveryessence
oftherealtoescape.”Thustotheextentweactuallyimaginea world of
discrete and separate things, conceptions have become
perceptions,andwehaveinthismannerpopulatedour universe with
nothing but ghosts. Therefore the Madhyamika declares that Reality,
besides being Void of conceptual
elaboration,islikewiseVoidofseparatethings( dharmas).

Insum,theMadhyamikacallstheAbsolute:Sunyata,Void!

VoidofthingsandVoidofthoughts.Butagain,theVoidisnot

merenothingness,itisnotnihilism,itissimplyRealitybefore we slice it up
with conceptualism—pure territory beyond any
descriptivemaps.ThisiswhyBuddhismalsoreferstoReality as tathata,
which means “suchness” or “thusness”—the real world



asitis,notasitisclassifiedordescribed.Nowwewill be discussing tathata,
Suchness, in a later chapter, and so won't dwell on it here. We need
only note that there is
obviouslynowaytodescribethatwhichisbeyonddescription, and hence
the real world of Suchness is referred to as the Void. Even to say that
it is “pure territory” misses the point!

ThustheVoidisnottobemistakenasanideaitself,orasan
objectofthought.Youcan'tthinkabouttheVoid,butyouare
lookingatitrightnow!Dualisticallystated,Sunyataisnotthe object of
thought but the “object” of Prajna, nondual awareness (more
correctly, Sunyata is Prajna: knowledge and the Real being not-two).
And if Sunyata is conceived as an idea,thenthatideaisalsotobevoided
—

Itcannotbecalledvoidornotvoid,

Orbothorneither;

Butinordertopointitout,

Itiscalled“theVoid.” 37

If Reality is “devoid of distinction,” as James and the Madhyamika
contend, then what we ordinarily call “distinct things” must, in some
sense, actually be identical to all other

“distinct things,” since the distinctions “separating” them are
onlyconventional.Nowtosaythatall“things”areidenticalis only another
way of saying that separate “things” don't exist, but the Hua-yen
(Kegon) school of Mahayana Buddhism has
chosentheformerapproachtotheVoidandhaselaboratedit

into the profound doctrine of the Dharmadhatu, or Realm of Reality.
The Hua-yen declares that when we see through the illusion that
separate things exist, we reach a level of
experiencewhereineach“thing”—becauseitisinitselfunreal



—contains or is penetrated by all other things, an experience called
hu-ju, “mutual interpenetration.” Hence the universe is likened to a
net of glittering gems, wherein each jewel
containsthereflectionsofallotherjewels,anditsreflectionin turn exists in
all the other gems: “one in all, all in one,” or

“unity in diversity, diversity in unity.” This realm of mutual
interpenetration is called the Dharmadhatu, the Universal Field or
Universal System, and it is actually but a different approachtotheVoid.

In the infinite Dharmadhatu, each and every thing simultaneously
includes all [other things] in perfect completion, without the slightest
deficiency or omission, at all times. To see one object is, therefore, to
see all objects, and vice versa. This is to say a tiny individual particle
within the minute cosmos of an atom actually contains the infinite
objects and principles in the infinite universes of the future and of the
remotepastintheperfectcompletenesswithoutomission.38

or,asBlakeexpressedit:

ToseeaWorldinagrainofsand,

AndaHeaveninawildflower,

HoldInfinityinthepalmofyourhand,

AndEternityinahour.

Yet it must be re-emphasized that the Dharmadhatu, although
forming the basis of Hua-yen “philosophy,” is
ultimatelynotaphilosophybutanexperiencebasedon prajna,

onthenon-dualmodeofknowing;and prajna revealsReality as
cittamatra, “Mindonly,” or Brahman, “one without a second,” or
Jehovah, “there is none beside me.” Thus the reality or the ground of
all separate “things” is Mind, and hence each thing, because it is
really nothing but Mind, is identical to all other things, for they, too,



are nothing but Mind.Everyinside is anoutside,theWorld is
agrainofsand, andHeaven is awildflower.

Whenwaterisscoopedupinthehands,

Themoonisreflectedinthem;

Whenflowersarehandled,

Thescentpermeatestherobe.

The doctrine of mutual interpenetration and mutual identification of
the Dharmadhatu represents man's highest attempt to put into words
that nondual experience of Reality which itself remains wordless,
ineffable, unspeakable, that namelessnothingness.

The Dharmadhatu is not entirely foreign to Western thought, for
something very similar to it is seen emerging in modern System
Theory, in Gestalt psychology, and in the organismic philosophy of
Whitehead. As a matter of fact,
Westernscienceasawholeismovingveryrapidlytowardsa Dharmadhatu
view of the cosmos. As biophysicist Ludwing vonBertalanffystates:

Wemaystateasacharacteristicofmodernsciencethat[the]schemeof
isolableunitsactinginone-way-causalityhasprovedtobeinsufficient.

Hencetheappearance,inallfieldsofscience,ofnotionslikewholeness,
holistic,organismic,gestalt,etc.,whichallsignifythatinthelastresort,
wemustthinkintermsofsystemsofelementsinmutualinteraction.39

LikewiseScottdeclaresthattheonlymeaningfulapproachfor modern
science is the study of “organization as a system of mutually
dependent variables.” “Mutual interaction” and

“mutual dependence” are precisely the Hua-yen doctrine of mutual
interpenetration, for to say that two variables or two things are
mutually dependent is only to say that



fundamentallytheyareinseparable,not-two,ornon-dual,and
thatismutualinterpenetration.Recalltheexampleoftheword

“COW” and this page, which is actually an example of what gestalt
psychologists call a figure (“COW”) and the background (the “page”).
In one sense the figure is different
fromtheground,butatthesametime,withoutthebackground of the page,
one would never be able to see the figure, the
word“COW.”Figureandgroundaretherefore“different”but not
separable, just as subject and object, event and observer,
goodandevil,and,infact,alloppositesare “different”butnot
separable,expressingunityindiversityanddiversityinunity, or what
Eckhart called “fusion without confusion.”

Whitehead,thephilosopherofmodernscience,describeswhat
amountstomutualinterpenetrationthisway:

We have to construe the world in terms of the general functionings of
the world. Thus as disclosed in the fundamental essence of our
experience,thetogethernessofthingsinvolvessomedoctrineofmutual
immanence.Insomesenseorother,thiscommunityoftheactualitiesof
theworldmeanseachhappeningisafactorinthenatureofeveryother
happening....Weareintheworldandtheworldisinus....Thisfactof
observation,vaguebutimperative,isthefoundationoftheconnexityof
theworld... .40

The “connexity of the world” is mutual interdependence and

interpenetration. The final word on the return of modern science and
philosophy to the wisdom of the Dharmadhatu
belongstotheincredibleJosephNeedham:

The Chinese worldview depended upon a totally different line of
thought[thantheWest'sviewofamechanicaluniverseexternallyruled
byapoliticalMonarchandCreator].Theharmoniouscooperationofall
beings arose, not from the orders of a superior authority external to
themselves [“God”], but from the fact that they were all parts in a



hierarchy of wholes forming a cosmic pattern, and what they obeyed
weretheinternaldictatesoftheirownnatures.Modernscienceandthe
philosophy of organism, with its integrative levels, have come back to
thiswisdom,fortifiedbynewunderstandingofcosmic,biological,and
socialevolution. 41

Thefinaltraditionthatwewilltouchuponinthissurveyis that of Yogacara
Buddhism, developed in the fourth century A.D. by the brothers
Asanga and Vasubandhu. The only point we want to bring out in
connection with the Yogacara is the emphasis it places upon the role
of the subject vs. object
dualismincreatingillusion,inrenderingtheuniversefalseto itself. All of
these traditions, of course, maintain that the
subjectvs.objectdualismisindeedamajor,ifnotthemajor, source of
“creating two worlds from one,” but the Yogacara
hasmadeitthebasisofaprofoundandconsistentpsychology,
andforthisreasonisworthmentioning.Thecoreinsightofthe
Yogacaramightbestatedthus:allobjectificationisillusion,or simply all
objects are illusory; and all objects are mental objects.

Let us give an example—I am reading the words on this
page,andthepageitselfcertainlyseemsseparateanddifferent from I who
is reading it. It appears, in other words, as an

object “out there,” the object of my sight, or my touch, or whatever.
But the Yogacara claims that this separation between myself as
subject “in here” [i.e., “in my head”] and
thispageasobject“outthere”isablatantillusion.Perhapswe can
understand this by starting with another insight of
Whitehead,namely,that“mypresentexperienceiswhatInow am.” That
is, my “present experience” and my “self” are two
wordsforthesamething.Tomostofus,however,thisseems rather odd,
because dualistic knowledge persuades me not to feelthatI am
mypresentexperiencebutthatI have mypresent
experience.If,however,thiswerereallythecase,thenIshould never be
able to experience anything at all! For if all



sensationsaresomethingthatI have,thenwhathappenswhen
Iamawareofmyself?Formyselfisaconglomerateofvarious sensations,
and if all sensations are something I have, then I
amforcedtosaynotthatI am a self but that “I” have a self.

Now just who is this “I” that has a self? Another self—a second self?
And who has this sensation of a second self? A thirdself?
HowmanyselvesmustIpostulate?

Yogacaradeclaresthisring-around-the-rosietobesomuch dualistic
nonsense. As I read this page, there is actually but one
sensation,namelythe single sensationoftheentirevisual
fieldasitexistsinmynervoussystem.ButwhenIabstractthe

“page”fromthevisualfieldbyformingamentalconceptofit, that concept
appears separate from me as an object in my consciousness,
because all images seem to parade by in front of me as objects in my
mind, almost as if there were a miniature motion-picture projector in
my head projecting
mentalimagesuponthescreenofmyconsciousness.Isit,asit
were,inthebackseatofthetheaterandwatchinfascinationas

thesepicturesflashby.AlthoughinonesenseIfeeltheseideas are mine, I
—and nearly all other individuals—nevertheless feel separate from
them—I am watching them as objects.

Thus, when I abstract the “page” from the visual field by forming a
mental concept of it, because that concept appears
separatefrommeasanobject,thenthe“page”likewisemust appear
separate from me as an object. This subject-object dualism besets us
all, with very few exceptions, but the
Yogacaradeclaresitillusory.Thereisnotonesensationcalled myself that
senses another sensation called the page! Rather,
thereisbutonesensation,andapproachedobjectivelywecall it “the
page,” while approached subjectively we term it “the self.”Theinside is
the outside, and to the extent we actually



feelthemtobeseparate,wearecaughtinanillusion—thus,all
objectsareillusory,andallobjectsarementalobjects.

Shouldthefactthatthesensationcalled“yourself”is,atthis moment, the
very same sensation called “page”—should this
factseemsomewhatodd,orshoulditappeartheproductofa
deludedandprimitiveEasternmind,wewillletWilliamJames
saythesamethingforus:

Ifourownprivatevisionofthepaper[orthis“page”]beconsideredin
abstraction from every other event, as if it constituted by itself the
universe(anditmightperfectlywelldoso,foraughtwecanunderstand to
the contrary), then the paper seen and the seeing of it are only two
namesforoneindivisiblefactwhich,properlynamed,is thedatum,the
phenomenon,ortheexperience.Thepaperisinthemindandthemind is
around the paper, because paper and mind are only two names that
aregivenlatertotheoneexperience.... 42

Now according to the Yogacara, when we deeply realize that
subjectandobjectarenottwo,then prajna,thenon-dualmode

of knowing, is awakened, and it is in this fashion and this
fashionalonethattherealityofMind-onlyisrevealed.For,as
wehavestated,ifitisbytheseveranceoftheuniverseintoa
subjectandanobject thatrealityislost, paradisecanonly be
regainedinthestatepriortothatseverance.

In concluding this brief survey of some of the major

“branches” of this universal tradition, we should mention a few
general points. In outlining the different expressions that the
experience of Mindonly has taken throughout mankind's history, we
have dwelled almost exclusively upon the analogical and the
negative ways—at a later time we will elaborate considerably upon
the injunctive way. In doing so, we have presented some of these
traditions as if they utilized exclusively either the analogical, or the
negative, or the injunctive way, and this is rarely the case. Most



traditions, athough they might emphasize one approach over the
others, usually use all three. Frequently, when a teacher of one of
these traditions is initiating a student, he will begin with the analogical
and positive approach, explaining that there is an absolute reality that
is all-powerful and allknowing, the discovery of which will confer an
invincible peace upon the
student.Thishelpstheinitiatetoorienthimself,andhebegins his search
for the ultimate. More than likely, however, the pupil will get nowhere,
for he is clinging, consciously or
unconsciously,tohisideasandanalogies about Reality,andhe
isthereforeconfusingthemapwiththeterritory.Atthispoint, the Master
might begin to emphasize the negative approach, explaining that
although ideas about reality are useful, nevertheless reality itself is
not an idea, and so the student—

whobynowhashadhis faith intheabsoluteawakenedbythe

analogicalapproach—mustnowproceedbynegating all ofhis ideas
about reality, for they are ultimately hindrances. In the
wordsofCoomaraswamy:

Therealwaysremainsalaststep,inwhichtheritualisabandonedand the
relative truths of theology denied. As it was by the knowledge of
goodandevilthatmanfellfromhisfirsthighestate,soitmustbefrom the
knowledge of good and evil, from the moral law, that he must be
deliveredatlast.Howeverfaronemayhavegone,thereremainsalast
steptobetaken,involvingadissolutionofallformervalues. 43

Sri Ramana Maharshi put it curtly: “There will come a time
whenonewillhavetoforgetallthatonehaslearned.”Perhaps
thisispartofthemeaningbehindtherichBiblicalsymbolism
of“Verily,verily,Isayuntoyou,exceptacornofwheatfall into the ground
and die, it abideth alone: but if it die, it bringethforthmuchfruit;”
and“Itisexpedient foryouthat I go away;” as well as the Cloud of
Unknowing's “forgetting, forgetting, forgetting.” So also does Lao Tzu
announce that



“Learning consists in adding to one's stock day by day; the
practiceofTaoconsistsinsubtractingdaybyday(XLVIII),”

and the whole essence of Buddhism has been summed up as

“empty oneself!” To assist in this “dissolution,” in this

“emptying,” the injunctive approach is usually then applied, wherein
the student is given a set of experiments, which if followed correctly
will result in his directly experiencing Realityasit is,notasitisnamed.

Hence,inmosttraditions,allthreeapproaches—analogical,
negative,andinjunctive—areutilized,withonlytheemphasis given to
each varying somewhat from tradition to tradition.

ThustheChristianmysticshavetheanalogicalGod,whichis

omniscientandomnipotent,aswellastheGodhead,“ofwhich
nothingcanbesaid.”TheHindushavetheanalogical saguna Brahman,
which is Being-Consciousness-Bliss, and the negative nirguna
Brahman,whichis“neti,neti.”Similarlythe Buddhists have the
analogical Dharmadhatu (as well as the Dharmakaya, “Universal
Organism,” Citta, “Absolute Mind,”

etc.) as well as the negative Sunyata. And naturally, all of
thesetraditionshavedevelopedsetsofinjunctiveexperiments, socalled
spiritual exercises, where all ideas—analogical or negative—
aretemporarilysetasidesoastoexperiencereality directly.

Insum:ourordinaryconceptionoftheworldasacomplex
ofthingsextendedinspaceandsucceedingoneanotherintime
isonlyaconventionalmapoftheuniverse—itisnotreal.Itis not real
because this picture painted by symbolicmap knowledge depends
upon the splitting of the universe into separate things seen in space-
time, on the one hand, and the
seerofthesethingsontheother.Inorderforthistooccur,the universe
necessarily has to split itself into observer vs.



observed, or, in Brown's words, the universe must become distinct
from, and therefore false to, itself. Thus our conventional, dualistic,
symbolic pictures are subtle
falsificationsoftheveryrealitytheyseektoexplain.

But the split is not so much false as illusory, and the
philosophies,psychologies,andsciencesthatdependonitare therefore
not wrong but nonsensical. Man can no more separate himself from
the universe and extract “knowledge”

fromitthanahandcangrabitselforaneyecanseeitself.But man, relying as
he does on dualistic knowledge, attempts the nonsensical and
imagines he has succeeded. The result is a

picture-imageoftheuniverseascomposedoffragmentscalled

“things” disjointed in space and time, all alien and foreign to
theisolatedislandofawarenessmannowimagineshimselfto be.

Thus lost in his own shadow, confined to this purely
abstractanddualisticpicture-mapofthecosmos,manforgets
entirelywhattherealworldisinitsactuality.Yetinescapably, if it is by the
splitting of the universe into seer and seen, knower and known,
subject and object, that the universe
becomesdistinctfromandfalsetoitself, then clearlyitisonly by
understanding that, as Schroedinger put it, “subject and object are
only one,” that there emerges a realization of the actual world. If this
be true, then this realization alone can claimthetitleof“absolutetruth.”

Now this is all these traditions are trying to tell us.44 See through the
illusions that dualistic-symbolic knowledge has
givenus,andthusawakentotherealworld.Becausethisreal
worldaswholehasnoopposite,itisclearlynotsomethingthat
canbedefinedorgrasped,forallsymbolshavemeaningonly
intermsoftheiropposites,whiletherealworldhasnone.Thus it is called
Void, Sunyata, Empty, Agnosia—which means only that all thoughts
and propositions about reality are void



andinvalid.Atthesametime,thisistosaythattherealworld is also void of
“separate” things, since things are products of thought, not reality.
Thus the real world is also called the Dharmadhatu, the realm
wherein supposedly separate things have no real existence except
as inseparably interwoven into
the“seamlesscoat”oftheentireuniverse.Andjustbecauseof this, just
because reality is a seamless coat not split into
subjectvs.object,notabstractedintoseparateobjectsextended

inspace-time,thenthediscoveryoftherealworldwillmakeit plainly
obvious that what was once thought to be the subject
alienatedfromitsobjects,thatwhatwasoncethoughttobea multi-
verseofindependentthingshanginginspaceandtime—

all are in fact “members of one Body.” Or, if you prefer, the
universeisactuallyindistinctfromitself.Thustherealworld
isalsocalledBrahman-only,Christ-only,Suchness-only,Tao-only,
Consciousness-only, itself-only, one without a second, theuniverse
not separatefrom nor falsetoitself.

If reality is inexpressible, it is nevertheless experienceable.

Butsincethisexperienceoftherealworldisobscuredbyour concepts
about it, and since these concepts rest on the split between the
subject that knows vs. the concepts that are known, all of these
traditions emphatically announce that Reality can only be
experienced nondually, without the gap
betweentheknowerandtheknown,forinthismanneraloneis the universe
not delivered up to illusion. This means that
Realityandyourperceptionofitareoneandthesame,which R. H. Blyth
called “the experience by the universe of the universe.” Now this
awareness we have called the nondual mode of knowing, the
universe knowing itself as itself. And further, since we have
suggested that this mode of knowing corresponds with a function,
state, or level of consciousness which we term “Mind,” and since to



know Reality is to be Reality, then we can distill the entire essence of
these traditionsintothephrase“Realityasalevelofconsciousness,”

orsimply“RealityasMind-only.”

WhetherRealityiscalledBrahman,God,Tao,Dharmakaya,
Void,orwhateverisofnogreatconcern,forallalikepointto that state of
nondual Mind wherein the universe is not split

into seer and seen. But that level of consciousness is not a difficult
one to discover, nor is it buried deep within your psyche. Rather, it is
very close, very near, and everpresent.

ForMindisinnowaydifferentfromyouwhonowholdthis book in your
hands. In a very special sense, in fact, Mind is
thatwhichatthismomentisreadingthispage.Letusnowsee
ifwecanunravelthespecialsenseinwhichthisisso.
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Reality is a level of consciousness, that of nondual Mind, containing
concepts yet never grasped by them. Because it is
freefromconceptualelaboration,itcanbepartiallydescribed in any
number of analogical or negative ways, but fully described in no way
whatsoever. Thus the Dharmadhatu, the Tao, the Godhead,
Brahman, the Void—all are attempts to convey Reality as it is,
yathabhutam, in its “is-ness,” its suchness(
tathata),andnotasitislabeled;asitisexperienced
initspurityafterthe“doorsofperceptionhavebeencleansed”

of all intellectual fabrications, and not as it is reported-
distortedbysymbolicthoughtprocesses.

NowinspeakingofRealityasnon-dualconsciousness,most of us conjure
up ideas of consciousness as somehow being connected with
subjectivity. That is, we feel consciousness
belongsnotto“objects”suchasthispagebutrathertomyself as the
subject who is supposedly “conscious” of this page.

This is, of course, dualistic to the core. But since consciousness is
Reality, and Reality is actually nondual, it would be much more



accurate to view consciousness not as relative subject confronting
objects but as Absolute Subjectivity above the dualism of subject vs.
object.

Consciousness, as Absolute Subjectivity, belongs exclusively
toneithersubjectnorobject,butembracesboth.Inthissense, Absolute
Reality is Absolute Subjectivity. The theologian Berdyaevexplains:

Spiritisneveranobject;norisspiritualrealityanobjectiveone.Inthe

socalled objective world there is no such nature, thing, or objective
reality as spirit. Hence it is easy to deny the reality of spirit. God is
spiritbecauseheisnotobject,becauseheissubject....Inobjectification
there are no primal realities, but only symbols. The objective spirit is
merelyasymbolismofspirit.Spirit[AbsoluteSubject]isrealisticwhile
culture and social life are symbolical. In the object there is never any
reality,butonlythesymbolofreality.Thesubjectalonehasreality. 1

This Absolute Subjectivity is not the ego subject, as in the
dualismsubjectvs.object.ItiscalledSubjectonlybecauseit
hintsthatRealitylies inwhatnowappearstobethedirection
thatwecallinward,subjective,towardstheverycenterofour
being,acentersodeepandprofoundthatitisGod'scenteras
well.Butoncewereachthatcenter,werealizethatitcontains no dualisms
at all, either that of subject vs. object or inward vs. outward. Here is
the marriage of heaven and hell, and dualistic language fails us
—“whereof one cannot speak, thereofonemustremainsilent.”

Onthethresholdofthemostprofoundandultimatedepthswearefaced
withtherevelationthatourexperienceiscontainedwithinthedepthsof
Divinelifeitself.Butatthispointsilencereigns,fornohumanlanguage
orconceptcanexpressthisexperience.Thatisthe apophatic sphere of
irreconcilable contradictions baffling human thought. That is the
ultimate realm of free and purified spirituality, which no monistic
system is capable of defining. On this side there remain dualism,
tragedy,conflict,man'sdialoguewithGod,thepluralworldconfronted



withtheOne.Itisnotbydiscardingtheprincipleofpersonalitythatthe
absolutely Divine One can be attained, but rather by exploring the
spiritual depths of the personality which is antinomically united to the
One. 2

ItisforthisreasonthatTillichsuggestedwetaketheword
Godtomean“depth,”andthis“depth”isexactlythatAbsolute

Subjectivity or Witness within each of us, identified with neither
subject nor object, but paradoxically including both.

SriRamanaMaharshiputsitthus:

Since the Self, which is pure Consciousness, cognizes everything, it
is theUltimateSeer[AbsoluteSubjectivity].Alltherest:ego,mind,body,
etc.aremerelyitsobjects;soeachoneofthemexcepttheSelforpure
Consciousness is a merely externalized object and cannot be the true
Seer. Since the Self cannot be objectified, not being cognized by
anythingelse,andsincetheSelfistheSeerseeingallelse,thesubject-
objectrelationandthe apparentsubjectivityoftheSelf existonlyonthe
planeofrelativityandvanishintheAbsolute.Thereisintruthnoother
thantheSelf,whichisneithertheseernortheseen,andisnotinvolved
assubjectorobject. 3

Thisisanextremelyimportantpoint,apointwewillreturn to again and
again, for it forms a most critical link in our perpectual generation of
dualism whereby “man stands in his own shadow and wonders why it
is dark.” Every individual habitually feels that his ego, his self, is the
subject of his experiences, feelings, and thoughts, that his subjective
self in someway perceives theexternalworld,thathissubjectiveself
isnowreadingthewordsonthispage.Andthisheexpresses by saying “I
am aware of my self reading.” But the fact that
somethinginmecanlookatmysubjectiveself,thatis,thefact that there
exists in me right now an awareness of my “self”

readingthispage,shouldshowmeclearlythatmysupposedly
subjectiveselfisreallyan object ofawareness!Itisnotareal subject at all,



for it can be perceived objectively. Now just
whatisit“in”methatisawareofmyselfreadingthispage?

Wehaveseen,inconnectionwiththeYogacara,thatitcannot
besimplyanother“subjective”self,forwhatisthenawareof

that self—another self? No—but “what” is it in me that is doing the
looking, the seeing, the reading, the hearing, the thinking?
Itcannotbemysubjectiveego-selfthatisdoingthe looking, for that can be
looked at, and as Huang Po stated,

“Letmeremindyouthatthe perceived cannot perceive,”that,
inotherwords,my“self,”sinceitcanbeperceived,cannotbe that which is
perceiving. But what is that in me which is
perceiving?“Thereiswithinoneself thatwhichknows...”says Hui-
Heng,butwhatisit?ZenMasterBassuiasks:

Mybodyislikeaphantom,likebubblesonastream.Mymind,looking
intoitself,isasformlessasempty-space,yetsomewherewithinsounds
areperceived.Whoishearing?

Hethenproceedstosuggestananswer:

To know this subject you must right here and now probe deeply into
yourself,inquiring:“Whatisitthatthinksintermsofgoodandbad,that
sees,thathears?”Ifyouquestionyourselfprofoundlyinthiswise,you will
surely enlighten yourself. If you enlighten yourself, you are instantly a
Buddha. The Mind which the Buddhas realized in their enlightenment
is the Mind of all sentient beings. ... This Mind, like space, is all-
embracing. It does not come into existence with the
creationofourbody,nordoesitperishwithitsdisintegration.Though
invisible, it suffuses our body, and every single act of seeing, hearing,
smelling,speaking,ormovingthehandsandlegsissimplytheactivity
ofthisMind. 4

ShankaraelaboratesuponthisAbsoluteSubjectivity: Now I shall tell you
the nature of this Absolute Witness. If you



recognizeit,youwillbefreedfromthebondsofignorance,andattain
liberation.

There is a self-existent Reality, which is the basis of our

consciousness of ego. That Reality is the Witness of the states of ego
consciousnessandthebodilycoverings.ThatRealityistheKnowerin all
states of consciousness—waking, dreaming, and dreamless sleep. It
isawareofthepresenceorabsenceofthemindanditsfunctions.Itis
yourrealSelf.ThatRealitypervadestheuniverse,butnoonepenetrates
it.Italoneshines.Theuniverseshineswithitsreflectedlight.Because
ofitspresence,thebody,senses,mindandintellectapplythemselvesto
theirrespectivefunctions,asthoughobeyingitscommand.

Its nature is eternal Mind. It knows all things, from the ego to the
body. It is the Knower of pleasure and pain and of the sense-objects.

ThisisyourrealSelf,theSupremeBeing,theAncient.Itneverceases
toexperienceinfinitejoy.Itisalwaysthesame.ItisMinditself. 5

Because it is that in us which witnesses our ego, or our
individual“I”,RamanaMaharshicalledtheabsolutethe“I-I”, which is
Plotinus' “what the mind thinks before it thinks itself.” This “I-I” is just
that Absolute Subjectivity that we have elsewhere called nondual
consciousness or Mind. So again we must emphasize that although
for the sake of
conveniencewespeakofMindastheAbsoluteSubjectivityor Witness, it
really is neither subjective nor objective—it remains nondual
awareness, witnessing everything without
separationfromanything,sothat“theapparentsubjectivityof the Self
exists only on the plane of relativity and vanishes in theabsolute.”

Absolute Subjectivity, then, is nondual consciousness, whose nature
it is to be one with its “objects” of knowledge.

Wehowever,mistakenlytakeourego-selfastherealSubject, thereby
separating this “self” from “external” objects and ushering in the



dualistic mode of symbolic and “objective”

knowledge.Thisisthepsychologicalprototypeofalldualisms

—and,asweshallsee, this istherootofallillusions.

It should be obvious that the Absolute Subjectivity is just

another name for the Dharmadhatu, or Sunyata, or Tao, or
Brahman,orGodhead.Wehaveseen,inconnectionwitheach of these,
that Reality cannot be intellectually grasped in any definite and final
fashion whatever, and naturally the same holds for Absolute
Subjectivity. It cannot be thought about
becauseitisdoingthethinking;itcannotbelookedatbecause
itisdoingthelooking;itcannotbeknownbecauseitisdoing
theknowing.ToquoteShankaraoncemore:

Now a distinct and definite knowledge is possible in respect of
everything capable of becoming an object of knowledge: but it is not
possibleinthecaseofthatwhichcannotbecomesuchanobject.Thatis
Brahman,foritistheKnower,andtheKnowercanknowotherthings,
butcannotmakeItselftheobjectofItsownknowledge,inthesameway that
fire can burn other things but cannot burn itself. Neither can it be said
that Brahman is able to become an object of knowledge for
anythingotherthanItself,sinceoutsideItselfthereisnothingwhichcan
possessknowledge. 6

AndLaoTzuhasthis:

Becausetheeyegazesbutcancatchnoglimpseofit,

Itiscalledelusive.

Becausetheearlistensbutcannothearit,

Itiscalledtherarefied.



Becausethehandfeelsforitbutcannotfindit,

Itiscalledtheinfinitesimal.

Thesethree,becausetheycannotbefurtherscrutinized, Blendintoone.

Itsrisingbringsnolight;

Itssinking,nodarkness.

Endlesstheseriesofthingswithoutname

OnthewaybacktowherethereisNothing. 7

In a similar vein, because Absolute Subjectivity is pure

consciousness not conscious of itself as an object, Zen refers
toitastheUnconscious (wu-hsin),andthe LankavataraSutra explains it
simply: “As a sword cannot cut itself, as a finger cannot touch its own
tip, Mind cannot see itself.” Hence we are back to the point where if
the attempt is made to know Realityasanobject-concept,thenReality
apparently,butnot actually, becomes severed into a knower vs. a
known. Recall thewordsofG.SpencerBrown:

We may take it that the world undoubtedly is itself (i.e., is indistinct
fromitself[whichwehavecallednon-dual]),but,inanyattempttosee
itselfasanobject,itmust...actsoastomakeitselfdistinctfrom,and
thereforefalseto,itself. 8

Thus—as we began to suggest in connection with the Yogacara—
theapparentsourceofourdualisticillusionsisthe process of
objectification, of trying to know Reality as an object through a subject
—a project that must inevitably fail since Absolute Subjectivity cannot
become an object without ceasing to be itself (i.e., “indistinct from
itself”). Previously, however, we have argued that the process
whereby we generate dualisms depends upon our misguided use of
symbolicmap knowledge, or conceptualization. In fact, however,



whether speaking of conceptualization or whether speakingof
objectification, we are essentially referring to the same process,
because at the precise moment that we form concepts about the
universe we are (apparently) making that universe objective. This is
exactly the conclusion reached in discussing the Yogacara and the
Madhyamika, namely, that concepts and objects are, in a certain
sense, synonymous.

Hence,whenwenolongerconfuseconceptswiththeuniverse,

thatuniversenolongerappearsasanobject,andviceversa.

Itistheidentityofobjectificationandconceptualization,as we have
explained it, that lead Berdyaev to state, “In objectification there are
no primal realities, but only symbols.

...Inthe object thereisneveranyreality,butonlythe symbol
ofreality.”LikewisedidEddingtonmaintainthatthe“lossof intimacy,” that
is, the loss of nonduality, is connected with
theriseofsymbolism.Similarly,HuangPodeclaresthat“our
originalBuddha-natureis,inhighesttruth,devoidofanyatom of
objectivity,” and then announces that this will become
evident“ifyoucanonlyridyourselvesof conceptualization.” 9

Thus also does the A wakening of Faith maintain that ignorance

and

illusion

occur

when

“suddenly

conceptualization arises,” but ignorance is also defined as



“hindrance originating from the conception of objects.” 10 In this
sense, then, conceptualization and objectification are but
twonamesforthatoneprimalactofdualitywherebyAbsolute
Subjectivitymitoticallybecomesfalsetoitself.

This, of course, does not imply that if we are to “see the world aright”
that we must abandon forever our symbolic
constructionsandgruntandmumbleincoherentlywhereonce a scholarly
discourse prevailed. It implies only that once we understand fully that
subject and object are not two, then we may return to
conceptualization, for we will no longer be
deceivedbyitsreports.Andunlesswecandothis,unlesswe
canrealizetheterritorythattheseobject-conceptsdeceptively
represent,wearemerelybarkingatshadows.AndasaChinese proverb
says, “One dog barks at a shadow, and a thousand
dogstakeitforreality.”

Just as the nondual mode of knowing is universally

recognized,soisthemetaphorofAbsoluteSubjectivity.Asked
wheretheKingdomofHeavenistobefound,Christanswered

“within.” The “within” is precisely the Source, the Witness,
thatinHinduismiscalled Atman,theSupremeKnowerineach
andeveryoneofusthatisnoneotherthanBrahman,thesole and basic
Reality of the universe, so that in realizing this

“within,” this Atman, this Absolute Subjectivity, each of us can say “I
and my Father are one,” or, as the Chandogya Upanishad words it,
“That which is the finest essence—this
wholeuniversehasasitsSelf.ThatisReality.ThatisAtman.

Thatartthou. ”11

In Mahayana Buddhism, this “within which is beyond” is called the
Tathagatagarbha, or Matrix of Reality. The word



“matrix”suggeststheuniversalfield-likenatureofreality,and
thusisreminiscentoftheDharmadhatuorUniversalField.In fact, the
Tathagatagarbha is actually identical to the Dharmadhatu as centered
on the individual, just as in Hinduism the Atman is identical to
Brahman as centered on
theindividual.ButtheTathagatagarbha(aswellastheAtman)
hasamorepsychologicaland“personal”ring,asevidencedby
thefactthatitalsomeanstheWombofReality,thewombin
whichwearereborn,aswhenHermessays:

IseethatbyGod'smercytherehascometobeinmeaformwhichis
notfashionedoutofmatter....IamnotnowthemanIwas;Ihavebeen born
again in Mind, and the bodily shape which was mine before has
beenputawayfromme.Iamnolongeranobjectcoloredandtangible;
athingofspatialdimensions;Iamnowalientoallthis,andtoallthat you
perceive when you gaze with bodily eyesight. To such eyes as
yours,myson,Iamnotnowvisible.

“Not now visible” because Absolute Subjectivity, Mind, ni,

one can see—it does not suffer itself to become an object,
exceptinillusion.

InCh'anBuddhism,the“position”ofAbsoluteSubjectivity,
thatis,the“state”ofknowingRealitynon-dually,iscalledthe

“Host” position, as opposed to the “Guest” position of
knowingrealitythroughobjectiveconcepts.Themancentered
intheHostpositioniswhatinTaoismiscalledthe“Superior
Man,”andRinzaicallsit“TheTrueManofnoRank (wu-i).”

But this is not man, as in Mr. John Doe, but Man (jen), the Divine Son,
the second person of the Trinity, al-insan al-Kamil, Pneuma, ruarch
adonai, Nous, the Absolute Knower
commoninandtousall,theAtman,Purusa,Adam-Kadmon,
DivineMan,UniversalMan,Nietzche'sSuperman,ofnorank



becausenothingcanbepredicatedofit,aswhenShelleysings in
PrometheusUnbound:

Thepaintedveil,bythosewhowere,calledlife,

Whichmimicked,aswitheoloursidlyspread,

Allmenbelievedandhoped,istornaside;

Theloathsomemaskhasfallen,themanremains

Sceptreless,free,uncircumscribed....

Let us here state a fact that has been implicit in this entire discussion
of Absolute Subjectivity but which can now be
explicitlystated:man,astheKnower,theWitness,theAtman, the
Absolute Subjectivity, the Host, the Tathagatagarbha, the THAT in
you which is reading this page, is the Godhead, Brahman,
Dharmadhatu, Universal man of no rank, Mind, Reality itself; while
man, as an object of knowledge, as a perceived phenomenon, as
Guest, as clothed in “the painted veil, the loathsome mask,” is the
ego, the individual person

(fromtheGreek persona,“mask” ),theseparateandalienated self.

Now Absolute Subjectivity or Mind is generally described as being
Infinite and Eternal, but again these are just two concepts
representing Reality as it is revealed with the non-
dualmodeofknowing.Theproblem,asalways,isthatwhen we attempt to
speak of reality, we have no recourse but to
utilizeconcepts,andasallconceptsaredualisticwemissthe
pointassoonasweopenourmouths.Itislikethefourmonks
whotookavowofsilence,andafteraconsiderablelengthof
time,oneofthemonksinadvertentlysaid,“Ihavedecidedto
remainsilentfortherestofmylife.”Hearingthis,thesecond
monkcommented,“Butyou'vejustbrokenthevowbysaying something!”
The third monk then exclaimed to the second,



“Butsohaveyoujustnow!”Thefourthmonkbeganlaughing,
forallthreehadbrokenthevowofsilence,andsoheblurted
out,“Well,itlooksasifI'llbetheonlyonetoremainsilent.”

Huang Po thus stated, “Begin to reason about it, and you at once fall
into error,” and St. Augustine would finally have it
that“Allscriptureisinvain.”

This difficulty is particularly acute when we are dealing
withInfinityandEternity.Forexample,whenwethinkofthe realm of the
infinite, we usually understand it as somehow
standingaboveorapartfromthefiniterealm,andthisatonce deprives the
infinite of its absolute nature, for the infinite, being “all-inclusive,” has
no opposite and stands apart from nothing, being (metaphorically)
without any boundaries whatsoever. “The finite is not the opposite of
the infinite, but only,sotospeak,anexcerptfromit.” 12Ifwearetothinkofit
at all, then, the negative concepts of sizeless, spaceless,

extensionless, or dimensionless are the closest that ideation can
come. Thus the “spaceless” Infinite, in its entirety, is present at every
single point of space, and therefore, to the Infinite, every single point
of space is absolutely HERE. A very
crudeandevensomewhatmisleadinganalogymightbethatof
thecolor“blue,”for“blueness”itselfiswithoutformorspace,
butitdoesnotexcludeform,foronecantakeabluepenand draw a variety
of forms, shapes, and figures, and the “same
blueness”isequallyandentirelypresent“in”alloftheforms
socreated.Theinfiniteisthusnottheoppositeoffinitebeing, but rather its
“ground,” and so between the infinite and the
finitethereisabsolutelynoboundary. 13

The brightest of theologians and metaphysicians have always
understood this. In the Hua-yen, for instance, this
insightisexpressedas shihliwuai,“betweentheInfiniteand the finite
there is no obstruction.” The Soto Zen (Ch'an) Master Tung-shan
expressed this as pien chung chih, which roughly translates as “the



Infinite understood through finite particulars,” which is Blake's “seeing
the world in a grain of sand.”ThegreatCh'anMasterYun-
menwasmoredirect,and one day drew a line in the dirt with his staff
and announced,

“All the Buddhas, numberless as grains of sand, are gathered right
here in endless dispute!”—this being roughly the Buddhist analog of
the (perfectly reasonable) Christian
question,“Howmanyangelscanfitontheheadofapin?”

Ananalogyfrequentlyusedtoconveythe“non-idea”ofthe
Infiniteisthatofamirroranditsreflectedobjects,foramirror
canreflectapplesandhorses,menandtrees,chairsandbirds

—themirroritselfisnoneofthesereflections,yetneitherisit
separatefromthem,whichClementofAlexandriaexpressesas

“the Spirit of God indivisibly divided to all.” Huang Po explainsitthus:

The essential Buddha-nature is a perfect whole, without superfluity or
lack ... It permeates the finite realms of existence and yet remains
everywherecompletelywhole.Thus,everysingleoneofthemyriadsof
phenomenaintheuniverse is theabsolute. 14

Likewise,Nagarjunawasadamantonthispoint,asMurtiso
expertlyexplains:

The absolute is not one reality set against another, the empirical [and
finite]. The absolute looked at through thought-forms is phenomenon.

Thelatter,freedofthesuperimposedthought-forms,istheabsolute.The
difference is epistemic, and not ontological. Nagarjuna therefore
declaresthatthereisnottheleastdifferencebetweentheworldandthe
absolutelyreal. 15

Despitetheseeminglikeness,thisismostdefinitelynotthe philosophical
system called pantheism, which maintains that all things are God.16



First, things don't exist. Second, this is
notaphilosophybutalevelofconsciousness.Third, shihliwu
ai,“betweentheInfiniteandthefinitethereisnoobstruction,”

simply maintains that the infinite and the finite cannot be opposed or
set against one another, for that drags the infinite down to the level of
finiteness, making it nothing more than
onebeingbesideotherbeings,forthatwhichissetapartfrom finite beings
must itself be finite. Paul Tillich spent much of his life trying to
demonstrate this, and one of his students,
RolloMay,summeditupthisway:

Godcannotbeabeingbesideotherbeings.Toinsistthatheisabeing

“above”or“below”allothersstillmakeshimabeingapartfromother beings,
some “greatest being” we posit in the universe existing among the
stars. If he is a thing, some other things in the universe must be
outsidehiscontrol,andhemustbesubjecttothestructureasawhole.A
whole hornet's nest of absurd problems is opened up, such as the
question, “How did God spend his time before he created the earth?”

Paulus[Tillich]toldusoncetheanswerforthatgivenbyhisstudentsin
Germany: “Thinking up punishments for those who ask such
questions.” 17

LetusnowpointoutthatinspeakingofInfinityassizeless, dimensionless,
or spaceless, the space which is absent in Infinityisprimarilythe space
betweensubjectandobject—or, ifyouwill,the space
betweenyouandthispage,youandyour
objectsofperception.Itisthisspacewhichseemstosetyouas

“subjectinhere”apartfromtherestoftheuniverseas“object out there.”
Now this space seems real because you are
convincedthatyoursubjectiveselfisreal,andfurther,thatitis
actuallyseparatefromyourobjectsofperception.



Yet both of these assumptions are demonstrably false. In
fact,your“separateandsubjective”selfisnotarealsubjectat all, not a real
perceiver or real observer, for it can easily be
perceivedandobserved,andtorepeatthewordsofHuangPo,

“Letmeremindyouthattheperceivedcannotperceive.”This separate
“subject,” in other words, is simply a complex of perceivable objects
with which, for some strange reason, I have identified. In short, it is
not a true subject at all, but a pseudo-subject! Now what happens if
we go “behind” this pseudo-subject, in the direction that appears
inward, in order to find the real Perceiver, the real Self, the Absolute
Subjectivity? What do we find? Listen to David Hume, from his
TreatiseofHumanNature:

For my part, when I enter most intimately into what I call myself, I
alwaysstumbleonsomeparticularperceptionorother,ofheatorcold, light
or shade, love or hatred, pain or pleasure. I never catch myself at
anytimewithoutaperception,andnevercanobserveanythingbutthe
perception.

Inotherwords,wheneverIlookformytrueSelf,allIfind
isobjectsofperception,whichisthesurestdemonstrationthat the space
between subject and object is absent in Absolute Subjectivity. Hence
Ramana Maharshi could proclaim that

“The notion that the Seer is different from the seen abides in the mind
[i.e., in thought.] For those that ever abide in

[Absolute Subjectivity] the Seer is the same as the seen.” In short,
Absolute Subjectivity is one with its universe of
knowledge,sothatyou,infact, are whatyouobserve.

Thusthesplit,the space,betweenthe“subjectinhere”and the “object out
there” is a subtle illusion. The real Self does not know the universe
from a distance, it knows the universe by being it, without the least
trace of space intervening. And
thatwhichisspacelessisandmustbeinfinite.



Now Eternity is to time what Infinity is to space. That is, just as all of
Infinity is completely present at every point of space, so also all of
eternity is completely present at every
pointoftime.Thus,fromtheviewpointofEternity,absolutely
alltimeisNOW,justastotheInfinite,allspaceisHERE.Sinceall time is
NOW, it follows that the past and future are very much
illusions,andthat“theonlyRealityispresentReality.”

The Now-moment in which God made the first man and the Now-
momentinwhichthelastmanwilldisappear,andtheNow-momentin which
I am speaking are all one in God, in whom there is only one

Now. Look! The person who lives in the light of God is conscious
neitheroftimepastnoroftimetocomebutonlyofoneeternity.

This is why the Bible speaks variously of the soul's day in time and of
God's day in Eternity, and this prompted St.

Dionysiustostate,“needthereis,methinks,tounderstandthe
senseinwhichtheScripturespeakethofTimeandEternity. ”18

MeisterEckhartexplains:

Therearemoredaysthanone.Thereisthesoul'sdayandGod'sday.A
day,whethersixorsevenago,ormorethansixthousandyearsago,is just
as near to the present as yesterday. Why? Because all time is
contained in the present Now-moment. ... The soul's day falls within
thistimeandconsistsofthenaturallightinwhichthingsareseen.God's
day,however,isthecompleteday,comprisingbothdayandnight.Itis
therealNow-moment....ThepastandfuturearebothfarfromGodand
alientohisway. 19

BecauseinthelightofEternity,past,present,andfutureare
simultaneously contained in this Now-moment, Christ could claim that
“Before Abraham was, I am,” and Plotinus states simply, “There is all
one day, series has no place; no
yesterday,notomorrow.”St.Augustineelaborates:“Examine the



changes of things, and thou wilt everywhere find ‘has been’ and ‘will
be.’ Think on God and thou wilt find ‘is’

where‘hasbeen’and‘willbe’cannotbe. ”20EvenSt.Thomas himself
understood well that Reality is eternal, as he clearly statesinthe
SummaContraGentiles(1.14,15):
Goddoesnotmoveatall,andsocannotbemeasuredbytime;neither does
He exist “before or after” or no longer exist after having existed, nor
can any succession be found in Him ... but has the whole of His
existencesimultaneously;andthatisthenatureofeternity.

Similarly, Nicolas de Cusa announces that “all temporal succession
coincides in one and the same Eternal Now. So
thereisnothingpastorfuture.... ”21

TheinsightthatRealityisEternalisbynomeansconfined to Christian
theology. Because it is part and parcel of that

“philosophical consensus of universal extent,” it is found everywhere
from Hinduism to modern physics. For instance,
theVedantistRamanaMaharshistates:

Apartfromuswhereistimeandwhereisspace?Ifwearebodies,we are
involved in time and space, but are we? We are one and identical
Now,then,forever,here,there,andeverywhere.Thereforewe,timeless
andspacelessBeings,aloneare....WhatIsayisthattheSelfishereand
now,andalone.22

And as for Buddhism, one might say in general that the primary aim
of all forms of Buddhist practice is simply to
awaken(“Buddha”means“theAwakenedOne”)totheEternal
Present.ThusHuangPocounsels:“Beginninglesstimeandthe
presentmomentarethesame....Youhaveonlytounderstand that time
has no real existence.” 23 And Chao-chou states that

“Even before the world was, this Reality is.” D. T. Suzuki, explaining
the Gandavyuha Sutra proclaims that “In this spiritual world there are



no time-divisions such as the past,
present,andfuture;fortheyhavecontractedthemselvesintoa single
moment of the present where life quivers in its true sense;”
24andinthesutraitselfSudhanadeclaresRealitytobe

“the abode of those who ... are able to perceive billions of
years(kalpas)existinginonemoment(ksana)...,perceivingin

one moment all the past, present, and future.” And the
AwakeningofFaith authoritativelystatesthat “Therealization
thatMindisEternaliscalledFinalenlightenment.” 25

Thus the Ch'an (Zen) Masters utilize every conceivable means
(upaya) toawakentheirstudentstotheEternalNow,as ChangChung-
Yuanstates,“Thisisthegistoftheteachingof Chan. The ultimate reality
lies right at the heart of daily existence, if one but knows how to grasp
the absolute moment. ”26 Even the Buddha himself declared, “Get
yourselves across the sticky-mire, and let not the Moment
pass,fortheyshallmournthosewhoseMomentispast. ”27To seize this
Moment Ch'an resorts to direct and immediate action, for this
spontaneous activity alone knows neither past
norfuture.Oneday,whileCh'anMasterMa-tsuwaswalking
withoneofhisstudents,Po-chang,aflockofwildgeeseflew overhead,
whereupon Ma-tsu asked, “What is that?” “Wild geese.” “Where are
they at this moment?” “Why, they have already flown away.” At this,
Ma-tsu seized Po-chang's nose and gave it a violent twist, so that Po-
chang screamed out.

“Howcanyousaytheyhaveflownaway?”demandedMa-tsu.

“Theyhavebeenherefromtheverybeginning!”

Representing Islam, Jalalu'd Rumi declares, in speaking of God, that
“His existence in time past or future is only in
relationtoyou;botharethesametoHim,but youthinkthem
two.”Thusatrue Sufi[followerofesoteric Islam]iscalled a



“sonoftheMoment;heis...notoftime...thepastandfuture
andtimewithoutbeginningandtimewithoutenddonotexist,

[therefore]itisnottheWaytospeakof‘tomorrow,’” 28which
isverysimilartoChrist's“takenothoughtofthemorrow.”

Eventhemodernquantumphysicistshavedestroyedforever the old
Newtonian notion of serial time, and have replaced it with the
absolute HereNow for a given individual.

Schroedinger, who understood deeply that Reality is
Mindonly,speaksofitasfollows:

I venture to call it [Mind] indestructible since it has a peculiar time-
table,namelyMindisalwaysNow.Thereisreallynobeforeandafter
forMind....The present istheonlythingthathasnoend....Wemay,or so I
believe, assert that physical theory in its present stage strongly
suggeststheindestructibilityofMindbytime.29

Mind is indestructible by time because, as Parmenides put it,“Nor was
itever,nor will itbe,forNowit is,allatonce.”

AndthatNow,inthewordsofDante,is“theMomenttowhich
alltimesarepresent.”

Equallyimportant,however,isthatquantummechanicsand relativity
theory have brought forth another insight, namely,
thatspace,time,andobjectsareinsomesense continuous.Ina
roughandnon-mathematicalfashion,wemayapproachthisin the
following manner: space is properly thought of as a surrounding
function; that is, space is not a blank and featureless nothing, but
rather is that which surrounds or encloses objects, which is why
physicists speak of space as having certain properties such as
curvature. Space, in other
words,cannotexistapartfromobjects,sincebydefinitionitis that which
surrounds them. Objects, on the other hand, must be enclosed by
space, that is, they must have a boundary or else they would simply



explode. Space and objects—in this sense—are therefore one.
Furthermore, objects, in order to
exist,mustendure;thatis,durationortimeisnecessaryforthe

existence of objects, for without duration there could be nothing to
endure. Conversely, the existence of duration depends upon objects,
for without objects to endure, there could be no duration; and in this
sense, time and objects are
one.Itfollowsthatspaceandtimearealsoone.Hencespace,
time,andobjectsaremutuallydependantandinseparable,and therefore
the unreality of any one of these three implies the unreality of the
other two! The point is that since space and
timeareillusory,wehavesimplydemonstrated—inaslightly
differentfashion—theMadhyamika“doctrine”ofthevoidness
of“things,”aswellastheHua-yendoctrineof shihshihwuai,

“mutual interpenetration of all things.” In the words of Aristotle:

If the before and after are both in one and the same Now, then what
happened ten thousand years ago would be simultaneous with what
is happeningtoday,andnothingwouldbebeforeorafteranythingelse....

Then everything would be in anything, and the universe in a grain of
millet, only because the grain of millet and the universe are both
existentatthesametime. 30

Coomarswamy,incommentingonthispassage,explains:
Thereisasenseinwhichtheuniverseis“inagrainofmillet;”forifthe grain
and the universe and considered not in their extension but as
regardstheircommonandimmutableessencethatinsistsintheabsolute
Now,thenitcanbesaidthattheuniverseis“in”thegrainatthesame
timethatthegrainisintheuniverse... .31

Andallofthissimplybecausetheunrealityoftimeimpliesthe
unrealityofindividualobjects!

Now the insight that the real world “has the whole of its



existencesimultaneously,andthatisthenatureofeternity”—

that insight leads directly to what is perhaps the most serious
indictmentofreason'scompetencetocomprehendreality.Put bluntly,
thought proceeds in a line, while the real world does
not.Thisinescapablelimitation,builtintotheverystructureof
thought,wasfirstpointedout,Ibelieve,byLancelotL.Whyte, and later
elaborated upon by such scholars as McCluhan, Bateson, Lilly,
Watts, and Weil. Thought is sequential, successive, one-dimensional,
while the real world presents itself as a multidimensional, non-
successive, simultaneous
patternofinfiniterichnessandvariety;andtryingtomakethe one grasp
the other is like trying to appreciate a beautiful
landscapebylookingthroughanarrowslitinafenceortrying
totakeinaRenoirpaintingbymicroscopealone.

Recallthat“things”aresimplyproductsofthoughtandnot
actualentitiescomposingtheuniverse.Thatistosay,a“thing”

is nothing but a narrowed bit of selective attention, the

“figure,” sliced from the total sensory gestalt by ignoring its
inseparable “background.” In the words of William James, a

“thing” is a product of “attending to this and ignoring that.”

These narrowed bits of attention, as James further noted, are then
signified by words, names, or some other symbols, and thus exalted
to the imaginary status of real, live, independent

“things.” And since all words except proper names are dualistic, this
process merely aggravates the illusion that

“things” are separate and self-existent entities just lying around
awaiting perception. At the point we completely
confusethesesymbolswithrealityitself,theillusionisvouch-safed.



Thefactremains,however,thatfigureandgroundconstitute

aninseparablerelationshipofunity-in-diversityanddiversityinunity, for
the express reason that the one could never be manifest without the
other, just as there is no such thing as a convex without a concave,
an inline without an outline, a
buyerwithoutaseller,anupwithoutadown,aninsidewithout
anoutside.Again,tosaythat“things”don'texistisnottosay that the world
is really a uniform mush—as R. H. Blyth pointedout,
the“Void”means“seamless,”not“featureless.”

Atanyrate,itisonlybyhabituallynarrowingattentiontoonly particular
facets of the seamless field of awareness that
thoughtpresentsuswiththeconvincingillusionthattheworld is a multiple
of separate and independent “things” existing

“outthere.”

Nowtheonlywaythatthoughtcanhandlethesesmallbits of narrowed
attention is to arrange them in a linear order.

Obviously,oncetheworldisslicedintoavastnumberofsmall chunks,
these chunks cannot be swallowed all at once—they must be taken in
successively, bit by bit by bit, just as you must now read this material
word by word by word. As everybody knows, you can't think of even
two or three

“things” at once without being thrown into paralyzing confusion; and
so, to introduce some measure of coherence and order, the thought
process, with the help of memory,
stringsouttheseseparatebitsofattentionalongalinewhichit
createsforthatverypurpose,inalmostthesamemannerthat
thesewordsarearrangedinto“linesofprint.”

This “line” of successive bits of narrowed attention, this

“line”uponwhichthoughtstringsoutitsobjects-concepts,this



“line” which thought itself conjures up, is nothing other than
time.Inotherwords,timeisnothingmore,nothingless,than

thought's successive way of viewing the world. But by habitually
viewing nature in this linear, successive, temporal
fashion,wesoonarriveatthe“obvious”conclusionthatnature herself
proceeds in a line, from the past to the future, from cause to effect,
from before to after, from yesterday to tomorrow—completely
ignoring the fact that this supposed
linearityofnatureisentirelyaproductofthewayweviewit.

Butthen,toahammer,thewholeworldlookslikeanail.

Nature, however, does not proceed in a line—it happens
simultaneously—everywhereat-once.Andtheevidenceofthis
simultaneityisrightathand—simplystopreadingandlookup, where you
will discover an infinite number of processes all happening at once:
sun shining, heart beating, birds singing, kids playing, lungs
breathing, dogs barking, wind blowing, crickets chirping, eyes seeing,
ears hearing—need we continue? These phenomena do not proceed
one another nor follow one another in time—they are all happening
everywhereatonce,nobefore,noafter.Inotherwords,tosay
thatnaturedoesnotproceedina line istosaythatnaturedoes not proceed
in time: it has the whole of its existence
simultaneously,andthatisthenatureofEternity.

Actually, the whole notion of succession, of one “thing”

succeedinganother“thing”intime,dependsdirectlyuponour processes
of memory, for it is quite obvious that without memory we would have
absolutely no idea of time, either of the past or of the future. The
question, then, is whether memory reports a real phenomenon which
we call “time,” or whethermemory creates anillusionof“time.”

Atfirstsight,itcertainlyseemsthatmemoryreportsavery
realpictureofaveryrealpast.Forwefeelunequivocablythat



not only can we know present bits of attention, but also past bits
stored in memory. From these memory bits we naturally
inferthattheremusthavebeenarealpast,andinsodoingwe generate a
most vivid sense of time and imagine that we are somehow moving
through it towards the future. The whole
ideaoftimethusdependsdirectlyuponthenotionthatwecan,
throughmemory,knowtheactualpast.

Yetasubtleillusionhasenteredintothispicture,anillusion first spotted
and clearly announced by St. Augustine, and recently confirmed by
the likes of Schroedinger and Watts.

For, strictly speaking, we are never directly aware of a real pastatall—
rather,weareonlyawareofamemory-pictureof the past, and further,
that memory exists only in and as the present!InthewordsofWatts:

But what about memories? Surely by remembering I can also know
what is past? Very well, remember something. Remember the
incident ofseeingafriendwalkingdownthestreet.Whatareyouawareof?
You arenotactuallywatchingtheveritableeventofyourfriendwalkingthe
street.Youcan'tgoupandshakehandswithhim,orgetananswertoa
questionyouforgottoaskhimatthepasttimeyouareremembering.In
otherwords,youarenotlookingattherealpastatall.Youarelooking at a
present trace of the past. ... From memories you infer that there have
been past events. But you are not aware of any past events. You
knowthepastonlyinthepresentandaspartofthepresent.32

Thus, in remembering any “past event,” we are not really
awareoftheactualpastatall.Ifyouremember,forexample,
whatyouhadfordinnerlastnight,canthismemoryallowyou
toreallyseethatmeal?Touchit?Eatsomeofit?Surely,you are never
aware of any actual past at all, but rather only dim
picturesofthepast,andthosepicturesexistonlyasa present

experience.



Thesameholdsforthe“future”aswell,foranythoughtof tomorrow is
nevertheless a present thought. Inescapably, we
knowthepastandfuture“onlyinthepresentandaspartofthe present.”
Thus, the only time we are ever aware of is Now!

HencedidSchroedingerstatethat“Mindisalways now.There
isreallynobeforeandafterforMind.Thereisonlya now that includes
memories and expectations. ”33 St. Augustine was of the same
opinion, for, as Bertrand Russell summarized his viewpoint, the “past
and future can only be thought of as present: ‘past’ must be identified
with memory, and ‘future’

withexpectation,memoryandexpectationbeingbothpresent facts. ”34
Hence, it is only in confusing present memory with past knowledge
that we conjure up, out of this present
moment,thevastillusioncalled“time.”

This is the how of time's genesis—we will eventually see thatthe why
oftime'sgenesisisman'savoidanceofdeath.But
leavingthisasideuntiltheproperpoint,itshouldpresentlybe
obviousthatwhenmemoryisnolongerimaginedtobeareal knowledge of
the “past,” but is instead understood to be a present experience, then
the support of the time-illusion instantly collapses. Past and future
collapse into now, before and after collapse into present, linearity
collapses into simultaneity, and time vanishes into Eternity. Thus all
of the abovequotesontimeandeternity(whichyounowmightwish to re-
read) point to the same insight: this present moment
containsalltimeandisthereforeitselftimeless,andhence this timeless
present is Eternity itself—a moment without date or duration,
extension or succession, past or future, before or
after,“havingthewholeofitsexistencesimultaneously,which

isthenatureofEternity.”ThuswecanstatewithRenéGuénon that:

Hewhocannotescapefromthestandpointoftemporalsuccessionsoas
toseeallthingsintheirsimultaneityisincapableoftheleastconception



ofthemetaphysicalorder.35

Or with Coomaraswamy, “His [Godhead's] timeless nature is that of
the ‘now’ without duration, of which we, who can only think in terms of
past and future, have not and cannot haveexperience.
”36OrwithWittgenstein,“Ifwetakeeternity to mean not infinite temporal
duration but timelessness, then eternal life belongs to those who live
in the present. Our life
hasnoendinjustthesamewayinwhichourvisualfieldhas nolimits.” 37

Wittgenstein'spointthateternityisnoteverlastingtemporal
durationbuttimelessnessisworthrepeating.Justasinfinityas
notbignorsmall,butsizelessandspaceless,soeternityisnot everlasting
time nor a split fraction of a second—rather, it is timeless, a moment
without date or duration, existing in its entirety right now. This present
moment, since it knows neither past nor future, is itself timeless, and
that which is timelessisEternal.Thus“theeternallifebelongstothosewho
liveinthepresent.”

TheincredibleconfusionofeverlastingtimewithEternityin popular
Christianity, and hence in the imagination of most
Westerners,mightbecalledamajorphilosophicalcatastrophe, spawning
such wild questions as, “How does God know the future?” If, on the
other hand, we understand Eternity, the answer becomes obvious. As
Boethius pointed out, God's

knowledge of the future, or “foreknowledge,” should be
understoodas“theknowledgeofaneverfadinginstantrather than a
foreknowledge, as if of the future. Wherefore it is not called a pre-
vision or fore-sight but rather an on-sight, because, placed far from
lower things, it over-looketh all
things,asitwere,fromthehighestsummitofthings.” 38What Boethius
called “onsight” we might today call insight—and insight is precisely
the timeless and nondual mode of knowing. God, who knows all
things by nondual insight, knows all times—past and future—as
existing in this Eternal Moment.



TheconfusionoftimeandEternityalsogeneratesoneofthe
mostperplexingquestionsevertoplagueman,namely,“When
wastheuniversecreated?”Manymodernastronomersanswer
something like, “There occurred x billion years ago a ‘big bang’ that
flung matter outward into space from a very
condensedpoolofionicplasma.Thiswasthebeginningofthe universe.”
Yet ask them what happened before the Big Bang and you receive
the Big Evasion, either “we don't know” or

“let's change the subject.” Nobody has yet found a beginning in time,
so that now most scientists and educated laymen respond
indifferently to this question by replying, “It was never created, nor will
it end,” without really understanding the incredible meaning of that
statement—for that which has no beginning and no end in time, is
and must be timeless, Eternal. That is, the universe and all things in it
are being created Now, in what Boehme called an “everlasting
beginning.”ThusproclaimsEckhart:

TotalkabouttheworldasbeingmadebyGodtomorrow[or]yesterday,

wouldbetalkingnonsense.Godmakestheworldandallthingsinthis
presentnow.39

Suzuki, speaking of the Buddhist doctrine of the Void (sunyata),says:

God is not in time mathematically enumerable. His creativity is not
historical,notaccidental,notatallmeasurable.Itgoesoncontinuously
withoutcessation,withnobeginning,withnoend.Itisnotaneventof
yesterday or today or tomorrow, it comes out of timelessness, of
nothingness, of Absolute Void. God's work is always done in an
absolutepresent... .40

AndCoomaraswamyexplains:“Inotherwords,Godisalways creating the
world ‘now, this instant,’ and it is only to
creaturesoftimethatthecreationpresentsitselfasaseriesof
events,or‘evolution.’”41



Creation is thus nowever, coming straight out of the Voidnessof this
timelessMoment—andthiscreationisnotthe
creationofthings,ofmaterial,orofsubstance, butthecreation of
dualisms. Thus is the universe created, and it is to this
creationthatwemustsoonturn.

TobringthisdiscussionofEternityandInfinitytoaclose,
onemajorpointhastobeemphasized.Toseetheworldaright,
toexperienceAbsoluteSubjectivity,toknowitasInfiniteand Eternal, is
not simply a matter of abolishing the temporal
dualismofpastvs.futureorthespatialdualismofsubjectvs.

object. These, like all dualisms, are not so much false as illusory, and
the attempt to abolish them is not wrong but nonsensical. Time and
space cannot be abolished for the
sufficientreasonthattheydonotexist!

Thus,ifatthismomentwecarefullylooksoastofindeven the least trace of
time, we will not succeed. For, as St.

Augustinesaid,thepastisliterallynothingbutamemoryand the future
nothing but an expectation, with both memory and expectationbeinga
present fact! Think of the past—that is a present act; anticipate the
future—that also is a present act.

Any evidence of a past exists only in the present, and any reason to
believe in a future also exists only in the present.

Whentherealpasthappened,itwasn'tthepastbutthepresent,
andwhentherealfuturearrives,itwon'tbethefuture,itwill
bethepresent.Thus,the only timeofwhichweareeveraware is the
present moment, a present which includes the past of
memoriesandthefutureofexpectations.

This moment, because it contains or embraces all time, is
itselfabovetimeortimeless,andthatisthenatureofEternity.



Whetherwesayalltimeisnow,orwhetherwesaythereisno time but now,
it all comes to the same thing: time is a vast illusion, and this timeless
moment is Eternity itself. Thus, Eternity is not everlasting time but the
real, unfading,
indestructible,andtimelessPresent,for,asSchroedingersaid,
thepresentistheonlythingthathasnoend.

Similarly,thedualismofsubjectvs.objectisasillusoryas
thatofthepastvs.thefuture,anditsillusorynaturecanbeas
easilydemonstrated.For,atthismoment,canyouactuallyfind a separate
self, a separate “subject” apart from its “object”?

When you hear a sound, can you ever hear yourself hearing?

Whenyoutastesomething,canyoutastethetaster?Smellthe smeller?
Feelthefeeler?Whenyouseeatree,canyouatthe sametimeseetheseer?
Asyouarenowthinkingaboutallof this, can you simultaneously find a
thinker who is thinking

about it? Is all this not the clearest demonstration that there exists no
separate subject apart from objects? Invariably, the sensation called
“yourself in here” and the sensation called

“objectsoutthere”areoneandthesamesensation.Aswesaid
inconnectionwithYogacara,atthismomentyouarethispage
readingitself!

Nowthisstateofever-presentnon-dualawarenesswherein the observer
is the observed we have called Mind. It alone is
alwaysthecase,for,whetherwerealizeitornot,thesubjectis never
actually split from the object—“The barrier does not
exist,”howevervividlyweimagineotherwise!Inthischapter, we have
also termed this nondual awareness “Absolute
Subjectivity.”Wehavedonesonotinadescriptivefashionbut in an
injunctive fashion, using “Absolute Subjectivity” as a
kindofsignpost,asakindofAriadne'sthreadtoleadusoutof the maze of
duality and back to Mindonly. And a useful signpost it is, as the



mystics of all ages have testified, for it points to the inescapable fact
that when you go “behind” the relative subject to find this Witness,
this Supreme Knower, this Absolute Subjectivity, this Perceiver, all
you find are objects of perception, which is the surest indication that
the Knowerisonewiththeuniverseitknows.Aswehavepointed out,
nondual understanding is itself Mind! And when this occurs (it is
occurring now), then it further becomes obvious that what you
thought was the split between yourself as

“subject in here” and the rest of the universe as “object out there” is in
fact a subtle illusion, that the universe is never
reallyseveredintoaseerandaseen,butthattheseerandseen are always
united in the present act of seeing. Hence there is no problem in
calling the real world Mindonly, or

Consciousness-only, or Absolute Subjectivity, for in actuality
consciousnessandtheuniversearenotseparateentities.Thus, like the
“Void,” or the “Dharmadhatu,” or “Mindonly,” or

“Brahman,” the “Absolute Subjectivity” is just another name for the
real world as indistinct from, and therefore true to, itself.

Because the dualisms of past vs. future and subject vs.

object are not just false but illusory, it follows that we are already
living in and as the real world, infinite and eternal (again, not big and
everlasting, but spaceless and timeless), however much we may
pretend to obscure this with symbolism. Thus all of the discussions
about Mindonly, Brahman-only, the Void, the Infinite, the Eternal,
Absolute Subjectivity—allofthisisnotananalyticalprescriptionofthe
waythingsshouldbebutametaphoricaldescriptionofastate
ofaffairsthatalreadyexists.Yourverystateofconsciousness,
justasitisnow,thisinstant,isalwaysidenticaltotheultimate, for, as we
have seen, in this instant you simply can't find a separate subject to
be divided from reality, nor any time in
whichthisseparationcouldoccur.Whetherwerealizethisor



notdoesnotalterthefactofourSupremeIdentity,andhence
ourproblemisnottoengineerthisRealityinsomefuturebut
tounderstanditasapresentfact.

In sum, there is “within” you that which knows, the Witness, the
Absolute Subjectivity, and it is none other than
Mind,theGodheaditself.ButthisAbsoluteSubjectivityisnot
theseparatesubjectwehabituallyknowandfeelourselvesto be, for this
sense of separate subject is an illusion, demonstrated by the fact that
whenever you look for this subject you find only objects of perception.
Thus the real

Knowerisonewithitsuniverseofknowledge:everythingyou observe is
none other than you who are observing it. When
yougorightdowntotheverybaseofyourconsciousness,you
findtheuniverse—notthefalseuniverseofobjectsoutthere,
buttherealuniversewhichisnolongerimaginedassplitinto
asubjectvs.anobject.Attheverybottomofyourselfyoufall
outofyourselfintoReality.AsMonoimusputit,“Andifthou
shouldstcloselyinvestigateallthesethings,thouwiltfindGod
inThyself,oneandmany;thusfindingfromthyselfawayout ofthyself.”

Falling into the real world, where the observer is the observed, it
becomes obvious that you and the universe are not, were not, and
never will be separate entities. “Thus,” to repeat the words of
Schroedinger, and I assure you he means them literally, “you can
throw yourself flat on the ground, stretched out upon Mother Earth,
with the certain conviction that you are one with her and she with
you.” In other words, the space
betweenyouasobservingsubject“inhere”andthe
observedobjects“outthere”isabsentinAbsoluteSubjectivity

—and that which is spaceless is Infinite. Similarly, the time between
the past and the future simply cannot be found in
AbsoluteSubjectivity,forthereisnottimebutnow—andthat which is



timeless is Eternal. In short, Absolute Subjectivity knows its universe
simultaneously, not in a sequence called

“time” or through a distance called “space.” And this is a present state
of affairs, whether we realize it or not. That is why the Buddhists
maintain that Mind is the “Unattainable,”

for you cannot attain that which you already have, any more
thanyoucangooutandacquireyourfeet.

Butmostofusdonotrealizethis.WehaveforgottenMind,

and forgotten we have forgotten it. Therefore, we must now take a
profound journey, not backwards into time, but deeply into the
present, to re-call, re-collect, recognize, and remember who and what
we really are. We will follow the generation of the Spectrum of
Consciousness from its eternal ground in Mindonly, where we are
already one with the
Infinite,allthewayuptothepointwhereweactuallybelieve
ourselvestobeseparateandalienatedegosdivorcedfrom,but
trappedin,abody.Wewillthenbeginwhat,fromourpresent point of view,
must appear as a long and laborious descent
backtoMind,healingthedualismsthatobscureourSupreme
Identityonlytofindintheendthattheyneverexisted.Wewill
findthatthejourneywasunnecessary,butperhapsinevitable,
andsotheonlyadvicewecantakewithusis:

Moment without duration, point without extension—these are the
Golden Mean, and inconceivably Strait Way leading out of time into
eternity,fromdeathtoimmortality.42
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EvolutionoftheSpectrum

 

With this understanding, we are now in a position to
describethegenerationofthespectrumofconsciousness“out of” the
infinite and eternal Absolute Subjectivity, out of the
VoidMind,outofBrahman,outoftheGodhead.Throughout this volume



we have been discussing, in a rather random
fashion,thecreationofdualisticillusionsthatseemtoobscure Reality.
What we propose to do now is to describe the
generationofthemajordualismshistorically,stepbystep, as if this
process were an evolution occurring through time, but bearing in
mind always that this evolution is actually of the Moment, not of the
past. In order to give this account some coherence, we have chosen
a certain “marker” of dualism, namely, the level of identification. A
short overview of the evolution of the Spectrum of Consciousness will
clarify this concept.

Inreality,thereisMind-only,“all-inclusive,”nondual,the timeless ground
of all temporal phenomena, “fusion without confusion,” a Reality
“without duality but not without
relations.”Atthis“stage,”weareidentifiedwiththisAll,we
areonewiththebasicEnergyoftheuniverse.Thisiswhatwe have
elsewhere termed the first level of consciousness, the Level of Mind.
But through the process of maya, of dualistic
thought,weintroduceillusorydualitiesordivisions,“creating two worlds
from one.” These divisions are not real, but only seeming, yet man
behaves in every way asif they were real; and being thus duped, man
clings to his first and primordial
dualism,thatofsubjectvs.object,selfvs.not-self,orsimply

organism vs. environment. At this point, man shifts from a cosmic
identity with the All to a personal identity with his organism, and we
thus generate the second major level of consciousness, the
Existential Level: man identified with his organism.

Like an ascending spiral, man's fragmentation through duality
continues, so that most individuals don't even feel identified with all of
their organism—we say not “I am a body” but rather “I have a body,”
and this “I” that “has” a body we call our self, our ego. At this point,
man's identity shifts from his organism as a whole to his ego, and we
have generated the third major level of consciousness, the Ego Level.
Continuing this dualistic spiral, man can even attempt



todisownfacetsofhisegothathefindsundesirable,refusing to admit into
his consciousness the unwanted aspects of
himself.Againman'sidentityshifts,thistimeto some facetsof
hisego,generatingthe nextlevelofthe spectrum,alevel we
calltheShadow.

Here, then, we have the evolution of the spectrum of consciousness.
Metaphorically, each level of the spectrum
representstheseemingidentificationofAbsoluteSubjectivity
withonesetofobjectsasagainstallothers,and witheachnew level of the
spectrum, this identification becomes more narrowed and exclusive.
Of course, the spectrum itself contains a vast number of bands and
levels, but we have singled out a half-dozen major ones since they
are easily recognizable,aswillpresentlybecomeevident.Wemustturn
nowtoamoredetailedexplanationofthegenerationofthese various
levels of consciousness as well as a careful but
preliminarydescriptionofeach.

Thiswillbe,inotherwords,astudyinwhattheHindusand Buddhists call
maya,

a

study

in

the

distinctions

“superimposed”onRealitytoapparentlygeneratephenomena.

Thusitwouldbeusefultobearinmindthegeneralnatureof maya itself—
namely,the“magic”or“art”wherebywe“create
twoworldsfromone,”adualisticprocessthatisverymucha creation but an
illusory creation, not real but “pretend”, a make-believe manifestation



of the Absolute appearing as all phenomena. Maya is the Godhead's
creative power of emptying or reflecting itself into all things and thus
creating all things, the power of Absolute Subjectivity to take on
objective appearance. In reality the Godhead remains Void, but
appears or takes form only as objects; and this power of
phenomenalappearance-creationis maya.

In this regard, the word maya itself, which is usually translated as
“illusion”, is derived from the Sanskrit root ma,
fromwhichwegetsuchEnglishwordsasmother,matter,and
measure,sothatthe“worldofmaya”issimplythe“worldof
measurement”—that is, of mental and purely symbolic maps
conventionally dividing and measuring the universe. By the
sametoken,the“worldofmaya”isalsothe“worldofmatter,”

formaterialthings,aswehaveseen,arenothingbutaproduct of our
mental measuring and dividing. Because all measurement is merely
abstraction and, as such, an omission of part of the truth, the world of
measure and matter, if mistaken for ultimate realities, is indeed a
world of illusion.

The point, then, is not to confuse the world as it is with the world as it
is measured into space, time, objects, classes, delineations,
boundaries, limits, particulars, universals, individuals, generals, or
categories of any type or kind—for

thesimplereasonthatallmeasurementisaproductofthought, not reality;
just as, for example, wood is not actually composed of inches but is
only conventionally and mentally measured or divided into very
arbitrary units called “inches.”

Soalso,theworldisnotactuallycomposedofseparatethings
extendedinspaceandsucceedingoneanotherintime,except as viewed
through the magic illusion of maya, of measurement. Not to
understand this trick is to condemn oneself to the perpetual
frustration of trying to gather up



“inches”andsavetheminabox.

It is in all these senses, therefore, that Coomaraswamy defines maya
as“thematernalmeasureandmeansessentialto
themanifestationofaquantitative,andinthissense‘material,’

worldofappearances,bywhichwemaybeeitherenlightened or deluded
according to the degree of our own maturity.” 1

Thus,measureisthemotherofmatter— maya: thebirthofthe
apparentworldofseparatethingsextendedinspaceandtime,
withman“themeasureofallthings.”

Now we cannot give a reason for the arising of maya, for
reasonitselfiswithin maya andthuscouldnotaccountforit.

Thatistosay,theGodhead's“actions”arewithoutpurposeor goal, effort
or volition, motive or desire, cause or effect—for all of that implies a
future aim and God knows no future or past, but only an Eternal Now.
All we can do is, somewhat poetically, describe the world of maya, so
that in seeing the
trickwehaveplayedonourselves,wearefreetoawakenfrom
thespell.Towardsthisend,wewillnowgiveawidesurveyof some different
accounts of the “beginning” of maya—not reasons for its “beginning,”
but descriptions of its

“beginning”—which, of course, is the same as the beginning

of the spectrum of consciousness. We will begin with a mathematical
account and end with a psychoanalytical account, understanding,
however, that we believe they are all
referringtoessentiallythesameprocess.

In the opening paragraph of Laws of Form, the brilliant
mathematicianG.SpencerBrownstates:



Thethemeofthisbookisthatauniverse comesintobeingwhenaspace is
severed or taken apart. The skin of a living organism cuts off an
outsidefromaninside.Sodoesthecircumferenceofacircleinaplane.

By tracing the way we represent such a severance, we can begin to
reconstruct, with an accuracy and coverage that appear uncanny, the
basic forms underlying linguistic, mathematical, physical, and
biological science, and can begin to see how the familiar laws of our
ownexperiencefollowinexorablyfromthe originalactofseverance. 2

It is precisely with this original act of severance which creates the
phenomenal universe that we are now concerned: the very first
movement whereby we “sever a space,” create two worlds from one,
and land ourselves squarely in a world ofappearances.
Thisoriginalactofseverancewewillcallthe PrimaryDualism:
epistemologically,itistheseveranceofthe knower from the known;
ontologically, the severance of the Infinite from the finite;
theologically, it is original sin; generally, we may speak of it as the
illusory split between subject and object. Of this Primary Dualism, G.
Spencer Brownstates:

Theactitselfisalreadyremembered,evenifunconsciously,asourfirst
attempt to distinguish different things in a world where, in the first
place, the boundaries can be drawn anywhere we please. At this
stage theuniversecannotbedistinguishedfromhowweactuponit,andthe
worldmayseemlikeshiftingsandbeneathourfeet. 3

This is the nondual territory before we introduce the
conventionalboundariesknownasmapsandsymbols.Mostof us,
however, are so lost in maps that the territory remains
buried.ThusBrowncomments:

Thatmathematics,incommonwithotherartforms,canleadusbeyond
ordinaryexistence,andcanshowussomethingofthestructureinwhich all
creation hangs together, is no new idea. But mathematical texts
generallybeginthestorysomewhereinthemiddle,leavingthereaderto



pick up the thread as best he can. Here the story is traced from the
beginning.4

Brown then shows that the beginning of mathematics,
indeedofphysicsandphilosophy,linguisticsandbiology—in fact, the
universe itself—can be elegantly traced from the
originalact,whichhestatesas:

Lettherebeadistinction.

Inhisownwords,“wehaveherereachedalevelsoprimitive that active and
passive, as well as a number of other more peripheral opposites,
have long since condensed together.” 5

WearehereattheLevelofMind,ofpurenon-duality,ofthe coincidence of
opposites, of timeless and spaceless Reality.

Fornoapparentreason—becausereasonitselfdoesnotexist here—
there occurs a dualism—“Let there be a distinction”—

and following upon this Primary Dualism there arises, according to
Brown, several “departures from the void,” four of which he chooses
to emphasize: void to form, form to
indication,indicationtotruth,andtruthtoexistence.Speaking

ofthisgeneralprocess,hestates,“Weleftthecentralstateof the form,
proceeding outwards and imagewise towards the
peripheralconditionofexistence.... ”6NowwhatBrowncalls

“proceeding outwards and imagewise” is what we have elsewhere
called objectification through conceptualization.

Brown, in other words, is mathematically describing the generation of
the spectrum of consciousness, and each of his

“departuresfromthevoid”maybeviewedasadifferentband
ofthespectrum,startingfromthelevelofMindandendingat the Existential



Level, the entire generation depending, of course, on the Primary
Dualism. Of importance to us at this
point,however,issimplythefactthatthe“universecomesinto
beingwhenaspaceisseveredortakenapart,”andthisoriginal act of
severance—“let there be a distinction”—we term the PrimaryDualism.

Let us continue this survey by comparing Brown's
mathematicalaccountofthePrimaryDualismwiththatgiven by
Mahayana Buddhism, especially as outlined in two of the Mahayana's
most profound texts, the Lankavatara Sutra and the Awakening of
Faith. In a famous passage found in the
AwakeningofFaith,Asvaghoshastates:

Mind, though pure in its self nature from the very beginning, is
accompaniedbyignorance.Beingdefiledbyignorance,adefiled[state
orlevelof]Mindcomesintobeing.But,thoughdefiled,theMinditself is
eternal and immutable. Only the Enlightened are able to understand
this.

What is called the essential nature of Mind is always beyond
thoughts.Itis,therefore,definedas“immutable.”WhentheoneWorld of
Reality is yet to be realized, the Mind seems mutable and not in
perfectUnity. Suddenly,athoughtarises;thisiscalledignorance.7

Ignorance( avidya) in the Buddhistic and Hunduistic sense is “ignore-
ance” of Reality—it has nothing to do with being literate or illiterate,
intelligent or stupid. In the words of Ramana Maharshi, “Illiteracy is
ignorance and education is learned ignorance. Both are ignorant of
the true Aim.” The

“true Aim” is the nondual mode of knowing, while being
literateorillerateconcernsthedualisticandsymbolicmodeof knowing.
Ignorance, in other words, is ignorance of the nondual and non-
conceptual mode of knowing, which would instantly reveal the
universe to be Mindonly. It is thus ignorance of Mindonly which
literally creates the conventional and symbolic universe of separate



things extended in space and succeeding one another in time; and
since the major instrument of ignorance is thought, it is thought itself
which is ultimately responsible for the seeming
existenceoftheconventionaluniverse.

The word “thought,” as Asvaghosha uses it, refers not so much to the
process of full-blown logical intellection that we
use,forinstance,insolvingamathproblem,butrathertothe
veryrootprocesswherebywecreatedistinctionsanddualisms.

Inthissense,thehigherpowersofabstractintellectionfollow upon this
core process of creating distinctions, upon that
primordialactofseverance,andthatcoredualistictendencyis
termed“thought.”ThuswhenAsvaghoshasays,“Suddenly,a thought
arises,” he is referring to the Primary Dualism that Brown described
as “Let there be a distinction.” Thought, conceptualization,

ratiocination,

distinctions,

dualisms,

measurements, symbolicmap knowledge—all are different names for
that maya whereby we seemingly divide the One
intotheManyandgeneratethespectrumofconsciousness.

Perhaps this will become clearer if we proceed to the teachingsofthe
LankavataraSutra.Throughoutthisprofound
textpassagessuchasthefollowingcanbefound:

Itislikeanimagereflectedinamirror,itisseenbutitisnotreal;the
oneMindisseenasadualitybytheignorantwhenitisreflectedinthe mirror
constructed by their memory. ... The existence of the entire universe
is due to memory that has been accumulated since the
beginninglesspastbutwronglyinterpreted.8



According to the Lankavatara, the “existence of the entire universe”
occurs when the one Mind is reflected upon by memory wrongly
interpreted. This “reflection” creates “two worlds from one” and thus
propels us into the conceptual worldofspace,time,andobjects.

To understand this process of “reflection by memory wrongly
interpreted,” we need only recall that the genesis of time involves the
mistaking of present memory for real knowledge of a “past.” For it is
only through this “memory
wronglyinterpreted”thatwecreatetheconvincingillusionof knowing time
past, and then—projecting this “knowledge”

forward in expectation—we create time future, whereas all
memoryandexpectation,andthusalltime,existsnowherebut in this
presentmoment. 9Inthisfashiondoweconjureup,out
ofthismoment,thefantasticillusioncalled“time.”Andsince

“time”isjustanothernameforspaceandobjects(space-time-
objectsbeingasinglecontinuum),the Lankavatara claimsthe entire
universe of separate objects extended in space and succeeding one
another in time is actually generated by thought-memory10 wrongly
interpreted, which “reflects” the one Mind and thus apparently
“divides” that Mind, just as a

mirrorapparentlycreatestwoworldsfromone.

In this connection, it is interesting to note that the Lankavatara claims
that we “wrongly interpret memory”

primarilybecauseweseparatethesubjectfromtheobject.The
psychological agent that introduces the subject vs. object
dualismiscalledinBuddhismthe manas,andthusitisstated: The function
of the Manas is essentially to reflect upon [Mind] and to create and to
discriminate subject and object from the pure oneness of the [Mind].
The memory accumulated in the latter is now divided into
dualitiesofallformsandallkinds.11



Hence, according to the Lankavatara, the conventional universe of
things extended in space and time ultimately results from that
primordial distinction between subject and object—the dividing of the
real world into one state which seesandonestatewhichisseen.

In this respect, the Vedanta is in perfect agreement. Stated very
briefly, maya, for the Vedanta, is “all experience that is constituted by,
and follows from, the distinction between subjectandobject.”
12ThusthePrimaryDualismforVedanta, as well as for the Mahayana in
general, is the illusory separationofsubjectandobject.

We can continue this survey by discussing the more mythological
descriptions of the Primary Dualism, such as those given by Hindu
Autology and Christian theology. For the Hindu account, we turn
again to the fabulous Ananda Coomaraswamy:

In this eternal beginning there is only the Supreme Identity of “That
One” (tadekam)[i.e.Mind],withoutdifferentiationofbeingfromnon-

being, light from darkness, or separation of sky from earth. The All is
forthepresentimpoundedinthefirstprinciple,whichmaybespokenof as
the Person, Progenitor, Mountain, Tree, Dragon, or endless
Serpent.13

Then, which is now, in this eternal beginning, occurs the Passion:

The passion is both an exhaustion and a dismemberment. The
endless
Serpent,whoforsolongashewasoneAbundanceremainedinvincible, is
disjointed and dismembered asatreeisfelledandcutupintologs....

FromthisGreatBeing,asiffromadampfiresmoking,areexhaledthe
Scriptures,theSacrifice,theseworldsandallbeings....TheProgenitor,
whoseemanatedchildrenareasitweresleepingandinanimatestones,
reflects“Letmeenterintothem,toawakenthem;”butsolongasheis
one,hecannot,andtherefore divideshimself... .14



Of this Passion, this Dismemberment, this Exhaustion (“to empty
out”), this Dividing of Brahman, Coomaraswamy states:

Whether we call him Person, or Sacerdotium, or Magna Mater, or by
any other grammatically masculine, feminine or neuter names, “That”

of which our powers are measures is a syzygy of conjoint principles,
without composition or duality. These conjoint principles ... become
contraries only when we descend from the silent level of the
Nonduality to speak in terms of subject and object and to recognize
the many separate and individual existences that the All or Universe
presents to our physical organs of perception. And since this finite
totality can only be logically and not really divided from its infinite
source, “That One” can also be called an “Integral Multiplicity” and

“OmniformLight. ”15

This“descentfromNon-dualityto...subjectandobject”is mythologically
spoken of as a dismemberment, since it

suggests the figurative cutting-up or dismembering of Brahman into
the world of opposites, and it is with this Dismemberment—which

is

nothing

but

the

Hindu's

description of the Primary Dualism—that a universe of

“separatethings”comesintotemporalandspatialexistence.



There is thus an incessant multiplication of the inexhaustible One and
unification of the indefinitely Many. Such are the beginnings and
endings of worlds and of individual beings: expanded from a point
withoutpositionordimensionsandanowwithoutdateorduration.16

Moving to Christian theology, one finds an equally elaborate system
of mythopoetic imagery designed to present
toourfiniteintellectsomehintoftheineffableinfinite.Many
Christiansbecomenoticeablyuncomfortablewhensuchevents as the
Virgin-birth, the Resurrection, and the Fall are spoken
ofasmythology.Butthisisanunnecessaryconcern,because mythology
does not mean a system of fairy tales completely divorcedfromreality
—itisrather,aswehavepointedout,one of the three ways of verbally
speaking about that reality of
whichinactualitynothingcanbesaid.Mythisoneformofthe
analogicalapproachtotheabsolute,andrepresentsaclothing
oftheInfiniteinpositive,metaphorical,andfiniteterms.Since of Reality
nothing can be predicated, mythology is a potent analogy, so potent,
in fact, that a famous philosopher has remarked that “Myth embodies
the nearest approach to absolutetruththatcanbestatedinwords.
”17Totheextentthat we form any positive mental conception of God,
that conceptionmustbeamyth,forasSt.Augustinehimselfnoted:

“If any one in seeing God conceives something in his mind, this is not
God, but one of God's effects.” You cannot think

aboutGodbecauseheisdoingthethinking,andifyoutry,you
willseeonlyconceptsandobjects,neverGodHimself.Butto the extent we
insist on trying to form images about the
Imageless,mythbecomesanimportanttool,providedthatwe do not
confuse the myth with the actuality. Thus we can
examineChristianmythologyinanattempttodivinewhatthe mythopoetic
symbols mean, and forget for the time being whether or not these
mythic events actually occurred as a
matterofhistoricfact.Thisistheapproachtakenbythemost illustrious



Church Fathers, from St. Clement to St. Augustine
toSt.Thomas,anditistheapproachweshallfollowhere.

In the beginning God created the heaven and the earth. And the earth
was without form, and void; and darkness was upon the face of the
deep.AndtheSpiritofGodmoveduponthefaceofthewaters(Genesis 1:1-
2)

Now this is not the description of a historical fact, for “In
thebeginning”meanseternaland beyond time,notanevent in
time.Thusweshallhavetolookalittledeeperforitsmeaning,
andtodoso,weneedonlycallupontheuniversallanguageof mythology.
Recall, from Hindu mythology, that “before” the
Dismemberment,Godisa“syzygyofconjointprinciples.”Let
usnowcontinuethestoryfromthere:

The conjoint principles; for example, Heaven and Earth, or Sun and
Moon, man and woman, were originally one. Ontologically, the
conjugationisavitaloperation,productiveofathirdintheimageofthe
firstandnatureofthesecond. 18

This is equally true in Christian mythology, for in
theologicalaccounts,allcreationisfromtheconjugationofthe

masculineSpiritandthefemininewater, 19asinthefollowing: In the
beginning the Spirit conceived, the waters gave birth, and the world
which was born from their conjugation was the first material image of
the Word, of God the Son, the Logos who was the ideal
patternafterwhichthecreationwasmolded.20

Now Logos is simply word-and-thought,21 that primordial power of
dualism, the Supreme Divider, and so did Logos

“dividethelightfromthedarkness”(Genesis1:4)and“divide
thewatersfromthewaters”(Genesis1:6)and“dividetheday from the
night” (Genesis 1:14); so also in Proverbs (8:27) do
wefindthat“whenhepreparedtheheavens,Iwasthere;when he set a



compass upon the face of the deep.” The compass points out the
measuring and dividing, the dismembering, whereby the Godhead
“indivisibly divides” himself into all creation. And this measurement is
precisely maya, which, being etymologically similar to the words
measure, meter,
matrix,matter,andmother,explainsthecreationoftheworld
outofPrimaMateriaandVirginMatteraswellastheChrist-birth from the
Virgin Mother: matter, mother, maya—the
creationbymeasurementanddistinctionsperformedbyLogos
theSupremeDivider.

In the microcosm of the first Adam, the story is repeated,
forwhenAdamissettosleep,hebecomesdividedintomale and female,
where previously he was hermaphroditic. The
meaningisstrictlymythological:

In mythology male and female ... signify duality rather than sexuality,
and the Fall is the subordination of the human mind to the dualistic
predicamentinthinkingandfeeling—totheinsolubleconflictbetween

goodandevil,pleasureandpain,lifeanddeath.22

The division of Adam into male and female made possible the Fall,
which specifically occurred when Humanity, compounded in the first
couple, ate from the tree of
knowledge,aknowledgethatwasofgoodandevil:andthere
isnomistaking that knowledge—it is dualistic. Man's Fall is into
dualism, and thus “Suddenly a thought arises; this is called
ignorance;” is here seen as “Suddenly dualistic
knowledgearises;thisiscalledtheFall.”

Themoderndaystudentsofman'sFallare,byandlarge,the psychologists
and psychiatrists, and although the language
theyutilizeismuchmoresophisticated,thestorytheytellisin all essential
respects another variation of the generation of dualisms:



Atthemother'sbreast,inFreudianlanguage,thechildexperiencesthat
primal condition, forever after idealized, “in which object-libido and
ego-libido cannot be distinguished;” in philosophic language, the
subject-object dualism does not corrupt the blissful experience of the
child at the mother's breast... . The primal childhood experience,
according to Freud, is idealized because it is free from all dualisms....

Psychoanalysis suggests the eschatological proposition that mankind
willnotputasideitssicknessanditsdiscontentuntilitisabletoabolish
everydualism. 23

Wewilldrawheavilyuponpsychoanalyticalinsightswhen
wediscussthedualismsarising within theself(subject) after it has been
severed from the other (object), so for the moment we need only note
that for psychoanalysis the Primary
Dualismariseswhenthedistinctionofselfvs.otherisdrawn, sothat,inthe
wordsofFreud,“the ego-feelingweare aware

ofnowisthusonlyashrunkenvestigeofafarmoreextensive feeling—
afeelingwhichembracedtheuniverseandexpressed
aninseparableconnectionoftheegowiththeexternalworld.”

Now throughout this survey we have been concerned with the “initial”
movement of Mind into a world of phenomena, and since we have
discussed this maya from a variety of angles, it might prove helpful to
summarize the essentials of this process. A universe of temporal-
spatial particulars is created with the original act of severance, which
we have calledthePrimaryDualism.Thisseveranceisnot,however,a
historical event; there is no First Cause here, but rather an

“everlastingbeginning,”aneventoccurringnow-ever,without cause,
motivation, or purpose (Asvaghosha's “suddenly”

means“spontaneously” 24);aseverancewhichcreatestimeand space
and is itself therefore above time and space. This severance is
variously spoken of as a self-reflection, a dismemberment, creation
by the word-and-thought of Logos, manifestation, projection,



reflection of Mind by memory
wronglyinterpreted,art,play,magic,illusion—tonameafew.

Alloftheserefertothecreativebutillusoryprocesswhereby we measure
“two worlds from one” and render Reality apparently “distinct from,
and therefore false to, itself.” And this process of dismemberment is
intimately connected with
oursymbolicanddualisticformofknowing,sothatthePrimal Act, the
Original Severance, the Primary Dualism is being repeated at this
moment by our very use of this form of dualisticknowledge
—“andthisistheoriginalsinoftheGods,
inwhichallmenparticipatebytheveryfactoftheirseparate
existenceandtheirmannerofknowingintermsofsubjectand object, good
and evil, because of which the Outer Man is

excluded from a direct participation in ‘what the Brahmans
understandbySoma.’Theformofour‘knowledge,’orrather

‘ignorance,’dismembershimdaily....” 25

The“twohalves”ofthisPrimaryDualismmaybecalledby
manynames:subjectandobject,maleandfemale,insideand outside,
Heaven and Earth, something and nothing, Sun and Moon, Ying and
Yang, fire and water, self and other, ego-libidoandobject-
libido,organismandenvironment.Themost useful terms, from the point
of view of identify, are subject and object, self and other, or simply
organism and environment, for with the Primary Dualism man now
finds himselfidentifiedexclusivelywithhisorganismasagainsthis
environment,forgettingaltogetherthathehimselfhasimposed
thisillusorylimitation,andsoitisfromthislimitation,aswe
willsee,thatmanseeksliberation:

Truly there is no cause for you to be miserable and unhappy. You
yourself impose limitations on your true nature of infinite Being, and
thenweepthatyouareafinitecreature.HenceIsayknowthatyouare really
the infinite, pure Being, the Self absolute. You are always that Self



and nothing but that Self. Therefore, you can never really be
ignorantoftheSelf;yourignoranceinmerelyaformalignorance.26

Nevertheless,weimaginethePrimaryDualismtobereal,and
thegenerationofthespectrumofconsciousnessbegins.

To better understand this Primary Dualism and its creative powerof
maya,asimpleillustrationmighthelp.Lettheblank
spacebelowrepresentMindorthenon-dualVoid:

This blank space does not mean that Mind is a featureless
nothingness—itisonlyarepresentationofthefactthatReality is non-
conceptual, nondual, non-objective, etc. Now let us superimpose
conceptualization upon this Void by placing a grid“over”it,asfollows:

Upon the “blankness” of the Void we have traced several distinctions
representedbythecrossedlinesofthegrid.Thus this grid itself
represents Logos, word-and-thought, symbolic
elaboration,superimposition,dismemberment, maya,dualism,
measurement,conceptualization,maps—everythingimpliedin
theword“thought”,sinceitisbythought,thedualisticmode of knowing,
that we fabricate these distinctions and

“dismemberhimdaily.”

But notice what has happened. The “unity” (strictly, the



“nonduality”) that underlies the grid is no longer directly visible; it has
become obscured—the distinctions of the grid
have“split”theunderlyingunity,andthisunitythenbecomes unnoticed,
implicit, unexpressed, and thus repressed. This underlying unity now
appears or manifests itself or projects itselfas a world of “separate”
objects extended in space and

time. In the figure, these “objects” are represented by the squares of
the grid, each of which has boundaries or distinctions that set it apart
from the other “square-things.”

The underlying unity, in other words, is now projected as a multiplicity
of separate “things.” Thus dualism, to the extent that we forget its
“underlying ground” of nonduality, represses thatnon-dualityandthen
projects itasmultiplicity.

DualismRepression-Projection:thisisthethreefoldprocessof maya.And
this istheprocesswhichwillconcernus.

Nowthegridwehavedrawnrepresents several distinctions; and so, to
clarify this subtle process of DualismRepression-
Projection(maya),aswellastoemphasizeitsimportance,we will single
out one distinction and demonstrate in detail how
thisprocessoperates.Tobeginwith,letusdrawone“thing,”a

“disk,” marked-off from the page itself by one distinction,
namely,thedisk'sboundary.Thus:

Duality is “division into two,” and that appears to be exactly what the
above distinction or boundary has done—divide the paper into “two”



parts: the figure of the disk vs. the
backgroundofthepage.Thus,ImostprobablyimaginethatI
canseeveryclearlythe“thing”whichiscalleda“disk.”This,
however,ispureillusion,amentalsleight-of-hand,forneverat

anytimeamIactuallyawareofaseparate“disk-thing”—what
Iseeinfact,inconcretefact,istheentirevisualfieldorgestalt of figure-plus-
background, disk-plus-page (and indeed, some
surroundingarea!)Myeyedoesn'tseea“disk,”itseesadisk-page!

Inotherwords,thetwo“things,”thediskandthepage,are
notsoseparateafterall.Theyare“different,”but not separate.

They are, that is, mutually correlative and interdependent—

they are not two, nondual. The boundary of the disk is
certainlythere,butitdoesnotactuallydividethediskfromthe
page.ToborrowaphrasefromG.S.Brown,thetwoarereally united by
virtue of their common boundary. Inescapably, the
perceptionofthe“separatedisk”isnotanactofdiscovery,but
anactofcreation.TorepeatthewordsofWilliamJames,“out
ofwhatisinitselfanundistinguishable,swarmingcontinuum,
devoidofdistinctionoremphasis,oursensesmakeforus,by attending to
this motion and ignoring that, a world full of contrasts, or sharp
accents, of abrupt changes, of picturesque lightandshade.”

Thus, through the power of narrowed and selective
attention,whichisnothingotherthanthethoughtprocess—the first mode
of knowing—we focus and seize upon the “disk,”

mentally separate it from its background, completely ignore the unity
of the gestalt, and then imagine that this state of affairs existed all
along! In so doing, we have introduced a dualismwhich represses
thenon-dualityofthefieldorgestalt and projects it as the disk vs. the
page. Yet this vision of separateness, of duality, is a pure illusion, for
just try to imagine seeing the disk by itself, without any sort of
background at all! Conversely, try to imagine a background



withoutanyfigurewithwhichtocontrastit!Inescapably,the
onecannotexistwithouttheother—theyareunitedinnature,
andseparatedinthoughtonly.

Thus each dualism is accompanied by a repression and a projection:
a dualism “severs” a process, represses its nondual or “unitary”
character, and projects that process as two apparently antagonistic
opposites, such as the figure of the disk vs. the background of the
page. The Primary Dualism, therefore, is actually the Primary
DualismRepression-Projection. “Let there be a distinction,” and the
nondual awareness (Absolute Subjectivity) is repressed, thereupon
projectingitselfastheoppositessubjectvs.objectororganism vs.
environment. This general process of dualismrepression-projection is
an important one, for it repeats itself numerous
timesthroughoutallsubsequentlevelsofconsciousness,each time
generating a new band of the spectrum and increasing
man'signoranceofhisSupremeIdentity.

With the Primary DualismRepression-Projection we move

“upward”asitwerefromtheLevelofMindtotheExistential Level, wherein
the organism is clearly believed and actually
felttobedistinctlyseparatefromtheenvironment.Wemight pause here to
mention that the bands between the Level of Mind and the Existential
Level we call the Transpersonal Bands. Here are found Jung's
collective unconscious, extrasensory perception, the transpersonal
witness, astral projection, out-of-thebody experiences, plateau
experiences,
clairaudience,andothersuchoccurrences.Thatis,theyoccur
inthebandsofthespectrumwheretheboundarybetweenself
andotherhasnotbeencompletelycrystallized.Whetherornot
allofthesephenomenaactuallyexistisofnopressingconcern

to us—but if they do, they occur on these Transpersonal
Bands.Eventuallywewillhavemoretosayaboutthesebands
andabouttherealdifficultiesinvolvedinexploringthem,but



atthispointwemustpickupthestoryattheExistentialLevel,
foritisthefirstlevelthatwecanrecognizewithoutdifficulty.

The Existential Level is generated with the Primary
DualismRepression-Projection: Mind is severed, its nonduality is
repressed, and it is then projected as organism vs.

environment, with man centering his identity in his organism
asexistinginspaceandtime.SeeFig.1. Man'sidentityshifts from the All
to his organism. Man's illusory Fall thus comprises a seeming
descent not only from nonduality into duality, but also from Eternity
into time, from Infinity into
space,fromAbsoluteSubjectivityintoaworldofsubjectsand objects, and
from a cosmic identity to a personal one. The
actor,theSoleActor,common in and to usall,Blake'seternal Man,
becomes so absorbed in his role, in his Psychodrama, that He
pretendingly renders unremembered the counsel of
Philosophia,“Youhaveforgottenwhoyouare.”Andthus,in
trulyheroicfashion,Man'sdramaisplayedoutontheraging stageof space
andof time.

For notice immediately that this separation of subject from object
marksthecreationofspace:thePrimaryDualismitself creates space.
The Absolute Subjectivity is sizeless or spaceless, and therefore
infinite; but with the rise of the Primary Dualism, the subject is
illusorily separated from the
object,andthatseparation,that“gap”betweenseerandseen, is nothing
other than space itself. Man, in identifying exclusively with his
organism as separated from his
environment,necessarilycreatesthevastandgrandillusionof



space,thegapbetweenmanandhisworld.

And further—necessarily connected with the creation of
spaceis,ofcourse,thecreationof time,sincespaceandtime form an
interrelated continuum. Now we have already examinedthe how
oftime'sgenesis—wesawitwascreatedas aby-
productofman'slinear,serial,memorymodeofviewing
theworld.Soletusturnnowtothe why oftime'sgenesis—and we will see
that it is nothing other than man's avoidance of death.



Figure1

It is with the arising of the Existential Level that there

occurstheinfamousdebateof“tobeornottobe;”because,at the moment
man severs his organism from his environment, then

Suddenlyhebecomesconsciousthat his principleisnottheprincipleof
the universe, that there are things that exist independently of him, he
becomes conscious of it in suffering from contact with the world-
obstacle. Atthismomentappearsconsciousfearofdeath,ofthedanger
whichtheNot-SelfrepresentsfortheSelf. 27

Because man has separated his organism from his environment and
then identified himself exclusively with the former, the problem of the
organism's existence or non-
existencenowbecomesofparamountconcern.Thus, because and only
because the organism is separated from the environment by the
Primary Dualism, there is generated the existential angst—
theanxietyofbeingvs.nullity,ofexistence vs. nonexistence, of life vs.
death. Man cannot accept nor
evenfacethepossibilityofimminentannihilation,ofthetotal extinction that
death represents to him; and thus, not
understandingthatinrealitylifeanddeathareone,mansevers
theminhisfranticflightfromanimagineddeath:

Freud's own formula—“The goal of all life is death”—suggests that at
thebiologicallevellifeanddeatharenotinconflict,butaresomehow the
same. That is to say, they are some sort of dialectical unity, as
Heraclitus said they were: “It is the same thing in us that is alive and
dead,awakeandasleep,youngandold:byareversaltheformerarethe
latter and the latter in turn are the former.” We thus arrive at the idea
thatlifeanddeathareinsomesortofunityattheorganiclevel,thatat
thehumanleveltheyareseparatedintoconflictingopposites....Itisthe



distinctive achievement of man to break apart the undifferentiated or
dialecticalunityoftheinstincts[ofLifeandDeath]attheanimallevel.

Man separates the opposites, turns them against each other, and, in

Nietzsche'sphrase,setslifecuttingintolife.28

The fact that life and death are “not two” is extremely difficult for most
individuals to grasp, and the difficulty lies not in the direction of
complexity but rather of simplicity—it
isnottoocomplextounderstand,itisrathertoosimple,sothat
wemissitattheverypointwherewebegintothinkaboutit.

Lifeisordinarilytakentobesomethingthatbeginsatbirthand ends at
death, so that life and birth are irreconcilably set against death. But in
actuality, life and death, or more appropriately, birth and death, are
nothing but two different ways of viewing the reality of the present
Moment. As we have seen, in the absolute Present there is no past,
and that whichhasnopastissomethingwhichisjustborn. Birthisthe
condition of having no past. Further, in the absolute Present there is
no future either, and that which has no future is something which has
just died. Death is the condition of
havingnofuture.ThusthepresentMoment,becauseithasno past, is
newly born; and, because it has no future, it is simultaneously dead.
Birth and death, therefore, are simply
twowaysoftalkingaboutthesametimelessMoment,andthey
areillusorilyseparatedonlybythose“whocannotescapefrom
thestandpointoftemporalsuccessionsoastoseeallthingsin their
simultaneity.” In short, birth and death are one in this
timelessMoment.

But man, in identifying solely with his organism and thus initiating the
illusory debate of being vs. nullity (for this debate is impossible when
the organism is one with the environment), man cannot bear the
possibility that the outcome might be annihilation—he cannot accept
what



appears to him as death. Thus, following upon the Primary Dualism,
there arises the Second major DualismRepression-Projection: man
severs the unity of lifeand-death, represses
thatunity,andprojectsitasthewaroflifeagainstdeath.

Yetinseveringanddenyingtheunityoflife-and-death,man
simultaneously severs and denies the unity of the present Moment,
for life, death, and the Now—moment are all one.

Thusis time created, forinrefusingdeathmanrefusestohave no future
and therefore refuses the reality of the future-less Moment, the
timeless Moment—he can no longer exist Now,
hemustexistintime;henolongerisjoyousoverlivingtoday,
forhemustalsolivetomorrow.InthewordsofEmerson(from

“Self-reliance”):

Theserosesundermywindowmakenoreferencetoformerrosesorto
betterones;theyareforwhattheyare;theyexistwithGodtoday.There is no
time for them. There is simply the rose; it is perfect in every moment
of its existence....But man postpones or remembers; he does not live
in the present, but with reverted eye laments the past, or, heedless of
the riches that surround him, stands on tiptoe to forsee the
future.Hecannotbehappyandstronguntilhetooliveswithnaturein
thepresent,abovetime.

Butthisisjusttheproblem,fortoliveinthePresentabove time is to have no
future, and to have no future is to accept death—yet this man cannot
do. He cannot accept death and
thereforeneithercanheliveintheNow;andnotlivingNow, helivesnotatall.

Thisincapacitytodie,ironicallybutinevitably,throwsmankindoutof
theactualityofliving,whichforallnormalanimalsisatthesametime dying;
the result is the denial of life (repression). The incapacity to accept
death turns the death instinct into its distinctively human and



distinctively morbid form. The distraction of human life to the war
againstdeath,bythesameinevitableirony,resultsindeath'sdominion
overlife.Thewaragainstdeathtakestheformofapreoccupationwith
thepastandthefuture,andthepresenttense,thetenseoflifeislost—

thepresentwhichWhiteheadsays“holdswithinitselfthecompletesum of
existence, backwards and forwards, that whole amplitude of time,
whichiseternity. ”29

Thus, in fleeing death, man is thrown out of the Now and
intotime,intoaraceforthefutureinanattempttoescapethe death of the
timeless Moment. The Secondary DualismRepression-
Projection,becauseitseverstheunityoflife-
anddeath,simultaneouslyseverstheunityoftheEternalMoment; for life,
death, and eternity are one in this timeless Now. In
otherwords,theseparationoflifeanddeathisultimatelyand intimately the
same as the separation of past and future, and that istime!
HenceistheSecondaryDualismtheprogenitorof time. And this means
that the life in time is the life in repression, specifically, the Secondary
Repression. In the wordsofBrown:

TheconsequenceofthedisruptionoftheunityofLifeandDeathinman is to
make man the historical animal.... Man, the discontented animal,
unconsciously seeking the life proper to his species, is man in history:
repression and the repetition-compulsion generate historical time.

Repression [the secondary repression] transforms the timeless
instinctualcompulsiontorepeatintotheforward-moving recherche du
tempsperdu....Andconversely,lifenotrepressed...isnotinhistorical time .
. . only repressed life is in time, and un-repressed life would be
timelessorineternity.30

Here on the Existential Level, man's flight from death also generates
the blind Will to Life, which is actually the blind

panicofnothavingafuture,thepanicthatisdeath.Butman's flight from
death has numerous other consequences, for it is



destinedtocoloreverysubsequentactionthatmanwillmake

—foremostamongwhichisthecreationofanidealizedimage
calledthe“ego.”Fortheanxietygeneratedbythisflightfrom death
—“anxietyistheego'sincapacitytoacceptdeath”—this anxiety is the
cause of yet another dualismrepression-projection. Under the anxiety
of fleeing death, the life of the organism itself is severed, its unity
repressed and then projectedasapsychevs.asoma, as a soul vs. a
body, as an egovs.theflesh.

The truth of the matter, according to Freud's later theory, is that the
peculiar structure of human ego results from its incapacity to accept
reality,specificallythesupremerealityofdeath.... 31

The theory is complex, but the point can be put simply: in
thedebateofbeingvs.nullity,ofexistencevs.nonexistence, of life vs.
death—that is, the Secondary Dualism—man, not accepting death,
abandons his mortal organism and escapes into something much
more “solid” and impervious than

“mere” flesh—namely, ideas. Man, in fleeing death, flees his
mutablebodyandidentifieswiththeseeminglyundyingideaof
himself.Corruptbutflattering,thisideahecallshis“ego,”his

“self.”InthewordsofHubertBenoit:

The two parts of man [psyche and soma] being unable to reunite
naturally ... he sets himself to adore an image that has no reality, the
Ego.Indefaultofaproperloveofhisabstractpartforhisanimalpart
manhasonlyanersatz,self-respect,loveofhisabstractpartforanideal
imageofhimself. 32

This“idealimageofhimself,”this“ego,”seemstopromise
mansomethingthathismutablefleshwillnot:immortality,the
crystaleverlastingnessofinnumerabletomorrowsembodiedin pure
ideas, ideas that will not die, nor ever be susceptible to corrosion and
decay. Man's flight from death is a flight from his body, and thus is



created the third (or “tertiary”) major DualismRepression-Projection:
the organism is severed, its
unityrepressedandthenprojectedasapsychevs.asoma.See

Fig.2.

Thus, on the Ego Level, man imagines he has abody,that he
possesses itmuchashewouldacarorahouse.Infact,he applies property
rights to aspects of his organism, thereby diminishing his intrinsic
worth in his own eyes. Here, on the Ego Level, man is only vaguely
conscious of what he now
calls“bodyawareness,”andthisimpoverishedbodyawareness
isallthatremainsoftheExistentialLevel,whichinturnisall
thatremainsofMind.

Now, in ways I will try to explain, the exclusive identification with the
ego and the simultaneous alienation of
thebodyliterallyforcesmanintotheexclusiveuseofthefirst mode of
knowing, the totally dualistic, symbolic, linear, and temporal mode of
knowing. There are, of course, numerous other consequences of this
tertiary dualism—all equally significant—but since we have spoken
so often of this first
modeofknowing,wemustatleastexamineitsmaturationin the context of
the Spectrum of Consciousness. For the first mode of knowing is
really nothing other than a negation of
muchbroaderandmoreinclusivemodesofawareness.

Wemayfollowthisentireprocessifwecanonlyunderstand

what I would like to call organismic awareness. Organismic
awareness is what we—on the Ego Level—ordinarily, but clumsily,
refer to as seeing, touching, tasting, smelling, and
hearing.Butinitsverypurestform,this“sensualawareness”

is non-symbolic, non-conceptual, momentary consciousness.



Organismic awareness is awareness of the Present only—you
can'ttastethepast,smellthepast,seethepast,touchthepast, or hear the
past. Neither can you taste, smell, see, touch, or hear the future. In
other words, organismic consciousness is properly timeless, and
being timeless, it is necessarily spaceless. Just as organismic
awareness knows no past or future, it knows no inside or outside, no
self or other. Thus pure organismic consciousness participates fully in
the non-dualawarenesscalledAbsoluteSubjectivity.33



Figure2

Organismic consciousness and cosmic consciousness are
thusoneandthesame.Henceweneednoterroneouslyassume that
organismic consciousness is confined within or encapsulated by the
skin-boundary of the organism. On the
contrary,thereisnothing,absolutelynothing,giventoyouin your direct
experience that indicates any boundary to your

awareness. Your actual field of awareness, of organismic
consciousness,hasnoboundaryforthesimplereasonthat,for you, there
is nothing outside your awareness—and thus,
strangeasitfirstsounds,nothing inside yourawareness.There
isjustawareness,withnoinsidenoroutside—noboundaryat all!

Asanalmostsilly,neverthelessrevealing,example,canyou actually
smell the supposed difference between inside and outside?
Isthatdifferencereallygiveninyourawareness?Can you taste
theboundarybetweenselfandother?Oristherejust a process of tasting,
with no inside and outside to it? If you relax, close your eyes, and
listen carefully to the sounds

“around” you, can you actually hear the difference between inside
and outside—or do the sounds seem to come just as
muchfrom“inside”yourheadasfrom“outside”?Andifthere does seem to
be a real difference between “inside” and

“outside”, can you actually hear it? Not at all! Rather, this primary
dualism of inside vs. outside is merely an idea you havebeentaught—
anideayouusetointerpretandthusdistort your basic awareness. The
supposed split or boundary isn't really there! As Schroedinger
remarked, “The world is given
tomeonlyonce,notoneexistingandoneperceived.Nothing is reflected.
The original and the mirror-image are identical.”



Thepointisthatorganismicawarenessisnon-dualawareness.

ItisMinditself.

Therepressionoforganismicawarenessbeginsimmediately
withtheprimaryandsecondarydualisms,forwiththeillusory separation of
inside from outside and of past from future, man's Supreme Identity
apparently becomes bounded and limited: it shifts from a nondual
universal one to a personal

oneenclosed“inhere.”Thatistosay,man'sidentityshiftsto within
theconventionalboundariesofhisorganismasagainst allelse,
eventhoughthisidentityisnowheregiveninhisreal
organismicawareness.

So although we say that on the Existential Level man is identified with
his total organism as against his environment, this most definitely
does not mean that he is in direct touch with what we are calling
“organismic awareness.” For real organismic consciousness, as we
have just seen, is spaceless
andtimeless,itisthesameastheLevelofMind,anditisnot
inanywayconfinedwithintheskin-boundaryoftheorganism.

Itisonlywiththeriseoftheprimaryandsecondarydualisms that man
imagines his awareness to be so confined and skin-
encapsulated,andconsequentlyhisidentityalsocollapsesonto his own
organism as against what is equally his own environment.And that
isthestateofawarenesswearecalling the “Existential Level”—man
identified solely with his organism as existing in space (primary
dualism) and time (secondarydualism).

Appropriately enough, we may call the awareness at this stage
“existential awareness,” an awareness that seems to be bounded by
the skin of the total organism, an awareness
centeredonman'sseparateexistenceinspaceandtime.Thus,
inanunfortunatelytechnicallanguage,onemightsaythatthe primary and
secondary dualisms transform unbounded organismic awareness



(Absolute Subjectivity) into existential
awareness.Inshort,theytransformcosmicconsciousnessinto
rudimentaryindividualconsciousness.

Now on the Existential Level man is, as we have seen, in
flightfromdeath.Thatis,herefusestolivewithoutafuturein

thetimelessNow—hewantsa futuremoment asapromisethat death
won't touch him now. He doesn't want this timeless present alone, he
wants the promise of yet another present ahead
ofhim.Thushearrangesfor this presentto pass on to yet another
present,andheharborsthesecretwishthatallhis moments will flee into
future moments forever. For precisely this reason, none of his present
moments seem timeless,
eternal,andcompleteinthemselves.Rather,theyseemto pass on, they
seem to flee into, other moments. The eternal moment, which is
always, therefore appears as a series of fleeing moments, a series of
durations lasting a mere 2-3

seconds. Thus, with the rise of the secondary dualism, the nunc stans
or eternal Present appears as the nunc fluens or
passingpresent.Inflightfromdeathwedemandafuture,and
thusourmomentspass.

Thus existential awareness is indeed an awareness which
involvestimeandspace,butonlyinthemostvividlyconcrete sense. It
involves the passing present and is not, therefore, easily lost in
ruminations over yesterday and tomorrow.

Hence, on this level, a person grasps, in the passing present,
hisnakedexistence,shornofallbutthemostsubtleanddeep-rooted
symbolic maps. The mode of knowing on the ExistentialLevelisthus
primarily atypeof globalprehension,
orseriesofdirectgraspsofaperson'sownseparateexistence in space
and time. He prehends his being (Primary dualism), and his
immediate duration (secondary dualism), without any



extraoverlayofabstractionsorsymbolicinterpretations.These
prehensions are three-dimensional grasps of the passing present in
all its possibilities. Only the most basic dualisms
corrupttheseprehensions,andthuswesaythattheExistential

Levelisbutastep,albeitoftenagiantstep,awayfromMind
andthetimelessnessoforganismicawareness.

Further, at this Existential Level, the generation of time, mostly in the
form of the passing present, is intimately connected with the
generation of the Will. For we have seen that here man wills to have a
future as a promise that death won'ttouchhim.He wills
tomovegloballyintoanimmediate future. He wills to avoid eternity. And
this Will is the prototype of all subsequent tendencies, all wishes, all
inclinations, all intentions, all desires, inasmuch as they all involve a
time component, which is why we say that the Existential Level is
also the home of man's Will, specifically his Will to life against death.
But this Will is not to be confusedwithwill-
power,whichblossomsontheEgoLevel.

Will-powerisalinear,concertedeffortonthepartoftheEgo or Persona to
subdue aspects of the organism or environment
whileinpursuitofothers.ButtheWillismuchmorebasicand fundamental
—it is a three-dimensional act of the total organism to globally move
in time towards some future end.

Will-power is merely what remains of the Will once the tertiary
dualism occurs, while the Will itself is an act of the
person'stotalbeing.TheWillisa moving prehension.Itisan
intentionality,asdemonstratedbyRolloMayin LoveandWill.

Butallthistheoreticalparaphernaliaaside,theonlypointI wish to
emphasize now is that all these aspects of the Existential Level are
what Mind looks like after the Primary
andSecondaryDualismshaveoccurred.Karunaisapparently
transformed into trishna, the nuncstans into the nunc fluens, non-



dualawarenessintoprehension,spontaneous lila into the Will and
intentionality. And with the rise of the Ego Level,

each of these will in turn be transformed into different
consciousnessdimensions.

All we need remember at this point is that existential awareness is
organismic awareness contaminated with the basic splits of inside vs.
outside and past vs. future (primary and secondary dualisms). The
very saving grace of this
ExistentialLevel,however,isthatmanisstillatleastintouch
withhistotalorganism,withhispsychosomaticunity,evenif
heerroneouslyassumesittobeseparatefromtheenvironment.

Hence,atthisstage,atthisExistentialLevel,mandoesnotyet
feelhimselftobeanintelligentsoulseparatedfromhisstupid animal body,
as if he were merely a chauffeur stuck in a corruptible chassis or a
horseman separated from his unruly horse. Rather, he directly feels
himself to be a mind-body unity,atrulyundividedpsycho-
somaticbeing.Tohelpremind
usofthisfact,wewillalsobecallingexistentialawarenessby the name
“centaur awareness”: the awareness not of a
horsemanrulingoverhishorse,butratherofacentaur,atotal, self-
governing organism. As such, man on the Existential Level is still one
with his senses and his body, even if he misunderstands them by way
of the primary and secondary
dualisms.Existentialorcentaurawarenessis,sotospeak,only a step
away from cosmic consciousness, from organismic awareness, from
Mind itself—even though, for some, this
singlestepappearsagiantleapacrossanunfathomableabyss.

ButwiththegenerationoftheTertiaryDualism,thecentaur itself is literally
broken: the mind is split from the body, and the body hastily is
abandoned. Man, in flight from death, surrenders his mortal flesh and
flees in fear into a world of static symbols. Instead of existing as his
total psychosomatic



organism,mansubstitutes,andidentifieswith, apurelymental
orpsychicrepresentationofhistotalpsychosomaticbeing.He
identifies,inshort,withhisego.34Awedgeisdrivendeepinto the centaur,
and man emerges as the rider and controller divorced from his horse-
body, a flesh-less and therefore life-less psyche precariously perched
atop what now seems an unruly and passion-riddled soma. And that
wedge, that split between the psyche and the soma, is precisely the
tertiary dualism—andwithitsgeneration,manfindshimselfsquarely
ontheEgoLevel.

Centaurawarenessis,aswehavesaid,butastepawayfrom Mind, from
nondual organismic consciousness. So as man
seversandrepressestheCentaur,heseversallremaininglinks with
organismic consciousness, and any possibility of non-
dualawareness.InbreakingaparthisCentaurandabandoning his body,
he suffocates even the chance for nondual awareness. Speaking
rather freely, we may say that on the Existential Level, man is still in
touch with organismic awareness, although he misunderstands it,
while on the Ego Level he is not even in touch with it. Rather, he is
now completely out of any contact with the timelessness of
organismicawareness.Indeed,heisevenoutoftouchwiththe passing
present—more than ever, he is living solely in time, and thus retreats
enthusiastically to the temporal, linear, instrumental, and purely
dualistic mode of knowing, accomplished by drawing from his
memory concepts and symbols which he now inserts between
himself and Reality.

Insteadofnon-dualorganismicconsciousness,insteadevenof
prehensions, man is forced to a pale substitute: intellection,
fantasy,imagination,symbolic-mapknowledge—andthusthe

firstmodeofknowingisfinallyandfullycrystallized.

The more specific and concrete mechanism whereby the body-ego
becomes a soul is fantasy.... Fantasy, as a hallucination of what is not
there dialectically negating what is there, confers on reality a hidden



levelofmeaning,andlendsasymbolicalqualitytoallexperience.The
animalsymbolicum(Cassirer'sdefinitionofman)is animalsublimans,
committed to substitute symbolical gratification of instincts for real
gratification....By the same token the animal symbolicum is the animal
which has lost its world and life, and which preserves in its symbol
systemamapofthelostreality... .35

HubertBenoitfurtherexplains:

One sees clearly the double role played by the imagination.... It plays
the role of protector towards the egotistical and revendicative
illusions of the abstract portion [the ego], and the role of destroyer
towards the
animalmachine[organismicawareness]byabandoningittothefearof
death. It protects the Ego, which is illusory, and crushes the machine,
whichisreal.36

With this “crushing of the machine, which is real,” man's nondual
awareness, his second mode of knowing, is also
finallycrushed,since,aswehavejustbeensaying,organismic
consciousnessandthenon-dualmodeofknowingareoneand the same.
On the Ego Level, all that is left of organismic awareness shows up
as a greatly impoverished body awareness. On this level, man does
not know, cannot know,
thatthisbodyawarenessisbuttheraggedtipofasubmerged
butpricelessjewelofdaybreakknowledge.Man'sflightfrom death and
his body is hence a flight from the only mode of knowing capable of
revealing reality. Man's first mode of knowing—symbolic—
whichwaslatentintheprimarydualism

as“thought”(inAsvaghosha'ssense), nowmaturesandisfully
functioning. Thus is completed the equipment for the ego's life-
longproject—avoidingtheNow-momentbysymbolically mapping the
past onto the present. Man's identity shifts from his total
psychosomatic organism to his mental picture of himself, his ego,
which—ironically enough—is thoroughly based on the past and



therefore thoroughly dead. And so it comes to pass that man kills
himself by degrees in order to avoidanillusorydeath.

The completion of the Tertiary DualismRepression-
Projectionofthepsychevs.thesomamarksthegenerationof the Ego
Level. We will temporarily leave the story of the evolution of the
spectrum here, to return to it, and the Ego
Level,later.OurconcernnowiswiththeExistentialLevel—

heremanismoreorlessstillintouchwithhistotalorganism, his
psychosomatic unity, the centaur itself. He is not, to
repeat,fullyintouchwithpureorganismicconsciousness,for this
consciousness has been contaminated with the rudimentary
ratiocinations of the primary and secondary dualisms. Thus self vs.
other (organism vs. environment) and
lifevs.deatharethemajordualismspresentonthisLevel.

You can “locate” the Existential Level for yourself by retiring to a quiet
place, free from external distractions, and chasing away all ideas and
concepts that you have formed
aboutyourself.Forgetforthemomentwhetheryouaremaleor female,
intelligent or dumb, happy or distressed, and then notice the feeling—
not so much the thought, but the

“feeling”—that persists “under” or “behind” these ideas, namely that
core feeling that you somehow are existing and
arealiveatthismoment.ThatistheExistentialLevel,andthat

simplefeelingofexistenceisneithermentalnorphysical,for the tertiary
dualism of psyche vs. soma is not active at this level—
thatfeelingissimple,clean,neutralexistence.

Nevertheless, if while resting on this Existential Level you gently look
about for dualisms, the one you will most prominently notice is that of
self vs. other. That is, your root feeling of identity and existence (your
“self”) seems to be separate from the universe around you (the
“other”). This is



theprimarydualismoforganismvs.environment,anditis,of course,
characteristic of the Existential Level.37 Were it to
suddenlydawnonyouthatyourexistenceisactuallyidentical
tothatoftheuniverse,thenthedualismofselfvs.otherwould
havevanishedandyouwouldhavetemporarilyshifted“down”

totheLevelofMind.Butthefactthatyoufeelyourexistence to be
fundamentally separate from the rest of existence
indicateswithcertaintythatthePrimaryDualismhasoccurred
andthatyouthereforeareontheExistentialLevel.

This dualism of self vs. other is most interesting, because
numerousfactors—somebiological,mostsociological—actto
shapeit,colorit,moldit,fashionit.Itishere,onwhatmight be called the
“upper limits” of the Existential Level, that the cultural premises of an
organism are absorbed, and these premises color all subsequent
transactions between the organism and the environment. This “pool”
of sociological factors, of cultural ideologies, this social gloss, as
Talcott Parson calls it, determines to a large extent not only how the
organism perceives the environment but also how it acts
towardstheenvironment—inshort,itdictatesbroadguidelines
foranorganism'soverallbehavior.

Each individual, on this level, carries with him a vast

networkofrelationsthatrepresentssociety“internalized.”Itis of an
extraordinary complex nature, little understood, comprising a matrix
of language and syntax, the introjected
structureoftheindividual'sfamily,culturalbeliefsandmyths, rules and
metarules. In a very general manner, it can be viewed as the sum
total of all the basic sociological information that the organism has
accumulated. In the words ofR.D.Laing:

One's body is of unique significance because it is the range for

“introjective” mappings from all domains: and these introjective sets
providea“pool”forprojectionsinturn to anydomain... .38



This “pool of introjective sets,” this “internalized society,”

because it is mapped or transferred from society onto the biological
organism, we will call the Biosocial Band. It represents the upper
limits of the Existential Level, as man
beginstomoveupwardsandawayfromhiscentaurawareness by
operating upon it so as to translate it into socially
meaningfulandacceptableterms.

Most of the Biosocial Band is, in one sense or another,
unconscious.Itisrathertoocloseforustoseeclearly,soitis only as we
begin to study other cultures that we realize that what we
unconsciously took for reality is actually nothing more than a social
convention, or, in Castenada's phrase, reality is an agreement. This
can most easily be seen in the phenomenon of language, which is
perhaps the most basic of
thevarioussetsofrelationsconstitutingtheBiosocialBand.In
thisregard,noonewasaskeenlyawareofthewaysinwhich
languageandgrammar unconsciously moldourexperienceas
wasBenjaminLeeWhorf.Inhiswords:

We all hold an illusion about talking, an illusion that talking is quite
untrammeled and spontaneous and merely “expresses” whatever we
wish to have it express. This illusory appearance results from the fact
that the obligatory phenomena within the apparently free flow of talk
are so completely autocratic that speaker and listener are bound
unconsciouslyasthoughinthegripofalawofnature.Thephenomena of
language are background phenomena, of which the talkers are
unaware or, at the most, very dimly aware.... The forms of a person's
thoughts are controlled by inexorable laws of pattern of which he is
unconscious.

These

patterns

are



the

unperceived

intricate

systematizationsofhisownlanguage.39

Language is to us as water is to a fish—a background phenomenon
so constant in our experience that we are unaware of it. It is true that
we are usually aware of some of thefunctionsoflanguage—
wecanbeconscious,forinstance, of manipulating and choosing
symbols to convey meaning to others, and most of us are at least
vaguely aware of the grammatical rules by which we formulate our
sentences. But languageperformsoneall-
pervadingfunctionofwhichweare almost totally unaware: it creates
distinctions. That is, language—and its offspring, abstract intellection
—are the majorsourceofman'sdualisms.Again,inthewordsofWhorf:
Segmentation of nature is an aspect of grammar.... We cut up and
organize the spread and flow of events as we do, largely because,
throughourmothertongue,wearepartiestoanagreementtodoso,not
because nature itself is segmented in exactly that way for all to see....

Wedissectnaturealonglineslaiddownbyournativelanguages.The
categoriesandtypesthatweisolatefromtheworldofphenomenawedo not
find there because they stare every observer in the face; on the
contrary, the world is presented in a kaleidoscopic flux of impressions
whichhastobeorganizedbyourminds—andthismeanslargelybythe
linguistic systems in our minds. We cut nature up, organize it into

concepts, and ascribe significances as we do, largely because we are
parties to an agreement to organize it in this way—an agreement that
holdsthroughoutourspeechcommunityandiscodifiedinthepatterns
ofourlanguage. 40

Thus, with our linguistic processes we slice up reality, unconsciously
introducing dualisms that we then naively



imaginehaveexistedallalong.

InEnglishwedividemostofourwordsintotwoclasses....Class1we call
nouns, e.g. “house, man;” Class 2, verbs, e.g. “hit, run.” Many
wordsofoneclasscanactsecondarilyasoftheotherclass,e.g.,“ahit, a
run,” or “to man (the boat),” but, on the primary level, the division
between the classes is absolute. Our language thus gives us a
bipolar

[dualistic]divisionofnature. Butnatureherselfisnotthuspolarized. 41

Because the very tool we use to represent nature is itself dualistic, we
soon come to believe that nature herself is so constructed. But then, if
the only tool one has is a hammer, one tends to see everything as a
nail. The very real problem
withthisisthattheformoftheuniverseisnotnecessarilythat of our
language and logic, and as we force the former to conform with the
latter, a subtle but pernicious violence is
unconsciouslyperpetrateduponnature.Asoneexample: We are
constantly reading into nature fictional acting entities, simply
becauseourverbsmusthavesubstantivesinfrontofthem.Wehaveto
say“Itflashed”or“Alightflashed,”settingupanactor,“it”or“light,”

toperformwhatwecallanaction,“toflash.”Yettheflashingandthe light are
one and the same! ... By these more or less distinct terms we ascribe
a semifictitious isolation to parts of experience. English terms, like
“sky, hill, swamp,” persuade us to regard some elusive aspect of
nature'sendlessvarietyasadistinctTHING....ThusEnglishandsimilar
tonguesleadustothinkoftheuniverseasacollectionofratherdistinct

objectsandeventscorrespondingtowords. 42

ThisincrediblefactleadL.L.Whytetocommentthat“this
procedureissoparadoxicalthatonlylongacquaintancewithit
concealsitsabsurdity.”Butwehaveelsewhereexplainedhow
languageand-thought populates the world with fictitious entities,
things, and objects, and we needn't dwell on it here.



The point is that the Biosocial Band, as the repository of sociological
institutions such as language and logic, is basically, fundamentally,
and above all else a matrix of
distinctions,offormsandpatternsconventionallydelineating,
dissecting,anddividingthe“seamlesscoatoftheuniverse.”

Thus the Biosocial Band, if it isn't directly responsible for all dualisms,
nevertheless definitely reinforces all dualisms, and so perpetuates
illusions that we would ordinarily see through. The primary example
of this is that the subject/verb cleavage in our language reinforces the
Primary Dualism of organism vs. environment, for there is no
acceptable way to describe a unitary transaction of the organism-
environment fieldwithoutascribingtheactiontoeithertheorganismorthe
environment, thus presenting the convincing illusion that the two are
actually separate. Language—the most basic constituent of the
Biosocial Band—is the prototypical reinforcer of dualisms, for it
operates by dividing and classifying the “kaleidoscopic flux” of nature,
repressing its nondual or seamless nature, and projecting it as
apparently discreteandseparateobjects.TheBiosocialBand,asamatrix
of distinctions, is thus like a vast screen that we throw over reality. Its
usefulness, of course, is not contended, but if we confuse this screen
for reality itself, that screen becomes a

blind,andwearelostinthedarknessofourownshadows.

Inpassing,wewillbrieflymentionthreeotherfunctionsof
theBiosocialBand.First,itformspartofthatcorefeelingof being a
separate and distinct being, since it confers on the organism a basic
yet unconscious orientation towards the
environment,andsubsequentlymoldsandhardensthedualism of self vs.
other. Second, it acts as a reservoir for abstract intellection,
furnishing the symbols, syntax, and logic for higher thought. It is by
reflecting upon this matrix of distinctions that we obtain “distinctions
on distinctions,” that is, ideas. Gregory Bateson, in fact, has defined
an idea as “a difference that makes a difference.” Third, just as the
Biosocial Band offers “food for thought,” it likewise offers



“food for the ego.” That is to say, it acts as a reservoir from
whichmanyofthecharacteristicsoftheegoarefashioned.As George
Herbert Mead has demonstrated, man's self-consciousness is gained
only as he becomes a sociological object to himself by viewing
himself through the attitudes of others(theso-
called“generalizedother”).TheBiosocialBand, as society internalized,
acts as the reservoir for the formation
oftheego,itsroles,values,status,contents,andsoon.

We are now in a position to pick up the story of the
generationofthespectrumofconsciousnessattheEgoLevel.

The Primary Dualism has occurred, repressing Mind and projecting it
as the organism vs. the environment, generating the Existential Level
as Man identifies with his organism as
againsttheenvironment.ThistriggerstheSecondaryDualism of life
against death, which in turn generates the Tertiary Dualism of psyche
vs. soma, which marks the emergence of theEgoLevel.(Fig.2)

Thus—andwewillbeamplifyingthisinmuchgreaterdetail
insubsequentchapters—wehavedefinedtheExistentialLevel as a
more-or-less total, felt identity with the entire psychosomatic
organism as it exists in time and space. We definetheegoasamore-or-
lessaccuratementalandsymbolic representation of the total (but
biosocialized) psychosomatic organism. We might say, in a loose
fashion, that the ego is
what“remains”ofthecentaurwhenitisbiosocializedandthe Tertiary
Dualism placed upon it. In short, the ego is a fairly accurate
(according to convention), fairly acceptable, and
thereforefairly“healthy”self-image.

Oneofthemostsignificantfeaturesoftheego,oftheselfat this level, is that
more than any other level it is, in essence,
nothingbutabagofeditedmemories.Thus:



The conventional “self” or “person” is composed mainly of a history
consisting of selected memories, and beginning from the moment of
parturition.Accordingtoconvention,IamnotsimplywhatIamdoing
now.IamalsowhatIhavedone,andmyconventionallyeditedversion
ofmypastismadetoseemalmostthemorereal“me”thanwhatIamat
thismoment.ForwhatI am seemssofleetingandintangible,butwhatI was
isfixedandfinal.ItisthefirmbasisforpredictionsofwhatIwill
beinthefuture,andsoitcomesaboutthatIammorecloselyidentified
withwhatnolongerexiststhanwithwhatactuallyis! 4344

That this is so can be easily verified: just ask yourself,

“Who am I?” and notice that your answer will consist predominantly of
things you have done in the past. Only occasionally will someone
answer, “What I am now is a
processofreadingthissentence.”Itisonethingtoremember
thepast,butquiteanothertoactually identify withit!Itisasif a bird in flight,
tracing an imaginary path through the sky,

weretobesoconfusedthatitidentifiedwithitspath.Nobird
isthatdumb.Inthisregard,thefollowingZenstory,toldbyan
Americanpsychotherapist,isrevealing:

I rose and walked about, rotating my feet to move my aching ankles.

Relieved,Ireturnedtomysittingposition.

The Roshi[master]lookedattheplacewhereIhadwalked.

“Areyouabletoseethefootsteps?”the Roshi asked.

“No.”

Henoddedhishead.“Theywerenottherebeforeandarenotthere now.
There was nothing in your life before and nothing in the future,
only”—andheburstforthagainwith“ah!”



We,however,haveidentifiedwithourtracks,ourpath,our illusory past.
The attempt to live this way, always glancing furtively over our
shoulder to the mirage of yesterday, is—in
MarshalMcCluhan'sphrase—likedrivingacarusingonlythe
rearviewmirror.Theterrifyinganxietysoproducedcanlead us to exclaim
with Stephen (in James Joyce's Ulysses) that

“HistoryisanightmarefromwhichIamtryingtoawake.”

Illusions,suchasofthepast,offernosatisfactionandinan
attempttoalleviatethefrustration,theegolookstothefuture
whereitimaginesthatsomeultimatehappinessawaitsit,that there lies
ahead a great goodie at the end of the rainbow of time. The solution,
however, is spurious, for what happens is
thatallhappinesscomestobebasedsolelyonthefuture.That
is,theegoishappytodayonlyifpromisedahappytomorrow, and the best
news for the ego is that it has a “bright future,”

not that it has a bright present. Thus the ego can endure incredible
misery in the present if it believes that there lies ahead a joyful future
—but that future will never be enjoyed,
foritdoesn'texistnow,andwhenitdoesarrive,bydefinition

the ego will then be content only if promised yet another
happyfuture!Itisverymuchtheproverbialcaseofdanglinga carrot on a
stick in front of a donkey, so that the poor beast
willalwaysrunforwardbutneverberewarded.

Furthermore, I—as ego—spend so much time running forward to
future happiness that very soon I come to identify
happinesswiththeveryprocessofrunningforward.Iconfuse
happinesswiththepursuitofhappiness.ThenallIamcapable
ofdoingisjustpursuingandrunning,somuchsothatIcannot stop running,
and hence, should that future goodie actually
showup,Icannotstopmyselffromrunningrightpastit.Iam never
completely living in the present, and so I can never completely enjoy



myself. And if I can't enjoy the present, I won't enjoy the future when it
becomes present. I am forever
frustrated,andmyonlyapparentalternativeistorunfaster,so that I am
thrown into a vicious circle of working for my chronic frustration. But
then, you can't stop progress—only one begins to wonder if progress
is not rather more a cancer.

ChidesJohnMaynardKeynes:

Purposivenessmeansthatwearemoreconcernedwiththeremotefuture
results of our actions than with their own quality or their immediate
effectsonourownenvironment.The“purposive”manisalwaystrying
tosecureaspuriousanddelusiveimmortalityforhisactsbypushinghis
interestinthemforwardintotime.Hedoesnotlovehiscat,buthiscat's
kittens;nor,intruth,thekittens,butonlythekittens'kittens,andsoon
forwardforevertotheendofcat-dom.Forhimjamisnotjamunlessit
isacaseofjamto-morrowandneverjamto-day.Thusbypushinghis jam
always forward into the future, he strives to secure for his act of
boilingitanimmortality. 45

The crux of all of this is that joy, which is only of the

presentMoment,theegocannevertastetothefull,forjoyof
thepresentMomentknowsnofuture,andthatwhichknowsno
futureisdeath.Inthissense,joyisBlakes's“Eternaldelight,”

timelessdelight,delightthatknowsnofuture,andthusdelight that must
entail the acceptance of death. The ego, however, cannot accept
death, and so it cannot find happiness. In the wordsofGoethe:

Aslongasyoudonotknow

Howtodieandcometolifeagain,

Youarebutasorrytraveler

Onthisdarkearth.



Thusman,attheEgoLevel,attemptstoavoidthedeathof
thetimelessMomentbylivinginapastthatdoesn'texistand seeking a
future that will never arrive. The primary tool for
thisattemptis,ofcourse,man'ssymbolic-mapknowledge.We need
hardly mention again that this mode of knowing is

“negative” and “illusory” only if we confuse its reports with the territory
itself. It is perfectly legitimate and positively helpful to use a road-map
if I am traveling cross-country, as
longasIrealizewhatIamdoing.Troubleis,mostofushave long since run
off the road and into the ditch, but we haven't yet looked up from our
road-maps long enough to notice.

Likewise,mostofusareinthesameditchwithsymbolic-map knowledge—
we have looked towards ideas about reality so persistently that we no
longer have the slightest direct
knowledgeofrealityitself.Nevertheless,wehavemadegreat strides in
representational thought, especially as evidenced in
scienceandmedicine,evenifwenolongerknowtherealityso
represented.Symbolic-mapknowledgehas,withafewglaring

exceptions, made beneficial contributions to agriculture,
pharmacology, medicine, and pure sciences. The glaring exceptions,
such as the ecological crisis, mostly came about
becausewecouldnotseetheactualterritoryveryclearly,and so we nearly
destroyed it before we realized what we were
doing.Atanyrate,thepointisthatitishereontheEgoLevel that the
symbolic, linear, dualistic, objective, and conceptual mode of knowing
dominates; whether it is used correctly or notisanothermatter.

Symbolicmap knowledge is also a major ingredient in the process of
information transfer that we generally know as

“communication,” and it is to this process that we now must
turninexplanationofthegenesisofthefinalmajordualism,as
wellasthefinalmajorlevelofthespectrumofconsciousness.



Now communication can be a very complex phenomenon, especially
as set forth in information theory, cybernetics, and the like, but we
needn't pursue these subtleties. We should, however, point out an
important but usually overlooked fact: communication can operate on
several different planes. For instance, John says to Mary, “You're a
creep,” and then he
adds,“Ah,I'mreallykidding.”Johnhassenttwomessagesto
Mary,andthesemessagesareondifferentplanesbecause the second
message is about the first message; the second message tells Mary
that the first message was not meant
seriously.Messages,suchasthissecondone,whichareabout
othermessagesarecalled“meta-messages”—theyoperateona different
plane, a “meta-plane.” Most of us are very familiar
withthisphenomenon,evenifwehaveneverthoughtofitin such terms.
Body-language, for instance, is now a commonly discussed topic, and
much of body-language really acts as

“body meta-language,” that is, it acts as a message about our verbal
messages. Thus, to return to the example, if John says
toMary,“You'reacreep,”butheisrelaxedandsmiling,then
histoneofvoiceandhisbodilygestureswillserveasameta-
messagetellingMarythatheiskiddingher.Ontheotherhand, if he is tense
and flushed and screams out “You're a creep!”

thenitwillbequiteobvioustoMarythatsheisintrouble.In both cases the
verbal message was the same (i.e., “You're a creep”),butthemeta-
messagechangeditsmeaningdrastically.

This suggests that, in many cases, for us to understand any message
we must accurately identify its context by assigning
anappropriatemeta-messagetoit.

Usually an individual can do this with very little trouble,
unconsciously,

spontaneously,



effortlessly,

accurately.

Occasionally, however, an individual will develop certain

“tangles”inhismeta-communicativeprocesses—hewillhave
difficultyhandlingthosemeta-messagesthatwouldordinarily
helphimunderstandothermessages.Hethereforemaynotbe
abletofigureoutiftheworldisfororagainsthim;hemaynot be able to
assign labels (or meta-messages) to his own messages about what
he is really feeling; or, similarly, he might not be able to assign the
correct contexts to others'

actionstowardshim.Hemayevenhavetrouble identifyingthe
sourceofsomemessages—dotheyoriginatewithinhimorin the external
world? In other words, he is having trouble with his meta-
communicative habits, and we start to see here the genesis of the
Fourth or Quaternary DualismRepression-Projection.

These tangles in communication usually develop in situations
technically known as “doublebinds. ”46 We have

seen that to correctly perceive a situation we need messages and
meta-messages; in a doublebind situation, however, the messages
and the meta-messages contradict each other.

Further, if the individual does not realize what is happening, then he
will have to distort and invalidate either the message or

the

meta-message,

and

occasionally



both.

His

communicationprocessesthusbecomehopelesslytangled.Let
usclarifythiswithanexample.

A young child has just performed some horrid act, such as pouring
honey all over the living room rug. Mother is understandably furious,
and she grabs the child and proceeds
tothrashthelittlerascal.Butassheisdoingthis,shetellsthe child
something like, “Now dear, I love you very much. I'm doing this for
your own good, and I want you to know that
evennowIloveyou.”Thatisherverbalmessagetothechild,
anditisoneofsupposedlypurelove.Buthervoiceisshaking,
herfaceisredwithrage,andontopofallthatsheishittingthe
child.These,ofcourse,actasameta-message,butthismeta-message is
definitely and unmistakably one of anger and temporary hatred. Thus
mother has given the child messages on two different planes: one is
verbal in character and
expressesovertlovingaffection,andtheotherisanon-verbal meta-
message of rage—and this meta-message denies and
contradictsthefirstmessage!

Nowwhatisthechildtodo?Ifhecorrectlydiscernsthatat
thismomentmotheractuallyhateshim,andhetellsherso,she would
mobilize the force of her authority and “sincerity” to
convincethechildthatheiswrong,thatatthismomentmother
reallydoeslovehim,thatmothersalwayslovetheirchildren.

Thechildispersuadedtobelievethathisaccurateappraisalof

the situation is actually incorrect. Thus, if he correctly
discriminateshermessage,heisshowntobewrong.Butwhat
ifhenowactsonthis,ifhebelievesmotherloveshimatthis moment and he
responds accordingly by trying to befriend her? Well, at this moment,
mother is not in an affectionate mood, and she would put him off,



either with “Go to your room,” or “Be quiet,” or just plain “Leave me
alone.”

Obviously, mother is not very affectionate, and so even if he
incorrectly discriminates her message of “anger” by calling it

“love,”heisstillshowntobewrong.Heisdamned-if-he-does anddamned-
if-he-doesn't.Heisinabind,andhesimply“can't
win.”Hisonewayoutofthistanglewouldbetocommenton
it,tosay,“Somethingisreallyfowled-uphere,”buttomother thisis“back-
talk!”Thechildhasnowayout(shortofrunning away)—
andheisthusinadouble-bind.

Now there are two possible consequences of being repeatedly
placed in doublebind situations such as this. One, the individual will
learn to mis-label messages, both his and others, as when mother
teaches the child to see anger as

“love.” In this case, the individual's meta-communicative
processesbecometangled,andsohecannolongeraccurately determine
the meaning of certain messages. Two, in really severe and oft-
repeated doublebinds, the individual may totally surrender all
attempts at meta-communications; since
he“can'twin”whetherhedoesitcorrectlyornot,whyshould he even try?
This is relatively rare, but it usually results, accordingtoBateson etal,
47inwhatiscalled“schizophrenia.”

Wewill,forthetimebeing,confineourattentiontothefirst consequence,
that is, to tangled and distorted meta-communicative processes,
because these are instrumental in

creating the quaternary dualism. For many meta-messages
concerning information about the ego are in effect messages
thatpunctuatetheego'sstreamofexperience—itisnotenough to know
that anger is present (message), one must also know to whom the
anger belongs (meta-message). It is not enough that the stream of
experience reports an emotion (message),



thestreammustalsobeaccuratelypunctuated(meta-message) so as to
place that emotion within the ego boundary. For example, many
people experience negative emotions such as

“evilness” (message), but because of a meta-communicative
tangle,theydonotseethisemotionasbelongingtothemselves

—they correctly perceive the emotion (message), but they
punctuate(meta-message)thestreamsoastoseetheemotion
asresidingnotintheegobutinothers.Otherpeoplenowstart
tolook“evil,”andwehavethebasisofthewell-knownwitch-
hunts.Asanotherexample,achildsitsdowntodinnerwithhis parents—his
stream of experience contains the message

“desire to eat.” But if the parents start in with, “You'd better eat
because we say you must,” then the child might start perceiving the
message “desire to eat” as originating outside himself—
hebelievesthatonlyhisparentswanthimtoeat.His meta-communicative
process is fowled, so that he punctuates (meta-
message)thestreamofexperiencesothatthe“desireto eat” (message)
lies outside the ego. Understandably, he will not eat a thing. He has
correctly perceived the impulse, but incorrectly located its source,
due to a meta-communicative tangle, a tangle in the messages that
would ordinarily locate thesourceofothermessages.

NowIdon'twanttogivetheimpressionthatcommunication andmeta-
communicationareconfinedsolelytotheEgoLevel,

forofcoursethey arenot.It'sonly thattheypredominate the Ego Level.
Neither are doublebinds or impasses confined
solelytotheEgoLevel.Asweshallsee,anydualismpresents
consciousnesswithadouble-bindorimpassesituation,sothat
everyleveloftheSpectrum(exceptMind)hasitsownpeculiar
doublebinds,sinceeachlevelhasitsowndualisms.

At any rate, we need now only note that meta-communicative
processes are instrumental in defining a working ego boundary by



punctuating the stream of experience correctly. In being repeatedly
placed in binds, doublebinds (which in Gestalt therapy are known as

“impasses”), or similar situations, an individual can develop tangles in
his meta-communicative processes. The stream of experience is
punctuated so that certain aspects of the ego appear to exist in the
environment. In effect, the individual splits off facets of his own
psyche, facets which he now
perceivesasexistingexternaltohim,usuallyinotherpeople.

The individual correctly perceives these facets, ideas, emotions,
drives, qualities and other messages, but his meta-
communicativeprocessesincorrectlyidentifythesourceofthe
messages,sothattheindividualdisownsoralienatesaspectsof himself
and then projects or appears to perceive them in the environment.

But, and this is crucial, these types of tangles and
misappraisalsleavetheindividualwitha distorted self-image,
animpoverishedself-imagethatdoesnotaccuratelyrepresent the total
psychophysical organism, a fraudulent self-image
composedofonlyfragments ofthetrueego. Inanattempt to make his
self-image acceptable, the person renders it inaccurate. Now this
inaccurate and impoverished self-image

we will be calling the Persona; and the disowned, alienated, and
projected facets of the ego which now appear to be
external,wewillcallthe Shadow.

Thus, in the ultimate act of severance and fragmentation, man
imposes a dualism or split upon his own ego, represses the
underlying unity of all his egoic tendencies, and projects them as the
persona vs. the shadow. Such then is the generation of the
Quaternary DualismRepression-Projection.

(SeeFig.3)



Itisthenatureofeverydualism-repression-projectionthatit
presentsanapparentorillusoryreality,thatitrevealsthingsas they seem
to be and not as they are. The same holds true for the quaternary
dualism, and so although the individual represses and projects
certain facets of himself, those facets nevertheless remain his and
only appear to exist in the
environment,muchlikethereflectionofatreeinaquietpond appears as a
real object but remains as an illusion. So when man tries to disown
facets of himself, since they remain his
theyonlyboomerangandreturntoplaguehimintheformof

“neurotic” symptoms. But these projected facets appear or
seemtobeoutsidetheego,sothatmanhasonceagainshifted
andnarrowedhisidentitybycuttinghimselfofffromaspects
ofhisownself.Thisquaternarysplitmarksthecreationofthe
finalmajorlevelofthespectrumofconsciousness,alevelthat Jung called
the Shadow—all of those unwanted and
undesirableaspectsofourselvesthatweattempttodiscardbut
whichneverthelessfollowusasourownShadow.



Figure3

 

Thustheentirespectrumofconsciousnessevolves.Itisan evolution most
easily followed by noting Man's identity at each level, for each major
dualism results in a progressively
narrowedandrestrictedsenseofidentity,fromtheuniverseto
theorganismtotheegotopartsoftheego.Parenthetically,we might
mention the obvious: these levels are not discrete but infinitely shade
into one another; we have selected these six basic levels since they
are most easily recognized, forming prominent “nodes” in the
spectrum. Furthermore, Man is rarely confined to one level—in the
course of a twenty-four-hour period, he may span the entire



spectrum. Usually, however, an individual will spend most of his
waking life withinaverynarrowrangeofthespectrum.

Having thus presented a very sketchy description of the
evolutionofthespectrumofconsciousness,fromtheLevelof
MindtotheShadow,thereremainseveralpointsthatwemust
brieflytouchupontocompletethisdiscussion.Thefirstisthat of the
“unconscious,” the second is that of the process of evolution of the
individual levels themselves, and the third is that of the chronological
aspects of the evolution of the spectrum. Space prevents an
elaborate discussion of these
aspects,sowewilldealwiththeminaverysummaryfashion.

The notion of an “unconscious” in man is a rather ancient
one,andFreudhimselfremarkedthatthepoetshadanticipated
himinthediscoveryofthepsychoanalyticalunconscious.The word
“unconscious” is applied to an almost astronomical
numberofprocesses,butingeneralitreferstocertainaspects
ofconsciousnessthatforonereasonoranotherarenottotally

perceivedasanobjectofawareness.Thusnotonlyarecertain memories,
experiences, desires, and ideas spoken of as unconscious, but
certain organic processes such as digestion, bodily growth, automatic
motor skills—these also are
unconscious,inthesensethatwedonotnormallycontrolthem in a
conscious fashion. Psychoanalytically, the unconscious
containswishes(andideasiftheyarelinkedwithawish)that are banished
from consciousness by the mechanism of
repression,sothatwhereverthereoccursatypeofrepression, there
necessarily occurs a type of unconscious. But our analysis of the
spectrum of consciousness suggests that the psychoanalytical
repression is but one of several types of repression that operate
throughout the spectrum, so that wherever we encounter another
type of repression we can expect to find another type of unconscious.
Each level of the spectrum, since it is generated by a particular
dualismrepression-projection,isalwaysaccompaniedbyparticularand



specificunconsciousaspects.Inotherwords,eachlevelhasits
ownunconscious,generatedbythesuper-impositionofoneof the four
major dualismrepression-projections. As we have seen, each major
dualismrepression-projection operates by imposing a severance
upon an underlying nonduality or

“unity,” repressing this unity, and then projecting or
manifestingitasdualopposites. Thisrepressednon-dualityor

“unity” therefore becomes unconscious. Or, to say the same thing
from a slightly different angle, each particular
unconsciousrepresentssomeaspectoftheuniversewithwhich
wehavedis-identifiedourselves.

All of this, and all of what we are about to say now, can really be
summed up very simply: psychologically, dualism

means unconsciousness. “Light is always light in darkness;
thatiswhattheunconsciousisallabout. ”48That,indeed,isthe whole
point. All opposites are mutually interdependent and inseparable,
nondual, coincidentia oppositorum, and he who imagines otherwise
does so at the price of sending reality underground.

Inmostinstances—asintheexampleofthedisk-figureand the page-
background at the beginning of this chapter—we usually imagine that
we can perceive the figure all by itself,
andthisnotionleadsustotheconclusionthatseparatefigures, separate
things, must exist by themselves, since that is
apparentlythewayweperceivethem.Butasweknow,thatis an illusion:
we actually perceive the entire visual field of figure-plus-background
in all its infinite richness and interwoven detail. The figure and
background are separated
onlyinsymbolicfantasy,neverinreality.Yetinaverysimilar fashion, we
imagine that the figure of good can be
fundamentallyseparatedfromitsbackgroundofevil,thatright
isirreconcilablysetapartfromwrong,thattruthwilloutover



falsity.Weareperhapswillingtoseetheinseparabilityofthe disk-figure
and the page-background, for that seems a relatively inconsequential
insight, but how we recoil at the thought

of

the

hidden

conjunction,

the

coniunctio

oppositorum,betweenGodandSatan,lifeanddeath,painand
pleasure,willandwon't,viceandvirtue!Yetwemustrealize,
andinourdeepestheartswealreadyknow,thattheperception
ofonewithouttheotherisnotjustmeaninglessbutimpossible

—physically,logically,sensually.Onemightaswellspeakof
boxeswithinsidesbutnooutsides.Inimaginingthatthefigure has really
won over the background, all we have actually

succeededindoingisslicing-outandrepressingcertainaspects
ofthenon-dualfieldofawareness,deliveringitup,mutilated, on a dualistic
platter. And thus, inevitably, the reality of the non-
dualfieldremainsunconscious!

It seems, then, that between what our organisms see and
whatourdualistic,symbolicprocessesthinkwesee,thereisa vast gulf:
and that gulf is the base metal of which the
unconsciousisfashioned.Inshort,wepayfordualitywiththe sleep of
unconsciousness, as our fathers and their fathers
beforethemdid:“whenAdamfell,hefellasleep”.



For the sake of elaboration, let us now briefly run up the
spectrumofconsciousnessandoutlinethemajorunconscious
processesassociatedwiththefourmajordualisms.Insodoing, we will
also have occasion to comment on some of the more important
unconscious processes derivative of these major dualisms, such as
the “philosophic unconscious” and the

“biosocial unconscious.” We will, of course, be dealing with these
topics in more detail at the appropriate place, and so
whatfollowsmayserveasatypeofsummaryintroduction.

Beginning with the primary dualismrepression-projection,
whichgeneratestheExistentialLevel,recallthatitseversthe

“unity” of subject and object, of self and other, of organism and
environment, so that this unity—that is, Mind itself—is
renderedunderlying,implicit,unnoticed,unconscious.Inother words,
most of us are simply unaware that what we are is Mind. The
experience of Mindonly is nevertheless always present—in fact, it is
the only experience everpresent—but, due to the primary dualism, we
repress it, ignore it, forget it and then forget we forgot it. In short, we
render Mind unconscious.

YetitshouldbeemphasizedthatinsayingthatMindisthe fundamental
unconscious, we do not mean that final
enlightenment,theultimateundoingofallrepression,consists in dredging
up Mind from the depths and taking a good hard realistic and
objective look at it. That, indeed, is unnecessary and even
impossible. The undoing of the primary repression requires not that
we objectively look at Mind, which in any event is not possible, but
that we consciously live as Mind, which in a certain sense we are
already doing anyway.

BecauseMindcanneverbecomeanobjectofconsciousness,it
isfrequentlyreferredtoas“theUnconscious,”butthiscarries
aslightlydifferentconnotationthanthatofthestatementthat we are



presently “unconscious” of Mind. The latter, as we have just
explained, means that we are presently unaware of and ignore-ant of
the fact that we are always living as Mind,
andthisisastateofaffairswhichis“reversed”withthelifting
oftheprimaryrepression.Intheformercase,inwhichMindis
theUnconscious,itisastateofaffairswhichcannotandneed not be
reversed. Mind is the Unconscious ( wuhsin,wunien) because, as
Absolute Subjectivity, as nondual awareness, as the Supreme
Knower, it cannot be known as an object of consciousness.
Nevertheless, it is highly conscious—as a matter of fact, it is pure
consciousness—it is just never
consciousofitself,asaneyedoesnotseeitself.Inthewords ofWeiWuWei:

What, then, could be inconceivable, what in fact is and must be
inconceivable?Onlythatwhichisconceivingisitselfinconceivable,for
onlywhatisconceivingcannot,whenconceiving,conceiveitself. 49

In our terminology, the Level of Mind, being pure

consciousness, is never conscious of itself, and so is Unconscious.
The conceiver is inconceivable; the thinker is
unthinkable;consciousnessisUnconscious.ThustheLevelof Mind is
“Unconscious” in two similar yet slightly different senses:
unconscious because we are ignorant of its

“existence,” and unconscious because we cannot know it dualistically
—weknowMindby being it,andinnootherway.

In short, the primary dualism renders the Unconscious
unconscious.Andthatimplies—andwemeanitto!— thatthe
veryroot“layer”oftheunconsciousistheuniverseitself.The
sun,moon,andstars,themountains,clouds,andwaters,even the cars,
planes, and trains: these truly are some of the

“contents”ofourbaseunconscious.



At this point it should be at least noted that this base
unconsciousisa“product”ofnotonlytheprimarydualismbut also the
secondary dualism. For, as we will eventually
discover,thesecondarydualismisactuallytheflip-sideofthe primary
dualism—the former dualism constituting time and the latter
constituting space, so that the distance between
subjectandobject,whichobscuresinfinity,isthesameasthe
distancebetweenpastandfuture,whichobscureseternity.For
themoment,however,weneedonlyrecallthatthesecondary dualism,
which occurs on the Existential Level, severs the
unityoflifeanddeath,pastandfuture,beingandnullity,and hence propels
man into a life of time, thereby obscuring and rendering unconscious
the nunc stans, the Eternity of the present moment, the vast and
magical world of the non-historical. And with this, the now-
consciousness that Goethe describedsuddenlyescapesus:

At each moment (Nature) starts upon a long, long journey and at
each
momentreachesherend....Alliseternallypresentinher,forsheknows
neitherpastnorfuture.Forherthepresentiseternity.

( FragmentsonNature)

Thusthefundamentalunconsciousistheinfiniteandeternal universe,
which is rendered unconscious by the primary and secondary
dualisms. The base unconscious: all the worlds—

past, present, future—lying in the unfelt Heart of man. “The
unconscious is rather that immortal sea which brought us
hither;intimationsofwhicharegiveninmomentsof‘oceanic
feeling’;oneseaofenergyorinstinct;embracingallmankind, without
distinction of race, language, or culture; and embracing all the
generations of Adam, past, present, and
future,inone...mystical...body.”For“theunconsciousisthe
truepsychicreality;andtheunconsciousistheHolySpirit.” 50



Nowtosaythattheprimaryandsecondarydualismsrender
Mindunconsciousisonlyanotherwayofsayingthatthesetwo dualisms
mark the repression of organismic consciousness, for, as we have
already indicated, organismic consciousness
participatesfullyinAbsoluteSubjectivitybyvirtueofthefact
thatitsoperationsarespacelessandtimeless.Remember,there is
nothing in your pure sensory awareness that even vaguely
corresponds to space or time. You cannot, for example, hear
thepastorfuture,norsmellthedifferencebetweeninsideand
outside.Sillyasthatsounds,ithappenstobetrue!Atanyrate, the primary
and secondary dualisms repress and obscure this pure organismic
consciousness—Mind itself—by convincing you that the boundaries
between inside and outside and between past and future are very
real, whereas, like all boundaries,theyaremerelysymbolicconventions.

Thus organismic awareness is transformed into centaur awareness.
But for the average person, even this centaur awareness, this total
prehension of existence in the passing
present,willsuccumbtorepressionwiththeriseofthetertiary dualism,
which shatters the coherency of the centaur itself.

But,aswehaveseen,itisnotjustthetertiarydualismwhich
obscurescentaurawareness,forbetweentheExistentialLevel
andtheEgoLevelthereliesavastmatrixofintrojectedsocial distinctions
which greatly contribute to the obscuration of centaur consciousness.
We are speaking, of course, of the BiosocialBands.

The Biosocial Band is certainly derivative of the primary
andsecondarydualisms,inthesensethatculturemoldsandis molded by
the tenor of self vs. other (the primary dualism),
andinthesensethatcultureiswhatmandoeswithdeath(the secondary
dualism). But fundamentally, this Band of the Spectrum is a complex
matrix of distinctions, a vast field of dualities,

and



since

in

all

cases

dualism

means

unconsciousness,theBiosocialBandinexorablycontributesto
therepressionofexistentialawareness—whichmeansnothing more
than that the Biosocial Band acts as a major filter of reality. Those
aspects of experience which cannot penetrate this social filter (of
language, law, ethics, taboos, logic, rules andmeta-
rules,etc.)simplyremainunconscious.Thus,aswe
starttomovetowardstheupperlimitsoftheExistentialLevel
byoperatingoncentaurconsciousnesssoastotranslateitinto socially
meaningful terms, a vast expanse of reality is laid waste, rendered
unconscious, by this very socialization of
existentialawareness.And,wemightadd,themajoringredient of this
wasteland, this “biosocial unconscious,” is a reservoir

containing much of our centaur awareness and the patterned reality it
would otherwise reveal. In the words of Erich Fromm:

But the effect of society is not only to funnel fictions into our
consciousness,alsotopreventtheawarenessofreality....Everysociety,
byitsownpracticeoflivingandbythemodeofrelatedness,offeeling, and
perceiving, develops a system of categories which determines the
forms of awareness. This system works, as it were, like a socially
conditioned filter; experience cannot enter awareness unless it can
penetratethisfilter.... Iamaware ofallmyfeelingsandthoughtswhich are
permitted to penetrate the threefold filter of (socially conditioned)
language, logic, and taboos (social character). Experiences which



can
notbefilteredthroughremainoutsideofawareness;thatis,theyremain
unconscious. 51

What remnants of centaur consciousness there are that survive the
filtering of the Biosocial Band are finally and almost completely
rendered unconscious with the generation of the Ego Level. For even
on the Biosocial Band, where
existentialawarenessisgreatlyobscured,manstillactsas,and
fundamentallyfeelshimselftobe,acentaur,amind-body:his ego is more-
or-less a body-ego and his thinking is moreorless body-thinking. But
with the appearance of the tertiary dualism, man surrenders the body
and forfeits all conscious contact with centaur consciousness. The
tertiary dualism
seversandrepressesthecentaur,projectingitasthepsychevs.

the soma, so that man is no longer aware of himself as a unified
centaur but as a horseman divided from his horse,
beatingorpraisingitinordertoextortthedesiredactionsfrom
this,his“animal”body,hispoorbrotherass.Thecentaurisnot
killed,however.Itisjustburiedalive.

Such, then, is the emergence of the ego, which, it must be
emphasized, is simply the fruition of the separateself sense born with
the primary dualism. Now we might also mention
thatcloselyconnectedwiththeegoiswhatcouldbecalledthe individual's
“philosophic unconscious,” which consists of all
ofone'sunexaminedmetaphysicalassumptions,one'spersonal
butunexposedphilosophicalparadigms,one'sintellectualroot
premisesandmapssotakenforgrantedthattheyarenolonger
ordinarilyupforcriticalscrutiny.ThisbandoftheEgoLevel forms, as it
were, a type of personal analogue to the social
filteroftheBiosocialBand.ThisiswhatFrommhasinmind
whenhestatesthat “inadditiontothe socialtaboosthere are individual
elaborations of these taboos which differ from family to family; a child,
afraid of being ‘abandoned’ by his parents because he is aware of



experiences which to them
individuallyaretaboo,will,inadditiontothesociallynormal
repression[oftheBiosocialBand],alsorepressthosefeelings which are
prevented from coming to awareness by the
individualaspectofthefilter. ”52

In their broadest sense, the philosophic bands are simply a personal
matrix of distinctions, over and above the social matrix of distinctions
constituting the Biosocial Band.

Obviously, in many cases the philosophic bands are instrumental in
the generation of the quaternary dualismrepression-
projection,andinallcasestheyareinstrumentalin
itsmaintenance.For,generallyspeaking,thephilosphicbands act as a
personal filter which screens out those experiences which are
inconsistent with its mesh. Should the experience thusscreened-
outbeofan“externalevent,”thenconventional egoic perception of that
event is distorted; but should the

experience screenedout be of a personal origin, then straightaway
material for the Shadow results. And it matters not whether this
personal filter contains philosophical
structuresjudgedtrueorfalsebyconventionalstandards,forin all cases
“there are more things in heaven and earth than are dreamt of in your
philosophy,” and if any of these “more things” are of personal origin,
they end up in the Shadow.

Thusthequaternarydualismisborn.

Hence, on the Ego Level, the quaternary dualismrepression-
projectionseversthepsyche,repressesitsessential unity, and thus
creates the unconscious Shadow—all of the repressed traits and
wishes that the ego has attempted to vanquish by pushing them out
of consciousness. Specifically, it is the unity or harmony ( concordia
discors) of psychic tendencies that is now rendered unconscious,
while the banished aspects of the psyche are generally, but



somewhat unsatisfactorily, spoken of as the “contents” of this
unconscious. Of course, we are in some sense aware of this Shadow,
but only in an indirect and hence distorted fashion, for we project it
onto people or objects “out there” and so fancyourselvesinnocentofit.

Thus we see that for each level of the Spectrum there is a
corresponding unconscious—or rather, some corresponding
unconscious aspects or processes. Each level of the Spectrum has
intrinsically different characteristics—different needs, different
symbols, different modes of awareness, different motivations,
different compensations, and so on. When a particular level is
rendered unconscious, so are the major features of the
characteristics of that level. Thus, the unconscious is stratified, and
for the very same reasons that

theSpectrumitselfisstratified.

Butfundamentally,uponwhateverleveloftheSpectrumwe exist, the
“total” unconscious consists of the sum of all those
characteristicsandaspectsoftheuniversewithwhich—atthat level—we
are no longer identified, as well as the dualistic
mapswhicharesoinstrumentalinscreeningouridentitywith those
aspects. Furthermore, under the general conditions of repression—at
whatever level—those aspects with which we are no longer identified
can enter the field of awareness only in an indirect and distorted
fashion, appearing as alien and potentially threatening objects “out
there.” At the Shadow Level, for example, we have already lost direct
contact with theenvironment,withthebody,andevenwithpartsoftheego

—and hence we are aware of all of these now “unconscious”

aspectsonlyinanillusoryfashion:theyappearasobjectsout there,
external, alien, potentially threatening; they are hazy reflections of
paradise lost and union forgotten. As Philosophia said to Boethius in
his distress, “You have forgottenwhoyouare.”



Now we hasten to add that, distinct as these levels of the
unconsciousmaybe,they all ultimatelystemfromtheprimary dualism.
Once the seer is severed from the seen, that seer becomes a
blindspot of the universe, for the simple reason
thattheseercannotseeitselfseeing.Noobservingsystemcan observe all
of itself, and so under these circumstances something always gets
left out (which we earlier saw as
IncompletenessandUncertaintyPrinciples,andwhichwesee now
operating psychologically). The universe takes a turn on
itselfandgetslost.Forinturningbackonitself,itappearsto
generatethe“other”andthustobealientoitself.Itisexactly

thisprimordialblind-spotwhichacts,sotospeak,asatypeof seed-crystal
around which grows, with each successive level of the spectrum, a
new layer of “something-left-outness,” of unconsciousness, with each
layer being nothing more than an

“enlargement,” through a new dualistic twist, of the original blindspot.
That, in short, is the evolution of the spectrum of consciousness.

The second point which we must mention is that of the
evolutionoftheindividuallevelsthemselves,foritshouldbe
obviousthatnotonlydoesthespectrumevolve“upwardsand
outwards”inatypeofverticalmovementawayandoutofthe Level of Mind,
but also do the individual levels themselves evolve and “expand” in a
type of horizontal movement. The
waysinwhichourintellects,ourlanguageprocesses,ourself-
images,ourbodilyawareness,andotherphenomenapertaining to
individual levels—the ways in which these processes are
growingandevolving,inindividualsaswellasinthespecies as a whole,
are being intensely investigated by scientists and educators,
anthropologists and sociologists. Further, the ways in which these
changes affect our “breakthroughs to cosmic consciousness” have
been elaborated by such renowned
explorersasTeilharddeChardin,Bucke,SriAurobindo,Jean Gebser,
William I. Thompson, Rozak, von Weizacher, and



others.ThepointisthatalthoughtheLevelofMinddoesnot itself actually
evolve—being timeless and spaceless—

neverthelessthewaysinwhichitseemstomanifesttheother
levelsofthespectrumdoindeedappeartobeevolving.

The third point concerns the chronological aspects of the evolution of
the spectrum, a point which is difficult to
comprehendbecauseofwhatSchroedingercalledthe“peculiar

time-table of Mind,” namely, it knows no past or future, no
beforeorafter.53Therefore,aswehavetriedtopointout,the evolution of
the spectrum is not a real evolution of Mind
throughspaceandtime,butapretendevolutionofMindinto
spaceandtime,apretendevolutionofMindmanifestingitself
asspaceandtime.Thusthedescriptionoftheevolutionofthe
sevenbandsofthespectrumandofthefourmajordualisms,as if they
occurred in time is nothing but a concession to our rutted patterns of
thought and language that necessarily translate the simultaneity of
events occurring in the timeless Moment into the terms of linear and
temporal representation.

The temporal evolution of the spectrum of consciousness is
nothingbutadescription,asetting-forth-in-linear-terms,ofthe Eternal
Simultaneity. To the student of the Hindu science of Self(
adhyatmavidya),thisideawillpresentnodifficulty,forit
isverymuchanalogoustothe Adhyatmavidya doctrineofthe involution (
Nivritti Marga) and the evolution ( Pravritti Marga)oftheSelf,theAtman-
Brahman.

Thelifeorlivesofmanmayberegardedasconstitutingacurve—anarc of
time-experience subtended by the duration of the individual Will to
Life. The outward movement of this curve—Evolution, the Path of
Pursuit—the Pravritti Marga—is characterized by self-assertion. The
inwardmovement—Involution,thePathofReturn—the Nivritti Marga



—ischaracterizedbyincreasingSelf-realization.Thereligionofmenon
the outward path is the Religion of Time; the religion of those who
returnistheReligionofEternity. 54

TheprocessoftheSelf'sinvolutionandevolutionisviewed as a universal
drama of the eternal play ( lila, krida, dolce gioco)55 of hide-and-seek,
of creation and redemption, of

manifestation and dissolution, of anabolism and catabolism, but the
sole actor in this drama is the one and only Self, playing an infinite
number of roles (such as you and me) without ceasing in the least to
completely remain itself, spaceless and timeless, whole and
undivided. In our limited
andtemporalstate,wedividethisdramaintotwostages—that of
involution and that of evolution—while in reality both phases are one
aspect. In highest truth, there is no involution and evolution through
time, for whether we realize it or not, the Self remains always above
time in the Eternal Moment.

Thesameholdstruefortheapparentevolutionofthespectrum
ofconsciousness,forwehaveactuallydonenothingmorethan explain the
pravritti marga in more modern terms. For this reason, we have
studiously avoided assigning actual chronologies to the four major
dualisms. From the standpoint
oftime,wehaveonlysuggestedthatthefourmajordualisms
dooccurintheorderthatwehaveoutlined,beginningwiththe
primaryandendingwiththequaternarydualism.Thisisnotto
say,however,thatthesedualisms,astheyappeartoevolvein history, do
not constitute a legitimate field of study. On the contrary, the field is a
most important one. The primary dualism, for example, has been
approached anthropologically
byinvestigatorsconcernedwiththatperiodinman'sevolution when he
learned to separate himself from his environment. It has also been
followed in the individual development of the infant, as the child
learns to separate himself from his
immediatesurroundings.TheworkofsuchscholarsasFreud, Piaget,



Werner, Cassirer, Arieti, and others in this area
representsamostvaluablecontribution.

We are not primarily interested in these temporal aspects,

however, for man reenacts his major dualisms in this very
moment,anditisonlyasheviewsthemthroughthesquinting eye of time
that he is persuaded to establish a time-table for
whatactuallyremainstimeless.How,inthisverymoment,we
illusorilyseparateourselvesfromouruniverse,ourbodies,and even our
thoughts—that is our primary concern. This
separation,thisFall,ispartandparcelofourimplicitfaiththat
theuniverseproceedsinaline,inaone-dimensionalsequence that we
call “time”, and so our redemption is ultimately a release from the
illusion of history, of the tunnel-vision that presents Eternity as strung
out in a sequence called the past-present-
future.Andhere,noamountofhistorywilldeliverus
fromhistory,fromthatnightmarefromwhichStephenandall
sensitivebeingsmusteventuallyawake.
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55. Again,“play”becauseGodhead'sactivityisspontaneous, without
reference to time, unmoved, unmotivated, effortless. We might also
mention that because Mind's activity is purposeless, effortless, and
timeless, this precludes any doctrine of emanation, which holds the
manifestationisnecessary.Even“manifestation”aswe
areusingthiswordisliabletobemisunderstood,forit erroneously
suggests that phenomena “come out” of

Mind, while there is actually nothing outside Mind.

Emanation,whichisafterallaformofpantheism( see note IV. 16), is
untenable, inasmuch as it is dualistic (the many emanate from the
One, as if the two were separate),

and

hence

imposes



spatial-temporal

limitations on Mind. Phenomena do not emanate from Mind—each
phenomenon is Mind, a fact obscured by ourdualisticmodeofknowing.

SurveyingtheTraditions

 

America's master psychologist and greatest philosopher,
WilliamJames,hasstatedourbasic(metaphorical)contention
veryprecisely:

Let us take outer perception, the direct sensation which, for example,
thewallsoftheseroomsgiveus.Canwesaythatthepsychicalandthe
physicalareabsolutelyheterogenous?Onthecontrary,theyaresolittle
heterogenous that if we adopt the commonsense point of view, if we
disregard all explanatory inventions—molecules and ether waves, for
example, which at bottom are metaphysical entities—if, in short, we
take reality naively, as it is given, an immediate; then this sensible
reality on which our vital interests rest and from which all our actions
proceed, thissensiblerealityandthesensationwhichwehaveofitare
absolutelyidenticalonewiththeotheratthetimethesensationoccurs.

Reality is apperception itself. ... In this instance, the content of the
physicalisnoneotherthanthepsychical.Subjectandobjectconfuse,as
itwere.1

ThatRealityisthispurenon-dualawareness(apperception, as James
calls it) is simple enough, but it certainly remains
difficulttofullycomprehend,foritimpliesthatwiththeriseof the primary
dualism (and the consequent dualisms) our perception of the world
as well as ourselves is rendered, in some sense, illusory. As Brown
pointed out, the “world undoubtedly is itself (i.e., is indistinct from
itself),” but as



soonastheprimarydualismarises,theworldhasacted“soas
tomakeitselfdistinctfrom,andthereforefalseto,itself.”But this
“falseness” cannot be real, since the world nevertheless,
always,andactuallyremainsindistinctfromitself,andsothe

distinctionmustbeillusory—thatisthesenseinwhichweuse thisword.

On the face of it, this hardly seems good news, and it so
vitiatescommonsensethatmostofusrecoilinshock.Addto
thisthefactthatthisnon-dualawarenessisnotatallanidea, but much
closer to what we mean by “pure experience, ”2 so that strictly
speaking we cannot fully characterize it in words (since words
themselves are part of experience), and the average soul beats a
hasty retreat into any number of comfortable ideologies. To
compound the apparent difficulty,
anytimeawriter,fromSchroedingertoRamanaMaharshi—in an attempt
to awaken us from this dream—tries to describe nondual awareness,
knowing full well that it is a necessary but ultimately futile gesture,
then the paradoxes and logical
contradictionsthatnecessarilyresultinevitablymakehimprey to any
member of the Wise Guy School of philosophy that wants to take a
shot at him. The following anecdote told of Shankara, the renowned
Indian sage and author of the Vedanta,willillustrate.

A certain king in India, who was of a very realistic and logical mind,
wenttoShankaratoreceiveinstructionsastothenatureoftheAbsolute.

WhenShankarataughthimtoregardallofhiskinglywealthandpower as
no more than mere phenomenal illusions arising out of the absolute
Self which is the ground of all things, the king was incredulous. And
when he was told that the one and only Self appeared multiple only
becauseofthedualismsofhisignorance,thekingstraightawaydecided to
put Shankara to a test and determine if the sage really felt this
existencewasnodifferentfromadream.



The following day, as Shankara was approaching the palace to
deliverhisnextlecturetotheking,ahugeandheat-maddenedelephant
was deliberately turned loose and aimed in Shankara's direction. As
soon as the sage saw the elephant charging, he turned and fled in an

apparently very cowardly fashion, and as the animal nearly reached
him, he disappeared from sight. When the king found him, he was
perched at the top of a lofty palm tree, which he had ascended with
remarkable dexterity. The elephant was caught and caged, and the
famousShankara,perspirationpouringoffhim,camebeforehisstudent.

The king naturally apologized for such an unfortunate and nearly fatal
accident. Then, with a smile breaking across his face, but pretending
great seriousness, he asked why the venerable sage had resorted to
physical flight, since surely he was aware that the elephant
wasofapurelyillusorycharacter.

Shankara replied, “Indeed, in highest truth, the elephant is non-real
and illusory. Nevertheless, you and I are as non-real as that elephant.

Onlyyourignorance,cloudingthetruthwiththisspectacleofnon-real
phenomenality, made your Highness see illusory me go up a non-real
tree. 3

The point is that the nondual awareness of Self is not a luminous
mush of undifferentiated jelly, so that the universe melts down into
one huge monistic lump of clay. Indeed, the universe exists exactly
as we perceive it (where sense and sensibility are still nondual), but
not necessarily as we name
anddivideitintoseparatethingsextendedinspaceandtime.

“Seeing! Seeing! Seeing!” as Rumi declared. And it is this

“Seeing”—before we divide it into seer and seen—this nondual
“apperception” that James declares is reality itself—it is
THISthatwearetodiscover.



To help orient us to this discovery, we will now devote ourselves to
briefly elaborating in a diagrammatical fashion
whatwehaveheretoforeexplainedinamorelogicalandlinear fashion. We
will utilize images, diagrams, and schematics—

that is, the imaginative type of symbolic elaboration used in the
analogical way—to supplement the somewhat formal
descriptionsthatwerepreviouslypresented.Then,withtheaid

of these diagrammatic representations, we will compare the spectrum
of consciousness with the psychologies of the great
metaphysicaltraditions.

The simplest diagram representing the spectrum of
consciousnessisthatgiveninFig.3ofthelastchapter.Inthis
schematicthefourmajordualismsaswellassixofthebands of the
spectrum are traced out, so that they can be easily compared with
linear descriptions given earlier. It must be
emphasizedthatthemajordrawbackinthisandeverydiagram
isthattheLevelofMindismadetolookasifitweresimply another level of
the spectrum, which in this sense it is not.

Perhaps it would be better to let the paper itself represent Mind, and
then draw the levels as superimposed upon the paper. (This, as we
shall see, is exactly what the late Zen
MasterHaradausedtodo.)Butifonesimplyremembersthat
theLevelofMindisnotaparticularlevelamongotherlevels,
butisratherthat“no-level”whichisthe“ground”ofalllevels,
thenFig.3mayproveuseful.

The three-dimensional diagram shown in Fig. 5 is an attempt to
represent the same spectrum from a slightly
differentangle,andisroughlybasedupontheclassicmetaphor
ofPlato'sCave.Platomaintainedthatman,inhisnaturalstate ( avidya), is
as if situated in a cave with his back facing the



openingofthecave.OutsidethisopeningitselfliestheLight of Eternal
Reality, but man—because his back is to this light

—seesonlytheshadowsofrealitythatdanceacrosstheback
ofthecave,andwithhisattentionthusoccupied,heseesonly dreams and
reflections, never reality itself. So fascinated is man with these
shadows, that he builds great systems of

“science” and philosophy around these illusory phantoms.

Thenoneday,somebodyescapesfromthecave,seesReality,
returnsandsays,“Guys,you'renotgoingtobelievethis,but.

...” As we have presented it, the shadows represent the symbolic-
mapknowledge,thepicturesweformofreality,the dualistic mode of
knowing; while the Light represents nondual awareness, Absolute
Subjectivity, I-I, Brahman. These arelabeledinFig.4.

Now we have extended Plato slightly by suggesting —

throughout this volume—that there are levels of shadows,
represented by the various bands of the spectrum of consciousness.
These bands are therefore superimposed upon



Fig.4andtheresultantschematicisgiveninFig.5, which is
simplyacombinationofFigs.3and4.

Figure4

 

Thebandsofthespectrumofconsciousnessareshowninthe
upperhalfofthehour-glass-shapedfigure,andtheyrepresent
theidentificationofAbsoluteSubjectivitywithvariousobjects and
subjects, an identification that becomes progressively more
narrowed, restricted, and exclusive as one “moves up”

the spectrum from the Transpersonal Bands to the Shadow Level.
The lower half of the hour-glass represents Light, Noumenon,
Absolute Subjectivity, Mind, Godhead, Tao,
Dharmadhatu,Sunyata,Brahman—whatevertermoneprefers.

Again, the drawback in this diagram is that Mind is represented as
being set apart from the other levels by space;
andfurther,itisdrawnwiththespatialdimensionsofacone—

bothoftheserepresentationsaremisleading.Toalleviatethese very real
difficulties, we have labeled the single point where the upper and
lower cones of the hour glass intersect—we
havelabeledthispointasEternity-Infinity,theabsoluteHere-
NowthatisMind,the“circlewhosecenteriseverywhereand whose
circumference is nowhere,” the “still point of the
turningworld,”a“pointwithoutpositionordimensionsanda
nowwithoutdateor duration.”Asamatter offact,since this point of
HereNow is Mind, we might have just left off the bottom half of the
hour glass—this, however, is a strain on almost anybody's
imagination, and since the metaphor of
Plato'sCaveissoexpressive,wehaveleftinthebottomcone.

Butthesespecificconnotationsmustbeborninmindwherever
referenceismadetoFig.5.



Let us now, with the aid of Figs. 3 and 5, compare our
descriptionofthespectrumofconsciousnesswiththosegiven

bythegreatmetaphysicaltraditions,includingZen,Yogacara
Buddhism,VedantaHinduism,andTibetanVajrayana,aswell as those
set forth by renowned individual explorers such as
HubertBenoit.4Wewillbeginwiththatmostspectacularand
consistentsystem,theAdvaitaVedanta.

The

Vedanta

psychology

is

founded

upon

the

experimentally verifiable insight that the Brahman-Atman is the sole
Reality, and its primary concern is to provide a pragmatic explanation
as to “why” man fails to realize his basic and supreme identity with
Brahman. In general, man's
blindacceptanceofdualismsanddistinctionsistheignorance (
avidya)thatlandshimsquarelyinaworldofillusions( maya) and
consequently in a world of suffering ( samsara, round of birth-death).
Psychologically, this ignorance of Brahman is marked by the
superimposition ( adhyasa) of what are technically called “sheaths” (
kosas) “over” or “upon” the underlying reality of Brahman-Atman, so
that man identifies himselfwiththese kosas
andthusapparently(i.e.,notactually) obscures his real identity with the
Absolute. The Vedanta psychology is a detailed phenomenology of
what amounts to man's universal case of mistaken identity. We just



do not realize who we are, but what we think we are comprises
several sheaths ( kosas) with which we, in our ignorance,
inadvertentlyidentify.

Figure5

 



In the Vedanta psychology, the sheaths are looked upon almost like
layers of an onion, with the reality of the Atman

“buried” in the very center of the onion, so that liberation results from
peeling away (or simply seeing through) these levelsofmis-
identificationandmergingwiththecenterwhich
istheactualgroundofthevariousillusorylayers.5Continuing with this
metaphor, the outermost layer, sheath, or “skin” of the onion is called
the annamayakosa, the sheath of material existence. It represents
man's ordinary waking consciousness ( jagarita-sthana), his primitive
identification with an ego encapsulated in his physical body ( sthula-
sarira, the “gross
body”).Thenextthreelayerstogetherconstitutewhatiscalled
the“subtlebody”( suksma-sarira), and they are the sheath of vitality (
pranamayakosa), the sheath of discrimination ( manomayakosa),

and

the

sheath

of

ratiocination

( vijnanamayakosa).Thesheathofvitalityroughlycorresponds to what
we might call the will to live, that blind urge to survive, to continue, to
go on going on. The sheaths of discrimination and ratiocination
correspond to our root inclination—partly innate, partly acquired
through language andlogic—
todichotomizeexistence,tooverlaytheRealwith
agrowthofdualitiesanddistinctions.Theinnermostlayer,the sheath of
bliss ( ananda-mayakosa), comprises the “causal body” ( karana-
sarira), and it is experienced by everyone in
thestateofdeep,dreamlesssleep( susupti), as well as during



certainformsofmeditation.Dualitiesanddistinctionsarenot
completelydestroyedatthislevel,buttheyareharmonizedso

completely that this state is experienced as one of profound
relaxation and bliss ( ananda). It is also called the “causal body”
because it is the ground and “cause” of all the other
sheaths.Finally,whenthislastsheathispeeledaway,thepure Reality of
the Center alone remains, absolute nonduality, ineffable,
indescribable, Brahman-consciousness, underlying
thefivesheathsandthethreebodies.6Deutschpointsoutthat
theAdvaiticanalysisoftheSelfintofivesheaths

 

shows that there is no discontinuity of consciousness, that there is
but
oneconsciousness,namely,thatassociatedwithAtman,whichappears in
different states because of various upadhis or mis-identifications of
selfwithoneormoreaspectsofphenomenalselfhood.7

 

BynowitshouldbeobviousthattheVedantapsychologyof
sheathscorrespondsverycloselywithwhatwehavecalledthe spectrum
of consciousness, and the sheaths themselves represent different
levels of the spectrum. Thus the outer sheath of the “gross body”
corresponds to the Ego Level, to
theself,dividedfromandthereforeaslaveto,thephysicalor gross body.
The three middle sheaths of the will and the ratiocinative processes
(the “subtle body”) correspond to the Existential Level, where the
repression of death produces the blind will to live (“vitality sheath”)
and where the root discriminative processes (the sheaths of
discrimination and ratiocination) initiate the hardening of dualisms.
The inner sheath of bliss (the “causal body”), wherein man
transcends his ego and his physical body, corresponds to the
TranspersonalBands,andfinallytheveryCenter,theabsolute Brahman-
Atman,correspondstoour“no-level”ofMind.





Figure6

Figs.6and7showtheclosesimilaritybetweentheVedanta

psychologyofsheathsandthespectrumofconsciousness.Fig.

6isasketchofVedantapsychologymadebytheillustriousSri

Ramana

Maharshi. 8

The

legend

contains

Ramana's

explanation, and the correspondence with the spectrum of
consciousness is enclosed in the parentheses following his
explanatorynotes.ThustheLightcorrespondswiththeLevel
ofMind,thedoorwaycorrespondswiththeExistentialLevel, the mirror
with the Ego Level, and so on, as indicated in the figure. Fig. 7 shows
the same correspondence, but here the
diagramofthespectrumofconsciousnessispresentedwiththe
parallelsheathsoftheVedantapsychologylabeled.





Figure7

There are, as one would naturally expect, some differences between
the Vedanta psychology of sheaths and our
descriptionofthespectrumofconsciousness,butinessentials the two
are in perfect agreement, reflecting the universal nature of the
philosophia perennis, of that “philosophical

consensus of universal extent.” Moving from the psychology of
Vedanta Hinduism to that of Mahayana Buddhism, it is therefore no
surprise to discover that the spectrum of consciousness is in broad
agreement with the psychology of the Mahayana, especially as set
forth by Asanga and Vasubandhu, and elaborated upon in such texts
as the LankavataraSutra,the AwakeningofFaith, and the Platform
Sutra. D. T. Suzuki summarizes the essential drift of
Mahayanapsychology:

The mind, inclusive of Citta, Manas, and the other six Vijnanas [these
arealllevelsofthespectrumofconsciousness,aswewillexplain],isin its
original nature ( svabhava) quiet, pure, and above the dualism of
subject and object. But here appears the principle of particularization
knownas“Vishaya,”whichcomesfromtheroot vish meaning“toact,”

“to work;” and with the rise of this wind of action, the waves are
agitatedoverthetranquilsurfaceofthemind.Itisnowdifferentiatedor
evolves ( vritti) into eight vijnanas [or levels]: Alaya, Manas,
Manovijnana, and the five senses; and simultaneously with this
evolution the whole universe comes into existence with its
multitudinousformsandwithitsendlessentanglements.9

Inessentialaspects,thisisverysimilartoourdescriptionof the evolution of
the spectrum of consciousness, and so as we nowdescribetheeight
vijnanas ofMahayanapsychology,we will simultaneously point out the
corresponding levels of the spectrum of consciousness. Thus the
Citta or Mind correspondswiththeLevelofMind,theabsoluteandnon-



dual consciousness.WiththeriseofthePrimaryDualism,theeight
vijnanas evolve, the first of which is the alaya-vijnana, the

“storehouse consciousness,” so named because it is here that
thephenomenal“seeds”( vasanas or bija)orarchetypesofall

of man's actions ( karma) are collected and stored, eventually to
influence all future deeds. Thus the alaya is similar to the
causalbodyofVedanta,andmanyinvestigatorsfeelthatitis roughly
equivalent of Jung's collective unconscious. In any case, being supra-
individual, it corresponds with the TranspersonalBands.

Thenext vijnana orlevel,moving“upwardsandoutwards”

from the pure Citta, is called the manas, from the root man meaning
“to think” and “to intend.” According to the Mahayana psychology, the
manas performs three interrelated
functions.First,itistheseatofman'scoredualistictendencies.

Thus:

The function of Manas is essentially to reflect upon the [Mind] and to
create and to discriminate subject and object from the pure oneness
of the [Mind]. The memory accumulated ( ciyate) in the latter is now
divided( viciyate)intodualitiesofallformsandallkinds. 10

Thesecondfunctionofthe manas stemsfromthefirst;that is,the manas
itself “grows to be the source of great calamity
whenitcreatesdesiresbaseduponitswrongjudgements[i.e., dualism],
such as when it believes in the reality of an ego-
substanceandbecomesattachedtoitastheultimatetruth.For Manas is
not only a discriminating intelligence, but a willing agency, and
consequently an actor. ”11 Manas is thus the
generalsourceofwill,andspecificallythesourceofthewillto live. In other
words, this corresponds with the second major
dualism,whereinmanseverslife-and-deathandishurledinto
theblindcompulsiontosurvive.Thesetwofunctions,ofroot discrimination



and willing, give rise to the third function of manas—in Kapleau's
words, it serves as the persistent source

of I-awareness, the pernicious feeling that “I” exist as the isolated
subject of all my experiences. Thus the manas is
easilyrecognizedastheExistentialLevel.

Theevolutionofthe vijnanas continues:“AssoonasManas evolves the
dualism of subject and object out of the absolute unity [then]
Manovijnana and indeed all the other Vijnanas begin to operate. ”12
Now the next level, the manovijnana, is generally translated as
“intellect,” as the sum total of our
symbolicandabstractionalpowers.The manovijnana issaidto reflect on
the core dualisms of the manas, and from this process issue all of our
more abstract and rarefied
conceptualizations.Inotherwords,intellection,whichislatent in manas,
blooms full in the manovijnana. Hence, with the manovijnana, man is
identified with his intellect and
consequentlywithhisintellectualappraisalofhimself,thatis,
withhisego.Thusdoesthe manovijnana correspondwiththe
Egolevel.Finally,theremainingfive vijnanas,simplyenough, correspond
to the five senses. Suzuki admirably sums up the
Mahayanapsychologyoftheeight vijnanas: In the beginning [i.e., the
“everlasting beginning” of the eternal moment] there was the memory
amassed in the Alaya [the socalled

“seeds”] since the beginningless past as a latent cause, in which the
whole universe of individual objects lies with its eyes closed; here
enters Manas with its discriminating intelligence, and subject is
distinguished from object [Primary Dualism]; Manovijnana reflects on
the duality, and from it issues a whole train of judgements with their
consequent prejudices and attachments, while the five other vijnanas
force them to become more and more complicated not only
intellectually but affectively and conatively. All the results of these
activities in turn perfume the Alaya [i.e., “reseed” it], stimulating the



old memory to wake while the new one finds its affinities among the
old. In the meantime, however, the Alaya itself remains unmoved

retainingitsidentity. 13

Asalways,the Alaya—whichintheabovepassageisusedas
synonymouswith Citta,absoluteNoumenon—the Alaya,like
AtmanandtheLevelofMind,actuallyretainsitsidentitybut apparently
evolves into numerous levels, much like a candle set in a hall of
mirrors will appear to reflect and evolve into
numerouscandleswhileallthetimeretainingitsidentity.



Figure8

Fig.8isadapted fromasketchby theZenMaster Harada,

showingtherelationoftheeight vijnanas.Thecorrespondence
betweenthe vijnanas andthelevelsofthespectrumareagain shown in
parentheses. To make the correspondence clearer,

Fig. 9 is included—it is the diagram of the spectrum of
consciousnesswiththecorresponding vijnanas labeled along-
sidethevariouslevels.



Figure9

Zen Buddhism, inasmuch as it is recognized as a sect of
MahayanaBuddhism,naturallyagreeswiththepsychologyof theeight
vijnanas.Throughouttheages,however,severalZen

Masters developed what amounted to their own personal
interpretationsofthepsychologyofeight vijnanas,elaborating and
adapting it to better suit their own particular style of teaching.
Foremost among these masters was Hui-neng, the sixth patriarch of
Ch'an, whose profound psychological insights are set forth in the
Platform Sutra. Hui-neng's psychology is summarized in Fig. 10,
which is a schematic made by Dr. Suzuki to explain the essentials of
Hui-neng's doctrine. The diagram contains five levels, which we have
labeled“A”through“E”forconvenientreference.





Figure10

Now how do these levels correspond to those of the

spectrum of consciousness? Let us begin with level “A,”

whichislabeled“Self-nature.”“Seeingintoone'sSelf-nature”

wasthehallmarkofHui-neng'steachings,andithasremained to this day
the fundamental issue of Zen. “Self-nature” is synonymous with
“Buddha-nature,” which the Nirvana Sutra declares is inherent in all
beings, and thus “seeing into one's Self-nature” is nothing less than
the attainment of
Buddhahood.Aswemightexpect,thisseeingisaccomplished by prajna,
the nondual mode of knowing, and thus Self-nature and prajna are
very important terms in Hui-neng's thought. Ultimately, of course,
Self-nature and prajna are identical, since in the infinity and eternity
of Buddhahood, knowing and being coalesce, but they are
conventionally spoken of separately. Thus level “A” and level “B,”

respectively labeled “Self-nature” and “prajna,” are actually one and
the same (“Self-nature is prajna”), 14 and they
correspondwiththeLevelofMind.

The conventional separation of Self-nature and prajna into two levels
(levels “A” and “B”) is, however, highly significant,especiallysincethe
prajna level(level“B”)iscut in half by a dashed line, whereas the Self-
nature level (level

“A”) is not. The dashed line of level “B” represents the first severance,
the primary dualism, whereby the void and nondual Self-nature is
seemingly split into subject and object.

Because this dualism is seeming and illusory, the Self-nature level
contains no dashed line. Suzuki, commenting on Hui-



neng'sthought,explainsitthus:

When we have an experience, for example, of seeing a tree, all that
takesplaceatthetimeistheperceivingofsomething.Wedonotknow
whether this perception belongs to us, nor do we recognize the object

whichisperceivedtobeoutsideourselves.Thecognitionofanexternal
objectalreadypresupposesthedistinctionofoutsideandinside,subject
andobject,theperceivingandtheperceived.Whenthisseparationtakes
place ... the primary nature of the experience is forgotten ... [This
primary nature or self-nature] refers to the time prior to the separation
of mind and world, when there is yet no mind standing against an
external world and receiving its impressions through the various
sense
channels.Notonlyamind,butaworld,hasnotyetcomeintoexistence.

This we can say is a state of perfect emptiness ... [Then] there rises a
thought in the midst of Emptiness; this is ... the separation of
unconsciousness and consciousness, or, logically stated, the rise of
the fundamentaldialecticalantithesis. 15

The statement “there rises a thought” is exactly Asvaghosha's
“Suddenly a thought arises” and G. S. Brown's

“let there be a distinction;” and as we explained earlier, it refers not so
much to full-blown intellection as to the root
tendencytodichotomizewhichresultsinthePrimaryDualism, which
Suzuki explains as the separation of the inside and the outside, the
subject and object, the perceiver and the perceived, the conscious
and the unconscious. With this
separation,manisnowsetapartfromtheworldandthusfinds himself on
level “C,” the “apperceiving mind,” which is explainedasfollows:

Prajna,theconscious,developsintotheapperceivingmindwhereSelf-
nature comes in communication with the external world which acts
uponthepsychologicalmind,andisinturnacteduponbythelatter.The
apperceivingmindiswhereweformthenotionofselfhood.... 16



Thus the “apperceiving mind” is not exactly a “mind” in the
senseofbeingtheseatofloftyintellectionandabstraction,but is rather the
core dualistic tendency now operating on the

personal level so that it forms our persistent and irreducible
feelingofexistingasanisolatedself.Itisthusverysimilarto the manas and
the “subtle body,” and corresponds to the ExistentialLevel.

Level “D” is what we generally would label mind or intellect, and
Suzuki calls it the plane of sense ( drista-sruta) and thought (
matajnata). It is here that we form our
intellectualabstractionsaboutlifeandreality,andsoitishere that we form
our intellectual picture of ourselves. Level “D,”

inotherwords,correspondstotheEgoLevel.Further:
Theunconsciousmindhasitspathologicalstatesontheplaneofsense (
drista-sruta) and thought ( matajnata), corresponding to the

“Unconscious” of Analytical Psychology or Psychoanalysis ... The
psychoanalytical Unconscious cannot go deep enough to include the
questionofno-mind-ness[Self-nature,Mind]. 17

These“pathologicalstates”willberecognizedastheShadow Level.
(Asaconcludingsummary,theformalcorrespondence between

Hui-neng's

thought

and

the

spectrum

of

consciousnessisshowninFig.11).





Figure11

Moving to the psychology of Tibetan Buddhism, we again find strict
similarities with the spectrum of consciousness. In fact, the
psychology of Tibetan Buddhism is almost identical to that of Vedanta
Hinduism, for both psychologies are built around the doctrine of the
five sheaths. Thus we needn't go into the details of the Tibetan
Buddhistic psychology, for we would only be repeating the
commentary of the Vedanta psychology. Suffice it to say that for
centuries the greatest sages of Tibet have found this psychological
system to well

representthefactsofconsciousness,andwebelievethatinall essentials it
perfectly agrees with the spectrum of consciousness. Fig. 12 is a
diagram by the fabulous Lama Govinda illustrating the psychology of
the five sheaths from the Tibetan view.18 The sheaths themselves
are the same as those of the Vedanta; nevertheless we have



included the diagram itself because it so clearly shows the “onion-
like”

natureofthefivesheaths.

Figure12

 

Overall,then,weconcludethatthepsychologicalsystemsof the great
metaphysical traditions—from Vedanta to Zen—are in essential,
formal agreement with the spectrum of consciousness as we have
described it. This fact has recently ledmetosuggestthatthereexistsa
psychologiaperennis, 19a

“perennial psychology”, which, it appears, God has nowhere and
nowhen left without a witness. The Spectrum of Consciousness, in
fact, is a modern presentation of this perennial psychology, but
drawing equally upon Western as well as Eastern insights. For if our
presentation of the spectrum of consciousness agrees in essentials
with these
Easternpsychologies,itneverthelessdiffersinemphasis.From the view
of these Eastern approaches, all of the levels of the
spectrum(exceptthe“no-levelofMind”)doexist,butonlyin an illusory
fashion, just as the images seen on a television screen are unreal as
actual events but exist as mere pictures.

Their overriding concern has always been with the Level of Mind, and
thus they never systematically investigated the pathologies that could
occur on any individual level. On the other hand, the Western world—
especially since the 17th century—has almost completely ignored the
Level of Mind, and consequently Western psychology has
concentrated exclusively on the distress-causing abnormalities that
can occur on particular levels, and especially on that of the Ego
Level. Further, investigators in the West have recently been
increasingly interested in pathologies occurring on the



ExistentialandBiosocialLevels,asevidencedinthegrowthof
suchdisciplinesasexistentialpsychology,familytherapy,and

communications psychiatry. Taken together, then, these Eastern and
Western approaches form an uncanny complementarity,for—
generallyspeaking—thelevelsthatthe West has heretofore ignored
have been thoroughly investigated by the East, and vice versa. Thus
the East has extensively explored those paths leading to Absolute
Noumenon, while the West has restricted itself to scientific
investigations of phenomenal psychology. Man, as Absolute
Subjectivity, is the Godhead—this is the concern of the East;
man,asanobjectofknowledge,isthephenomenalego—this
istheconcernoftheWest.Takentogethertheyspantheentire spectrum of
consciousness. If Western investigators, confirmed as they are to the
Existential, Ego, and Shadow
Levels,feelthattheyshallhavethelastwordinconsciousness, then so
much the worse for them and their delusions of adequacy. On the
other hand, the Eastern investigators—who do have the final say on
consciousness—nevertheless sorely neglect the levels of the
spectrum on which most of us are destined to remain. So while we
completely agree with the
pronouncementsoftheEasternsages,wehaveslightlyshifted emphasis
by supplementing their psychologies with the findings of Western
scientists. The weary chemist, the frantic businessman,

the

depressed

housewife—they

neither

understandenlightenmentnorseekit.Iftheydo,somuchthe better; if not,
shouldn't we address ourselves to the levels on whichtheynowexist?



Now this complementarity can also be approached epistemologically.
We have already seen that man has two
majorformsofknowing,onebeingsymbolic-mapknowledge and the
other being nondual awareness. The Madhyamika

callstheformer samvritti,whichisresponsiblefortherelative
truthsofscienceandphilosophy,whilethelatterisreferredto as
paramartha, which results in the knowledge of Absolute Truth. Later
systems, such as the Yogacara and Vedanta,
elaborateduponthisessentialtwo-folddoctrineandrestatedit in the form
of a threefold division of knowledge. In this system, the first or
symbolicmap mode of knowing is subdivided into two classes: one
class, called parikalpita by the Yogacara, results in pure imaginary
knowledge, such as
viewingaropeandthinkingthatitisasnake;thesecondclass, called
paratantra, is responsible for what we would call
objectivetruth,suchasseeingaropeandcorrectlycallingita rope. Finally,
the last of the Yogacara's three forms of
knowledgeisthesameastheMadhyamika's paramartha:itis what we
are calling nondual awareness “of” absolute truth.

TheYogacarasimplyre-namesitas parinishpanna,and,aswe
justsaid,itcorrespondswiththesecondmodeofknowingand is thus
responsible for absolute truth, for seeing the rope and
knowingthatoneisseeingone'sownTrueSelf,Mindonly.

The only difference, then, between the twofold and threefold divisions
of truth is that the latter expands upon the
formerbyseparatingsymbolic-mapknowledge( samvritti)into a
relatively false ( parikalpita) and a relatively true ( paratantra)
conventional knowledge. In this sense, the scientist is working with
the relatively true instrumental form of knowledge ( paratantra), with
finding adequate and useful
symbolicandobjectiverepresentationsofreality.Butalthough scientific
knowledge is relatively true, it is still a form of dualisticknowledge,of



samvritti,andfromtheabsolutepoint of view it is as illusory as any other
form of dualistic

knowledge.

Westernintellectualpursuitssuchasscienceandphilosophy have
wandered in the land of samvritti, of symbolicmap knowledge, and
their primary aim has been to separate the relatively false knowledge
of parikalpita (snake) from the relativelytrueknowledgeof
paratantra(rope).Realityforthe West has been paratantra, a matter of
finding objective

“truth.” The Eastern approaches of Vedanta and Mahayana
Buddhism,however,realizing paratantra toberelativelytrue but
absolutely unreal, have instead pursued the path of paramartha, of
Absolute Truth. Now the point is: what happens when these
epistemological considerations are
transposedintotherealmofpsychopathology?

Psychopathologyhasalwaysbeenconsidered—inonesense or another
—as resulting from a distorted view of reality. But what one considers
to be psychopathology therefore must
dependuponwhatoneconsiderstobereality! HenceEastand West, with
different notions of reality, developed different notions of
psychopathology. Thus, for Western psychology, psychopathology
has always been connected with parikalpita
(snake),withviewingrealityinawaythatisconsideredtobe
falsebythosewhosubscribetothe paratantra(rope)pointof view. A
person is indeed “sick” if he looks at a rope and always sees a snake,
if he experiences hate and calls it love, represses sex and calls it
hunger. The “cure,” on the other
hand,issupposedtoresultwhentheindividualshiftsfromthe parikalpita
(snake) view to the paratantra (rope) view, when he sees ropes as
ropes, hate as hate, and sex as sex. In other words, the
epistemological division between the relatively



“true” knowledge of paratantra and the relatively “false”

knowledge of parikalpita also became the dividing line
betweensanityandinsanity.

For these Eastern approaches, however, reality was not a matter of
distinguishing between parikalpita (snake) and paratantra (rope), for
these both belong to the realm of samvritti, of relative (and illusory)
symbolicmap knowledge, so that ultimately to shift from parikalpita
(snake) to paratantra (rope) is simply to shift from wearing iron chains
to wearing gold chains. Their concern was instead to shift completely
from samvritti to paramartha (or parinishpanna), from relative
knowledge—true or false—to absolute knowledge, which recognizes
no such distinctions. Their

“psychopathology” was thus connected not with parikalpita (snake)
but with samvritti (snake and rope): the person who
seesaropeasasnakeaswellasthepersonwhoseestherope as a rope
are equally “deluded” and “asleep,” and the “cure”

resultswhenbothseetheropeforwhatitis—amanifestation
ofBrahman,anobjectificationofMind,sothatboththesnake and the rope
are ultimately illusions. “By and by comes the
GreatAwakening,”saysChuangTzu,“andthenweshallfind out that life
itself is a great dream. All the while fools think that they are awake,
busily and brightly assuming that they understand things. Making nice
discriminations, they differentiate between princes and grooms
[opposites in general]. How stupid! Words like this will be labeled the
SupremeSwindle.” 20

By most Western investigators, this Great Awakening was usually
viewed, psychologically at least, as a Great Nervous
Breakdown,fortheyofficiallyrecognizedonlythe parikalpita (snake) and
paratantra (rope) forms of knowledge, and

therefore an individual had to subscribe to either one or the other.
Thus when anyone happened upon the paramartha (absolute) form



of knowledge, he had to be viewed as going
crazy.InthewordsofR.D.Laing:

Attempts to wake before our time are often punished, especially by
those who love us most. Because they, bless them, are asleep. They
think anyone who wakes up, or who, still asleep, realizes that what is
takentoberealisa‘dream’isgoingcrazy. 21

But surely we can now recognize the existence of all three forms of
knowledge, and hence realize that differentiating between
parikalpita(snake)and paratantra (rope) is a matter of conventional
and relative “sanity”, while differentiating between samvritti (relative)
and paramartha (absolute) is a
matterofEnlightenment.Againweseethecomplementarityof
approaches—in Fig. 13—for Western psychologists will
enableustoseearopewhereformerlywesawasnake,while Eastern
sages will show us Brahman where formerly we saw onlyarope.



Figure13

Now to conclude this overview of the spectrum of
consciousness,letusbrieflytouchupontheworksofsomeof the more
“Western” explorers of consciousness, such as Gurdjieff, Fischer, and
Benoit. To begin with Gurdjieff, we note that his psychological system
—which was apparently based on Sufi teachings—has had its
greatest proponent in
Ouspensky,andmorerecentlyhasbeenadoptedbysuchgifted
researchers as Oscar Ichazo and John Lilly. 22 Gurdjieff maintained
—rightly,webelieve—thatconsciousnesscanbest beviewedasamulti-
leveledcontinuumofdifferentvibratory bands or states. For ease of
identification, each level is assigned a “vibratory number”, either 3, 6,
12, 24, 48, or 96.

Thus,asDr.Lillydescribesit,level3is“fusionwithuniversal
mind,unionwithGod,”andthisweinstantlyrecognizeasthe
LevelofMind.ThenextlevelinGurdjieff'scontinuum,called vibratory state
6, is “point of consciousness, astral travel,

traveling clairaudience, traveling clairvoyance, fusion with other
entities in time,” which clearly corresponds with the Transpersonal
Bands. Vibration state 12 represents the lower limits of the Existential
Level, for it is “heightened bodily awareness, highest function of
bodily and planetside consciousness, being in love;” while vibration
state 24

representstheupperlimitsoftheExistentialLevel,thatis,the Biosocial
Band, for here “all the needed programs are in the unconscious of the
biocomputer, operating smoothly, the self
islostinpleasurableactivitiesthatoneknowsbestandlikesto do.” The
next level, vibration state 48, is simply the Ego Level, or “the neutral
biocomputer state, the state for the
absorptionandthetransmissionofnewideas;forthereception and
transmission of new data and new programs.” Finally,



vibrationstate96,whichisa“negativestate;pain,guilt,fear, doing what
one has to but in a state of pain, guilt, fear,” we
recognizeasthelowerlimitsoftheShadowLevel.

Weshouldmentionatthispointthatonecanget,asitwere,
very“farout”onthespectrumofconsciousness,intothevery upper
reaches and furthest limits of the Shadow Level. This can occur
under conditions of extreme pain, hyperphrenia, schizoid states,
certain drug experiences, and so on. In the Gurdjieff system, these
upper vibratory levels are numbered 192, 384, and 768. Now in these
upper limits of the Shadow Level, a most peculiar phenomenon can
occur: almost instantly one can “rebound” or “slingshot”, so to speak,
from one of these bands to a corresponding lower level of the
spectrum to consciousness. As one example, consider the
followingstorytoldbyC.G.Jung:

Awomanpatient,whosereliabilityandtruthfulnessIhavenoreasonto
doubt,toldmethatherfirstbirthwasverydifficult.Afterthirtyhoursof
fruitless labor the doctor considered that a forceps delivery was
indicated.Thiswascarriedoutunderlightnarcosis.Shewasbadlytorn
andsufferedgreatlossofblood.Whenthedoctor,hermother,andher
husbandhadgone,andeverythingwasclearedup,thenursewantedto eat,
and the patient saw her turn round at the door and ask, “Do you
wantanythingbeforeIgotosupper?”Shetriedtoanswer,butcouldn't.

She had the feeling that she was sinking through the bed into a
bottomless void... The next thing she was aware of was that, without
feelingherbodyanditsposition,shewas lookingdown fromapointin the
ceiling and could see everything going on in the room below her:
shesawherselflyinginthebed,deadlypale,withclosedeyes.Beside
herstoodthenurse.Thedoctorpacedupanddowntheroomexcitedly,
anditseemedtoherthathehadlosthisheadanddidn'tknowwhatto do...

Thenextthingthathappenedwasthatsheawokefromhercomaand
sawthenursebendingoverherinbed.Shewastoldthatshehadbeen
unconscious for about half an hour. The next day, some fifteen hours



later, when she felt a little stronger, she made a remark to the nurse
about the incompetent and “hysterical” behavior of the doctor during
thecoma.Thenurseenergeticallydeniedthiscriticisminthebeliefthat the
patient had been completely unconscious at the time and could
thereforehaveknownnothingofthescene.Onlywhenshedescribedin
fulldetailwhathadhappenedduringthecomawasthenurseobligedto
admitthatthepatienthadperceivedtheeventsexactlyastheyhappened
inreality.23

Inotherwords,fromtheShadowLevelofconsiderablepain and fear, the
woman had “rebounded” into what was clearly one of the
Transpersonal Bands. This rebounding can, and frequently does,
occur from the upper bands of the Shadow Level to a corresponding
lower level of the spectrum. John
LillyiswellawareofthisShadowLevel“slingshoteffect”,for he takes the
Gurdjieff vibration levels 96, 192, 384, and 768

(thatis,allofthebandsoftheShadowLevel)andre-numbers

them respectively as −24, −12, −6, −3, to emphasize the
potentialcorrespondenceofthesenegativeShadowstateswith their
counterparts at the opposite end of the spectrum. This potential
correspondence can be so intimate that, in some
cases,certainoftheupperbandsoftheShadowLevelactually
takeonthecharacteristicsoftheirreboundlevelsloweronthe spectrum,
with the exception, of course, that these Shadow
bandsareextremelynegativeandpainful,forming,asitwere, malevolent
caricatures of their counterpart levels. It is with
thisinmind,then,thatLillydefineseachoftheShadowbands, such as −6,
as “similar to +6 except that it is extremely negative.”

In this connection, let it be noted that Roland Fischer's experimental
research at the Maryland Psychiatric Institute24

offers what amounts to a physiological correlate not only of this
rebound effect but also of the spectrum-like nature of consciousness.



Fischer has found that, as an almost

“instinctual defense mechanism”, an individual's central nervous
system, when stimulated (naturally or artificially) to states of hyper-
arousal, can automatically rebound to a corresponding state of hypo-
arousal. As for consciousness itself, Dr. Fischer has abundant
experimental evidence that it exists as a type of continuum or
spectrum, with the Absolute Self metaphorically “located” at one end
of the continuum (Mind) and the normal ego awareness at the other
(Ego).

Further, “each consecutive layer of self-awareness with diminishing
objectivity ‘out there’ is accompanied by an
increaseinsubjective‘Self’-awareness...”,sothatthereexists

“many layers of self-awareness, each with its characteristic

‘Self’-to-‘I’ ratio”, which we have expressed as “levels of

identity”. This also implies, as we have suggested, that there are
numerous levels of unconscious processes; and, in fact, Fischer's
data lead him to the conclusion that, “instead of postulating one
subconscious, I recognize as many layers of self-
awarenessastherearelevelsofarousalandcorresponding symbolic
interpretations in the individual's interpretive repertoire.”

Finally, let us turn now to that most penetrating psychoanalyst and
interpreter of Eastern philosophy, Hubert Benoit. Dr. Benoit's thought
is so very judicious and subtly profound that we would not do him
justice by simply summarizing his views. Rather, we must let him
speak for himself, and intersperse our comments among his
quotations.

We will not dwell upon Benoit's levels of consciousness, for they are
essentially identical to those of the spectrum, and anything we might
say would be repetitious. We will only
mentionherethattheLevelofMind,theExistentialLevel,the Ego Level,



and the Shadow Level are all recognized by Benoit, and he terms
them, respectivity, Absolute Principle, subjectal-emotive
consciousness, objectal consciousness, and
theDevil.Rather,wemustextensivelyelaborateuponBenoit's use of
“Energy” as a metaphor of the Absolute, for it is the most direct way
to get a “feel” for the operation of the
spectrumofconsciousnessinoureverydaylives.

Inthefollowing,HubertBenoitisoutlininghispsychology,
whichhebeginswithacommonexample:

Tothatendletusstartwithaconcreteobservation.Amanannoysme;I
becomeangryandIwanttohitmyadversary.Letusanalysewhattakes
place in me in the course of this scene. We will see that my inner
phenomena are divided into two different reactions that we will call

primaryreactionandsecondaryreaction.25

We will eventually see that these two different reactions correspond
to the two basic forms of knowing: the primary reaction refers to the
nondual mode, while the secondary reaction refers to the symbolic
mode. Benoit continues with theanalysisofthemobilizationofanger:

The primary reaction consists in the awakening, in me, of a certain
amount of vital energy; this energy was lying, latent, in my central
sourceofenergyuntilitwasawakenedbymyperceptionofanenergy
manifestedintheNot-SelfagainstSelf[PrimaryDualism].Theforeign
aggressive energy stirs up in me the manifestation of a reactive force
whichbalancestheforceoftheNot-Self.Thisreactiveforceisnotyeta
movementofanger,ithasnotyetapreciseform;itiscompatablewith
thesubstancewhichisgoingtobepouredintoamouldbutwhichhas
notyetbeenreleased.Duringaninstant,withoutduration,thisbudding
force, mobilised at my source, is not yet a force of anger; it is an
informalforce,apurevitalforce.26

Nowthisprimaryreaction,thispure,informal(i.e.,“without form”), vital
force represents the nondual mode of knowing,



andofcourseitsassociatednon-dualconsciousness,asBenoit explains:

This[primary]reactioncorrespondstoacertainperceptionoftheouter
world, to a certain knowledge. It corresponds therefore to a certain
consciousness,butquitedifferentfromwhatishabituallysocalled.Itis not
the mental consciousness, intellectual, clear, evident [of the Ego
Level].Itisanobscureconsciousness,profound,reflex,organic...[an]

organic consciousness which “knows” the outside world in a non-
intellectual manner. Besides, this is corroborated by an inward
observation:Ifeelanger goingtomyhead whereitwillproceedtobuild up
a thousand images; I feel it rising from below, from my organic
existence. This primary reaction is extremely rapid and it escapes my

observationifIamnotveryattentive,butif,aftermyanger,Iexamine
indetailwhathashappenedinme,Irealizethat, duringashortmoment, a
pure anonymous organic force, coming from an organic
consciousness,hasprecededtheplayofmyintellectualconsciousness,
formulatorofimagesofanger. 27

This organic or primary consciousness we have elsewhere called
organismic consciousness, and insofar as it is

“anonymous”,

“pure”,

“without

form”—that

is,

uncontaminated by conceptualization—it participates fully in
cosmicconsciousnessortheLevelofMind,foritoperates,as Benoit points
out, in “an instant without duration.” This vital Energy is therefore of



the timeless Moment, of Eternity, and
thusofBrahman,Mind,Tao.ItisRealityitself.

Initially it might seem odd to describe the Godhead as Energy, but on
reflection, the word “energy” is no less accurate than any number of
other descriptive words, all of which are doomed by their finiteness
and duality to fail in grasping the infinite and nondual, for even the
word “nonduality” is dualistic because it excludes “duality.” We are
using “nonduality” in its “absolute” sense of “not two, not one,” as
being synonymous with sunyata, void, and in this
sense“energy”willdojustaswell.AsCoomaraswamynoted: This is the
predicament of the positivist or “nothing-morist,” that in
acknowledging the reality only of that which can be grasped, he is
attributing“reality”tothingsthatcannotbegraspedbecausetheynever
stoptobe,andisdriven,inspiteofhimself,topostulatetherealityof
somesuchabstractentityas“Energy”—awordthatisnothingbutone
ofthenamesofGod. 28

One would hardly imagine that in picking up a college

physics textbook, one is actually handling a “religious”

document that has carefully been scrubbed clean of all dirty
wordssuchasintuition,eternity,andGodhead.Butthecentral concern of
physical science revolves around the concept of
energyanditstransformations,whetherthesetransformations occur in
molecules, biological systems, or computers. And how is this Energy
described? It can neither be created nor
destroyed,puttogethernortakenapart,andonthewholeitis neither
increasing nor decreasing, remaining always constant.

This,infact,istheFirstLawofThermodynamics.Further,the Energy of the
universe, which remains forever constant,
neverthelessundergoes“transformations”or“manifestations,”

foralltypesofenergyandmatter,whetherkinetic,thermal,or
molecular,arespokenofas“FormsofEnergy.”Asamatterof



fact,allphenomenaintheuniverseareultimatelynothingbut
formsofEnergy,sothatthisEnergymoreorless“underlies”

allmaterialthings.Thisispurephysics,butitsoundsstrangely
familiar,andonebeginstowonderwhetherwearediscussing physics or
Hinduism. Ultimately, it matters not one whit
whetherwesaythatallthingsareformsofEnergyorformsof Brahman.

NowBenoit,inusing“Energy,”makesitmucheasierforus to orient
ourselves towards this reality, for we all have, however dimly, an
inward feeling of this mobilization of energy, as in the example of
anger. Proceeding with this example,Benoitstates:

The dynamic modification of my being constituted by the primary
reaction,thismobilizationofmyenergyinresponsetotheenergyofthe
outside word [in this case, the man annoying me], will release a
secondary reaction [which is] the reactive play of my intellectual

consciousness; and this secondary reaction will tend to re-establish
in metheoriginalimmobilitybydisintegratingthemobilizedenergy. 29

Thissecondaryreactioncorrespondstooursymbolicmode of knowing,
to the process whereby we translate our pure organismic
consciousness into the dualistic terms of thought and language. Now
Benoit's formulation of these two modes
ofknowingisingenious,foritallowsustounderstandhow,in this moment,
our organismic and nondual mode of knowing disintegrates into the
symbolic mode, thereby obscuring our Supreme Identity which this
pure organismic consciousness would otherwise reveal. We will
return to this point at the
appropriatetime,butletusnowreverttoBenoit'sexplanation
ofthetwomodesofknowing:

Let us recall what we have called our primordial demand, or claim to
beabsolutely-as-a-distinct-being, to exist-absolutely. At the bottom of
our intellectual understanding of the Universe, there is the irreducible
discriminationbetweenSelfandNot-Self[thatis,thePrimaryDualism].



It is this discrimination that one evokes when one speaks ... of
identification with our psyco-somatic organism [Existential Level]. In
so far as I am an organic consciousness I do not discriminate
[nonduality], but, in so far as I am an intellectual consciousness, I
discriminate. 30

Benoitthenelaboratesonthesetwomodesofknowing,and
thenbringsforthamostimportantconclusion:

InmyorganicconsciousnessIamasmuchidentifiedwiththeNot-Self as
with the Self [this is the Level of Mind]; in my intellectual
consciousness I am identified with the self [Ego Level], I affirm that
only the self exists. My intellectual consciousness only knows self.

WhenIthinkthatIhaveanintellectualknowledgeoftheoutsideworld, I only
have knowledge in reality of the modifications of my self in

contactwiththeoutsideworld.Philosopherscallthat“theprisonofmy
subjectivity,” disregarding my organic consciousness which does not
discriminate between subject and object and thanks to which I am
alreadyvirtuallyfree.31

“I am already virtually free” because my pure organismic
consciousness, this vital Energy that wells up within me, which does
not recognize the Primary Dualism, which is
intemporalandthereforeinfinite,necessarilyparticipatesfully in cosmic
consciousness or Mind, the realization of which constitutes

liberation

( moksha).

But

his

organismic



consciousness cannot be located within the body, for this is
mostdualistic;and,asSchroedingerhimselfpointedout,“we
donotusuallyrealizethisfact,becausewehaveentirelytaken
tothinkingofthepersonalityofahumanbeing...aslocatedin
theinteriorofitsbody.Tolearnthatitcannotreallybefound
thereissoamazingthatitmeetswithdoubtandhesitation,we
areveryloathtoadmitit.Wehavegotusedtolocalizingthe
consciouspersonalityinsideaperson'shead—Ishouldsayan inch or two
behind the midpoint of the eyes .... It is very
difficultforustotakestockofthefactthat thelocalizationof
thepersonality,oftheconsciousmind,insidethebodyisonly
symbolic,justanaidforpracticaluse.” 32

This, however, in no way implies that consciousness lies outside the
body, a misguided belief very popular with exponents of astral
projection, out-of-thebody experiences, andsimilarphenomena(which
can occurontheTranspersonal Bandsbutare not to be confused with
Mind). The belief that
consciousnessexistsoutsidethebodyisjustthemirror-image
ofthedualisminside-outside,theflipsideofaworthlesscoin.

When Ramana Maharshi was told by a student that he

occasionally had flashes of consciousness whose center seemed
outside the normal self and body, the Maharshi guffawed—

Outside! For whom is the inside or outside? These can exist only so
longastherearethesubjectandobject....Oninvestigationyouwillfind
thattheyresolveintothesubjectonly.Seewhoisthesubject;andthis
enquiryleadsyoutopureConsciousnessbeyondthesubject.33

So when Benoit speaks of this Consciousness as Energy arising
within the organism, it is nothing but a concession to popular
parlance. In that “instance without duration” when pure, informal,
anonymous, and nondual force arises, it
knowsneitherinsidenoroutsideandisthusincapableofbeing



localized.Butwhenthisenergydisintegratesintoimages,that
istosay,whenweintellectuallyreflectuponthisélanvital,the primary
dualism has already occurred, and thus it certainly appears
tousthatthisenergyhasitsSourcewithinourbody.

But Suzuki cautions us that “this conception of Great Source as
existing separately somewhere is the fundamental mistake we all
make in our attempt intellectually to interpret our experience.” 34 We
should therefore bear this in mind
wheneverreferenceismadetothemobilizationororganismic energy.

Let us now continue with Benoit's description of how this mobilized
Energy, this organismic consciousness, this nondual awareness
disintegrates into images, into concepts, into
thesymbolicmodeofknowing;andthenwewillreturntothe
organismicconsciousness,thisvitalEnergy“thankstowhichI
amalreadyvirtuallyfree.”Thus:

In the course of the secondary reaction, my intellectual need to “be”

[i.e., the idea of my ego being strong, immovable, permanent, stable,
etc.]is thwarted by this mobilisation of energy in me, for this
mobilisation implies the acceptance of the outside world [rendered
impossible by the primary dualism] .... My secondary reaction to the
mobilisationofmyenergycanonlybe,therefore,arefusalopposedto this
mobilisation. But this opposition to the cosmic order could not
succeed; the force which is mobilised in me could not return to non-
manifestation. My refusal of the mobilised energy cannot result,
therefore, in anything but the destruction of this energy by its
disintegration. 35

Further, Benoit adds that this “disintegration of the energy
mobilisedisrealizedbytheimaginative-emotiveprocesses. ”36

Thatis,thisEnergydisintegratesintomentalimagesandtheir
corresponding bodily emotions, a process that is roughly
equivalenttosublimation,for,asNormanO.Brownstated,the animal



symbolic is the animal sublimans. Now this process, whereby our
Energy, our nondual mode knowing, our
organismicconsciousnessdisintegratesanddissipatesintothe symbolic
mode of knowing, into concepts, into images, into thoughts and
distinctions— this process is exactly that by which we “dismember
Brahman daily.” We will, at the
appropriatetime,returntothispointandcarefullyelaborateit, but now we
must return to the Level of Mind, to organismic
consciousness,aboutwhichBenoitstates:

To the two reactions correspond, as we have said, two different
consciousnesses, to the primary reaction my organic consciousness

[Level of Mind], to the secondary my mental, or intellectual, or
imaginative

consciousness

[Ego

Level]

...

My

imaginative

consciousness is dualistic, the imaginative-emotive processes which
take place therein being affirming or denying, pleasant or unpleasant

[front or back]. My organic consciousness, on the contrary, is not

dualistic since the vital force which wells up in it is informal [i.e.,
without form], anonymous, always the same, independent of the
dualisticformswhichitwillanimatethereafter....Wehaveseenthatthe
organic consciousness does not discriminate between the self and
not-self, that its play implies an essential identity between these two



poles and in consequence a ... knowledge of the Universe in general,
in its unity.... In short, my organic consciousness alone knows the
Universe. 37

The organismic consciousness, as Benoit states, knows the universe
in its unity, but only because its operation is spaceless and timeless
and therefore infinite and eternal, and because all of infinity-eternity is
simultaneously present at every
pointofspaceandtime,then“knowingTHISyouknow
all.”KnowingtheabsoluteNowyouknowalltime;knowing the absolute
Here you know all space—and knowing them both (for they really
aren't separate) then you know the
universeinitsunity.Thiscertainlydoesn'tmeanthatyouwill know all the
facts that can be gained by symbolicmap knowledge, that you will
know exactly all of the information
containedinallofthebookseverwritten—farfromit!Rather, youwill know
and be the reality ofindividualfacts,thereality
ofwhichabstract“facts”aremerereflections.Youwillnever
knowallofthesefacts,thesereflections—butyouwillvividly know the sole
reality which is reflected.38 The Chandogya Upanishad(6.1.4-
5)poeticallystatesitthus: Just as by one piece of clay everything of
clay may be known—the differences being merely verbal distinctions,
names; the reality is just

“clay”—justasbyonepieceofcoppereverythingmadeofcoppermay
beknown—thedifferencesbeingmerelyverbaldistinctions,names;the
realityisjust“copper”—so,myfriend,isthisteaching.

AndthusdoesLaoTzu(chapter47)proclaim:
Withoutgoingoutside,youmayknowthewholeworld

Withoutlookingthroughthewindow,youmay

seethewaysofheaven.

Thefartheryougo,thelessyouknow.



Thusthesageknowswithouttraveling....

In a similar vein, Bernard Lonergan, in his monumental
studyoninsightandunderstanding,stressedonemajorpoint: Thoroughly
understand what it is to understand, and not only will you
understandthebroadlinesofallthereistobeunderstoodbutalsoyou
willpossessafixedbase,aninvariantpattern,openinguponallfurther
developmentsofunderstanding. 39

Understandthisandyouunderstandall—standunderthisand
youstandunderall.

Towards this end, Benoit's concept of Energy and organic
consciousness is most useful, for it is precisely this informal Energy
that “stands under” all of our mental and bodily
phenomena.Itisusefulbecauseitpointstothat“in”uswhich lies beneath
and animates all of the passing forms of our conscious attention; just
as in Benoit's example of anger, the
mobilizedEnergy,asitfirstbeginstowell-up,iswithoutform, pure,
homogenous, and only after a few seconds does it disintegrate into
images and forms, only after a few seconds
doyoufeel“anger.”Assuch,“Energy”isametaphorclosely resembling
that of “Absolute Subjectivity,” of Mind, for

“Energy is a word that is nothing but one of the names of God.”
Energy lies “within,” completely upstream of all
conceptualelaborationwhichitwilllateranimate;itiswithout

form, nebulous, unknown as an object or concept, but nevertheless
something that we can know directly,
nondualistically,immediately,non-conceptually:“thankstowhich
Iamalreadyvirtuallyfree.”

Wehaveseenthatthespectrumofconsciousnessrepresents
identifications of the Absolute Knower with certain known
objects,inPatanjali'swords,“Ignoranceistheidentificationof the Seer
with the instruments of seeing.” An original identification with the All



becomes progressively narrowed
andrestricted,witheachrestrictiongeneratinganewlevelof the
spectrum. Our “aim” is thus to cease identifying exclusively with
particular complexes of objects so that we may discover our supreme
identity with all phenomenal manifestation. (Fig. 3 represents those
objects with which we have identified, an identity that becomes
progressively more exclusive towards the top of the diagram). In
Benoit's words,

“thisidentificationisnotmistaken,butismerelyincompletein that it
excludes my equal identification with the rest of the Universe. The
egotistical illusion does not consist in my
identificationwithmyorganismbutintheexclusivemannerin
whichthisidentificationisrealized. ”40

Let us now follow the evolution of the spectrum of consciousness
using the metaphor of Energy and its disintegration instead of
Absolute Subjectivity and its
objectifications.Inasimplisticfashion,wecanenvisionthisas follows:
Energy mobilized at the Level of Mind is pure, without form (i.e., void),
intemporal, infinite, but as it “rises
up”throughthelevelsofthespectrum,itbeginstodisintegrate by taking on
dualistic images and forms. Each level is
thereforecharacterizedbythenatureofdualisticdisintegration

thatoccursthere.ThusattheExistentialLevel,theEnergyhas
disintegrated and fragmented into “self” energy vs.

environmental energy; at the Biosocial Band, this self energy starts to
take form, picking up the trappings and colorings of
thatLevel;whileattheEgoLevelithasfurtherdisintegrated into bodily
energy vs. psychic energy. The Shadow Level simply represents a
continuance of this disintegration, where
psychicenergyitselfbecomessplitandfragmented.



Asanexampleofthisentiremovement,letusagainusethe
mobilizationofanger,aswhenapersonstrikesme.Theactual strike itself,
in its simplest form, is just a movement of the
universe,butastheprimarydualismstartstooccur,Isensea mobilization
of energy arising within me. At this stage—

beforetheprimarydualismhardens—thisenergyisstillpure, informal,
intemporal—it operates in an “instant without duration” and it
comprises that still moment before I name what is happening. But this
intemporal mobilization starts to take on duration as it “passes” the
Biosocial Band, for it is here that this energy takes the form of anger
and therefore endures in time. This form is molded by the internalized
relations of the family and society that exist here on the
BiosocialBand.Thisenergy,nowintheformofanger,“rises
tomyhead,”whereI verbalize itas“anger”(EgoLevel).Ifthe
quaternarydualismoccursatthispoint,Iwillthenprojectthis
angerandaggressionandhencefeelfear(ShadowLevel).At
anyrate,bytheseorothermechanisms(denial,displacement,
retroflection,

splitting,

replacement,

regression,

scotomatization, rationalization, etc.) my Energy is finally
dismembered,dispersed,anddisintegrated.

Such then is the mobilization and disintegration of my

Energy, the evolution and involution of Brahman, a “play played
eternally before all creatures,” coming straight out of
voidnessandfadingbackintovoidness,leavingnorealtracks, no traces, a
path-less play that comprises the creation-
dissolutionoftheuniversenow-ever,acreation-dissolutionnot
ofmatterbutofdualisms,theeternalrise-falloftheSpectrum



ofConsciousness,thesimultaneousspontaneityofmomentto
momentthatneverthelessremainsalwaysalready this moment

—forthereisnoneother.

Theworldasunityofopposites,

Fromtheformedtowardstheforming,

Isessentiallyaworld

Frompresenttopresent.

Themomentoftheeternalpresent

Whichistheunityofopposites... .41

Viewed temporally and psychologically, this creation is
mirroredexactlyinthemobilizationofEnergy—thenondual mode of
knowing—and its disintegration into forms, objects, concepts—the
symbolic mode of knowing. Thus is the objective universe created
now by the form of my dualistic knowledge, for “the form of our
knowledge dismembers him
daily.”ToreturntoBenoit'sexampleofangerandrestatethis
againinskeletalfashion:amanannoysorevenstrikesme,but
Idonotinstantlyfeelanger—Ifeelinsteadastillness,aclear awareness, a
pellucid alertness, and only after this, perhaps a few seconds later, do
I feel a rush of emotions and thoughts that I collectively term “anger,”
for then my Energy has disintegrated into and animated images.
During those few seconds of silent awareness, I am directly in touch
with

Reality—there is no screen of thought, no painted veil, no
conceptual“outflows”( asrava);itispurenon-dualawareness,
timelessorganismicEnergy,the“wisdomofnon-outflowings”

( jnanam-anasravam),



“originally

pure”

( prakriti-

prabhasavaram); it is Ch'an's “initial consciousness” ( yeh-shih),
which operates without reference to space or time, dimensions or
extensions, thanks to which I am already
virtuallyfree.ItisMinditself,thenon-dualmodeofknowing.

But—for reasons we will soon investigate—it disintegrates,
dissipates, manifests, and projects into mental objects-concepts,
animating dualisms and creating the world of
patternedphenomena.Thisisthebirthofworlds,thebirthof the symbolic
universe, the birth of dualistic and inferential knowledge, the birth of
the spectrum of consciousness, a
processwhichinourmeagerexamplewedrasticallynarrowed
downtothesimplebirthof“anger,”butwhichactuallyoccurs in all
manifested dimensions—now, this moment, every
moment.“Sucharethebeginningsandendingsofworldsand of individual
beings: expanded from a point without position
ordimensionsandnowwithoutdateorduration.”

Parenthetically, it should be obvious that whenever we speak of
“contacting” this informal Energy (or organismic
consciousness)beforeitdisintegratesintodualisticforms,this is simply
another way of referring to that energy, awareness, or level of
consciousness wherein the universe has not yet
disintegratedintoobservervs.observed.Itcomestothesame thing to
speak of Absolute Subjectivity or Mind, for this is
nothingbutthesameenergyorawarenessbeforeitisimagined as split
into subject vs. object. So it matters not whether we speak of Energy
and its disintegrations or Absolute

Subjectivityanditsobjectifications—botharesimpytwoways
ofpointingtoMind,tothateverpresentlevelofconsciousness wherein the



universe has not yet become distinct from, nor falseto,itself.

We will return to this presently, but it should be obvious
thattoseeclearlywhatishappening,tounderstandfullyhow my levels or
sheaths or layers are re-animated and regenerated at every moment
of my life, to know that Reality
liesupstreamofallconceptualizationattheverySourceofmy
Energy,atAbsoluteSubjectivityitself—surelythispointsout the door, the
opening in the cave of shadows, through which we all must pass if we
are to catch a glimpse of the Light of
theUniverse,ofthatwithinwhichisbeyond.
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INVOLUTION

 

ThoushaltknowGodwithoutimage,withoutsemblance,andwithoutmean
s.Solong
asthisheandthisI,towit,Godandthesoul,arenotonesinglehere,onesingle
now, theIcannotworkwithnorbeonewiththathe.

MeisterEckhart

Thereisneithercreationnordestruction,neitherdestinynorfreewill;Neithe
rpathnor achievement;thisisthefinaltruth.



SriRamanaMaharshi

Somehavedeclaredthatitlieswithinourchoicetogazecontinuallyuponaw
orldof
equalorevengreaterwonderandbeauty.Itissaidbythesethattheexperim
entsof
thealchemistsintheDarkAgesare,infact,relatednottothetransmutationo
fmetals, but to the transmutation of the entire Universe. This method,
or art, or science, or whatever we choose to call it (supposing it to
exist, or to have existed), is simply
concernedtorestorethedelightsoftheprimalParadise;toenablemen,ifth
eywill,to inhabit a world of joy and splendour. It is perhaps possible
that there is such an
experiment,andthattherearesomewhohavemadeit.

Hampole

IntegratingtheShadow

 

Atthebeginningofhiscareerasa“nervedoctor,”Sigmund
FreudtraveledtoNancyineasternFranceinordertowitness the
celebrated works of the hypnotist Dr. Bernheim. What Freud saw
there was eventually to mold the main currents of all Western
psychotherapy, from Alder to Jung to Gestalt to Maslow. In a typical
experiment performed by Bernheim, the
patientwasplacedinadeephypnotictranceandthentoldthat,
uponacertainsignal,hewillpickupanumbrellafrombeside
thedoor,openit,andplaceitoverhishead.Whenthesignal was given, the
patient did indeed pick up and open the umbrella. When the doctor
asked him why he opened the
umbrellaindoors,thepatientwouldreplywithagoodreason, such as, “I
wanted to see to whom it belonged,” or “I just wanted to make sure it
was working correctly,” or “I was interested in the brand name” or



some such. Now these were
allgoodreasons,buttheyobviouslyweren'tthecorrectreason.

The patient was performing an act, but he had absolutely no idea why
he was really doing it! In other words, the patient most definitely had
a reason for opening the umbrella but he was unaware of it—his real
reason was unconscious, and he was being moved by forces which
apparently were not in his consciousmind.

Freud built his entire psychoanalytic system around this
basicinsight,theinsightthatmanhasneedsormotivationsof
whichheisunconscious.Nowbecausetheseneedsorinstincts are
unconscious, the person is not fully aware of them, and
thushecanneveractuponthemtogainsatisfaction.Inshort,

man doesn't know what he wants; his real desires are unconscious
and therefore never adequately satisfied.

Neuroses and “mental illness” result, just as if you were
completelyunconsciousofyourdesiretoeat,youwouldnever know you
were hungry, and consequently you would never eat, which would
indeed make you quite ill. Now this is a superlative idea, the essence
of which has been confirmed again and again in clinical observations.
The problem, however, is that although everybody agrees that man
has unconsciousneeds,nobodyagreesastowhattheseneedsare.

The confusion began with Freud himself, who three times
changedhismindastothenatureofman'sdesiresorinstincts.

Initially he felt they were sex and survival; then he thought they were
love and aggression; finally, he stated they were
LifeandDeath.Eversince,psychotherapistshavebeentrying to figure
out what man's “real” needs are. Whether they call them needs,
instincts, wishes, drives, motivations, desires or whatever, the story is
the same. Thus Rank felt it is the need
forastrongandconstructivewill;Adler,thesearchforpower; Ferenczi, the
need for love and acceptance; Horney, the need for security; H. S.



Sullivan, biological satisfactions and security; Fromm, the need for
meaning; Perls, the need to growandmature;Rogers,self-
preservationandenhancement; Glasser,theneedforloveandself-
worth;andso adinfinitum.

We have no intention of adding to this confusion by describing what
we feel are man's “real needs,” for although the different schools of
psychiatry and psychotherapy
postulateessentiallydifferenthumanneeds,theyallsubscribe
tothesamebasicpremise,namely,thatmanisunawareof,or
alienatedfrom,orunconsciousof,ortanglingcommunication

with some aspects of his “self.” These alienated aspects of
man'sselfwehavecalledtheShadow,andweproposehereto
exploresomeofthemoreviablemethodswherebymancanre-contact and
eventually re-own his alienated Shadow. This
involves,inotherwords,anattempttore-unitethepersona,or inaccurate
self-image, with the shadow, or alienated facets of
self,soastoevolveanaccurateandacceptableself-image,the Ego.

Wewillnot,however,stopwiththeseEgoLeveltherapies, for there exists
today a veritable zoo of psychotherapeutic
techniques,systems,methods,schools,anddisciplines,which in itself is
not necessarily a regretable state of affairs, for, as will soon become
obvious, there is good reason for the
existenceofsomanydifferentschools.Buttheproblem—and it is a
pressing one, for professional and layman alike—is to discern a
semblance of order and a synthesizing structure for this vast
complexity of different and frequently contradictory psychological
systems. Now we believe that, using the
spectrumofconsciousnessasamodel,thishiddensemblance
ofordercaninfactbedemonstrated.

Oneofourmajorcontentionsisthatconsciousness,thenondual universe,
can appear to function in several different but continuous modalities,
states, or levels. Using this model, we maintain that it becomes



possible to integrate, in a fairly complete and comprehensive fashion,
not only most of the major schools of Western psychology-therapy,
but also what are generally called “Eastern” and “Western”
approaches to
consciousness.For,iftherebeanytruthatalltotheSpectrum
ofConsciousnessandtothegreatmetaphysicaltraditionsthat
unanimouslysubscribetoitsbasictheme,thenitimmediately

becomesobviousthat each of the major but differing schools of
“psychotherapy” is simply addressing a different level of
theSpectrum.

Thus, a primary reason so many different, and yet seemingly valid,
schools of psychology exist is not, as is
generallyassumed,thattheyareallviewingthesamelevelof
consciousness and arriving at contradictory conclusions, but that they
are each approaching a different level of consciousness

and

thus

arriving

at

complementary

conclusions. We thus start to discern some method in this madness
of innumerable and apparently contradictory psychological systems.
For if we agree with the great
metaphysicaltraditionsthatconsciousnessispluri-dimensional
(i.e.,apparentlycomposedofnumerouslevels),andifwethen add the
insight that pathology can and does occur on any of these levels
(except, of course, the Level of Mind), we will
thereupondiscoverthatthe variousschoolsofpsychotherapy, East and



West, fall naturally into an order that spans the
entireSpectrumofConsciousness.

Thus we are provided with a truly encompassing and integrative
guide to the vast number of psychotherapies
availabletoday.Nowtohelpusimplementthisguide,wewill,
overthenextseveralchaptersbedevotingourselvestoastudy of the
pathologies, or more correctly, the dyseases, that
commonlyoccuronthemajorlevelsofconsciousness,aswell
asthetherapiesthathaveevolvedtodealwiththesedys-eases.

This study is not meant to be either exhaustive nor finally
authoritative, for new psychological insights into the various levels
are turning up daily. Rather, this study offers only a basic skeleton, an
invariant pattern, upon which we may add

newfleshasourknowledgegrows.

Recall that each level of the spectrum of consciousness is
generatedbyaparticulardualism-repression-projection,which results
(among other things) in a progressive narrowing of
identityfromtheuniverse(Mind)totheorganism(Existential)
tothepsyche(Ego)topartsofthepsyche(Persona).Thuseach level of the
spectrum is potentially productive of a certain classofdys-
eases,foreachlevelrepresentsaparticulartypeof
alienationoftheuniversefromitself.Speakingverygenerally,
thenatureofthesedys-easesgetsprogressively“worse”asone ascends
the spectrum, because with each new level there
appearsmoreaspectsoftheuniversewithwhichtheindividual no longer
identifies and which therefore seem alien and
potentiallythreateningtohim.Forexample,attheExistential Level, man
imagines himself separated from and therefore potentially threatened
by his own environment. At the Ego
Level,manfanciesthatheisalsoalienatedfromhisownbody, and thus the
environment as well as his own body seem possible threats to his
existence. At the Shadow Level, man



evenappearsdivorcedfrompartsofhisownpsyche—thushis
environment, his body, and even his own mind can appear
foreignandthreatening.Eachofthesealienations,createdbya particular
dualismrepression-projection, is thus potentially
productiveofaspecificclassofdys-eases.Or,ifyouprefer,a specific class
of repressions, or projections, or unconscious processes, or
dualisms, or fragmentations—from the point of
viewofthespectrumofconsciousness,thesetermsallreferto
thesamebasicprocessofcreating-two-worldsfrom-onewhich
repeatsitself,withanewtwist,oneachandeverylevelofthe spectrum.

Thus, to say that each level is created by a particular
dualismrepression-projection, or to say that each level is
markedbyanarrowingofidentity,ortosaythateachlevelhas
particularunconsciousprocesses,isonlytosaythateachlevel
hasacharacteristicsetofpotentialdys-eases.Ourtask,aswas just noted,
will be to point out these major sets of dyseases peculiar to each
level, as well as the therapies that have
adaptedthemselvestothatlevel.Insodoing,wewillalsohave occasion to
comment on the various “needs” and “drives” of each level, on the
potential for growth on each level, on the

“positivevirtues”ofeachlevel,ontheunconsciousprocesses of each
level, and so on. As for the therapies themselves, we
willdiscoverintheendthatsinceeachlevelofthespectrumis generated by
a particular dualismrepression-projection, the therapies of each and
every level share the common goal of healing and whole-ing that
level's major dualism. We will returntothisattheappropriateplace.

One last point. We will start with the Shadow Level and conclude with
the Level of Mind, following precisely the reverse order in which the
levels evolved. As we will eventually discover, there is good reason
for this procedure.

Rightnow,weneedonlyrecognizethatwearebeginningthe psychological
path of involution, of return to the source, of remembrance of Mind:



the descent of the Spectrum of
Consciousness.Thuswewillstartwiththetherapiesaimedat moving from
the Shadow to the Ego Level, then descend the spectrum to examine
those therapies concerned with the Biosocial Band, then move to
those working on the Existential Level, then descend once more to
those aimed at the
TranspersonalBands,andconcludewiththoseworkingatthe

Level of Mind. One may therefore descend the spectrum as
littleorasmuchasonewishes.

TomakefulluseofthemethodsforintegratingtheShadow
Level,itwouldbebesttorecallhowitisgenerated.Withthe quaternary
dualismrepression-projection, the Ego is severed,
itsunityrepressed,andtheshadow—whichoriginallywasan integral
facet of the Ego—is now projected as foreign, alien,
disowned.Generally,wecanthinkoftheShadowasallofour ego-
potentials with which we have lost contact, that we have forgotten,
that we have disowned. Thus the Shadow can contain not only our
“bad,” aggressive, perverse, wicked,

“evil,”anddemonicaspectsthatwehavetriedtodisown,but also some
“good,” energetic, god-like, angelic, and noble aspects that we have
forgotten belong to us. Although we
attempttodisownandalienatetheseaspects,theynevertheless
remainourown,andthegestureisultimatelyasfutileastrying to deny our
elbows. And just because these facets do remain our own, they
continue to operate, and we therefore continue
toperceivethem,butsincewe believe that they are not ours,
weseethemasbelongingtootherpeople.Wehavetherefore
readourownqualitiesintootherpeopletosuchanextentthat
wehavelosttrackoftheminourselves.

On the Ego Level, this alienating of certain aspects of our
selfhastwobasicconsequences.One,wenolongerfeelthese
aspectsareours,andsowecanneverusethem,actuponthem, satisfy



them: our base of action is thus drastically narrowed,
reduced,andfrustrated.Two,thesefacetsnow appear toexist
intheenvironment—wehavegivenourenergytoothers,and so that
energy now seems to turn on us, to boomerang. We loose it in
ourselves and “see it” in the environment where it

threatensourbeing.InthewordsofpsychiatristG.A.Young,

“Inthisprocesstheindividualwillmakehimselflessthanhe is and the
environment more than it is. ”1 We end up clobbering ourselves with
our own energy. As Fritz Perls, founder of Gestalt Therapy, puts it,
“Once a projection has
occurred,oroncewehaveprojectedsomepotential,thenthis
potentialturnsagainstus.” 2

How our projected energy or potential turns against us can
beeasilyseen—suppose,forexample,thatanimpulseorpush-to-action
arises within the self, such as the impulse to work, eat, study, play.
Now what would this impulse or drive-to-
actionfeellikeif,duetothequaternarydualism,weprojected this push or
drive? The drive would still arise, but we would no longer feel that it
belonged to us—the drive would now appear to arise externally to us,
in the environment, and we would therefore no longer feel a drive
towards the environment but the environment driving us! Instead of
pushingtoactionwewouldfeelpushedintoaction;insteadof having drive
we would feel driven; instead of interest, we
wouldexperiencepressure;inplaceofdesire,obligation.Our
energyremainsours,butbecauseofthequaternarydualism,its source
appearsexternaltous,andsoinsteadofpossessingthis
energywefeelhammeredbyit,buffetedandslammedaround by what
now appears to be “external” forces, so that we are driven mercilessly
like a helpless puppet, with the environment apparently
pullingthestrings.

Moreover,wecanprojectnotonlyour positive emotionsof interest, drive,
and desire, but also our negative feelings of anger, resentment,



hatred, rejection, etc. The same thing
results,however:insteadofbeingangryatsomeone,wewill

feel the world is angry at us; instead of temporarily hating a person,
we will sense that the person hates us; instead of
rejectingasituation,wewillfeelrejected.Becomingunaware of our little
bit of negative tendencies, we project them onto the environment and
thus populate our world with imaginary but quite frightening boogey
men, devils, ghosts: we are frightenedbyourownshadows.

Nowbesidesprojectingpositiveandnegative emotions,we can also
project positive and negative ideas or qualities or traits. When a
person projects his positive qualities of value and self-worth onto
another person, he has surrendered some of his own “goodies” and
sees them residing in the other individual. This person therefore feels
that he is worthless compared to this other individual, who now
appears as a
superman,possessingnotonlyhisowngoodiesbutalsothose
projectedontohim.Thisprojectionofpositivetendenciesand ideas
happens frequently in romatic love—be it heterosexual or
homosexual—so that the person in love gives all his potentials to his
beloved and then is overwhelmed by the supposed goodness,
wisdom, beauty, etc. of the beloved.

Nevertheless, “Beauty is in the eye of the beholder,” and the person
who is romantically in love is really in love with the
projectedaspectsofhisownself,andhebelievesthattheonly way he can
re-own these projected goodies is to own and possess his beloved.
The same mechanism is operating in cases of wild admiration and
envy, for again we have given our potentials away, consequently
feeling that we ourselves
lackthem,andseeingtheminsteadasbelongingtoothers.We become
“worthless,” and the world appears to be populated
withpeoplewhoarecapable,important,awesomeinoureyes.



Similarly, we can project negative qualities, consequently
feelourselvestolackthem,andinsteadseethemasbelonging to others.
This is a most common occurrence, because our natural tendency
when faced with an undesirable aspect of
ourselvesissimplytodenyitandpushitoutofconsciousness.

This, of course, is a futile gesture, for these negative ideas
nevertheless remain our own, and we can only pretend to get
ridofthembyseeingtheminotherpeople.Thewitch-huntis on.
Communists under every bed; the Devil waiting at every
corner;Us,theGoodGuys,versusThem,theBadGuys.Our
impassionedfightwiththedevilsofthisworldisnothingbut
elaborateshadow-boxing.

To those unfamiliar with projection on the Ego Level, this mechanism
initially seems most perplexing and occasionally ridiculous, for it
implies that those things which most disturb
usinotherpeoplearereallyunrecognizedaspectsofourselves.

Thisideaisusuallymetwithresentful,bitteropposition.Yet, as Freud
pointed out, violent denial is the very mark of projection; that is, if we
didn't deny it, we wouldn't be projecting! The fact remains, however,
that “it takes one to know one,” and our carping criticisms of other
people are really nothing but unrecognized bits of autobiography. If
you want to know what a person is really like, listen to what he
saysaboutotherpeople.

AllofthisreallystemsfromFreud'soriginalinsightthatall emotions are
intra-psychic and intra-personal, not inter-psychic and interpersonal
—that is to say, emotions are experienced ( on the Ego Level at least)
not between me and theebutbetweenmeandme.

The socalled neuroses thus result with the arising of the

quaternary dualism, where the integrity of the Ego Level is severed,
its unity repressed, and then certain facets projected onto the
environment. With this quaternary projection, we disown and alienate



some of our own tendencies—we forget
them,andthenforgetthatwehaveforgottenthem.Therapyon
theEgoLevelthereforeentailsare-memberingandre-owning
ofourforgottentendencies,are-identifyingwithourprojected facets, a
reuniting with our shadows. In the words of Dr.

Perls:

Much material that is our own, that is part of ourselves, has been
dissociated,alienated,disowned,thrownout.Therestofpotentialisnot
availabletous.ButIbelievemostofit is available,butasprojections.I
suggest we start with the impossible assumption that whatever we
believe we see in another person or in the world is nothing but a
projection....Wecanreassimilate,wecantakebackourprojections,
byprojectingourselvescompletelyintothatotherthingorperson....

Wehavetodotheoppositeofalienation—identification.3

Let us give several examples to fully clarify these points.

Wewillpresenttheexamplesinfourgroups,representingthe four major
classes of projection: positive emotions, negative emotions, positive
qualities, and negative qualities. We will dealwiththeminthatorder.

(1) Projectionofpositiveemotions—

such as interest, desire, drive, motivation, eagerness, excitement, etc.
John has a date with Mary. He is terribly
excitedaboutit,andeagerlylooksforwardtopickingherupat her house.
As he rings the doorbell he is trembling slightly
withexcitement,butwhenherfatheropensthedoor,Johngets panicky
and very “nervous.” He forgets his original excitement about meeting
with Mary, and consequently

insteadofbeinginterestedintheenvironment,hefeelsthatthe
environment—especially Mary's father—is interested in him.



Instead of looking he feels looked at, and it seems that the situation is
very much zeroed in on him. John is clobbering
himselfwithhisownenergy(althoughhewillprobablyblame it on the
environment, in this case, the “evil eye” stare of Mary's father.
Nevertheless, there is nothing in the situation per se that “causes
nervousness,” for many men positively love meeting parents and
trying to get to know them—the
tangleliesnotinthissituationbutinJohnhimself).

Besides clobbering himself with his own energy, John will
endupinaviciouscircle,for,asinallprojectionsontheEgo
Level,themorehe projects,themorehe willtendto project:
themoreheforgetshisexcitement,themoreheprojectsit,and thus the
more the environment seems zeroed in on him. This
increaseshisexcitement,whichheagainprojects,makingthe
environment seem even more zeroed in on him, causing him yet
more excitement. . . . The only way out of this
uncomfortablesituationisforJohntoregainhisinterest,tore-identify with
his excitement and thus act upon it instead of
beingacteduponbyit.UsuallythiswilloccurassoonasMary walks into the
room—John instantly regains his interest and acts upon it by rushing
over to greet her, thereby integrating
hisalienatedinterest,forheisnowlookingattheenvironment
insteadofbeinglookedatbyit.

The moment John began to feel panic and anxiety, he was losing
touch with his basic biological excitement (not sexual
excitement,butsimplyexcitementingeneral)—heblockedit,
disownedit,projectedit.Undertheseconditions,excitementis
experienced as anxiety, and conversely, whenever we feel

anxiety we are simply refusing to let ourselves be excited,
vibrant,alive.Theonlywayoutofthistypeofsituationisto
getbackintouchwithourinterestandexcitement—toletour body get
excited, to breathe and even gasp deeply, instead of
tighteningourchestandrestrictingourbreathing;toshakeand vibrate with



energy, instead of “playing cool” and trying to hold back our
excitement by stiffening and becoming

“uptight;” to let our Energy mobilize and flow instead of damning it up.
Whenever we feel anxiety, we need only ask ourselves “What am I
excited about?” or “How am I preventing myself from being naturally
excited?” A child
simplyfeelsjoyouslyexcited,butanadultfeelsuncomfortably
anxious,onlybecauseastheEnergywellsup,adultsshutitoff and project
it, while children let it flow. “Energy is eternal delight,” and children
are eternally delightful, at least until
theyaretaughtthequaternarydualism,afterwhichchildrenas well as
adults alienate their natural excitement. Energy continues to mobilize
and well up, but—thanks to the quaternarydualism—itappearstoarise
externally tous,where it takes on a threatening nature. Anxiety, then,
is nothing but blockedandprojectedexcitementandinterest.

This can most easily be experimented with when one is alone, for one
can “let go” without fear of condescending comments from stuffy
onlookers. If a feeling of anxiety is
present,don'ttrytogetridofit(i.e.,alienateitevenmore),but instead get
into it fully—shake, tremble, gasp for air, follow
yourbodilyaction.Getintouchwiththisanxietybylettingit explode into
excitement. Find that Energy that wants to be
born,andfeelitoutcompletely,foranxietyisbirthdeniedto excitement.
Give that Energy birth, re-own it, let it flow, and

anxiety will yield to vibrant excitement, to energy freely mobilizing and
directed outward, instead of blocked and
projected,boomerangingbackonusasanxiety.

Another example of the consequences of projecting a positive
emotion, let us take the alienation of desire. Jack wants very much to
clean out the garage—it's a mess and he has been thinking about
cleaning it for quite some time.



Finallyhedecideshe'lldoitthiscomingSunday.Atthispoint
Jackisverymuchintouchwithhisdesire,hewantstogetthe
jobdone;butwhenSundayarrives,Jackstartstohavesecond
thoughtsaboutthematter.Heputtersaroundforseveralhours,
daydreams,fidgetsabout—heisstartingtolosetouchwithhis desire. Now
that desire is still present, because if it weren't, Jack would simply
leave the job and do something else. He
stillwantstodoit,butheisbeginningtoalienateandproject that desire, and
all he needs to really finish the projection is any available person onto
which he can “hang” the projected desire.Sowhenhis
wifepokesherhead inandcasually asks
howthejobisgoing,Jacksnapsbackthatsheshould“getoff his back!” He
now feels that not he, but his wife who wants him to clean the garage!
The projection is completed. Jack
startstofeelthatsheispressuringhim,butwhatheisactually experiencing
is his own projected desire, for all “pressure” is
nothingbutdisplacedeagerness.

Atthispoint,mostofusobjectthatweareinsituationsthat
reallydoimposeatremendouspressureuponus,thatpressure
isduenottoourprojectingdesirebuttotheverynatureofthe situation itself
(such as an office job, the “obligations” of a family, etc.), and
consequently we find little desire for our
work.Butthatispreciselythepoint—theveryfactthatweare

unaware of our desire leads to our feelings of pressure! We usually
reply to this that we would certainly like to find ourselves really
desiring to work, cook, do laundry, or
whatever,butthatthedesireisjustnotpresent.Thefactofthe
matter,however,isthat desireispresent,butwearefeelingit as external
desire or pressure. That pressure is our own disguised desire, and if
we didn't have that desire, we simply wouldn't feel pressured. If
desire weren't present, we would feel bored, lackadaisical, or perhaps
apathetic, but never pressured. Similarly, in our previous example, if
John really hadnointerestindatingMary,thenwhenhepickedheruphe
wouldneverfeelanxiety—hejustwouldn'tcare,hewouldfeel neutral or



maybe slightly annoyed, but never anxious. John's anxiety was
possible only because he really was interested in Mary but projected
that interest, and likewise pressure is experienced only
wherethereisaprojecteddesire.

Hence Jack will continue to feel pressured and nagged by his wife
until it dawns on him that the only person who is pressuring him to
clean the garage is Jack himself, that the
battleisbetweenJackandJackandnotbetweenJackandhis wife. If he
realizes this, he will act on his desire instead of
fightingit,andendupcleaningthegarage—whichiswhathe
wantedinthefirstplace.ThePutneysadmirablysummarizeit thus:

Theautonomousalternativeistomovebeyondpressurebyrecognizing
that any sense of insistent pressure is one's own projected drive. The
man who recognizes that what he feels is his own drive will neither
resentnorresistthepressure;hewillact. 4

Thus, if we are feeling pressured, we needn't try to invent or

create desire so as to escape pressure—we are already experiencing
the needed desire, only we have mis-labeled it

“pressure.”

(2) Projectionofnegativeemotions—

such as aggression, anger, hatred, rejection, resentment, etc.

The projection of negative emotions is an unbelievably common
occurrence, especially in the West, where the prevailing moral
atmosphere of popular Christianity demands that we try to fight all
“evil” and negative tendencies in ourselves and others; and even
though Christ counseled us to

“resist not evil,” to love it and befriend it, since “I am the Lord, and
there is none else. I form the light, and create



darkness;Imakepeace,andcreateevil;ItheLorddoallthese things;”
nevertheless, very few of us love our “evil”

tendencies.Onthecontrary,wedespiseandloathethem,they shame and
embarass us, and we consequently seek not to integrate them but to
alienate them. With the arising of the
quaternarydualism,thisalienationbecomespossible;rather,it seems to
become possible, for although we deny these tendencies
consciousness, they remain ours nevertheless. We push them from
consciousness so that they appear in the environment—it then
seems that we lack them but the environment is swarming with them.
Actually, when we
surveyotherpeopleandarehorrifiedbyalltheevilswe“see”

in them, we are but gazing unerringly into the mirror of our ownsouls.

Egoic“healthandsanity”thusdemandsthatwere-ownand reintegrate
these “evil” and negative tendencies. Once we
havedoneso,amoststartlingthinghappens:wediscoverthat these
negative tendencies we were so loathe to admit in

ourselves, once they are reintegrated become harmoniously
balancedwithourpositivetendenciesandthereforeloosetheir supposed
evil coloring. In fact, these negative tendencies of hatred and
aggression assume a really violent and evil nature only when we
alienate them, only when we separate them from their
counterbalancing positive tendencies of love and acceptance and
then fling them into the environment where, isolated from their
balancing context, they can indeed appear most vicious and
destructive. When we incorrectly imagine these demonic aspects to
actually exist in the environment—

instead of realizing that they exist in us as the necessary counter-
balanceofourconstructivepositivetendencies—when we do imagine
they exist in the environment, then we react
mostviolentlyandviciouslytothisillusorythreat,thenweare



drivenintofrenziesoffrequentlybrutalcrusading,thendowe kill “witches”
for their own good, start wars to “maintain peace,” establish
inquisitions to “save souls.” In short, an alienated and projected
negative tendency, because it is
severedfromitsbalancingcontextandgivenalifeofitsown, can take on a
very demonic nature and result in truly destructive actions, while that
same tendency, reintegrated in
usandplacedalongsideitsbalancingpositivetendency,takes
onamellowandcooperativenature.Inthissense,itisamoral
imperativethattobeChrist-likeonemustbefriendtheDevil.

Further, we rarely realize that not only do good and evil tendencies
balance one another when they are integrated, but also that—like all
opposites—they are necessary for one
another,thatnotonlydoesevilharmonizewithgoodbutthat evil itself is
necessary for the very existence of the good. As Rilke put it, “If my
devils are to leave me, I am afraid my

angelswilltakeflightaswell.”SaysLaoTzu:
Isthereadifferencebetweenyesandno?

Isthereadifferencebetweengoodandevil?

MustIfearwhatothersfear?Whatnonsense!

Havingandnothavingarisetogether

Difficultandeasycomplementeachother

Longandshortcontrasteachother

Highandlowrestuponeachother

Frontandbackfollowoneanother. 5

AndChung-tzudrawstheconclusion:



Thus, those who say that they would have right without its correlate,
wrong; or good government without its correlate, misrule, do not
apprehend the great principles of the universe, nor the nature of all
creation.OnemightaswelltalkoftheexistenceofHeavenwithoutthat of
Earth, or of the negative principle without the positive, which is
clearlyimpossible.Yetpeoplekeepondiscussingitwithoutstop;such
peoplemustbeeitherfoolsorknaves.6

Peoplehatethedarknessoftheirnegativetendenciesjustas
childrenhatethedarknessofthenight,butjustasiftherewere
nodarkofnightwewouldneverrecognizethelightofday,so also if we
possessed no negative aspects we would never recognize our
positive ones. Our negative and positive tendencies are thus like the
valleys and the mountains of a beautiful landscape—there can be no
mountains without
valleys,andviceversa,sothatthosewhowouldmisguidedly
seektoannihilatethevalleysmustinthesamestrokelevelthe mountains.

Trying to rid ourselves of negative tendencies, trying to destroy them
and eliminate them, would be a fine idea—if it

werepossible.Theproblemis,thatitisnot,thatthenegative tendencies in
ourselves to which we try to shut our eyes nevertheless remain firmly
ours and return to plague us as neurotic symptoms of fear,
depression, and anxiety. Cut off from consciousness, they assume
menacing aspects all out of proportion to their actual nature. We can
tame evil only by befriending it, and we simply inflame it by alienating
it.

Integrated, evil becomes mellow; projected, it becomes quite
vicious,andthusthosewhowouldseektoeliminateevilhave added
substantially to its victory. In the words of Ronald Fraser:

Let me ask you to remember some day that I have told you that the
hatred of evil strengthens evil, and opposition reinforces what is



opposed. This is a law of an exactitude equal with the laws of
mathematics.7

OrfromtheologianNicholasBerdyaev:

Satanrejoiceswhenhesucceedsininspiringuswithdiabolicalfeelings
tohimself.Itishewhowinswhenhisownmethodsareturnedagainst
himself. . . . A continual denunciation of evil and its agents merely
encouragesitsgrowthintheworld—atruthsufficientlyrevealedinthe
Gospels,buttowhichweremainpersistentlyblind.8

Asanexampleoftheprojectionofnegativeemotions,letus begin with that
of hatred. Martha is leaving home to attend a

“sophisticated” girl's college in the East. While she was in high school
she was very much in touch with her negative emotions of hatred, so
that this hatred was not at all of the
violentorvicioustype,butwasrathermellowandeasy-going, which we
could call rascality, orneriness, whimsy, or gentle

cynicism:

Thisattitudeofgentlecynicismhasalwaysbeencharacteristicofhighly
culturedandhumanepeople,andinthefellowshipofthosewhocan“let
theirhairdown”witheachotherandexpressthewarmestfriendshipin such
terms as, “Well, you old rascal!” The whole possibility of loving
affection between human beings depends upon the recognition and
acceptanceofanelementofirreduciblerascalityinoneselfandothers..

..Thepoweroffanaticism,“effective”asitmaybe,isalwaysboughtat
thepriceofunconsciousness,andwhetheritscausebegoodorevilitis
invariably destructive because it works against life: it denies the
ambivalenceofthenaturalworld. 9

Thepoint,again,isthatwhenweareconsciousofourlittle
bitofhatred,itreallyisn'thatredassuch,foritisblendedand harmonized
with our positive emotions of love and kindness, so that integrated



hatred takes on very gentle and frequently humorous overtones. Bob
Young, a psychiatrist, greets his intimate friends with “Hi, you ole
bastard!” and has even formed a club named YRENRODRATSAB,
which is “ornery bastard”

spelled backwards, whose sole aim is to “promote the gentle art
ofbrotherlyunlove.”

Now Martha was in touch with her whimsical and devilish
side,herintegratedhatred,andsoitformedaveryconstructive part of her
character. But as she arrives at college, she is
throwninwithanoverlyzealous“primandproper”groupof friends where
any expressions of whimsical rascality are
lookeduponwithdisdain.Inaveryshorttime,Marthastartsto
loosetouchwithherhatredandthereforeshebeginstoproject
it.Hence,insteadofwhimsicallyandgentlyhatingtheworld, she feels the
world is hating her. She predictably looses her sense of humor and
has disquieting feelings that absolutely

nobody likes her—“I hate the world” has become “the world
hatesme,”butwhere theformermakesfor aworldof whim,
thelattermakesforaworldofgrim.

Manyofusgothroughlife(oratleasthighschool)feeling that “nobody likes
us,” and we think this is terribly unfair
becausewe,ofcourse,dislikenobody.Buttheseareprecisely the two
distinguishing marks of projection on the Ego Level: we see it in
everybody else but imagine ourselves to lack it.

Wefeeltheworldhatesus onlybecause weareunawareofthe
smallpartofourselvesthatgentlyhatestheworld.

Thesamegeneralphenomenonoccurswhenweprojectsuch
negativeemotionsasaggression,anger,andrejection.Instead of gently
and humorously attacking the environment, we turn these emotions
back on ourselves and then feel that the environment is maliciously
attacking us. Aggression, for example, is a most useful personality



trait when we are fully conscious of it, for it allows us to meet the
environment and grapple with it effectively. If we are not just to
“swallow”

everythingwearetold,orallexperiencesthatcometous,we must actively
attack them, tear into them, thoroughly “chew”

them—notmaliciously,butwithdriveandinterest.

If you can realize the necessity for an aggressive, destructive, and
reconstructive attitude toward any experience that you are really to
make your own, you can then appreciate the need . . . to evaluate
aggressionshighlyandnottodubthemglibly“anti-social. ”10

Asamatteroffact,violentanti-socialaggressiveactsarea result not of
integrated aggression but of suppressed and alienated aggression,
for by “holding it in” the force of aggression greatly increases, just as
the tighter you clamp on

the lid of a pressure cooker the greater the force of steam
becomes,untilitfinallyresultsinviolentexplosion.Again,it appears a
moral imperative to integrate and make conscious
ouraggressivetendencies.Yetmostofusdojusttheopposite

—we seek to deny our aggressive tendencies and push them out of
consciousness. It should be obvious by now, however, that these
tendencies nevertheless remain our own, and
neverthelesscontinuetooperateinus,butwenowexperience them as if
they originated outside of us in the environment, and consequently it
appears that the world is attacking us. In
short,weexperiencefear.“Theprojectorisconnected...with his projected
aggression by fear.” As projected excitement is
feltasanxiety,asprojecteddesireisfeltaspressure,projected
aggressionisfeltasfear.

“Well,” some of us might reply, “I certainly feel afraid at
times,butmyproblemisjustthatI'mnottheaggressivetype



—Ioftenfeelfear,butIjustneverfeelaggression.”Precisely!

Wedon'tfeelaggressionbecausewehaveprojecteditandare
consequentlyfeelingitasfear!Theveryexperienceoffearis nothing but
our masked feeling of aggression which we have
turnedbackonourselves.Wedon'thavetoinventaggression

— it is already there as fear, and so all we have to do is call
fearbyitscorrectname: aggression.Thusthestatement,“the
worldisemotionallyattackingme,”ismuchmoreaccurateif
readbackwards.

Ifprojectedaggressionisfeltasfear,thenprojectedangeris
feltasdepression.Angryrejectionoftheworld—whichweall experience
at moments—is useful in spurring us into constructive action, but if it
is alienated and projected, we begin to feel that the world angrily
rejects us. Under these

circumstances, the world looks very dark and understandably we
become very depressed. Outrage becomes inrage as we
turnangerbackonourselvesandthensufferterriblyunderits lash. M-A-D
has become S-A-D, and we become the depressed victims of our
own anger. The person who is
depressedneedonlyaskhimself,“WhatamIsomadat?”and
thenlearntospell“sad”correctly:M-A-D.

(3) Projectionofpositivequalities—

such as kindness, strength, wisdom, beauty, etc. Besides projectng
emotions we can also project personal traits, qualities, and
characteristics, so that we then feel ourselves
totallylackinginthesecharacteristicswhileeverybodyseems
tohaveanover-abundanceofthem.Whenthesecharacteristics
happentobepositiveandgood,suchasbeautyorwisdom,we
feelourselvesawedbythenumberofsupermenwhoseemto
surroundus,forwehavegiventhemallofourgoodies.Thisis the basis of
romantic love, but it also occurs frequently in marriages and



friendships, between doctor and patient, between professor and
student. There is a story of a woman undergoing psychotherapy who
had projected all of her goodies onto her therapist and so
consequently felt complete
andutteradorationandadmirationforhim.Asatokenofher thanks, she
decided to buy him a gorgeous sky blue tie because, in her words, “it
matches your beautiful blue eyes that are so full of wisdom.” Now it
so happened that the therapisthad brown eyes, and so when she
presented him the
tiethatmatchedhissupposedlyblueeyesofsuchwisdom,the therapist
grabbed a mirror and held it to her face. “Now,” he demanded, “Just
who has the beautiful blue wisdom eyes?”

The woman's eyes, of course, were beautifully deep blue. As

always, beauty, as well as wisdom, is in the eyes of the beholder, and
whenever we feel an over-blown awe for someone, we have built
them a pedestal out of our own potential.

(4) Projectionofnegativequalities—

such as prejudices, snobbishness, devilishness, prudishness,
meanness, etc. Like the projection of negative emotions, the
projectionofnegativequalitiesisverycommoninoursociety, for we have
been duped into equating “negative” with

“undesirable.”Thusinsteadofbefriendingandintegratingour negative
traits, we alienate and project them, seeing them in everybody else
but ourselves. As always however, they
neverthelessremainours,sothat

The accusations which A hurls at B are embarrassing bits of A's
autobiography. The insights which A has into B's sick motivations
reveal the motives of A, for one person can have insight into another
onlybyanalogytohisownexperience.Whetherornottheprojections
fit,theaccusationsandtheinsightsarebestappliedwheretheyoriginate



—withintheself. 11

As an example, nine out of a particular group of ten girls love Jill, but
the tenth girl, Betty, can't stand her because, as Betty explains it, Jill
is a prude. And Betty hates prudes. So she will go to lengths to try to
convince her other friends of Jill's supposed prudishness, but nobody
seems to agree with her, which further infuriates Betty. It is perhaps
obvious that BettyhatesJillonlybecauseBettyisunconsciousofherown
prudish tendencies; and projecting them onto Jill, a conflict between
Betty and Betty becomes a conflict between Betty
andJill.Jill,ofcourse,hasnothingtodowiththisargument—

she simply acts as an unwanted mirror of Betty's own self-hatred.

All of us have blind spots—tendencies and traits that we simply
refuse to admit are ours, that we refuse to accept and therefore fling
into the environment where we muster all of our righteous fury and
indignation to do battle with them,
blindedbyourownidealismtothefactthatthebattleiswithin and the
enemy is much nearer home. And all it takes to integrate these facets
is that we treat ourselves with the same kindness and understanding
that we afford to our friends. As Jungmosteloquentlystates:

Theacceptanceofoneselfistheessenceofthemoralproblemandthe
epitome of a whole outlook upon life. That I feed the hungry, that I
forgiveaninsult,thatIlovemyenemyinthenameofChrist—allthese
areundoubtedlygreatvirtues.WhatIdountotheleastofmybrethren,
thatIdountoChrist.ButwhatifIshoulddiscoverthattheleastamong them
all, the poorest of all the beggars, the most impudent of all
offenders,theveryenemyhimself—thatthesearewithinme,andthatI
myselfstandintheneedofthealmsofmyownkindness—thatImyself
amtheenemywhomustbeloved—whatthen? 12

To summarize this discussion and place it in its context of the
spectrum of conscious: Our Energy ( Brahman, Level of Mind)
mobilizes and wells up, passing the Transpersonal Bands and



eventually reaching and passing through the Existential Level and
then the Biosocial Band, where it takes on form as idea and direction
as emotion. Our Energy, now
clothedinideasandemotions,reachestheEgoLevel,where, if the
quaternary dualismrepression-projection has occurred, these ideas,
qualities, and emotions, both positive and
negative,willbealienatedandprojected,sothattheywillnow

appear to have their origin not in the self but in the environment. This
final major dualism, which creates the Shadow Level, has been the
subject of our concern, and it is
succinctlydescribedbyPerls,Hefferline,andGoodman:
Aprojectionisatrait,attitude,feeling,orbitofbehaviorwhichactually
belongstoyourownpersonalitybutisnotexperiencedassuch;instead, it
is attributed to objects or persons in the environment and then
experienced as directed toward you by them instead of the other way
around.Theprojector,unaware,forinstance,thatheisrejectingothers,
believes that they are rejecting him; or, unaware of his tendencies to
approach others sexually, feels that they make sexual approaches to
him. 13

The consequences of this quaternary dualism are always twofold:
one, we come to believe that we totally lack the
qualitywhichweareprojecting,andthusitisunavailabletous

—we do not act upon it, utilize it, or in any way satisfy it, which causes
a chronic frustration and tension. Two, we see these qualities as
existing in the environment, where they assume awesome or
terrifying proportions, so that we end up
clobberingourselveswithourownenergy.

Projection on the Ego Level is very easily identified: if a person or
thing in the environment informs us, we probably
aren'tprojecting;ontheotherhand,ifit affects us,chancesare
thatweareavictimofourownprojections.Forinstance,Jill
mightverywellhavebeenaprude,butwasthatanyreasonfor Betty to hate



her? Certainly not; Betty was not just informed that Jill was a prude,
she was violently affected by Jill's
prudishness,whichisasuresignthatBetty'shatredofJillwas only
projected or extroverted self-contempt. Similarly, when
Jackwasdebatingwhetherornottocleanthegarage,andhis

wife inquired how he was doing, Jack over-reacted. Had he really not
desired to clean the garage, had he really been
innocentofthatdrive,hewouldhavesimplyansweredthathe had
changed his mind. But he did not—instead he snapped back at her
—“imagine, she wants him to clean the garage!”

Jack projected his own desire and then experienced it as
pressure,sothathiswife'sinnocentinquirydidnotjust inform Jack, it
strongly affected Jack: he felt unduly pressured. And that is the
crucial difference—what I see in other people is more-or-
lesscorrectifitonly informs me,butitisdefinitelya projectionifitstrongly
affects meemotionally.Thusifweare
overlyattachedtosomebody(orsomething)ontheonehand,
orifweemotionallyavoidorhatesomeoneontheother,then
wearerespectivelyeithershadow-huggingorshadow-boxing, and the
quaternary dualismrepression-projection has most definitelyoccurred.

The undoing of a projection represents a move or a shift

“down” the spectrum of consciousness (from the Shadow to
theEgoLevel),forweareenlargingourareaofidentification by re-owning
aspects of ourselves that we had previously alienated. And the first
step, the primary step, is always to realize that what we thought the
environment was mechanicallydoingtousisreally something we are
doing to ourselves—weareresponsible.InthewordsofLaing: There is
thus some phenomenological validity referring to such

“defenses”[suchasprojection]bytheterm“mechanism.”Butwemust
notstopthere.Theyhavethismechanicalqualitybecausethepersonas



heexperienceshimselfisdissociatedfromthem.Heappearstohimself
andtootherstosufferfromthem[asiftheywere“external”tohim]....

But this is so only from the perspective of his own alienated
experience.Ashebecomesde-alienated[integratinghisprojections]he

isablefirstofalltobecomeawareofthem,ifhehasnotalreadydone
so,andthentotakethesecond,evenmorecrucial,stepofprogressively
realizingthatthesearethingshedoesorhasdonetohimself.14

Thus, if I am feeling anxiety, I would usually claim that I
amahelplessvictimofthistension,thatpeopleorsituationsin
theenvironmentare causing metobecomeanxious.Thefirst
stepistobecomefullyawareofanxiety,togetintouchwith
it,toshakeandjitterandgaspforair—to reallyfeelit,inviteit in,expressit—
andthusrealizethatIamresponsible,thatIam tensing, that I am blocking
my excitement and therefore
experiencinganxiety.Iamdoingthistomyself,sothatanxiety is an affair
between me and me and not me and the environment. But this shift in
attitude means that where formerly I alienated my excitement, split
myself from it and then claimed to be a victim of it, I now am taking
responsibility for what I am doing to myself. This can be clearly seen
in the following dialogue between Gestalt
therapistFritzPerls(F)andhis“patient”Max(M),whereMax
beginsbydisclaiminganyresponsibilityforhis“symptoms”:
M:Iamtense.Myhandsaretense.

F:Yourhandsaretense.Theyhavenothingtodowithyou.

M: I amtense.

F:Youaretense.Howareyoutense?Whatareyoudoing?Yousee the
consistent tendency towards [alienating aspects of ourselves by]

reification—alwaystryingtomakeathingoutofaprocess....

M:Iamtensingmyself.



F:That'sit.Lookatthedifferencebetweenthewords“Iamtensing myself”
and “There's a tenseness here.” When you say “I feel
tenseness,”you'reirresponsible,youarenotresponsibleforthis,youare
impotent and you can't do anything about it. The world should do
something—giveyouaspirinorwhateveritis.Butwhenyousay“Iam
tensing” you take responsibility, and we can see the first bit of

excitementoflifecomingout.15

Max's tenseness and anxiety quickly change into
excitement,andPerlscommentsonthis:

Of course, taking responsibility for your life and being rich in
experienceandability[are]identical.AndthisiswhatIhopetodohere
inthisshortseminar—tomakeyouunderstandhowmuchyougainby
taking responsibility for every emotion, every movement you make,
everythoughtyouhave—andshedresponsibilityfor anybody else.The
world is not here for your expectation, nor do you have to live for the
expectationoftheworld.Wetoucheachotherbybeinghonestlywhat
weare,notbyintentionally making contact.16

Dr.Perlsthensummarizesthewholedriftofthisdiscussion mostclearly:

As long as you fight a symptom, it will become worse. If you take
responsibilityforwhatyouaredoingtoyourself,howyouproduceyour
symptoms, how you produce your illness, how you produce your
existence —the very moment you get in touch with yourself— growth
begins,integrationbegins. 17

Ifthefirststepinthe“cure”ofshadowprojectionsistotake responsibility for
the projections, then the second step is simply to reverse the
direction of the projection itself and gently do unto others what we
have heretofore been unmercifully doing unto ourselves. Thus, “The
world rejects me”freelytranslatesinto“Ireject,atleastatthismoment,the
wholedamnworld!”“Myparentswantmetostudy”translates
into“Iwanttostudy.”“Mypoormotherneedsme”becomes



“I need to be close to her.” “I'm afraid of being left alone”

translatesinto“DamnedifI'llgiveanybodythetimeofday!”

“Everybody's always looking at me critically” becomes “I'm
aninterestedcriticofpeople.”

Wewillreturntothesetwobasicstepsofresponsibilityand
reversalinjustamoment,butatthispointletusnotethatinall
thesecasesofshadowprojectionwehave“neurotically”tried to render
our self-image acceptable by making it inaccurate.

All of those facets of our self-image, our ego, which are
incompatiblewithwhatwesuperficiallybelievetobeourbest interests, or
all those aspects which do not mesh with the philosophic bands, or all
those facets which are alienated in times of stress, impasse, or
doublebind—all of that self-potential is abandoned. As a result we
narrow our identity to only a fraction of our ego, namely, to the
distorted and impoverished persona. And so by the same stroke are
we doomedtobehauntedforeverbyourownShadow,whichwe
nowrefusetogiveeventhebriefestconscioushearing.Butthe Shadow
always has its say, for it forces entry into consciousness an anxiety,
guilt, fear, and depression. The Shadow becomes symptom, and
fastens itself to us as a vampirebattensonitsprey.

Tospeaksomewhatfiguratively,itmaybesaidthatwehave split the
concordia discors of the psyche into numerous polarities and
contraries and opposites, all of which for
conveniencesakewehavebeenreferringtocollectivelyasthe quaternary
dualism, that is, the split between the persona and the Shadow. In
each of these cases, we associate ourselves withonly“one-
half”ofthedualitywhilecastingthebanished and usually despised
opposite to the twilight world of the Shadow. The Shadow, therefore,
exists precisely as the opposite of whatever we, as persona,
consciously and

deliberatelybelievetobethecase.



Thusitstandstogoodreasonthatifyouwouldliketoknow just how your
Shadow views the world, then—as a type of personal experiment—
simply assume exactly the opposite of whatever you consciously
desire, like, feel, want, intend, or believe. In this way you may
consciously contact, express, play,andultimatelyre-
ownyouropposites.Afterall,youwill own them, or they will own you—
the Shadow always has its say. This, if anything, is what we have
learned from every example in this chapter: we may wisely be aware
of our opposites,orwewillbeforcedto beware ofthem.

Nowtoplaytheopposites,tobeawareofandeventuallyre-
ownourShadows,isnotnecessarilyto act onthem!Itseems that nearly
every person is most reluctant to confront his opposites for fear they
might overpower him. And yet it's
ratherjusttheotherwayround:weendup,totallyagainstour will, following
the dictates of the Shadow only when it's unconscious.

As a very skeletal example, let us imagine that Ann is
convincedthattheonethingshewantsoutoflifeistobecome
alawyer.SoconvincedisshethatAnnwon'tevenlettheleast doubts about
the matter cross her mind. Now the thought of this prospective career
is very pleasing to Ann, and by all accounts she should be rather
happy with her situation. And
yetsheismiserablebecause,asAnnexplainsit,sheknowsher husband
won't approve. Of course, it's really none of his business, and Ann
knows he wouldn't actually try to prevent her from pursuing law. Yet
she just knows he would disapprove,andthatdisapproval—
forvariousreasons—would simply be crushing for her, turning a
difficult profession into

animpossibleone.

Now as it turns out, Ann hasn't exactly asked her husband
whathedoesthinkaboutherbecomingalawyer,because,says
she,it'sunnecessary—hewouldflatlyopposeit.Andthusfor sometime—
anditsnotatalluncommonforsituationslikethis to drag on for years—



Ann lives in semi-agony, secretly
resentingherhusbandontheonehand,andopenlyplayingthe martyr on
the other, all to the immense confusion and
frustrationofhubby.Finallyandinevitablytheconflictbreaks open, and
Ann angrily confronts her husband with his
supposedrejectionofherdesiredcareer,onlytofind,toAnn's
completebefuddlement,thatheishonestlynotatallopposed to her
wishes! Superficial as this example is, it nevertheless
representsaverybasicdramasomethingsimilarinwhicheach
ofushasparticipatedatonetimeoranother.

Then what, we may ask, was really behind this tragedy?

Ann'sconsciousorientationwasoneofsupposedlypuredesire
tobecomealawyer.YetAnncouldnothaveknownsheliked
lawunlessasmallpartofheralsodislikedit!Animagedoes
notstandoutinconsciousnessunlessthereexistsacontrasting
groundagainstwhichtorealizeit.ButtoAnn,anawarenessof her own little
bit of “to hell with it” seemed tantamount to acting exclusively on it!
Thus, she attempted to deny her minor but absolutely necessary
dislike of law, but only succeeded—as is always the case with
projections—in denying ownership of it. It nevertheless remained
hers, and hence this banished opposite continued to clamor for her
attention. Thus she knew that somebody was increasingly trying to
voice a rejection of her proposed career in law, but
sinceitobviouslywasn'ther,shehadonlytopickacandidate.

Andanybodywoulddo—butsheneededatleastone!Thus,to her greater
but miserable glory, in walked hubby, and there,
outintheenvironment,inthepersonofherspouse,blownup and perceived
as if through a psychic magnifying glass, she beheld nothing other
than the face of her own Shadow, her alienatedopposite.“The nerve
ofthatbastard,notwanting me toattendlawschool!”

Because Ann would not confront her opposite, but instead projected
it, the opposite actually had the final say: for God knows how long,



Ann, in behavior at least, rejected law and
failedtopursuethatcareer.Whenitfinallycametolightthat hubby actually
thought law a superb idea, Ann was left with
herprojectiondangling.If,atthispoint,shehasthegoodsense
tofinallyconfrontheropposite,shewill,forthefirsttime,be in a position to
realistically and consciously weigh her own likes and dislikes and
thus make a sound decision. Whatever
herdecison,shewillnowbefreetomakeit,notforcedto.

The point is that to make any valid decision or choice we
mustbefullyawareofbothsides,ofbothopposites,andifone of the
alternatives is unconscious, our decision will probably
bealessthanwiseone.Inallareasofpsychiclife,asthisand every example
in this chapter has shown, we must confront our opposites and re-
own them—and that doesn't necessarily meanto act onthem,justtobe
aware ofthem.

By progressively confronting one's opposites, it becomes
moreandmoreobvious—andthispointcanhardlyberepeated toooften—
thatsincetheShadowisarealandintegralfacetof the ego, all of the
“symptoms” and discomforts that the
Shadowseemstobeinflictingonusarereallysymptomsand discomforts
which we are inflicting on ourselves, however

much we may consciously protest to the contrary. It is very,
verymuchasifI,forinstance,weredeliberatelyandpainfully pinching
myself but pretending not to! Whatever my symptoms on this level
may be—guilt, fear, anxiety, depression—all are strictly the result of
my “mentally”

pinching myself in one fashion or another. And this directly implies,
incredible as it may seem, that I want this painful symptom, whatever
its nature, to be here just as much as I wantittodepart!

Thus, the first opposite you might try confronting is your secret and
shadowed desire to keep and maintain your symptoms, your



unawares desire to pinch yourself. And may we be impudent enough
to suggest that the more ridiculous this sounds to you, the more out of
touch you might be with yourShadow,withthatsideofyouthat is
doingthepinching?

Hence, to ask, “How can I get rid of this symptom?” is to goof
immediately, for that implies that it is not you who are producing it! It
is tantamount to asking, “How can I stop pinching myself?” As long as
you are asking how to stop pinchingyourself,oraslongasyouare trying
tostoppinching yourself,thenyouquiteobviouslyhavenotseenthatitis
you whoaredoingthepinching!Andsothepainremainsoreven
increases.Forifyouclearlyseethatyouarepinchingyourself,
youdon'taskhowtostop—youjuststop,instantly!Toputit
bluntly,thereasonthesymptomdoesn'tdepartisthatyouare
tryingtomakeitdepart.ThisiswhyPerlsstatedthataslong as you fight a
symptom, it will get worse. Deliberate change
neverworks,foritexcludestheShadow.

Thus, the problem is not to get rid of any symptom, but rather to
deliberately and consciously try to increase that

symptom, to deliberately and consciously experience it fully!

If you are depressed, try to be more depressed. If you are tense,
make yourself even tenser. If you feel guilty, increase your feelings of
guilt—and we mean that literally! For by so
doingyouare,fortheveryfirsttime,acknowledgingandeven aligning
yourself with your Shadow, and hence are doing consciously what
you have heretofore been doing unconsciously. When you, as a
personal experiment, consciously throw every bit of yourself into
actively and deliberately trying to produce your present symptoms,
you haveineffect thrownyourpersonaandShadowtogether.You have
consciously contacted and aligned yourself with your
opposites,and,inshort,re-discoveredyourShadow.



So, deliberately and consciously increase any present
symptomtothepointwhereyouconsciouslyseethat you are and always
have been doing it, whereupon, for the first time,
youarespontaneouslyfreetocease.JustaswhenMaxclearly
sawhewastensinghimself,then—andonlythen—washefree to stop
tensinghimself.Ifyoucanmakeyourself more guilty,
itdawnsonyouthatyoucanmakeyourself less guilty,butina remarkably
spontaneous way. If you are free to depress yourself, you are free not
to. My father used to cure hiccups instantly by producing a twenty-
dollar bill on the spot and demanding in return that the victim
immediately hiccup just
onemoretime.Soalso,allowedanxietyisnolongeranxiety,
andtheeasiestwayto“un-tense”apersonistochallengehim to be as
tense as he possibly can. In all cases, conscious
adherencetoasymptomdeliversyoufromthesymptom.

But you mustn't worry about whether the symptom disappears or not
—it will, but don't worry about it. To play

youroppositesforthesolereasonoftryingtoeraseasymptom
istofailmiserablyatplayingyouropposites.Inotherwords, don't play the
opposites half-heartedly and then anxiously
checktoseewhetherornotthesymptomhasvanished.Ifyou hear yourself
saying, “Well, I tried to make the symptom
worse,butitstilldidn'tgoawayandIwishlikehellitwould!”

then you have not contacted the Shadow at all, but merely rifled off
some quick-fire lip service to placate the gods and
demons.Youmustbecomethosedemons,untilwiththeentire force of
your conscious attention you are deliberately and
purposefullyproducingandholdingontoyoursymptoms.

So—inthebeginningatleast—everytimeyoufindyourself
slippingbackintodeliberatelytryingtosilenceasymptom,or eradicate it,
or ignore it—play your opposite: hold on to the
symptom,increaseit,expressit,playitup!It'sverymuchasif you were



starting to fall on a bicycle, and against all your
betterjudgementsyouturnrightintothedirectionofthefall, and
miraculously the bike rights itself. We fall over our

“symptoms”allthetimesimplybecauseweturninthewrong direction.

Thus,ifthefirstgoofistryingtogetridofasymptom,the
secondgoofistryingnottogetridofthesymptominorderto
getridofthesymptom.So,torepeat,weneedn'tworryoreven
hopethatthesymptomwillgoaway.That,aswehaveseen,is a half-truth
anyway. Rather, we need only concern ourselves with fully and
completely experiencing and playing up the symptom, contacting the
Shadow, confronting our opposites, andthenthesymptomwill—
withoutanycoaxingfromusand initsownsweettime— spontaneously
depart.Andthisforthe simple reason that the psyche is a
spontaneously self-

organizingsystemwhich,finallygiventhecorrectinformation
thatitispinchingitself,willautomaticallystopit!

That, in essence, is the first step—the playing of your opposites, the
assuming responsibility for your Shadow, your symptoms. And as
your opposites become more and more conscious—your loves and
hates, likes and dislikes, good qualities and bad qualities, positive
emotions and negative emotions—and as your symptoms become
more and more experienced—
yourmoodsandfears,yourtwitchesandshakes, your depressions and
anxieties—then you will be able to proceed, where necessary, to the
secondstep and reverse the direction of the projections, using the
broad guidelines set forth in this chapter as to whether your
projections are of
positiveornegativequalities,orpositiveornegativeemotions.

Nowasageneralruleitisonlywiththeprojectedemotions
andnottheprojectedqualitiesthatthissecondstepisneeded, i.e.,thatthe
direction oftheprojectionhastobereversed.The



reasonisthat,freelyspeaking,emotionsarenotonlyqualities, but
qualitieswithadirection.Sowhenweprojectaparticular emotion, not only
do we flip the quality of that emotion outside ourselves, we also flip
the direction of that emotion.

For instance, if I project a positive emotion, such as interest,
notonlydoIprojectthequalityofinterestitself(andsofancy myself
innocent of that quality), I also project or flip the
directionofthatinterest:insteadofmylookingatothers,Ifeel others
looking at me! Or if I project my sexual desire for someone, both the
quality and the direction flip: I'm not
sexuallyarousedbutthatperson'souttorapeme!OrIproject my drive: I
have no drive but everybody is driving and pressuring me! Similarly
with negative emotions: “I reject

others”flipsto“Othersrejectme.”“Ihatetheworld”flipsto

“Theworldhatesme.”“I'mfightingmad”flipsto“Peopleare
outtocrucifyme!”Weprojectthequalityoftheemotionand so feel
ourselves to lack it (“Why, I have no hatred at all”),
andweprojectthedirectionoftheemotion(“But he viciously hates
me!”).Toputitallsimply,whenweprojectanemotion
wealsoflipitsdirection.

So in contacting my symptoms and deliberately trying to identify with
them, I will want to keep in mind that any particular symptom—if it has
an emotional nucleus—is the
visibleformofaShadowwhichcontainsnotonlytheopposite quality but
also the opposite direction. Thus, if I feel terribly
hurtandmortallywounded“becauseof”somethingMr.Xsaid to me, and I
consequently am in agony—although I consciously harbor nothing
but goodwill toward X—the first
stepistorealizethatIamdoingthistomyself,thatliterallyI am hurting
myself. Taking responsibility for my own
emotions,Iamnowinapositiontoreversethedirectionofthe projection
and to see that my feelings of being hurt are precisely my own desire



to hurt X. “I feel hurt by X” finally translates correctly into “I want to
hurt X.” Now this doesn't mean that I go out and thrash X to a pulp—
the awareness of
myangerissufficienttointegrateit(althoughImightliketo brutalize a
pillow instead). The point is that my symptom of agony reflects not
only the opposite quality, but also the
oppositedirection.Hence,Iwillhavetoassumeresponsibility both for the
anger (which is the opposite quality of my conscious goodwill toward
X) and for the fact that the anger itself is from me towards X (which is
the opposite of my consciousdirection).

In a sense, then, we have first—in the case of projected emotions—to
see that what we thought the environment was
doingtousisreallysomethingwearedoingtoourselves,that
weareliterallypinchingourselves;andthen,asitwere,tosee
thatthisisactually ourowndisguiseddesiretopinchothers!

Andforthe“desiretopinchothers”,substitute—accordingto your own
projections—the desire to love others, hate others, touch others,
tense others, possess others, look at others, murder others, contact
others, squeeze others, capture others,
rejectothers,givetoothers,takefromothers,playwithothers,
dominateothers,deceiveothers,elevateothers.Youfillinthe
blank,orrather,letyourShadowfillit.

Now this second step of reversal is absolutely essential. If
theemotionisnotfullydischargedinthecorrectdirection,you will very
quickly slip back into the habit of turning that
emotionbackonyourself.Soasyoucontactanemotion,such as hatred,
every time you start to turn the hatred back on
yourself,thenplaytheoppositedirection!Turnitout!Thatis now your
choice: to pinch or to be pinched, to look or to be
lookedat,torejectortoberejected.

Taking back our projections is somewhat simpler—but not
necessarilyeasier—whenitcomestoprojectedqualities,traits,



orideas,becausetheydonotthemselvesinvolveadirection,at least not
one as pronounced and as moving as that of the emotions. Rather,
positive or negative traits, such as wisdom,
courage,bitchiness,wickedness,stinginess,andsoon,seemto be
relatively much more static. Thus we have only to worry
aboutthequalityitself,andnotsomuchaboutanydirectionof the quality.
Of course, once these qualities are projected, we
mayreacttotheminaviolentlyemotionalmanner—andthen

wemayevenprojectthesereactiveemotions,andthenreactto
them,andsooninadizzyingwhirlofshadowboxing.Andit may well be that
no qualities or ideas are projected unless emotionally charged. Be all
that as it may, considerable reintegration can nevertheless be
accomplished if we simply
considertheprojectedqualitiesbythemselves.

As always, the projected traits—just like the projected emotions—
willbeallthoseitemswe“see”inothersthatdon't
merelyinformusbutstronglyaffectus.Usuallythesewillbe the qualities
which we imagine another to possess and which
weutterlyloathe,qualitieswearealwaysitchingtopointout and violently
condemn. Never mind that we are but flinging our condemnations at
our own little black heart, hoping
therebytoexorciseit.Occasionallytheprojectedqualitieswill be some of
our own virtues, so that we cling to those onto whom we hang our
goodies, frequently attempting to
feverishlyguardandmonopolizethechosenperson.Thefever comes, of
course, from the powerful desire to hold onto aspectsofourownselves.

In the last analysis, projections come in all flavors. In any case, these
projected qualities—just like the projected emotions—will always be
the opposite of those we consciously fancy ourselves to possess. But
unlike the emotions,thesetraitsthemselvesdonothaveadirection,and
thustheirintegrationisstraight-forward.Intheveryfirststep
ofplayingyouropposites,youwillcometoseethatwhatyou love or
despise in others are only the qualities of your own



Shadow.Itisnotanaffairbetweenyouandothersbutbetween you and
you. Playing your opposites you touch the Shadow, and in so
understanding that you are pinching yourself, you

stop. There is no direction to the projected traits themselves, and so
their integration does not demand the second step of reversal.

And so it is that through playing our opposites, through giving the
Shadow equal time, that we eventually extend our identity, and thus
our responsibility, to all aspects of the psyche, and not just to the
impoverished persona. In this
fashion,thesplitbetweenthepersonaandShadowis“wholed and
healed,” and in this fashion I spontaneously evolve an
accurateandthereforeacceptableunitaryself-image,thatisto say, an
accurate mental representation of my entire psychosomatic
organism. Thus is my psyche integrated; thus
doIdescendfromtheLevelofShadowtothatofEgo.18

Now most “psychotherapies” that have developed in the West are
primarily aimed at descending to and working with the Ego Level—in
one way or another, they are dealing with the quaternary
dualismrepression-projection, with socalled intra-psychic conflict:
integrating the Shadow, however the Shadow may be conceived. We
suggest, in our simplistic
fashion,thatdespitetheirmanyrealdifferencesinform,style, and content,
and despite their various differences in apparent effectiveness, they
are all essentially dealing with this fourth major dualism in an attempt
to “make conscious the
unconscious,”“tostrengthentheego,”todevelopanaccurate self-image,
and so on. Certain aspects of Gestalt therapy, psychoanalytic ego
psychology, reality therapy, rational therapy, transactional analysis,
psychodrama, the plethora of egopsychologies—tonameafew—
wouldallhaveusconfront theShadow,eventuallyre-
ownit,andthusseewhatwewould notseebefore:intheoldenemy,afriend.
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TheGreatFilter

 

Almost as soon as Freud began to establish a circle of
followersandfellowresearchersaroundhim,hebegantorun into doctrinal
difficulties with them, so much so that these difficulties ultimately led
to many of his disciplines simply
leavingtheMaster,startingwithAdlerandendingwithJung.

The reasons for these mutinies were numerous, but an outstanding
concern—one that is very much alive today—

revolved around the emphasis that should be placed upon social
conditioning in the forming of an individual's personality, as opposed
to Freud's purely biological forces.

StartingwithAlfredAdlerandOttoRank,andcontinuingwith H. S.
Sullivan, Karen Horney, and Eric Fromm, therapists increasingly
began to give more and more attention to the sociological factors that
seemed to be present in the molding of the human personality. Adler,
for instance, felt that an



individualcouldbestbeunderstoodintermsofhislifegoalsin society
rather then his (Freudian) infantile past, while Rank emphasized
social relationships in the etiology of emotional distress. Sullivan went
even further with his “interpersonal
therapy,”claimingthattheprocessofbecominghumanisthe process of
becoming socialized, and Fromm has detailed the vast
interrelationships between psychic make-up and social structure.
Furthermore, there has been a recent expansion of
interestinthefieldsofsocialphenomenology,familytherapy,
interpersonal and transactional analysis, and other related areas, all
of which invariably point to an increasing concern
withwhatwehavecalledtheBiosocialBandofthespectrum

ofconsciousness.

We propose now to briefly explore some of the insights reported by
these researchers on this Band of the spectrum.

Sinceweareatthispointconcernedwith“therapies,”wewill
dwellon“whatcangowrong”ontheBiosocialBand,butthis should in no
way be misinterpreted as a Rousseauistic indictment of this Band—
the existence of virtually every
civilization,culture,society,andindividualdependsintimately
anddirectlyuponit,afactthatneedsnofurthercomment.Itis
nottheexistenceoftheBiosocialBandthatwemustexplore,
butratheritsmisuse.

Now the Biosocial Band lies, so to speak, right above the
ExistentialLevel,orwemightsaythatitrepresentstheupper limits of the
Existential Level. As such, the dualisms most
prominentonthisBandarethoseoflifevs.death(orpastvs.

future)andselfvs.other(ororganismvs.environment).Man thus feels
himself to be a fundamentally separate organism existing in space
and enduring in time. Investigators of the Biosocial Band are
therefore concerned with those factors, some biological, most



sociological, that mold this basic existential awareness, as well as
those factors that influence
theinteractionortransactionbetweenselfandother,between two or
more people, between a person and his environment.

OntheEgoLevelweareconcernedwith“I”;ontheBiosocial
Bandweareconcernedwith“Iandyou.”

Thisisobviouslyanareawecanill-affordtooverlook,for the way in which
an individual experiences reality and subsequently himself
isprofoundlyinfluencedbysociological factors—
bylanguagestructure,bysocialvaluesystems,bythe
implicitandunconsciousrulesofcommunication,tonamebut

a few—influenced, in short, by the maps that he is given by society to
translate and transform reality. Now what an individual personally
does with these maps is a phenomenon of the Ego Level, but the
general matter of the maps
themselvesisclearlyaphenomenonoftheBiosocialBand.

Therearearatherimmensenumberofthesesymbolicmaps
constitutingtheBiosocialBand,foritisthehomeofsuchall-pervading
social conventions as a culture's peculiar language
structureandsyntax,itslogic,itslaws,anditspopularethics; its basic
religious outlook, its family structure, and its powerful taboos; its
goals, rules of communication, game plans, and common sense
assumptions about reality; its ideas of meaning, value, self-worth, and
prestige—in short, all of those symbolic relationships that distinguish
a particular society, and all of which any individual more-or-less
internalizesbyvirtueofhismembershipinthatsociety.Thus does the
Biosocial Band mark the first really massive
accumulationofsymbolsinman'sawareness.

Different as they may be, all of these deeply-rooted symbolic maps
basically serve the same purpose, namely, to mold an individual's
prior awareness into conventional forms



acceptableandmeaningfultohissociety.Inwayswearejust
startingtorealize,theseconceptionsmoldhisperceptions!He learns, in
effect, to edit and translate reality into the social terms held in
common with others. Obviously an individual must learn to transform
his experience into socially meaningful units if he is to at all
communicate with those
aroundhim.This,infact,isthemeaningof“membership”ina society (or
culture, or sub-culture, or group, or family), for a person becomes a
member of his society when he has

successfully internalized the maps, or the sets of symbolic
relations,constitutingthatsociety.Toputitsimply,apersonis
insocietywhensocietyis“in”him.

At this band of the spectrum, then, we are primarily concerned with
what could be called the socialization of existential or centaur
awareness—that is to say, the operating
onexperienceandrealityviasymbolicmapssoastotransform them into
socially recognized forms. In a word, this means
learningtoseeandrespondtotheworldaswebelieveothers
believeweshould!

This conventionalization of reality seems to entail, among numerous
other things, learning to make a socially verifiable one-to-one
correspondence between the symbol and what is symbolized,
between the world and our description of it. On the simplest level, for
example, we must learn to associate particular “objects” with the
correct conventional words that society uses to represent those
objects. Thus, for instance, when I ask for “a glass of water,” you
understand that I am
requestingavesselfullofthatclear,tasteless,odorlessliquid
wehaveallimplicitlyagreedtorepresentwiththevocalsound

“wôt-er.”Throughthisandothersimilarlanguagegameswe eventually
learn an astoundingly immense number of
associationswhichallowustoperceiveandactontheworldin



acommonandmutuallyunderstoodfashion.Afterall,youand
IarejustnotgoingtogetalongverywellifIaskforaglassof
waterandyoubringmeapoundofsugar.

Now through this process of association we learn to take a basically
meaningless vibrationorsetofvibrations,suchasthe vocalvibration“wôt-
er,”andsocially giveitameaning.For thesound“wôt'-
er”itselfcarriesnorealmeaning—itpointsto

nothing beyond itself, and inherently it signifies nothing in particular.
Plainly, it is just a noise, a sound vibration which,
takenbyitself,isasmeaninglessas“thorgle,”“whiplittle,”or

“hinderthrumptie.”Ifyouarenottotallyclearaboutthis,then
repeattheword“water”quicklyforthirtyseconds,whereupon you will strip
it of all associations and hence reduce it to its inherently meaningless
vibrations. Yet we give this neutral vibration “wôt'-er” a “meaning” by
agreeing to have it representthe“real”water.

But notice also that, as far as we are concerned, the “real”

water itself is likewise just another type of meaningless
vibrationorgroupofvibrations.Thesevibrationswevariously call “wet,” or
“clear,” or “cool,” or some such, but in themselves these vibrations
are meaningless—they point to nothing, signify nothing, mean
nothing, save perhaps themselves. And so it turns out that the “real”
water itself is justasmeaninglessasthesound“wôt'-
er”.Thus,inassigning meaning to the sound “wôt'-er”, we are in effect
implicitly agreeing to have one meaningless vibration point to another
meaninglessvibration!Atthissimplelevel,then,theveryact of pointing
establishesmeaning.Inotherwords,wetransform a meaningless
vibration into a meaningful sign by making a socially verifiable one-to-
one correspondence between one
experiencedvibrationandanother.Or,ifwemaystateitinyet another way,
one vibration gains meaning when we conventionally agree to have it
point beyond itself to another vibration.



Nowthevibrationwhich points isgenerallycalleda symbol, and the
vibration which is pointed to, its meaning. Thus, if I
askyouwhatthemeaningofthesymbol“tree”is,youwillrun

me outdoors and simply point to one, explaining that there is the
object we have all agreed to call a “tree”. And so it is through this type
of association process, carried out to infinitely complex and deviously
intricate levels, that our experience and our reality eventually become
socialized and symbolized.

Now notice more carefully just what this process of symbolization
entails. As we have just seen, one experienced
vibration,suchasthesound“wôt'-er”,takesonmeaning only as we agree
to have it point beyond itself to another experienced vibration—
namely, the “real thing”, such as the water itself. Yet, as far as we are
aware, both of these vibrations are equally complete experiences, so
that what is actuallyhappeningintheestablishmentofmeaningisthatthe
coherence of experience is being broken down into two
fragments,oneofwhichpointstotheother!Inthisfashion,the wholeness
of experience is necessarily split, severed, and disjointed. After all, if
something is to take on meaning or significance, that is, if it is to point
beyond itself, then the
universehasnecessarilytobesplitintoatleasttwofragments:
onewhichpoints,andonewhichispointedto—thepointervs.

thepointee!Andisnotthisjustanotherexampleofthewayin which the
universe seems to become distinct from, and thereforefalseto,itself?
Towantmylifetohavemeaningisto want my experience and my reality
to be profoundly fragmented.

Surelywecannowseethattherealworldhasnomeaning, it points to
nothing because there is nothing outside of it to which it can point!
The real world is point-less. As Wittgenstein said, “In the world
everything is as it is and



happensasitdoeshappen. In itthereisnovalue—andifthere were, it
would be of no value.” Naturally, this at first sounds rather

shocking,

for

we

are

used

to

associating

meaninglessness with unreality or morbidity or absurdity or what not
—but this reflects only the temporary panic of no longer interpreting
and evaluating experience in the ways we
weretoldto.Tosaytherealworldismeaning-less,point-less, orvalue-
less,isnot,however,tosaythatitismoronic,chaotic, absurd, etc., for
these are just more values, more meanings, only negative in tone.
Rather, it is to say that the real world
pointstonothingnorcanbepointedto,andthusisprofoundly
beyondmeaningandevaluation,whetherpositiveornegative.

Therealworld,then,ispoint-less,value-less.Itisanendin itself without
purpose or goal, future or result, meaning or value—
adancewithnodestinationotherthanthepresent.This is precisely the
insight the Buddhists express with the term tathata, the world as it is
in its “suchness” or “thusness”,
whichEckhartcalled“isness,”theTaoistscalled“tzujan,”the Hindu
sahaja, and Korzybski, more to the point, called the

“unspeakable.” For the real world, the world of the Tao, because it is
Void of concepts, symbols, and maps, is



necessarilyVoidofmeaning,value,andsignificance.Forthis reason,
tathata isactuallyjustanothernamefortheAbsolute,
Sunyata,Mind.ButwemustrememberthatinsayingReality
isvoidofconcepts,wedonotmeanthatinrealityallconcepts
simplydisappear,butonlythatourconceptsandideasdonot
mirrorrealityaswesonaivelysuppose,andhencetheydonot carry the
meaning we imagine them to. We may somewhat clumsily say that
the real world is pure, nondual territory, wherein all events, being
mutually interdependent and

inseparable, cannot point to anything and hence carry no meaning—
or, looking at it from another angle, they point to
everythingandhencecarrynomeaning.Theyexistjustasthey are in their
suchness, their “self-so-ness”. They make no
reference.Thuswesaythatthemeaningoftheword“tree”is the real tree
itself, but what in turn is the “meaning” of that real tree? To what does
it point? Asked to summarize the entire essence of Buddhism, a Zen
Master said nothing but

“Ah,This!”

Atthesametime,ourideasandconceptsareequallyaspects of this
nondual territory, for in their suchness they likewise inherently signify
nothing. They happen in the mind just as clouds happen in the sky.
And so isn't it odd that we force some aspects of nature, those which
we call “ideas”, to represent other aspects, such as “things and
events”? This is actually very much like having the flower represent
the mountain,orsayingthemeaningofthefishistherabbit.Asa
matteroffact,anexcellent,ifnotconclusive,argumentcanbe made to the
effect that this manufacturing of meaning and
valueisthesolesourceofallfundamentalproblems,logicalas
wellaspsychological.AsShakespeareputit,nothingisgood or bad, but
thinking makes it so. In the words of Seng-tsan,

“The concern between right and wrong is the sickness of the mind.”
There is no Problem of Life because there is fundamentallynothing



wrong.

Atanyrate,wecanestablishmeaninginthepuresuchness
oftheterritoryonlybyfragmentingit,fortohavemeaningis to point, and to
point is to split, to dichotomize—and that is
preciselywhatsymbolizationdoes!Amap,plainlyenough,is
constructedbydrawingaboundary.

Nowthatistheessentialnatureandfunctionofallofthese social maps—to
establish meaning, pointers, and values by
dichotomizingexistence.Amap,afterall,issomethingwhich points to
something else, and which has meaning only by virtueofthatpower
toindicateandto point.Realizeat once, however, that this
dichotomization is not only between signifier and signified, but also
between agent and action, cause and effect, before and after, good
and evil, true and
false,insideandoutside,oppositesandcontrariesandcontrasts in
general—and these in turn are inseparably bound up with
ourlanguage,logic,taboos,andothersocialmaps.

This implies, then, that meaning, symbols, and maps in general are
all of a piece with the illusion that the world is broken. And so, through
the internalization of these various social maps, we are eventually
persuaded that the real world
actuallyexistsasacollectionofdisjointedfragments,someof which have
meaning because they point to others! But the
worldseemstobethisfracturedaffaironlybecausethoseare now the
terms in which we perceive it. We approach it by
slicingittobitsandthenhastilyconcludethatthisisthewayit has existed all
along. In a very real sense, our social
conceptionshavebecomeindividualperceptions.

At this stage of the social game we have thoroughly overstepped the
usefulness of the map by almost totally confusing it with the actual
territory. Our maps are fictions, possessing as much or as little, reality
as the dividing of the



earthintolinesoflatitudeandlongitudeorthesplittingofthe day into units
of hours and minutes. Yet social fictions die hard. Useful as they are,
untold confusion results when they are mistaken for facts. In 1752 the
British government

rearranged the standard calendar by changing September 2 to
September 14, with the result that Westminster was stormed
bypeoplewhowereabsolutelyhorrifiedthatelevendayshad
justbeentakenofftheirlives!Soalso,everyyearinAmerica, when certain
localities go off daylight savings time, an unbelievable number of
“little ole' ladies” rush City Hall,
outragedintheirbeliefthattheirbegoniashaveactuallylostan
hourofsunlight.

These fictions are perhaps easy enough to see through, but many
others, such as the separation of life and death and the existence of
an objective world “out there”, are much more difficult to penetrate.
The reason is that we have been thoroughly brainwashed, by well-
intentioned but equally
brainwashedparentsandpeers,intomistakingadescriptionof
theworldfortheworldasitisinitssuchness,itsvoidness.Is
thisnottheentireessenceoftheteachingsofthesorcererDon Juan?
AsCastenadatellsit,

Forasorcerer,reality,ortheworldweallknow,isonlyadescription.

For the sake of validating this premise don Juan concentrated the
best of his efforts into leading me to a genuine conviction that what I
heldinmindastheworldathandwasmerelyadescriptionoftheworld; a
description that had been pounded into me from the moment I was
born.

Hepointedoutthateveryonewhocomesintocontactwithachildis
ateacherwhoincessantlydescribestheworldtohim,untilthemoment
when the child is capable of perceiving the world as it is described.



AccordingtodonJuan,wehavenomemoryofthatportentousmoment,
simply because none of us could possibly have had any point of
referencetocompareittoanythingelse....

For don Juan, then, the reality of our day-to-day life consists of an
endless flow of perceptual interpretations which we, the individuals
whoshareaspecific membership,havelearnedtomakeincommon.1

Once we have accepted the social description of the world as reality
itself, it is only with the very greatest of difficulty that we can perceive
any other aspects of reality. Our eyes become glued to our maps
without us realizing what in fact
hashappened.Thus,aswehavealreadyindicated,allofthese
socialmapsbasicallyservetomoldanindividual'sawareness into
conventional units meaningful to that society, and, disastrously
enough, all of those aspects of experience and
realitywhichdonotconformtothispervasivesocialmoldare
simplyscreenedoutofconsciousness.Thatistosay,theyare repressed—
they are rendered unconscious—and this occurs not to such and
such an individual but to all members of a particular society by virtue
of their common subscription to thatsociety'spicturesoftheworld—
itslanguage,logic,ethics, andlaw.

And so it comes about that, despite its numerous other functions, the
Biosocial Band acts, in Fromm's words, as a major filter of reality, a
prime repressor of existential or
centaurawareness.AsanthropologistEdwardHallexplainsit,

“Selectivescreeningofsensorydataadmitssomethingswhile filtering
others, so that experience as it is perceived through one set of
culturally patterned sensory screens is quite different from the
experience perceived through another.” 2

Even more revealing, however, is psychoanalyst Laing's comment
that “If our wishes, feelings, desires, hopes, fears, perception,
imagination, memory, dreams . . . do not correspond



to

the

law,

they

are

outlawed,

and

excommunicated. ”3

Howeveroutlawedandexcommunicated,theseexperiences

do not simply disappear. Rather, they go underground, where they
form, so to speak, the contents of this, the biosocial unconscious. It is
not surprising, then, that Lévi-Strauss has defined “the” unconscious
as the locus of the symbolic function, and Jacques Lacan maintains
that it is “structured like a language.” Consider, among other things,
that only in languagecanonesay“no”,and“no”,asFreudsaw,isaform of
repression. At any rate, our social maps, words, and symbols are
almost universally dualistic, and—as in all cases

—dualismmeansunconsciousness.

In a most general fashion we can therefore say that the biosocial
unconscious represents that vast gap between the territory of
existential awareness and the abstract mapsand-
meaningsthatwesoinnocentlybelieveto“report”it.Listento
Frommonthe“contents”oftheunconscious,butbearinmind that what he
says here we must emphatically take as representative of only the
Biosocial Band—for, as we have
seen,therearelevelsoftheunconscious:



Theindividualcannotpermithimselftobeawareofthoughtsorfeelings
which are incompatible with the patterns of his culture, and hence is
forced to repress them. Formally speaking, then, what is unconscious
and what is conscious depends (aside from the individual, family-
conditioned elements and the influence of humanistic conscience) on
the structure of society and on the patterns of feeling and thoughts it
produces. As to the contents of the [biosocial] unconscious, no
generalization is possible. But one statement can be made: it always
represents the whole man, with all his potentialities for darkness and
light;italwayscontainsthebasisforthedifferentanswerswhichmanis
capable of giving to the question which existence poses. . . . The

[biosocial] unconscious is the whole man—minus that part of man
whichcorrespondstohissociety.4

RememberthatwiththeriseoftheExistentialLevel,thatis, with the
appearance of the Primary and Secondary Dualisms, man's
fundamental identity shifts from the cosmos to his
organism,sothatmanbasicallyfeelshimselftobeaseparate self
extended in space and enduring in time. He is still, however, more or
less in touch with the whole organism, the centaur, even if he suffers
the illusion that the centaur is
divorcedfromitsenvironment.WiththeriseoftheBiosocial
Band,however,thecentaurisslowlyburiedundertheweight
ofahostofsocialfictions.

Consider, as only one example, the seminal insight of
JacquesLacanthattheinfant'slearningoflanguagecondemns him to the
perpetual inability to express, and in most cases satisfy, the
“biological needs” of his total organism. In the words of Lacan's most
distinguished American interpreter, AnthonyWilden:

Demand re-presents needs that are originally biological but that the
childcannotsatisfyalone.Becausethechildmustrespondtothedesire of
the Other that he learn to speak . . . these needs eventually will be
translated into words. Words transform a biological relationship into a



human one—but the inadequacy of language either to represent the I
who speaks or to define relationships leads to the paradox of an
unconscious desire that is known (analogically), but that cannot be
expressed(indigitalforms).

Thechild'sfirstappealtotheOtherisbycrying.AparticularOther
willsatisfyaneed,suchashunger,butcannotsatisfythedemand.For what
is the message that crying translates? Even though we all know what
it is, it is impossible to say. But it is always possible to say something
—this something is a metaphor for the inexpressible desire
createdbytheinabilityoflanguagetoexpressallthathastobesaid....

Speech or discourse thus flows in chain upon metonymic chain of
connected words in an impossible attempt to fill up the hole in being
createdbylanguageitself. 5

Furthermore, we must recognize at once that this socialization of
awareness outlaws not only much of the
centaurbutalsomanyofthoseaspectsofrealitythathavethus
farmanaged,asitwere,tosurvivethePrimaryandSecondary
Dualisms.Language,forexample,filtersthe“externalworld”

asmuchasitdoesthecentaur.Thusanobviousresultofthis filtering is a
tremendous reinforcement of the Primary and Secondary Dualisms.
After the rise of these two major dualisms, the world seems
“external”, or “out there”—the organism appears fundamentally alone
in time and space.

Technically, we say that nondual organismic awareness,
whichrecognizesneitherspacenortime,istransformedbythe Primary
and Secondary Dualisms into existential awareness,
intocentaurawareness,whichhasbeenclassicallydefinedby Tillich as
man's awareness of his “predicament in space and
time”.Theimportantpoint,however,isthatunderthefilterof the Biosocial
Band, even this existential awareness, this centaur awareness, is
slowly suffocated. Now that means nothing more than that social



factors profoundly mold an individual's sense of basic existence. And
as existential awareness

becomes

socialized

and

symbolized,

this

necessarilyreinforcesthePrimaryandSecondaryDualisms—

forallsocialmapsbasicallysubscribetotheprimarydualism of inside vs.
outside and the secondary dualism of before vs.

after.Inshort,thePrimaryandSecondaryDualismsaresealed
asthecentaurisburiedundersocialshams.Finally—underthe
burdenofthesesocialfictionsandstillinflightfromdeath—

thecentaursurrenderstheghost,called“ego”,andmankisses his poor
brother ass good-bye. For at this momentous point,

the centaur is no longer simply obscured, it is totally
entombed;andman,ofcourse,imaginestheangel-beasttobe
split:thetertiarydualismestablishesaseeminglyunbridgeable
hiatusbetweenthesoulandthesoma.

The import of what has been said thus far is that out of suchness or
voidness we manufacture meanings and engineer
complexgamesbyagreeingtodivyupnature'schipsandseta price on
them, and then we collectively confuse this social contract with the
real world itself. Those experiences that do not play the game nor
follow the law are now simply outlawed. This measuring out of nature
and this choosing of sides both begin, of course, on the Existential



Level with the Primary and Secondary Dualisms, but this whole
process is sealed,vastlyextended,andevencompoundedtoresultinthis,
thebiosocialunconscious.

Nowitisquitebeyondthescopeofthischaptertodetailall the intricacies of
the biosocial unconscious. For one thing, they are simply too
numerous and too complex. Rather, we
haveapproachedthisphenomenonfromaverybasicangle:the Biosocial
Band, as a matrix of social distinctions or social maps, necessarily
screens and filters certain aspects of awareness, for the obvious
reason that the whole organism is much richer in experience than any
social abstraction or definition of it, and those aspects of awareness
not embraced in the social maps form the “contents” of the biosocial
unconscious. In other words, it is not this map or that map
whichcausestheproblem,buttheverynatureofsocialmaps themselves.
Maps mean dualism, and dualism means unconsciousness.

Yet notice immediately another consequence of the

inherentlydualisticnatureofoursocialmaps.Thesemaps,just because
they are dualistic, always mold awareness, but frequently do so in
contradictory directions, so that pressed
intoactiontheynecessarilyhavecontradictoryresults.Toput
itcrudely,inmanufacturingdualisticmeaningoutofnon-dual suchness,
something has to backfire. A dualistic map of a nondual territory just
has to be booby-trapped. The
implicationofthis,whichwemustnowbrieflyexplore,isthat dualism
means not only unconsciousness, but also doublebinding. As a result,
we end up saddled with paradoxical or self-contradictory social maps
and meanings, ones that implicitly pointin two
contrarydirections.Theeffectis,tosay
theleast,dramatic.Itisafunnysituation,butunfortunatelythe
jokeisonusall.

To follow this effect, let us begin by repeating that the Biosocial Band
is fundamentally a vast network or matrix of



conventionaldistinctions;thatoursymbols,ourmaps,ourroot
ideasandoursocialmeaningsallshareacommonfeature: they govern
the manner in which we divide and delineate reality.

Now the relation between this matrix of distinctions and a person's
behavior can be easily seen, for a division or distinction in action is a
rule, 6 and a rule in turn governs subsequent action. For example, if
we imagine the “mind” to be separate or completely distinct from the
“body”, then this distinction will lead to the rule that we can ignore the
body whenstudyingthemind,andoursubsequentactionguidedby this
rule will be to study only the mind. Thus the distinction
(mindvs.body),whenactedupon,leadstoarule(ignorethe body) which
itself leads to further action (study only the mind). Stated simply, a
distinction in action is a rule which

governs subsequent action. Thus the Biosocial Band is the most
basic, profound, and pervasive mold of not only man's awareness but
also his behavior, because as a person divides Reality,soheacts.

In this fashion, the Biosocial Band determines how we operate on our
experience in order to socialize it,
conventionalizeit,clotheitinunitsofmeaning,symbolizeit, evaluate it,
screen it, delineate it, divide it, punctuate it—and further, through the
rules implicit in those distinctions, it governs the direction of our
subsequent action. In short, the Biosocial Band is a matrix of
distinctions embodying rules whichinturngovernbehavior.

Letusnowtakethisonestepfurther.Activitygovernedbya
specificsetofrulesisa game.Thisisnottoimplythatallof our activities are
just trivial and frivolous; rather, the word is
usedwithitswidestpossibleconnotation:oursocialactivities are games
in the sense that they depend upon rules which in turn always rest
upon certain distinctions. Draw a distinction between the all-saving
God and the all-sinful man, and this will lead to a rule that man can be
saved only by getting in touchwithGod—
thisistheReligionGame.Drawadistinction



betweenvaluablesuccessandhumiliatingfailure,andthiswill
leadtoarulethattobevaluableonemustavoidfailure—this
istheCompetitionGame.Inaword, distinctionsleadtorules
whichinturnformgames.

Thepointofallthiswillbeglaringlyobviousifwenowask a simple question:
what happens if we draw inappropriate distinctions?
Straightforwardly, an inappropriate distinction can lead to
contradictory or paradoxical rules which in turn can lead to self-
defeating and self-frustrating games. And a

societybuiltonsuchself-defeatinggamesisanidealbreeding ground for
neuroses and psychoses. That is, the distinctions, rules, and games
of a society can themselves be concealed contradictions and
paradoxes, so that trying to act upon them places the doublebind on
us all, for this type of game has rules that insure that we will never win
the game! As a few examples:

Society,aswenowhaveit,pullsthistrickoneverychildfromearliest
infancy.Inthefirstplace,thechildistaughtthathe...isafreeagent,
anindependentoriginofthoughtsandactions—asortofminiatureFirst
Cause. He accepts this make-believe for the very reason that it is not
true. He can't help accepting membership in the community where he
wasborn.Hehasnowayofresistingthiskindofsocialindoctrination.

Itisconstantlyreinforcedwithrewardsandpunishments.Itisbuiltinto the
basic structure of the language he is learning. It is rubbed in
repeatedly with such remarks as, “It isn't like you to do a thing like
that.” Or, “Don't be a copy-cat; be yourself!” Or, when one child
imitates the mannerisms of another child whom he admires, “Johnny,
that'snotyou.That'sPeter!”Theinnocentvictimofthisindoctrination
cannotunderstandtheparadox.Heisbeingtoldthathe must befree.An
irresistable pressure is being put on him to make him believe that no
such pressure exists. The community of which he is necessarily a
dependentmemberdefineshimasanindependentmember.



Inthesecondplace,heisthereuponcommanded,asafreeagent,to
dothingswhichwillbeacceptableonlyifdonevoluntarily!“Youreally ought
toloveus,”sayparents,aunts,uncles,brothers,sisters.“Allnice
childrenlovetheirfamilies,anddothingsforthemwithouthavingtobe
asked.”Inotherwords,“Wedemandthatyouloveusbecauseyouwant
to,andnotbecausewesayyououghtto.”...Societyasweknowitis
thereforeplayingagamewithself-contradictoryrules...withtheresult that
children raised in such an environment are almost permanently
confused. 7

A“gamewithself-contradictoryrules”isanothernamefor the doublebind,
and as we have seen, the doublebind is the

prototypicalsituationforgeneratingmentalconfusion.Butthe
doublebinds with which we are now concerned are not so
muchthoseimposedononepersonbyanother,butthosebuilt
intotheveryfoundationsofsomeofoursocialinstitutionsand therefore
imposed on us all! If this be true, the dismal
conclusionisthat,inthissenseatleast,societyasweknowit is mad.
“Thus,” states Watts, “it is hard to avoid the
conclusionthatweareacceptingadefinitionofsanitywhichis insane. ”8
Neitzsche put it simply: “Insanity in individuals is somethingrare—
butingroups,parties,nations,andepochs,it is the rule.” 9 Even H. S.
Sullivan used to tell his psychiatric
students,“Iwantyoutorememberthatinthepresentstateof our society,
the patient is right and you are wrong.” 10 And it has been stated
most violently, yet eloquently, by the psychoanalystLaing:

Long before a thermonuclear war can come about, we have had to
lay waste our own sanity. We begin with the children. It is imperative
to catchthemintime.Withoutthemostthoroughandrapidbrainwashing
theirdirtymindswouldseethroughourdirtytricks.Childrenarenotyet
fools, but we shall turn them into imbeciles like ourselves, with high
I.Q.'sifpossible.



Fromthemomentofbirth,whentheStoneAgebabyconfrontsthe twentieth
century mother, the baby is subjected to these forces of violence,
called love, as its mother and father, and their parents and
theirparentsbeforethem,havebeen.Theseforcesaremainlyconcerned
with destroying most of its potentialities, and on the whole this
enterpriseissuccessful.Bythetimethenewhumanbeingisfifteenor
so,weareleftwithabeinglikeourselves,ahalf-crazedcreaturemore
orlessadjustedtoamadworld.Thisisnormalityinourpresentage....

The condition of alienation, of being asleep, of being unconscious,
ofbeingoutofone'smind,istheconditionofthenormalman.

Society highly values its normal man. It educates children to lose
themselvesandtobecomeabsurd,andthustobenormal.

Normalmenhavekilledperhaps100,000,000oftheirfellownormal
meninthelastfiftyyears. 11

Normal men, of course, have good reasons for their behavior—
normal men always have good reasons for their behavior. We are
taking the only realistic approach possible, or so we huddle together
to reassure ourselves. Perhaps the only answer possible to this is in
the words of Schroedinger:

“Reality?Astrangereality.Somethingseemstobemissing.”

The point, however, is not that there exist certain “insane”

individuals parading as normal persons. On the contrary, the problem
on this level, this Biosocial Band, concerns not
individualegosbuttheverysocialinstitutionsthatunderlieall
egos.AsthePutney'sexpresseditintheprefacetotheirwork
onthissubject:“Thisisnotabookabout them(whosefoibles
wecanviewwithdetachmentorevenacertainrelish);itisa book about us
—the normal, the adjusted of our society. Its basic concern is with
certain neuroses which are normal. . .



.” 12Inshort,thebricksinthewallsofouregosarecemented together with
the mortar of madness, and it is this universal
mortar,nottheparticularwalls,thatwemustexamine.

As an example of a socially universal game with self-
contradictoryrules,takethefollowing:ifwemakeahardand fast
distinction between the organism and the environment—

whichoursocietymostunmistakablydoes—thiswillleadtoa
rulethatonemayignoretheenvironmentinsearchofpersonal
success.ThisisthebasisoftheTop-DogGame,theunending
attempttobeKingoftheMountain,tobeone-uponallother
organisms,anditisagameinculcatedinchildrenfromavery
earlyage.JulesHenry,anthropologistandsociologist,clearly

describes the numerous self-contradictions of this cultural
game,beginningwithacaseinpoint,anexampletakenfrom
elementaryeducation:

Borishadtroublereducing12/16tothelowestterms,andcouldonlyget
asfaras6/8.Theteacheraskedhimquietlyifthatwasasfarashecould
reduce it. She suggested he “think.” Much heaving up and down and
wavingofhandsbytheotherchildren,allfrantictocorrecthim.Boris
prettyunhappy,probablymentallyparalyzed.Theteacherquiet,patient,
ignorestheothersandconcentrateswithlookandvoiceonBoris.After a
minute or two she turns to the class and says, “Well, who can tell
Boriswhatthenumberis?”Aforestofhandsappears,andtheteacher
callsPeggy.Peggysaysthatfourmaybedividedintothenumeratorand
denominator.13

Henrycommentsonthisinbrutallyhonestterms:

Boris'sfailuremadeitpossibleforPeggytosucceed;hismiseryisthe
occasion for her rejoicing. This is a standard condition of the
contemporaryAmericanelementaryschool.ToaZuni,Hopi,orDakota
Indian, Peggy's performance would seem cruel beyond belief, for



competition,thewringingofsuccessfromsomebody'sfailure,isaform
oftortureforeigntothosenoncompetitivecultures.14

Some of the self-contradictions of this game now become obvious:

Looked at from Boris's point of view, the nightmare at the blackboard
was, perhaps, a lesson in controlling himself so that he would not fly
shrieking from the room under enormous public pressure. Such
experiencesforceeverymanrearedinourculture,overandoveragain,
night in, night out, even at the pinnacle of success, to dream not of
success, but of failure. In school the external nightmare is internalized
for life. Boris was not learning arithmetic only; he was learning the
essentialnightmarealso. Tobesuccessfulinourcultureonemustlearn

todreamoffailure....

Inasocietywherecompetitionforthebasicculturalgoodsisapivot
ofaction,peoplecannotbetaughttoloveoneanother.Itthusbecomes
necessary for the school to teach children how to hate, and without
appearingtodoso, for our culture cannot tolerate the idea that babes
should hate each other. How does the school accomplish this
ambiguity?15

Ambiguityisright!Itisawhoppingself-contradiction,for, as someone
once remarked, nothing fails like success. To try to get one-up on the
environment is ultimately to try to get one-up on one's own self as
well, since self and environment areactuallyoneprocess.And that
isasimpossibleastryingto lift oneself off the ground by pulling up on
one's ankles. We are duped into playing this game without being told
that we canneverwinit—soifweplaythegame,welose,andifwe stop
playing, we lose. Damnedif-we-do and damned-if-wedon't, and that is
the doublebind, the game with self-contradictoryrules.

Placed in such a situation we naturally are bamboozled, because we
assume that the fault must lay in our own inept actions. We go over
and over and over the problem with no
apparentsuccess,butnotbecausewearetoodumbtoarriveat the answer,



but because there is no answer. The problem, as
Wittgensteinwouldsay,isnonsensical,andwedriveourselves
tothedepthsofneurosesandoccasionallypsychosesinsearch ofthenon-
existentanswer.

Notrealizingtheproblemisnonsensical,however,wearein the position of
the poor drunk, who, leaving his favorite bar
andheadingtowardshome,collideshead-onwithalamppost.

Staggering back several paces, he looks around, tries to re-

adjust his course, and proceeds to smack into the lamp post once
more, this time with such force that it knocks him flat.

Resolutely, he picks himself up and charges forward again,
onlytorepeatthecollision.Defeated,hecriesout,“Oh,it'sno use. I'm
fenced in.” There is no physical barrier, no actual basis to our
problem—the difficulty lies in the tangle of our thoughts,notinreality.

Butinsteadofmakingtheserulesopenandexplicit,parents
andgrandparents,siblingsandcousins,auntsanduncleskeep them
concealed, implicit, unconscious, because they in turn have also
been so duped. Consequently, the “internalized
society”oftheBiosocialBandcontainsmanyconcealedrules, messages,
and meta-messages that are paradoxical and self-contradictory,
aside from those that are useful or unuseful.

That is, there are numerous doublebinds built into the very fabric of
the Biosocial Band, and these can—and almost universallydo—
resultinvaryingdegreesofmentalconfusion, neuroses,andpsychoses.

It is important to remember that these doublebinds are
placedonusallbysimplevirtueofourmembershipinsociety.

They are intimately derivative of the very morphology and
syntaxofourlanguage,law,logic,andethics:thegrammatical convention
that separates nature into nouns vs. verbs and subjects vs. objects;



the commonsense logic that refuses to relinquish the Law of the
Excluded Middle and therefore refusestoseethe
coincidentiaoppositorum; thepopularethic
to“dogoodalwaysandavoidevil,”whichamountstodriving through a city
trying to “turn left always and avoid right.”

Theyarebuiltintoourroles,ourstatus,ourvaluesystems,our popular
philosophical paradigms: living for a future that does

notexist,sothatinlivingfortomorrowwewillneverbeable to enjoy it;
identifying with a purely abstract and superficial role, so that the more
“identity” we have the more we shall
actuallyfeellost;seekingsuccessbyfearingfailure,sothatthe more
success we gain the more we fear failure—in short, all
thegamesthatfailiftheyworkandwhichweloseifwewin.

The point is that not only can social communications between
individuals on the Ego Level contain doublebinds, but also the very
rules of communication in general can themselves be contradictory,
paradoxical, and hence generative of doublebinds. Thus we might
say that the particular doublebinds that generate intense problems
and projections on the Ego Level are just nodes in the disturbed
BiosocialBandwheretheself-contradictionsaremostintense,
orthatacuteemotionaldisturbancesresultinplaceswherethe
doublebinds imposed by society in general are greatly
compoundedorintensifiedbyparticulardouble-bindsimposed in certain
family or educational situations. At any rate, the Biosocial Band is
itself the source of numerous emotional-intellectual difficulties, of our
“normal neuroses,” of our
collectiveinsanity,anditistothislevelthatcommunications psychiatrists,
family therapists, social phenomenologists, and
othersoftheirgenreareaddressingthemselves.

The difficulty, although it certainly involves games with self-
contradictory rules, actually goes somewhat deeper than the games
and rules themselves, for as we have suggested, a self-contradictory



rule in turn rests on the drawing of inappropriate distinctions. Our
conventional distinctions and divisions of Reality, carried out by
language, logic, and symbolicmaps,donotreportReality,
theyeditit,andhereis

thecruxoftheproblem. 16

Forexample,sinceouraction is anactionoftheuniverse,it
ismeaninglesstotrytoact on theuniverse—wejustaren'tina position
outside of it to be able to do this. But when we edit reality by severing
our action from the environment's action, wegettheconvenient
illusionthatwecan actapartfrom our surroundings. This inappropriate
distinction leads to the self-contradictory rules of the Top-Dog Game
and its various derivatives.

Wefallforthisnonsenseonlybecausewearehypnotizedby our symbolic
knowledge. We say a meteor crashes into the moon, but it is equally
true that the moon crashes into the meteor; or we say a train moves
across the ground, but it is
equallytruethatthegroundmovesunderthetrain.Thereisbut
oneactionhere,yetifwetrytomakeasinglestatementabout
it,thestatementmightseemself-contradictorybecauseweare
tryingtoincorporatetwooppositeviewpointsatonce,andthis is
something our language and logic are just not prepared to do.

Yet just because Reality is nondual, the coincidence of
opposites,thentheinappropriatedistinctionsanddualismsthat we make
invariably lead to rules that generate actions with contradictory
results, for the banished opposite must
paradoxicallyreturn.Forinstance,weseverlifefromdeath,an
inappropriate distinction that leads to the self-contradictory rule that
we must go on living, that we must fight tooth and nail to eradicate
death. But since life and death are actually
one,towinthisgameistoloseourlife,soifwesucceedwe fail. It's very
much like one doorway: it can simultaneously serve as both an
entrance and an exit, so that if we block the



exitwealsoblocktheentrance.Inescapingdeathitkillsus.

Thus it is these types of inappropriate distinctions which underlie the
self-contradictory rules and self-defeating games
ofmanyofoursocialinstitutions,andtheseinturnarethefuel for the fires of
our collective insanity. We have, throughout
thistext,pointedoutfourmajorinappropriatedistinctions,and
numerouscorollaryones,butagainitmustbeemphasizedthat an
inappropriate distinction is any distinction we take to be ultimately
real. It is fine to make distinctions, dualities, and divisions, provided
we know and feel the reality that we are dividing. Problem is, we do
not—and consequently our distinctions become inappropriate,
leading ultimately to double-bindsandallthattheyentail: maya
becomesmadness.

Hopefullyitwillbeobviousthatweareallthemoreprone
totakeourdistinctionstobeultimatelyrealifwedon'trealize thatitis we
who make them, that—in the words of Sullivan, referring to the
inappropriate distinction of space vs. time

—“Nature, it appears, knows nothing of the distinction we make
between space and time. The distinction we make is, ultimately, a
psychological peculiarity of ours.” We would
onlyaddthatnatureknowsnothingof any distinctionthatwe
make,andconsequentlyourdistinctionsscreenandobscureit in ways of
which we are only vaguely aware. That is, these distinctions, these
primordial maps, are usually implicit, unnoticed, concealed, and
unconscious, which is only to say that many of our maps are not
realized as maps, and so we
erroneouslyassumethatwearedealingwiththeterritoryitself.

Because these primitive maps, these distinctions, are unconscious,
we almost invariably commit the Fallacy of Misplaced Concreteness
without realizing it. In short, we are



unconscious of Reality because we are unconscious of the ways in
which we obscure Reality. We divide reality, forget
wehavedividedit,andthenforgetthatwehaveforgottenit.

In sum, our social maps, in establishing meaning,
dichotomizeexistenceandhencescreenorfilterawareness,a process
which results, at this level, in the biosocial unconscious. Further,
because the territory these dualistic maps represent is actually
nondual, in many cases their
socalled“meanings”arereallymeaninglessorself-contradictory or
paradoxical, and trying to act under their influence is doublebinding.
Note also that in most instances these maps themselves are also
unconscious, because if we knew that these maps were in fact
nothing but maps, we would automatically start looking for the
territory itself. But this is precisely what is outlawed! Thus, there are
even maps which
denytheexistenceofothermaps!Or,taboosagainstknowing about
certain taboos, or laws against knowing about other
laws,or,inthewordsofLaing,rulesagainstseeingtherules—

andevenrulesagainsttherulesagainstseeingtherules,for“to admit the
rules would be to admit what the rules and operations are attempting
to render nonexistent.” And that wouldbehorrible—
afterall,wemightwakeup.

Family therapy, communication psychiatry, semantic therapy, some
forms of very fundamental interpersonal
therapies,socialphenomenology,andthelike,allintheirown
waysarestrivingtomaketheseunconsciousmapsconscious, so that
even if they continue to obscure reality, we at least realize that reality
is being obscured—and here is the
beginningofinsight.AsChungTzuputit,“Hewhoknowshe
isagreatfool,isnotsuchagreatfool.”Inseeingourmapsas

maps, we are finally in a position to go beyond them to the territory
itself, to relinquish the hold these social dreams exercise over us, to



see through “the texture of the fabric of these socially shared
hallucinations that we call reality. ”17 If
wedonotsucceed,thenthesesocialfictionswillbetakenfor
real,sothat“aroundusarepseudo-events,towhichweadjust
withafalseconsciousnessadaptedtoseetheseeventsastrue and real,
and even as beautiful.” 18 The result is what one
analystcalled“aninstitutionalizednightmarethateveryoneis having at
once,” but only because “everyone believes
everyoneelsebelievesthem.”

It is therefore to the Biosocial Band that most of these therapies are
directed. Although it is not the sole creator of distinctions and
dualisms, it is certainly the most pervasive, especially since it is the
home of our dualistic language and logic. It is this vast matrix of
distinctions which, if taken for real, not only screens awareness, but
also leads to self-contradictory rules, self-defeating games, and
hence neuroses and psychoses. Thus its importance in behavior
cannot be overlooked.

ForasapersondividesReality,hesoacts.
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ManasCentaur

 

Before exploring the Existential Level, let us get our bearings: at the
upper limits of this Level is the Biosocial
Band,and“above”thatliesthelevelsoftheEgoandShadow; while directly
“beneath” the Existential Level are the Transpersonal Bands and the
Level of Mind. We must remember that the Primary Dualism of
organism vs.

environment or self vs. other, and the Secondary Dualism of
lifevs.deathorbeingvs.non-being—thesearethetwomajor dualisms
marking this Level, so that here our identity is with our total organism
as it exists in space and time. Also, it is significant that the Tertiary
Dualism of psyche vs. soma or mind vs. body is not present—at least
not prominently—and hence this Level represents our total existential
prehension of existenceasopposedtoourfragmentaryideas-about-
existence whichcomposetheEgoLevel.



Since, in fact, it is the Tertiary Dualism of mind vs. body that propels
us away from the Existential Level towards the Ego Level, it is
precisely by healing this split, this tertiary dualism, that we center
ourselves in the total organism of mind-body called the Existential
Level, just as by healing or whole-ing the quaternary dualism
between persona and
shadowwedescendtotheEgofromtheShadowLevel.Aswe have
previously explained, this shift to the Existential Level
cantemporarilybeeffectedbysimplyrestinginaquietplace, chasing away
all mental concepts about oneself, and plainly
sensingone'sbasicexistence.Buttoestablishone'sidentityon
thisLevelonamoreorlesspermanentbasis usually requires

some form of existential “therapy,” such as hatha yoga, bioenergetic
analysis, structural integration, existential psychology,

polaritv

therapy,

humanistic

psychology,

logotherapy, massage therapy—to name a prominent few.

Despite their wide divergence of external forms, all of these therapies
aim essentially at getting us in touch with the

“authentic being” of our total organism by integrating the
tertiarydualism.

Nowbecauseourapproach towards theExistentialLevelis usually from
the Ego Level through the tertiary dualism of
mindvs.body,these“therapies”generallyfallintotwobroad classes,
reflecting the dualism itself: those that proceed primarily through the
“mind,” such as existential analysis,



humanistictherapies,logotherapy,etc.;andthosethatproceed basically
through the “body,” such as structural integration, hatha yoga, polarity
therapy, and so on. Some approaches, of course, work “from both
ends” at once, mind and body, such as bioenergetic analysis and
Orgone therapy. But whether proceeding through the mind or the
body or both, all alike
shareacommongoal:theintegratedorganism,theExistential
Level,manasCentaur.

Both major approaches—through the mind or through the body—
havetheirspecialmerits,theirpeculiaradvantagesand disadvantages.
But both alike are based on a principle that is
becomingmoreandmoreobvioustoresearchersonthislevel, a principle
that can loosely be stated as follows: for every
mental“problem”or“knot,”thereisacorrespondingbodily

“knot,”andviceversa, since, in fact, body and mind are not two.

As an example of a bodily knot and its corresponding

mentalknot,wemaytakethefollowingstoryaboutJohnLilly.

As a youth, Lilly had accidentally sunk a chopping ax deep into his
foot, a trauma so severe that he had “repressed” the painoftheaxcut
—hesawtheaxburyintohisfoot,butfeltno pain. His “mind,” of course,
recorded this incident and its concomitant pain, but it repressed this
trauma from his consciousness. Years later, Lilly was undergoing
structural integration under Peter Melchior, who instantly noticed the
brutalscaronhisfoot.Ashestartedworkingtowardthisscar,
deeplymassagingandpoundingthetissuetoloosenthebodily kinks, Lilly
began to get visibly anxious and tense. When he
finallyattackedthescaritself,thewholepainfuloccurrenceof
theaccidentflashedintoLilly'smind,andforthefirsttimehe
actuallyfeltthepainoftheoriginalaxcut,apainthathadbeen
buriedinhis“unconscious”allthoseyears.



Suddenly I realized that I had blocked the pain in the original
experience. This scar had held the potential of that pain ever since. It
also had a basic traumatic memory, a tape loop [mental “hang-up”]

attached to it. I had favored that foot, favored that region of the foot,
and had not completed the hole that was left in my body image here.

TheRolfing[structuralintegration]allowedthisholetofillin.... 1

Thepointisthat throughanattackonthebody,amentalknot wasloosened.

As an example of the reverse—of mental knots producing
corresponding bodily knots—we need only mention the work of
Wilhelm Reich on the character armor and Fritz Perls on
retroflection.Essentially,bothoftheseresearchersmaintained
thatapersonsufferingfromaneurosis,suchasthequaternary
dualism,willmanipulate,squeeze,andtightenhisownbodily

musculatureasasubstituteforwhathewouldreallyliketodo to others.
Reich especially felt that neurotics choke off their

“nasty” sexual impulses by squeezing and compacting the
musclesofthepelvic region,sothatafter awhiletrue sexual release is
next to impossible; while Perls emphasized that alienated aggression
is turned onto the body by a general
lockingofthemusclesinvolved,sothatapersonwhowantsto choke
someone might retroflect the aggression and stammer
instead,orapersonwhowantsto“squeezethedaylights”out of others
might instead stiffen and tighten his entire body.

Thus,“inthemind”,aggressionisalienatedbyrepressingand
projectingit,but“inthebody”,aggressionisrepressedonlyby locking all of
the muscles opposed to those which would normally discharge that
emotion. The result is stalemate, spasm, blockage—large amounts of
energies pulling in equal
butoppositedirections,withanetmovementofzip.



Soitslowlybecomesobviousthatwhat inthemindisawar of attitudes, in
the body is a war of muscles! Thus, a person who represses his
interest and excitement must, at the same time, repress his bodily
breathing: he must lock his chest, stiffen his diaphragm and stomach,
and clamp his jaws.

Someone who represses his anger must lock all the muscles
opposedtothosewhichwouldstrikeoutattheworld:contract and pull in
his shoulders, clench his chest, and lock the musculature of his arm.
One who wishes to repress crying or screaming must violently tense
his eye, neck and throat muscles, as well as restrict breathing and
block off all sensations of the gut. In order to repress all sexual
impulses, one has to tighten the muscles of the pelvis, lock the lower
backmuscles,andstudiouslyavoidanyawarenessoftheentire

midsectionofthebody.Inallofthesecases,amentalknothas produced a
bodily knot, which an attack on the mind can loosen.
(Actually,toaskwhethermentalknotsproducebodily knots or whether
bodily knots produce mental knots is probably a wrong question—the
most we should say is that they arise together, and can be cured by
an “attack” through either“end,”sincemindandbodyarenottwo).

Dr. Lilly, who has had extensive experience on the Existential Level,
clearly recognizes these two major approaches—through the mind or
through the body—for he states:

Thus I realized that the human biocomputer includes the muscle
systemsandthewaytheseareheldbycentralnervoussystempatterns
ofactivityisafunctionoffixationinchildhood.Traumacauseshiding of the
causes of the trauma, thus setting up a tape loop in the central
nervous system, which goes on perpetually activated until broken into
eitheratthebrainendoratthemuscleend. 2

Nowtosimplifythisdiscussion,anyofthoseapproaches,such
ashathayoga,polaritytherapy,andstructuralintegration,that aim at
healing the tertiary split between mind and body by working primarily



through the “body”, through the “muscle end”,wewillcalla somatic-
existentialism; whileanyofthose approaches proceeding basically
through the “mind”, through the “brain end”, such as existential
analysis and logotherapy, wewillterma noetic-
existentialism.Theoreticallyatleast,one approach, either somatic or
noetic, if carried out completely and conclusively, can result in
thorough contact with the Existential Level. Ideally, however, a
combination of the two is highly desirable and most efficacious, a
point to which we

willpresentlyreturn.

Asanexampleofatypicalsomatic-existentialapproach,let us take
structural integration or “Rolfing” as it is called after
itsfounder,Dr.IdaRolf.Shewrites:

In any attempt to create an integrated individual, an obvious starting
placeishisphysicalbody,iffornootherreasonthantoexaminetheold
premisethatamancanprojectonlythatwhichiswithin.Tothemedical
specialist,thisbody,andthisalone, is theman.Tothepsychiatrist,this
body is less than the man; it is merely the externalized expression of
personality. Neither of these specialists has accepted as real a third
possibility; namely, that in some way, as yet poorly defined, the
physical body is actually the personality, rather than its expression, is
theenergyunitwecallman.... 3

That is to say, the aim of “Rolfing” is to experience the
integratedorganismwhereinthemind is thebodyandthebody is the
mind, which unmistakably refers to the healing of the tertiary dualism.
Now many of us will find this somewhat difficult to understand,
especially since we are so used to placing our “mind,” and
consequently our identity, in our
head,andwefeelthatourbodyjustsortofdanglesalongafter
us.YetanystudentofRolfing,hathayoga,ormassagetherapy very soon
starts to experience his identity as not being in his bodybut as
hisbody, with hisbody,andhehasconsequently



startedtodissipatethetertiarydualismandhencetoestablish himself on
the Existential Level. Even Albert Einstein, in all
seriousness,claimedthathethoughtwithhismuscles!

Rolfing itself is a series of exercises and deep massages designed to
reawaken our usually benumbed body so that we
canbegintoreintegrateit,re-ownit,andhencetakedelightin it, as once we
had done as children—before we were taught

the tertiary dualism, before we were taught that the body housed
animal and disgusting passions, that it should be
hiddenfromoursightbybindingandsuffocatingclothing,that while the
“mind” produced noble ideas, the body produced nothing but “brute”
force or “foul” excretions, that bodily disease was evil and something
to feel ashamed of, and that sooner or later our body would just rot
out from under us, eaten up by such unspeakable horrors as cancer.
The whole weightofoursocialindoctrinationisaimedatplacingasmuch
distance between our “minds” and our “bodies” as possible.

But this maneuver inevitably backfires, for as Freud, Blake,
andothershavesoclearlyexplained,alljoyisofthebody,of the senses, so
that in exiling our bodies we simultaneously
exileallpossibilityofrealjoyandhappiness.Torecoverthis possibility, we
must descend from the Ego to the Existential Level, there to awaken
the life and energy of the body, for

“Energyiseternaldelight...andisfromtheBody.”

In this respect, what was said of Rolfing is essentially applicable to
the other somatic-existential approaches, although naturally the
techniques, the outer forms, and the

“philosophy” of each varies considerably. Hatha yoga, for
instance,hasalwayshadasitsbasicaimtheawakeningofthe body and its
uniting with the psyche (which is not to be
confusedwiththe“higher”yogassuchas raja yogathataimat the Level of
Mind). Hatha yoga selects the breath for special



attention,sinceitismostclearlythefunctionwheremindand body unite,
where conscious mental control and unconscious
bodilyprocessesunite—assuch,thebreathistheroyalroadto mind-
bodyunion.Theword“yoga”itselfmeans“union,”and
hathayogaisdesignedspecificallytounitemindandbodyinto

anintegratedpsychophysicalorganism.Hathayogaisthusthe
epitomeofsomatic-existentialism,butatheartitdiffersnotat
allfromtheothertherapiesaimedatcontactingtheExistential
Levelbyhealingthetertiarysplit.

With this understanding, let us turn now to some of the aspects of
noetic-existential psychology. Notice that, in the firstplace,noetic-
existentialismingeneralisworkingwiththe same level that somatic-
existentialism is, but its techniques and philosophy are decidedly
different, although—we must emphasize—clearly complementary.
Now the number of different noetic-existential approaches is
formidable, but they all aim, in their own fashions, to actualize the
“authentic being”ofthe totalorganism, to undercut the tertiary dualism
andfaceone'sstarkexistence,shornofallegoicideas,objects of
cognition, and intellectual crutches. Jean-Paul Sartre, for instance,
who is a brilliant but fanatical noetic-existentialist,
persuasivelyarguesthattheisolatedego,thesolitary“I,”isa
deceptivefictionweconjureupinordertohideourselvesfrom the constant
flux of our real existence. The Ego Level is therefore viewed, rightly
we believe, as an existential hemorrhage, as a major source of “bad
faith” obscuring our existence. Further, Sartre has always inveighed
against the

“type and degree of abstraction and reification employed in various
theories, wittingly or unwittingly,” because of “the violence done
perceptually and conceptually to the human
realityinitsconcretefullness. ”4

It is this “concrete full being” not cut asunder and fragmented into a
psyche and a soma that the noetic-



existentialistsareseekingtoauthenticate.Thewholeapproach of
conventional psychotherapy, where the human personality

isviewedasanisolated“ego”orevenamultiplecomplexof

“egos”mustbesupercededbyamoreencompassingapproach if we are
to reach, or “descend to,” the fullness of the Existential Level. In the
words of that most compassionate existentialpsychologist,RolloMay:

Theconceptoftheego,withitscapacityforbeingbrokenupintomany
discreteegosistemptingforexperimentalpsychology,foritinvitesthe

“divide and conquer” method of study that we have inherited in our
traditionaldichotomizedscientificmethod....

Ifitiscounteredthatthispictureofthemultitudeofegosreflectsthe
fragmentationofcontemporaryman,Iwouldrejointhatanyconceptof
fragmentationpresupposessomeunity ofwhich itisafragmentation...

. For neither the ego, nor the unconscious, nor the body can be
autonomous. Autonomy by its very nature can be located only in the
centered self. . . . Logically as well as psychologically we must go
behind the ego-id-superego system and endeavor to understand the

“being”ofwhomtheseareexpressions. 5

Dr.Maymaintainsthattheseparateegoandalienatedbody, as well as
other fragmentations, are—as he puts it

—“expressions”ofthetotalbeing,or,aswehaveexplainedit, projections
ofthetotalorganismmadepossiblebythetertiary dualismrepression-
projection. And behind these projections, these expressions, these
manifestations, behind this, the Ego
Level,liestheExistentialLevel,our“centeredself,”our“total
being,”the“unityofwhich”thepsycheandsomarepresenta
fragmentation.Again,itispreciselythis“totalbeing”thatthe noetic-
existentialistsseektoactualize.WemustleavetheEgo Level, tuck away



all of our cherished ideas about existence, come back to our bodies,
and live. In the explosive words of
the“existentialist”authorFyodorDostoyevsky:

Butlistentomeforamoment.I'mnottryingtojustifymyselfbysaying allofus.
As for me, all I did was carry to the limit what you haven't
daredtopushevenhalfway—takingyourcowardiceforreasonableness,
thus making yourselves feel better. So I may still turn out to be more
alive thanyouintheend.Comeon,haveanotherlookatit!Why,today
wedon'tevenknowwherereallifeis,whatitis,orwhatit'scalled!Left alone
without literature, we immediately become entangled and lost—

wedon'tknowwhattojoin,whattokeepupwith;whattolove,whatto
hate;whattorespect,whattodespise!Weevenfinditpainfultobemen

—real men of flesh and blood, and our own private bodies; we're
ashamed of it, and we long to turn ourselves into something
hypotheticalcalledtheaverageman.We'restillborn,andforalongtime
we'vebeenbroughtintotheworldbyparentswhoaredeadthemselves:
and we like it better and better. We're developing a taste for it, so to
speak.Soonwe'llinventawaytobebegottenbyideasaltogether. 6

And that requiresnocomment.

We are starting to understand that the descent to the Existential Level
involves an expansion of identity from the
EgototheCentaur,thetotalorganism.Ofcourse,tothosewho live their
waking lives on the Ego Level, this project seems most enigmatic. For
on the Ego Level, one naturally has the tendency either to claim that
one is already in complete identity with the body, and so dismiss the
entire humanistic
movementasmuchadoaboutnix,ortoclaimthatsuchafeat is theoretically
sweetness and light, but otherwise a sheer impossibility, since man is
mind and that is that. Those who claim the former will frequently retort
that they give an
immenseamountofattentiontotheirbodies(especiallywhen it comes to



sex), which only goes to prove they are not
identifiedwiththeirbodiesbutobsessed by them.Ontheother hand,
those who claim the later—that man is mind—usually
maintainthatthere'sabsolutelynothingofinterestgoingonin

their bodies, so that centering awareness there is a dull adventure
indeed—which shows precisely how much they
havetotallynumbedtheirsenseofexistence.

Theseprejudicesareburiedsodeeplyinthephilosophicand
biosocialunconsciousthattheytendtoincite,eveninscholars, nothing but
panicked emotions. Worse still, the tertiary dualism is firmly rooted
throughout the fields of medicine, education, athletics, and sadly
enough, orthodox psychology.

Education exercises one's “mind”, while athletics exercises
one's“body”;psychologyhealsone's“mind”,whilemedicine heals one's
“body”. Thus, the antagonism between education and athletics on the
one hand, and psychology and medicine on the other hand, is a
startling reflection of the divorce between mind and body. This is
particularly apalling in the areaofpsychologyandmedicine—
Freud,afterall,wasnever truly accepted by orthodox medicine, nor is
he today, as evidenced in the most disgracefully superficial lip service
giventopsychosomaticmedicine.

And so it is that those sciences, such as biofeedback, somatology,
and humanistic psychology that are today trying
topullthetwoendsofmanbacktogetherarelookeduponby both sides as
being probably well-intentioned but basically
incompetent.Theingratiatingfactisthattherepressionofthe
centaurhasbeen,andstillis,boththoroughandpandemic.

But we are today seeing the outlines of a science of the
ExistentialLevelslowlystartingtoemerge.AsThomasHanna explains it,
“Fundamental to this movement is an understanding that human self-
awareness [is] not a vacuous and disembodied ‘epiphenomenon,’ but



[is] a holistic
awarenessoftheselfwhich[is]embodiedandalwaysawareof

the state of its embodiment. From this viewpoint, self-
awareness...isthefunctionofexperiencingthewholestate of one's
organic structure. As that organic structure changes, so does our
basic self-awareness—and vice versa.” Thus, on
theExistentialLevel,man'sawareness,hiscentaurawareness,

“is a living, integral part of a somatic, organic whole . . .; a self-aware,
self-controlling organism, an organic unity of many functions which
have traditionally been thought of separatelyas‘bodily’and‘mental’.” 7

Inviewofallthis,letusnowreturntothedescentfromthe Ego Level to the
Existential Level. Recall that in discussing
thedescenttotheEgoLevelfromtheShadowLevel,wesaw that this
process entailed a progressive expansion of identity that eventually
resulted in an accurate self-image, one that included all of the facets
of the psyche once thought alien, threatening, and completely beyond
control. Now the very
sameprocessoccursinthedescenttotheExistentialLevel—

weagainexpandourboundariesofidentificationtoincludeall
oftheaspectsofourtotalorganismthatonceseemedforeign,
threatening,oratleastbeyondcontrol.Wearetakingbackour
bodies,andthusrevivingtheCentaur.

That, in short, is precisely the aim of noetic-existentialism.

As Perls, Hefferline, and Goodman clearly state, “The aim is to
extend the boundary of what you accept as yourself to include
allorganicactivities. ”8Itisfinetohaveandliveasan accurate mental
representation of one's entire psychosomatic organism—but it is
much better to actually be that total
organism.Dr.Perlswasthereforeevenmoreforcefulinstating
theaimsofexistentialtherapy:“Looseyourmindandcometo your
senses!” That is, come to the centaur. As Dr. Lowen



expressesit,“Aslongasthebodyremainsasobjecttotheego,
itmayfulfilltheego'spride,butitwillneverprovidethejoy and satisfaction
that the ‘alive’ body offers.” And as for the purelyego-
orientedapproachto“therapy”,Lowenstates:
Itishoped[inegotherapies]thatifapersoncanconsciouslyacceptthe
irrational in his personality, he will be free to respond naturally and
spontaneouslytolifesituations.Theweaknessinthisconceptisthatthe
conscious acceptance of a feeling does not lead, necessarily, to the
abilitytoexpressthisfeeling.Itisonethingtorecognizethatoneissad,
itisanothertobeabletocry.Toknowthatoneisangryisnotthesame as to
feel angry. To know that one was incestuously involved with a parent
does little to release the repressed sexual feeling locked in the
body....

On some level [people] are aware that the body is a repository of
theirrepressedfeelings,andwhiletheywouldverymuchliketoknow
abouttheserepressedfeelings,theyareloathetoencountertheminthe
flesh.9

Inotherwords,amajordifference(therearemany)between ego and
existential approaches is between accurately representing the total
organism and actually being the total
organism,andalthoughtotheEgoitmightsoundtrivial,that
differenceisvastindeed.

Yet this is not at all to say that the Existential Level
therapiesshuntheworktobedoneontheupperlevelsofthe Spectrum.
Quite the contrary, they employ a wide variety of techniques to heal
the quaternary dualism, to integrate the Shadow, but, wherever
possible, this is always done with an eye to continuing the integrative
process so as to reach a felt identity withtheentireorganism.

ThiscanbeclearlyseenintheworkofDr.Perls,whorather
effectivelyusedtheShadowleveltechniquesnotasanendin



themselvesbutinordertosteerthe“patient”intoanexplosion
fromtheExistentialLevel,whereinegoandbody,psycheand soma, unite
in the awareness of the total self. So whereas on the Ego Level one
may receive an undoubtedly beneficial insight about one's repressed
anger, on the Existential Level one becomes
theanger,onedisappearsintoanger,intheflesh,
asbodyandsoulfuseintothenowreleasedspontaneityofthe centaur.

These releases can be dramatic. Perls felt that these explosions—
which actually reflect the release of Energy trapped in the tertiary
dualism—were the embodiment of the
totalorganism,thecenteredself,andhencewereneitherofthe
mindnorofthebody,butoftheentireorganism.(Theyare,in short,
glimpses of the awakening centaur). Perls felt these explosions were
basically of four types: anger, joy, orgasm, and grief. We may take
these as four of the characteristic potentials of existential awareness,
from an explorer who knew this territory well. To these we may add,
as facts warrant, such characteristics as spontaneity, organic faith,
existentialmeaning,prehension,intentionality,andsoforth,as
elaborated by other researchers of this level, such as Rogers
andMaslow.

Now we should at least mention that a true existential therapy must
take into account the screening power of the Biosocial Band. The
Biosocial Band is, after all, the major filter of existential awareness.
This battle to undercut the Biosocial Band can again be seen in the
work of Perls, who fought constantly against the bewitchment of the
centaur by the powers of language and logic. “It language” must be
turned into “I language”; “thing language” into “process

language”; either/or logic into experiential directness; questions into
demands; dream interpretation into dream identification; gossip into
confrontation. All were direct attempts to lift the screen of the
Biosocial Band and plunge into the immediateness of existential
awareness. Of course, once the screen is lifted, one is still free to use
it—one is no longer,however,forcedtouseit.



To return to our main point: the progressive dissolution of the tertiary
dualism, of the split between ego and body, is a
progressiveexpansionofidentity,andthereforeresponsibility, to one's
entire organism, to “all organic activities.” Now this
doesnotmeanthatIwillthereforeexerciseabsolutevolitional control over
all my organic activities, so that I can, for example, make my blood
flow backwards or my bones grow
faster.ItmeansIrecognizeandaccept allorganic activitiesas
mine,sothattheynolongerstandoutsideofme.

The first step to or against me taking back the body and eventually
reviving the centaur is simply to contact the body
itself,togiveitsomeawareness,toexploreitsfeelings,urges, tinglings,
responses, and vibrations. Confront, and then contact,yourbody.

A body is forsaken when it becomes a source of pain and humiliation
insteadofpleasureandpride.Undertheseconditionsthepersonrefuses
toacceptoridentifywithhisbody.Heturnsagainstit....

Ihaverepeatedlystressedhowafraidpeoplearetofeeltheirbodies.

On some level they are aware that the body is a repository of their
repressedfeelings,andwhiletheywouldverymuchliketoknowabout
theserepressedfeelings,theyareloathetoencounterthemintheflesh.

Yet, in their desparate search for an identity, they must eventually
confrontthestateoftheirbodies. 10

Although the confronting of the body is initially an Ego Levelexercise
—becauseyouasegoseemtobedifferentfrom the body you are
confronting—this is nevertheless the first step to re-owning the body
and descending to the Existential
Level.Soyoumightbegintoconfrontthestateofyourbody.

Simply lie down, close your eyes, and explore. Explore the
body'sfeelings,itsimpulses,itsenergies,itsmuscletones,and
especiallyitsbreathing.Stayalertforwaystheegowillavoid



thissimpleexperimentinbodilyawareness:gettingdrowsyor even falling
asleep; becoming bored, restless, or distracted; trying the experiment
for about two minutes, proclaiming

“All'swell”,thenquitting.

Sooner or later you will more than likely stumble upon an
unexpectedanddishearteningfact:inmanyareasofyourbody
youwillhavelittleornofeelingwhatsoever.Therewillexist
onlyanumbness,ablankness,aholeinyourbodyawareness

—these are the sites of bodily projections (somatic counterparts of
“mental” shadow projections). Thus, some
peoplehavenoeyes,othersnogenitals,ornoheart,ornoguts, no ears, no
spine, no breasts, no legs, no head, no hands, no mouth. Finding
these gaps, one need do no more than concentrate awareness on
them. The point is not to alter the situation, just to directly feel the
situation, whereupon:—if needed—
itwillcorrectitself.Spendinganhourormoreaday on body awareness is
not at all a waste of time. Very few people loose their minds, but most
have already lost their bodies.

In other areas of the body you will discover bands of tightness and
strong tensions, muscles locked against each other in a stalemated
combat—these are the sites of bodily

retroflections(themotoranchorsofmanyshadowprojections).

Upon discovering them, one's natural inclination is simply to relax
them, which works fine—for about one minute. Rather, the impulses
locked in these muscles must be thoroughly felt
out,mobilized,exaggeratedifnecessary,andthendischarged in the
appropriate activity, which is whatever the body
actuallyfeelslikedoing:crying,laughing,screaming,hitting, trembling,
jumping for joy, making love. To try to simply relax these tensions—to
“make them go away”—implies that you
arenotresponsiblefor,noridentifiedwith,them.Andthat



isalwaysthegreatmistake.Soweagainmustunderstandthat we are
pinching ourselves—this time physically and not just mentally—and
in so understanding, we spontaneously cease.

Thegoal,remember,istoextendidentityandresponsibilityto
allorganicactivities.

Asausefulguidetowhatyoumaydiscoverintheblocked
body,aswellasinthefree-flowingbody,Ihaveincludedtwo
schematicchartsadaptedfromAlexanderLowen's Depression and the
Body.We may take them as maps of the Existential
Leveldrawnupbyagiftedexplorer. Fig.14shows“thekinds of feelings
one has in the different segments of one's body when the flow of
excitation . . . is full and free.” Fig. 15

represents “feelings which develop when the flow is blocked
bychronicmusculartension.Notonlyistheflowinterrupted,
butwithineachsegmentthereisastagnationoftheexcitation
whichproducesbadfeelings....”

Allinall,then,thisdescenttotheExistentialLevelentails
acceptingasyourselfnotonlywhatyoudodeliberatelyandon purpose
(Ego), but also everything “your” organism is doing
spontaneously,beyond“your”control.Youwillcometofeel,



forinstance,not“Ihaveaheadache”but“Iamhurtingmyself in the head”.
Not “My heart is pumping blood” but “I am pumping blood with ‘my’
heart”. You will come to feel, in short,thatyoudon'texist in
yourbody,but as yourbody.This isagaina
confrontingandplayingofone'sopposites,butona
levelcontinuouswithandyetalsosomuchdeeperthanthatof
thepurelymentalpersona.





Figure14

(IllustrationadaptedfromDr.AlexanderLowen,
DepressionandTheBody,
Coward,McCann&Geoghegan,Inc.1972,N.Y.)



Figure15

(Adaptedfromandillustrationin DepressionandTheBody,Dr.Alexander
Lowen;Coward,McCann&Geoghegan,Inc.1972)

 

It should be obvious by now that noetic-existentialism and

somatic-existentialism can (and, we might add, should) be used in a
complementary fashion, since both seek to authenticate the centaur,
the total psychophysical organism, and to extend responsibility “to all
organic activities.” In practice, however, this has been a relatively rare
occurrence.

Many noetic-existentialists, for all their good intentions and their
otherwise direct approach to the total human being, nevertheless
tend to continue in the merely talk-shop line of psychotherapy, and
thus subscribe to the popular suspicion
that“merebodilyexercise”orawarenessisrelativelyuseless.

Theytendtobeunawareoftheextraordinarypowerofyoga, Rolfing, or
sensory awareness to center a person in his
organism.Furthermore,some“mentalproblems”aresodeeply and
chronically anchored in the musculature of the body that
theysimplymustbeapproachedthroughbodilytechniques—

otherwise, a patient can lie on the couch and talk for fifteen years with
no noticeable improvement. Some somatic-
existentialists,ontheotherhand,committhereverseerrorand tend to
dismiss all noetic approaches as a lot of very hot air, and hence they
easily slide into that plague of true-somatic existentialism,

namely,

mere



calisthenics.

For

mere

calisthenics is not a true somatic-existentialism, because it seeks not
to dissolve the tertiary dualism but to strengthen it by perpetuating
the illusion that the “mind” independently
commandsandcontrolsandexercisesthe“body.”Itseeksnot to reveal
man as a centaur, but to confirm him in his ancient
prejudicethatheisinsteadahorse-man(ego)entirelydivorced from his
horse (body), an angel grafted by God into a
corruptiblebody,theghostinthemachine.

True noetic and somatic existentialists, however, even if

they personally do not practice both approaches, will at least
recognize their complementarity. In this regard, there exist
encouraging signs that the mild contempt between the noetic and
somatic approaches is starting to dissolve. This contempt is perhaps
understandable, given the illfated adventures of Wilhelm Reich and
his orgone therapy, which was the first dramatic attempt to unite
psychoanalytic “talk” with bodily
maneuvers.Atthistimethereisactuallyarebirthofinterestin
Reich,not,webelieve,becauseofhispsychoanalytictheories,
someofwhichwerepeculiarintheextreme,butbecauseheat least saw
the complementarity of somatic and noetic approaches.

Some existential analysts are picking up where Reich left off, and we
see in them the emergence of a true amphi-existentialism, that is, a
true union of noetic and somatic
approachestotheExistentialLevel.Theexistentialistsareina perfect
theoretical position to do this, for one of the core concepts of noetic-
existentialism is that of the three dimensions of personal reality,
namely, the Umwelt or biological world, including one's body, the
Mitwelt or social world, and the Eigenwelt or world of the psychic and



egoic processes. A truly encompassing existentialism will thus
embrace not only the individual's social world and the world of his
egoic processes—the two worlds most noetic-existentialists stress—
but also the Umwelt, his own body. In
thissensetheBioenergeticAnalysisofAlexanderLowenisa perfect
example of amphi-existentialism, utilizing the noetic approach to deal
with the Mitwelt and the Eigenwelt, and combining that with a
powerful set of exercise and analyses aimed at exploring the Umwelt
—thus approaching the

ExistentialLevelfrom“bothends.”

Turning now to the more purely philosophical aspects of noetic-
existentialism—to what is actually called “existential philosophy”—
wefindaratherbewilderingconglomerationof technical vocabulary,
definitions, and ideas. Existentialism stresses the individual,
especially his “subjective” experience
ofexistentialtruth,andmaintainsthatanyobjectivestatement
orgeneralizationiserroneous.Thuseachexistentialisthashis own
terminology, his own methodology, and his own
conclusions,noneofwhichmatchverywellwiththoseofany other
existentialists. And although the existentialists on the whole usually
maintain that they all agree with one another,
nododyelseiseverquitesurejustwhatitisthattheyallagree on.
Nevertheless certian recurrent themes continue to surface in
existentialism, and their discussion becomes greatly
simplifiedifwerecallthatthismovementisgroundedonthe Existential
Level, a level that is marked by two major dualisms: that of self vs.
other and that of being vs. nullity.

Noeticexistentialismisthus anattitudeofsquarelyfacingand
dealingwiththesetwomajordualisms.Itdoesnotcompletely undercut
these dualisms, but—once they have occurred—it
dealswiththeminthesoundestpossiblefashion.



That existentialism—at least as it is reflected in existential
psychology—isbasedontheprimaryandsecondarydualisms
isclearlyreflectedinitstwomajorconcerns,namely,thoseof beingin-
theworld and being vs. nothingness. Beingin-theworld refers to an
authentic encounter between man's total being and his environment,
that is to say, an encounter between the two sides of the primary
dualism, the organism
anditsenvironment.Similarly,beingvs.nothingnessrefersto

the encounter of the two sides of the secondary dualism, and
specifically to the possibility that in this encounter one's existence,
one's being, may be overwhelmed by the negative side of this
dualism, by feelings of emptiness, nullity, and

“sicknessuntodeath.”Theproblemwithtakingexistentialism as
absolutely true, however, is that neither of these opposites encounter
oneanother,they are oneanother.

To be sure, many people believe that they experience the
clashoftheseopposites,the“dialecticofcrisis,”butthatinno
wayjustifiesmistakingthemasabasicfactofreality.Theyare
insteadaphenomenonoftheExistentialLevel—andtheymust
bedealtwithinthiscontext.Theexistentialistscrasheddown on this level
of the spectrum, and they have perceived very clearly the nature of
the two basic dualisms constituting this level—the “clash” between
self and other (“Hell is others”)
andbetweenbeingandnullity(“Sicknessuntodeath”),aswell as the “fear
and trembling” that this clash, this debate, seems
toentail.Butthisdebateisasourceof angst onlytotheextent
manbelievesitactuallytoexist.Thustheexistentialistsclearly
perceivedthedebate,buttheymisseditsillusorycharacter. 11

Nevertheless, the existentialists have gone a long way towards
“reuniting” these apparently estranged opposites. If the existentialists
do not see that my being is theworld,they
doseethatmybeingisalwaysbeing-in-theworld.Iftheydo



notseethecompletenon-dualityoflifeanddeath,theyhaveat least
stressed that death completes and makes authentic my being.

At the same time, however, one might say that existentialism's
shortcomings are, from another angle, its
strengths,thatcontemporaryexistentialpsychology,especially

as evidenced in Rollo May, the earlier Maslow (before he switched
his attention to the Transpersonal Bands), Rogers,
Lowen,Perls,Boss,Binswangerandthelike,istheonlysound
approachtolivingontheExistentialLevel.Onthislevel,the
primaryandsecondarydualismsseemstorendandviolatethe very fabric
of reality, and we appear in danger of being overwhelmed by the dark
side of living, by the threatening otherness of the world and the
suffocating blackness of our
possibleannihilation.Anditispreciselyherethatthecounsels
oftheexistentialistsare ofsuchvalue,for theypointout that on this level
at least, I can find meaning in my life only by
facingthesetwomajordualismsthroughanactof will(which
isnotsurprising,sincethewillisgeneratedonthislevel).This entails the
realization that if I cannot choose my fate, I can
neverthelesschoosemyattitudetowardsit,andhereinliesmy
existentialfreedom.Ineffect,IchoosetobewhatIam—“we are our
choices.” This does not necessarily “change the fate, but it greatly
changes the person. ”12 And there is no asking
howthisistobeaccomplished—onesimplydoesit,forthatis our freedom:
“My first act of free will is to believe in free will.”

Thus existentialism handles these two major dualisms by coming to
grips with them, by courageously encountering them through an act
of will, through choosing my attitude in
thefaceoffate;andexactlyhere,aswehavesuggested,isits value and its
message for man. For in the context of the spectrum of
consciousness, existentialism is an attempt, by facing and accepting
the primary and secondary dualisms, to forestall further



fragmentation upwards towards the levels of theEgoandtheShadow—
afragmentationcaused,aswehave

seen, precisely by refusing to face these dualisms! In more decidedly
analytical terms, psychological repression (the tertiary and
quaternary repressions) results from the complex debate between life
and death, between being and non-being.

InthewordsofRolloMay:

On this level, we shall find that the simple mechanism of repression,
which we blithely started with, is infinitely less simple than it looks;
thatitinvolvesacomplexstruggle...oftheindividual's being against
thepossibilityof non-being.... 13

By accepting and dealing with the anxiety necessarily generated by
this secondary dualism of being vs. non-being, this anxiety is not
pushed into the tertiary and quaternary dualisms. Existentialism deals
with angst immediately as it
arises,andthusmanremainswhole,findingherethe“courage to be.” For
example, if I accept the inevitability of my annihilation, I will not be
persuaded to escape into the
spuriousimmortalityofideas,to“inventawaytobebegotten
byideasaltogether.”Inshort,Iwillhavedescendedfromthe
EgoLeveltotheExistentialLevel.

Having said this much, we are immediately faced with another major
movement that has had as its ground the Existential Level—namely,
that of exoteric religion. For both religion and existentialism alike
spring directly from man's
reactiontotheprimaryandsecondarydualisms.Perhapsthisis why so
many existentialists—Tillich, Jaspers, Marcel—are theistic
existentialists. At any rate, where existentialism
handlestheprimarydualismofselfvs.otherby participating with the
other, exoteric religion handles it by appeasing the other, in this case,
the Great Other (God). And where



existentialism handles the secondary dualism of life vs. death by
facing death,religionhandlesitby denying death. Despite
whatonemaythinkoftherelativemeritsofeitherapproach,it is obvious
that they are both direct attempts to answer these twomajordualisms.

Hence the Existential Level is also the level of exoteric
religion,ofman'sattemptstoestablisharelationship“across”

the primary dualism with an all-powerful, allknowing, all-present Great
Other (which is usually the way Mind presents
itselfaftertheprimarydualismhasoccurred).Nowtheactual phenomenon
of religion, as is well known, is quite complex, but if we adopt the
thesis proposed by Schuon, Guénon, and Coomaraswamy—namely

the

“transcendent

unity

of

religions”—andthentranslatethisthesisintothetermsofthe spectrum of
consciousness, we can introduce a considerable
parsimonytoanotherwisebewilderinglycomplexfiled.Letus begin with
the core concept of the transcendent unity of religions with the
following from Huston Smith, who is discussingtheworksofSchuon,

It is a priori evident that everything both resembles and differs from
everythingelse:resemblesitatleastinexisting;differs,ortherewould be
no multiplicity to compare. Pari passu with religions: Had they nothing
in common we would not refer to them by a common noun; were they
undifferentiated we would not speak of them in the plural.

Everythingturnsonhowthisemptytruthisfilledwithcontent.Where
isthelinebetweenunityandpluralitytobedrawn,andhowarethetwo
domainstoberelated?



Schuondrawsthelinebetweentheesotericandtheexoteric[seeFig.

16]. The fundamental distinction does not lie between religions; it is

not, so to speak, a line which, reappearing, divides religion's great
historical manifestations vertically—Hindus from Buddhists from
ChristiansfromMuslims,etc.Thedividinglineishorizontalandoccurs

but once, cutting across the historical religions. Below the line lies
esotericism,aboveitexotericism. 14

Now in the terms of the spectrum of consciousness, this dividing line
between esotericism and exotericism is the primary dualism. “Above”
the primary dualism lies the Existential-Biosocial Level while “below”
it lies the Level of
Mind.AnyindividualwhoexperiencestheLevelofMindand
thenascendstotheExistential-BiosocialLeveltotalkaboutit, will have to
clothe that “religious” experience in the only symbols available to him,
namely those supplied by his Biosocial Band. The diversity of
exoteric religions thus
reflectsthediversityofculturalideologies,idiosyncrasies,and paradigms
—in short, the diversity of Biosocial Bands. Thus Schroendinger,
Christ, and Shankara—who all experienced Mind—would speak of it
in different terms, reflecting not a
differenceinMindbutadifferenceinsymbolicelaborationsof
Mind.Schroedingerusedthetermsofphysicaltheory;Christ, those of
Hebrew theology; and Shankara, those of Hindu Autology—yet this
Reality remains one and the same. Hence the Existential Level is the
level of the various exoteric religions, while the Level of Mind is the
level of the

“transcendent unity” of esoteric religion. Religions diverge at
theExistentialLevelandconvergeattheLevelofMind.





Figure16

Many fundamentalist Christians gag in horror when any mention is
made of the fact that all religions are identical in esoteric essence, for
it implies that Christianity is not THE

ONLYWAY,andhencethefuelfortheir“proselytizingfury”

evaporates, leaving them, so to speak, holding the bag. The
greateststumblingblockforfundamentalistsisthebeliefinthe historicity
of Christ, that Jesus was an event in history that somehow confers
salvation upon all who would embrace his
historicalreality.ButtoplaceChristinhistoryistoplacehim in the past, and
the past is thoroughly dead. Under these
circumstances,theHolySpiritbecomestheHolyGhost,andin
theeyesofmany,theHolySpook.Christneverwas,norwill
hebe;hewillnevercomeagainbecauseheneverwas—rather, he always
is, above history, above time, Eternal, for “before

Abraham was,I am.”

AndGodsaiduntoMoses,IAMTHATIAM:andhesaid,thusshalt thou say
unto the children of Israel, I AM hath sent me unto you.

(Exodus3:14)

Christ,sinceHisbeingisnotintime,canneitherbefoundin space, and so
in no way can He be made the property of any
particularreligion.FromICorinthians(12:4-6):

Now there are diversities of gifts, but the same Spirit. And there are
differences of administrations, but the same Lord. And there are
diversitiesofoperations,butitisthesameGodwhichworkethinall.

Upon which St. Ambrose commented, “All that is true, by
whomsoeverithasbeensaid,isfromtheHolySpirit.”



NowFrithjofSchuonapproachesthistranscendentunityof religions by
arguing that “existence is graded, and with it, cognition.” 15 This is
precisely the crux of the spectrum of consciousness—that existence
is graded into several levels, and that each level has its own peculiar
mode of knowing, modes that grade, shade, and range from pure
nondual awareness(Mind)topuresymbolicrepresentation(Ego).Thus
the unity of religions can be approached epistemologically.

Forwiththearisingoftheprimarydualism,thenon-dualmode
ofknowingissplitandsevered,resultinginthegenerationof the dualistic
mode of knowing, whose symbolic content is
suppliedbytheBiosocialBands.Theesotericnon-dualmode of knowing
is superceded by the exoteric symbolic mode.

Thus when Huston Smith comments on Schuon's work by stating that
“the issue of unity and diversity in religions is

converted into a question of psychological types: the esoteric
andexoteric, ”16wewouldsimplytranslatethatasfollows:the issue of
unity and diversity in religions is converted into a question of the
mode of knowing: the nondual and the symbolicmap.
(ThisisshowninFig.17. ) Hence the Existential Level is the exoteric
level—the level
ofmanydifferentselvessymbolicallyknowingmanydifferent Gods, with
the contents of that knowledge supplied by many different Biosocial
Bands; while the Level of Mind is the esoteric level, the level of the
Universal Godhead, the non-
dualawarenesswhereinmanyselvesandmanyGodsunitein the timeless
omniscience of Reality. And the single dividing
lineisthePrimaryDualism.

Thusfar,inour“descent”ofthespectrumofconsciousness, we have seen
that those therapies addressing the Ego Level have as their common
aim the healing of the quaternary split
betweenthepersonaandtheshadowtogivethewholepsyche (the Ego
Level). Going deeper, we have just seen that the



variousexistentialismsaimathealingthetertiarysplitbetween the whole
psyche and the body, to give the whole organism
(ExistentialLevel).Presentlywewillseethatmysticismgoes still deeper
to heal the primary split between the whole organism and the
environment to give the entire universe (Level of Mind). Again, the
point is that one may use these approaches singly or in combination,
and thus one may
descendthespectrumasmuchoraslittleasone'sdesiresand capabilities
allow, drawing on techniques such as we have describedto
reachandthenenrich thedesiredlevel.17

Figure17

 



We might mention, in passing, that as a general but by no meansiron-
cladrule,onecandescendtoadeeperlevelofthe spectrum more easily if
one first “heals” or “straightens-out”

thelevelaboveit,sothathealingtheEgoLevelmakesiteasier to reach the
Existential Level, and healing that level in turn makes it easier to
reach the Level of Mind. Put somewhat crudely, “healing” or “whole-
ing” a level makes it easier to leave or transcend, for then our
energies are not preoccupied
andboundupwiththeproblemsofthatlevel.

Shouldthe jivatman seektoremainontheExistentialLevel, then he can
use any of the various existentialisms (somatic, noetic, or amphi) or
theisms (exoteric) to enrich that Level, just as “therapies” for the Ego
Level can also be used to constantly enrich the potentials of that
vibratory level once it hasbeenreached.Shouldthe jivatman seek to
go beyond the
ExistentialLevel,however,thenheshouldknowthatthislevel represents
the “deepest” he can descend without surrendering
thefamiliar.ButifheisreadytoknowGodinsteadofworship
him,tobetheworldinsteadofencounteringit,toacceptdeath
nowinsteadoffearing ittomorrow,thenhe isreadyto begin the Nivritti
Marga, the Path of Return, the Religion of Eternity,theDescenttoMind.
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ANo-Man'sLand

 

Between the Existential Level and the Level of Mind lies the most
mysterious, unexplored, misunderstood, fear-
inducing,andgenerallypuzzlingportionofthespectrum—the



Transpersonal Bands. They can be experienced as the “dark
nightofthesoul”ortheboundlesslightofAmitabha;hereone
canmeetvisionsofbodhisattvasandangels,orbeaccostedby
thelegionsofMara,thearchetypalEvilOne;onecandiscover here the
Inner Guides, or fall into the hands of the terrible
DwellerontheThreshold.One'sidentitycanshifttooutofthe
bodyoronecanbewhiskedawaytoastraltravel.Itisherethat paranormal

occurrences

of

ESP,

clairvoyance,

and

clairaudience are found (if, indeed, they exist), that one can
relive“pastlives”orprojectoneselfintofutureoccurrences.If
everexistedano-man'sland,theTranspersonalBandsareit.

TheseBandshistoricallyhavenotbeenaswidelystudiedas
theothers,forseveralreasons:(1)Theyscarethedaylightsout of most
people; (2) Orthodox psychiatry considers them as
signsofaverydisturbedpsyche;and(3)EnlightenedMasters
considerthem makyo—illusionsofthemostdeceptivenature.

In general, we agree with the Masters. This is not to say that the
Transpersonal Bands are totally worthless as a subject of
investigation,onlythat—forthosepursuingtheLevelofMind

—they are pernicious distractions, something that must be quickly
passed through. Nevertheless, we will briefly comment on them,
especially since interest in these bands is rapidlygrowing.

An essential point to remember about these bands is that



when an individual breaks the Primary Dualism incompletely
andhenceenterstheTranspersonalBands,heusually“carries”

with him the maps he has received on the Biosocial and Ego
Levels,andthesemapswill,toalargeextent,determinehow he views this
territory. Most importantly, many people have
mapsthattellthemthatthesebandseitherdonotexistorareat
leastpathological,sothatiftheyoccasionallybreakintothese bands they
instantly fear for their sanity, an over-reactive
attitudethatcouldactuallyactto“stick”themononeofthese bands for a
prolonged time, an experience that is rarely
harmfulbutalwaysterrifying.Webelievethatthesebandsdo indeed exist
(although not necessarily all the phenomena that supposedly occur
here) and that, in themselves, these bands are not pathological—
although many people who are
diagnosed“mentallyill”maybelostinthesebandsforwantof an adequate
guide, and thus react as any normal English-
speakingpersonmightreactifdumpedintoGermanywithout
atranslator.Tobesure,thesebandsdonotrepresentAbsolute Reality, but
then neither do any of the other levels above it.

Orthodox psychiatrists do not discover madness on these levels, they
invent it on these levles by so defining it, reflecting the incredible fact
that the level of consciousness rendered acceptable by social
conventions is very much a politicalaffair—
thepoliticsofconsciousness.

Yet to see the beneficial side of the Transpersonal Bands,
wehaveonlytolooktothepurerformsofTibetanMysticism or, for those
more at home with Western traditions, to Jung's Analytical
Psychology. Both of these subjects would require several volumes in
themselves, and consequently our comments can only be most
disgracefully superficial. On the

other hand, at the Transpersonal Bands, we are all somewhat beyond
our depth, but we will nevertheless hazard a few hypotheses based



upon the work of Jung and certain Eastern
mysticaltraditions,particularlytheTantra.

Jung's idea of the “collective unconscious,” if somewhat
incredible,isneverthelesssimpleenough.Justasaman'sbody
universallycontainstenfingers,onespleen,twokidneys,and so on, Jung
believed that man's “mind” might contain universal symbols or
“archetypes” that, because they were biologically given to the whole
species, could not be merely personal or individual and hence were
transpersonal or

“collective.”Jungstates:

The other part of the unconscious [besides personal] is what I call the
impersonnal or collective unconscious. As the name indicates, its
contents are not personal but collective; that is, they do not belong to
oneindividualalonebuttoawholegroupofindividuals,andgenerally
toawholenation,oreventothewholeofmankind.Thesecontentsare not
acquired during the individual's lifetime but are products of innate
forms and instincts. Although the child possesses no inborn ideas, it
nevertheless has a highly developed brain which functions in a quite
definiteway.Thisbrainisinheritedfromitsancestors;itisadepositof the
psychic functioning of the whole human race. The child therefore
brings with it an organ ready to function in the same way that it has
functioned throughout human history. In the brain the instincts are
preformed, and so are the primordial images which have always been
thebasisofman'sthinking.... 1

Oftheseprimordialimages,thesearchetypes,Jungstates: There are as
many archetypes as there are typical situations in life.

Endless repetition has engraved these experiences into our psychic
constitution, not in the form of images filled with content, but at first
only as forms without content, representing merely the possibility of a

certain type of perception and action. When a situation occurs which
correspondstoagivenarchetype,thatarchetypebecomesactivated...



.2

Jung believed that the activation of an archetype produced
pathologicalresultsonlyiftheindividualrefusedtocooperate with its
elaboration or amplification, that is, refused to
establishaconsciousrelationwiththeimagesandmythsthatit animates,
seeking their meaning for the individual. If, on the
otherhand,hedidcooperatewiththearchetype'selaboration, it could
provide a powerful, beneficial, and meaningful guide to life. Thus
Jung looked upon the archetypes as something like a primitive
“mental instinct,” so that—like all other

“instincts” or needs—if they are heeded they result in
fulfillment,whileifshunned,neurosis.

We have already noted the similarity of the archetypes of the
collective unconscious with the vasanas or bija or seed-formsofthe
alaya-vijnana. It is not surprising, then, that just as Jung's psychology
seeks to handle the archetypes not by intellectually or logically
analyzing them away but by
amplifyingthemthroughdreamandmythologicalimagery,so also certain
forms of Eastern mysticism seek to utilize these primordial forms for
spiritual growth by amplifying them through imagery and religious
mythology. The spiritual growth that results, the contact with the Level
of Mind,

“cannotbeachieved,”statesLamaGovinda,

through building up convictions, ideals, and aims based on reasoning,
but only through conscious penetration of those layers of our mind
which cannot be reached or influenced by logical arguments and
discursivethought.

Such penetration and transformation is only possible through the

compelling power of inner vision, whose primordial images or



“archetypes”aretheformativeprinciplesofourmind.Likeseedsthey sink
into the fertile soil of our subconscious in order to germinate, to
growandtounfoldtheirpotentialities. 3

Both Jungian analysis and Tibetan visualization techniques
utilizetheseprimordialformsforbeneficialgrowthbyseeking to elaborate
and not shun them. In Jung's system, this is accomplished through
the use of key dreams or images that
reflectuniversalmythologicalmotifs,sothatonecanestablish a
conscious relationship with the archetypes molding all human action
instead of being their unwitting instrument.

Similarly, Tibetan Buddhism uses key images, such as the Dhyani
orVisualizationBuddhas,tobecome
consciousoftheworldandofthoseforceswhichcreateit,[sothat]we
become their master. As long as these forces remain dormant and
unperceivedwithinus,wehavenoaccesstothem.Forthisreasonitis
necessary to project them into the realm of the visible in the form of
images. The symbols which serve this purpose act like a chemical
catalyst, through which a liquid is suddenly converted into solid
crystals,thusrevealingitstruenatureandstructure. 4

Anyone who has seriously practiced these or other similar

“archetype-elaboration” exercises will testify that they apparently tap
a source of vast energy and strength which profoundly influences
one's basic feeling of existence. As P.

W. Martin states, in narrating Jung's “discovery” of this process:

Inshort,[Jungfoundthat]theunconsciouswasproducingtoday,inthe
psychologist'sconsultingroom,symbolswhich,farawayandlongago,
had brought new energy and new insights; and the modern
Europeans

andAmericansthroughwhomthisactivitywasoperatingwerelikewise
experiencinga dynamicrenewaloflife. 5



Theseexercises,despiteconsiderabledifferencesincontent,
nevertheless share several formal characteristics, for they all
seektohelpelaborateandamplifytheseprimitive“seeds”and then to
consciously integrate them. Thus the Tibetan visualization
techniques, for example, consist of two major phases: The first is that
of elaboration or creation of the mythological image ( sristi-krama);
the second is that of dissolving or integrating ( laya-krama) these
images “into the normal stream of life and consciousness. ”6 This two
fold process of conscious contact and then reintegration reflects
theverysameprincipleused“therapeutically”oneveryother level we
have examined, from contacting and integrating the shadow to
contacting and integrating the body. Thus these exercises on the
Transpersonal Bands result in a “dynamic renewal of life” just as
similar exercises based on the same
principleproducedananalogous“dynamicrenewaloflife”on
theEgoandExistentialLevels.

Butwhatmorecanwesayaboutthis“dynamicrenewalof
life”surgingupfromtheTranspersonalBandsthemselves?To
beginwith,listenonceagaintoJungonthearchetypes: Do we ever
understand what we think? We understand only such thinking as is a
mere equation and from which nothing comes out but
whatwehaveputin.Thatisthemanneroftheintellect.Butbeyondthat
thereisathinkinginprimordialimages—insymbolsthatareolderthan
historical man; which have been ingrained in him from earliest times,
and,eternallyliving,outlastingallgenerations,stillmakeuptheground
work of the human psyche. It is possible to live the fullest life only
when we are in harmony with these symbols; wisdom is a return to

them. It is a question neither of belief nor knowledge, but of the
agreement of our thinking with the primordial images of the
unconscious. 7

And so, Jung would ask, by what myth do you live? For
mythologicalimageryspringsfromthecollectiveunconscious,
thetransconscious,and,amongotherthings,itisthereforenot



contaminated nor perverted by merely social conventions, language,
logic, or the illusions of any particular cult or individual. Furthermore,
the language of mythology is associative and integrative, and not like
ordinary thought
dissociativeandanalytical,andhenceitmoreclearlyandtruly reflects the
actual physical reality of the seamless coat of the universe, of the
mutual interdependence and interpenetration of all things and events.
Myth, remember, embodies the
nearestapproachtoabsolutetruththatcanbestatedinwords.

Forthesereasons,itconfersupontheindividualanintimation
ofhisuniversality,adirectpointertohisfundamentallyjoyous unity with all
of creation, a wholeness that whisks him far beyond the dismally
petty affairs of day-to-day routine and plunges him into the vast and
magical world of the transpersonal.

Myth, short—which Jung felt to be the direct embodiment of
archetypes—is integrative and patterned, holistic and encompassing,
a truer representation of Reality than we will
findinanyothersymbolicsystem.Althoughitdoesnotitself abolish
alldualisms,itdoes suspend them,andhereinliesthe incrediblylife-
renewingpowerandeternalfascinationoftrue mythology.

Remember

that

the

Hindu

calls

these

Transpersonal Bands the “ananda-maya-kosa”, the level of pure
bliss, blissful precisely because the war of opposites is



temporarilysuspended.

Now these mythological archetypes, or bijas, or vasanas exert a
profound effect upon every level of the Spectrum
existing“above”theTranspersonalBands.Thisis,ofcourse,a general
phenomenon seen throughout the spectrum: the vicissitudes of any
level dramatically affect all of the levels above it. But we wish to
emphasize again that the Transpersonal Bands can themselves be
directly experienced.

Thisholdsnotonlyforthemoreobviouscasesofout-of-the-
bodyexperiences,astraltravel,travelingclairaudience,andso on, but
also for the archetypes themselves, which are one
aspectoftheTranspersonalBands.CarlJunghim-selfrealized this, for he
stated that “Mystics are people who have a
particularlyvividexperienceoftheprocessesofthecollective
unconsious.Mysticalexperienceis experienceofarchetypes. ”8

Parenthetically,wemustamendJung'sstatementbysaying
thatcertain“lesser”mysticalstatesarethedirectexperienceof the
archetypes. “True” mysticism is beyond even the
archetypes,thevasanas;itisoftheLevelofMind,whereinall vasanas are
“destroyed.” Correspondingly, the Hindu differentiates between
savikalpa samadhi and nirvikalpa samadhi. Savikalpa samadhi is the
generally blissful experience

of

the

ananda-maya-kosa,

the

collective



unconscious. It is from this level that one gains an
understandingofsagunaBrahman,whichisnothingotherthan
thearchetypalormythologicalimageofnirgunaBrahman,the Godhead
itself. It is usually ecstatic because all dualisms (except the primary
dualism) are suspended as the self contemplates reality. But
nirvikalpa samadhi is beyond even
that:itisadirectexperience“of”theLevelofMind,nirguna

Brahman itself. One no longer contemplates reality, one becomes
reality! All dualities and images are totally and
cleanlyremoved.Sotheonestateisthetruestimageofreality, while the
other is reality itself. That, in essence, is the major distinction
between the “lesser” mystical states characteristic of the
Transpersonal Bands, and the “true” mystical state which is Mind. But
our main point is that the archetypes
themselvescan,incertaincases,bedirectlyexperienced.

Inthecontextofthespectrumofconsciousness,howarewe
toviewthebijasorvasanasorarchetypesthemselves?Letus
beginwiththefollowingstatementofJung:

Again and again I encounter the mistaken notion that an archetype is
determined in regard to its content, in other words that it is a kind of
unconsciousidea(ifsuchanexpressionisadmissible).Itisnecessaryto
pointoutoncemorethatarchetypesarenotdeterminedasregardstheir
content, but only as regards their form and then only to a very limited
degree.Aprimordialimageisdeterminedastoitscontentonlywhenit has
become conscious and is therefore filled out with the material of
consciousattention. 9

In the spectrum of consciousness, then, the archetypes, as the
primordial forms devoid of content, represent the first point where—
during its mobilization or “welling-up”—our pure, formless Engergy
starts to take on and animate form.



This form will later solidify and pick up content on the Existential-
Biosocial Level as images, ideas, and maps in general. They are thus
the primordial but potential source of dualism that we re-activate and
crystallize every moment of
ourlives,especiallyastheprimarydualism.ThusinBuddhist psychology,
these archetypes represent the seed-potentialities
thatmanifestthephenomenaluniverseby objectifying Mind.

Insum,thearchetypesorbijasorvasanasarethefirstpoint where our
formless or seamless organismic consciousness starts to take on and
animate form. As such, dualisms are present—especially some form
of the primary dualism—but aremore-or-
lesssuspendedorharmonized:theyarepresentin potential form. These
archetypes are thus simultaneously the deepest pointers to
organismic consciousness and the first
corruptersoforganismicconsciousness.Theypointunerringly but, once
seen and understood, must not be clung to. That is why, useful and
even mandatory as they may be, they must eventually be by-passed,
burned up destroyed in a sense.

Savikalpa samadhi must give way to nirvikalpa samadhi,
mythological experience to direct imageless awareness, the
everlastingness of mythological time to the instantaneousness
oftheeternalpresent,seeingGodtobeingtheGodhead.That
iswhy“Theyoginisstrivingto...‘burn-up’the vasanas. ”10

Inshort,thearchetypesaretheultimatepointersaswellasthe finalbarrier.

But, on the more positive and beneficial side, notice just
whatisinvolvedwhenapersonbeginstoconsciouslycontact
thevaststoreofarchetypalexperiencelyingattheverybaseof
consciousness itself. Because these symbols are collective or
transpersonal, to touch the archetype is actually to begin to transcend
oneself, to find deeply within an intimation and
pointertothedeeplybeyond.Soitmightbesaid,fromanother angle, that
the Transpersonal Bands represent a point where theindividual



begins to touch Mind. He does not yet directly realize that what he is,
is Mind, but through insight and
experienceheunderstandsindeedthatthereiswithinhimthat which goes
beyond him. As such, it is not at all difficult to

understand the immense therapeutic power of authentic
Transpersonal Band therapies. As stated above, a general
characteristicoftheTranspersonalBandsisasuspensionofall dualisms
(except some form of the Primary Dualism). This necessarily includes
the dualisms of persona vs. shadow as well as psyche vs. soma. In
undercutting these dualisms, one simultaneously undercuts the
support of individual neuroses,
bothegoicandexistential.Isthisnotwhyaconsistentpractice of some
form of transpersonal meditation can be so highly
therapeuticforindividualemotionaldys-eases?

To say the same thing from a slightly different angle, in recognizing a
depth of one's identity that goes beyond one's individual and
separate being, a person can more easily go
beyondhisindividualandseparateneuroses.Forexample,by
reflectingonone'slife throughtheeyesofthearchetypes and
mythological images common to mankind, one's awareness
necessarily begins to shift to a universal perspective—a
transcendent, depersonal, transpersonal view. Once this process
quickens, the individual is no longer exclusively identified with just his
separateself sense and hence is no longer exclusively tied to his
purely personal problems. In a sense he can start to let go of his fears
and anxieties, depressions and obsessions, and begin to view them
with the same clarity and impartiality with which one might view
cloudsfloatingthroughtheskyorwatersrushinginastream.

The Transpersonal Band therapy discloses—probably for the first

time—a

trans-position



from

which

he

can

comprehensively look at his individual emotional and ideational

complexes.

But

the

fact

that

he

can

comprehensively lookat themmeansthathehasceasedusing

them as something with which to look at, and thus distort,
reality.Forthefactthathecanlookatthemmeansthatheis
nolongerexclusivelyidentifiedwiththem.Hisidentitybegins to touch that
within which is beyond. In the words of Joseph Campbell, “the
disturbed individual may learn to see himself
depersonalizedinthemirrorofthehumanspiritanddiscover
byanalogythewaytohisownlargerfulfillment. ”11

But this leads us directly to a further aspect of the Transpersonal
Bands, for, as the above suggests, the
TranspersonalBandsaresometimesexperiencedasthe supra-
individualWitness:thatwhichiscapableofobservingtheflow ofwhatis—



withoutinterferingwithit,commentingonit,orin any way manipulating it.
The Witness simply observes the stream of events both inside and
outside the mind-body in a creatively detached fashion, since, in fact,
the Witness is not exclusively identified with either. In other words,
when the individualrealizesthathismindandhisbodycanbeperceived
objectively, he spontaneously realizes that they cannot
constitutearealsubjectiveself.AsHuangPoputit,“Letme remind you, the
perceived cannot perceive.” This position of the Witness, or we might
say, this state of Witnessing, is the
foundationofallbeginningBuddhistpractice(“mindfulness”), of
Psychosynthesis (“dis-identification and the transpersonal Self”), and
of Hindu Jnana Yoga (“neti, neti”). Further, it seems to resemble very
closely what Maslow called “plateau experiences,” which “represent a
witnessing of reality. It involves seeing the symbolic, or the mythic,
the poetic, the
transcendent,themiraculous....It'sthetranscendingofspace and time
which becomes quite normal, so to speak. ”12 It is expressly through
these types of experiences that one is fully

initiated into the world of meta-motivations, B-values, transcendent
values, mythological and supra-individual awareness—in short, the
spiritual dimension of the TranspersonalBands.

But I would like to remind the reader of the distinction
betweenwhatIamcalling—forlackofbetterterms—“lesser”

mysticismand“true”mysticism,foritisagainthedistinction
betweenthetranspersonalWitnessandtheLevelofMind.The
transpersonal Witness is a “position” of Witnessing reality.

ButnoticeatoncethatthisstateofthetranspersonalWitness still contains
a subtle form of the Primary Dualism, namely,
thewitnessvs.whatiswitnessed.Itiswhenthislasttraceof dualism is
finally and completely shattered that one awakens to Mind, for at that
moment (which is this moment), the
witnessandthewitnessedareoneandthesame.



This, however, is not at all to denigrate the position of the
transpersonalselforWitness,for—aswehaveseen—itcanbe
highlytherapeuticinitself,andfurther,inwayswhichwewill explore in the
final chapter, it can frequently act as a type of
springboardtotheLevelofMind.Nevertheless,itisnottobe
confusedwithMinditself.Thisiswhy,inZen,astudentwho
remainsinthepeacefulblissofthetranspersonalselfiscalled a“dead-
voidheretic,”andtheTibetanBuddhistsrefertoitas being“stuckinthekun-
gzhi.”IngeneralMahayanaterms,the tainted alaya-vijnana has to be
smashed through, because it containsthesubtledualisticformsofthe
vasanas, which give rise to the subject-object dualism of the witness
vs. the witnessed.

Such, then, is the major difference between the lesser
mysticalstatesofthetranspersonalself,andthetruemystical

state which is Mind. In one, a person may witness reality; in the other
he is reality. While one invariably retains some subtle form of the
Primary Dualism, the other does not. It is this final dissolution of any
form of the primary dualism that
Zenreferstobythephrase,“thebottomofthebucketbreaks,”

forthereremainsinone'sawarenessnobottom—thatistosay, no sense
of any inner subjectivity confronting any world of
outerobjectivity.Thetwoworldshaveradicallycoalesced,or rather, are
understood to have never been separate. The individual goes right to
the very bottom of his being to find who or what is doing the seeing,
and he ultimately finds—

instead of a transpersonal self—nothing other than what is
seen,whichBlythcalled“theexperiencebytheuniverseofthe
universe.”Thebottomofthebuckethasbroken.

With this, the Vedanta is in perfect agreement. Although Vedanta
metaphorically speaks of the Atman-Brahman as the Seer, Knower,
or Witness, it employs a very special



connotationtodistinguishtheSeerfromthetranspersonalself,
namely,theSeerisonewith all worldsseen.Inthewordsof Sri Ramana
Maharshi, “The notion that the Seer is different
fromtheseenabidesinthemind.Forthosethateverabidein
theHeart,theSeeristhesameastheseen.”

Tobringthissectiontoanend,wewillbrieflycommenton the socalled
paranormal occurrences: ESP, clairvoyance, other-
worldvisions,astraltravel,etc.Thefeaturethattheyand all events of the
Transpersonal Bands have in common is an
incompletebreakdownorsuspensionofthePrimaryDualism,
sothatalthoughthe selfisstillexperienced asbeingmore or less
separate from the world, it nevertheless has greatly
extendedsomeportionofitsboundary(representingthepoint

where the primary dualism “breaks.”) There seems to be a rapidly
growing interest in parapsychology, especially in the scientific
community, which has seized upon these events primarily because
they can be “kicked,” that is, subjected to the orthodox criteria of
objectivity, measurement and verification. In ESP studies, for
example, it is a fairly simple matter to set up laboratory controls,
gather data and statistically evaluate it, and then draw a conclusion,
which is usually that ESP does indeed exist. Inherently there is no
reason that these experiments could or should not be performed, but
it should be emphatically stressed that these
areashaveabsolutelynothingtodowiththeLevelofMindor pure
mysticism per se. Many scientists unfortunately slure over this
distinction, and then feel that in “proving” the existence of ESP or
psychokinesis or whatever, they have proved the existence of the
Level of Mind, and so they document their experimental findings with
the sayings of Eckhart, Rumi, Chung Tzu, or Shankara. Despite their
unmistakably good intentions, this is really a rather elaborate
hoax.TheLevelofMind cannotbeexternallyproven,forthe
simplereasonthatthereisnowhereintheuniversewhereone can go that
is outside of Mind so as to be able to verify it,
objectifyit,ormeasureit.Onecannotgraspitbecauseitisin the very



grasping itself. Scientific verification demands the Primary Dualism
between the verifier and the verified, and that distinction is foreign to
Mind. Mind can be “proven”

experimentally by any individual who will consent to follow
theWay,butthis“proof”isnotanexternalone.Atbest,these
scientistsareworkingontheTranspersonalBandswherethey are
showing that the primary dualism can be partially

undercut.

Buttheirzealisperhapsunderstandable,forscienceissuch a powerful
tool on the upper levels of the spectrum that it is
onlynaturaltotrytoextendittothelowerlevels,andcertainly on some
levels of the Transpersonal Bands this is perfectly
legitimate.ButtoreachtheLevelofMindonemusteventually
quitstudyingfactsandinsteadbecomethefacts.Thelightof science is
here of no avail. This is the very old story of the
drunkwholosthiskeyandthenlookedforitunderthelamp post—not
because that is where he lost the key, but because
thatiswherethelightwas.

Finally, we must recall the words of the enlightened Masters, who
have universally claimed that paranormal powers,or
siddhi,arealwaysshunnedbythesage,forbehind
thedeliberateuseofallparanormalphenomenaliestheurgeto power of
the frightened ego, which is ever seeking to extend its capability to
manipulate and control its environment. But when you are one with
the environment, what possible
meaningcouldmanipulatingtheenvironmenthave?Theurge to develop
“psychotechnology” is at heart no different from the urge to develop
typical technology, and the ego has so
fouledtheenvironmentwithregulartechnology,wecanhardly
guesstowhatingenioususesitwillputpsychotechnology.The
inescapable conclusion is that only a sage is qualified to use
siddhi,buthewillhavenothingtodowithit.Nevertheles,we



aretodayseeingfoolsrushinwhereangelsfeartotread.Itis one thing to
scientifically explore siddhi,butquiteanotherto personally cultivate it.
One can gain abundant personal
benefitsfromtheTranspersonalBandsbystickingtoJungian
analysisthroughdreamamplification,TibetanorHinduTantra

utilizing visualization techniques and bijamantra meditations, such as
Transcendental Meditation, or Psychosynthesis,
Progoffdialogue,orsimilarexercises.

WiththeseconcludingremarksontheTranspersonalBands, we have
finished our survey of the “therapies” that address themselves to the
various levels, and so let us take this
opportunitytomakeafewgeneralcommentsonthelevelsof the spectrum
and the various groups of therapy that address them. Our starting
point, as always, is with Mindonly, the
Void,Brahman,thenondual,theDharmadhatu.Wehavealso called this
nondual awareness “Absolute Subjectivity” as a kind of signpost, for
when you completely go “behind” the pseudo-subject, what you now
call your “self,” you will find
onlyobjects,whichistheclearestdemonstrationthatthereal Self, the
Absolute Subjectivity, is one with the universe it knows. It knows this
page, for example, not by looking at it from afar but by being it. In
other words, everything you observe is you who are observing it, and
this is the fundamental condition of the real world prior to the illusory
splitbetweenyouandit.

Yet in a certain sense, you cannot see Mind or Absolute
Subjectivity.AstheKnower,itcannotbeknown;astheSeer,
itcannotbeseen;astheInvestigator,itcannotbeinvestigated.

True, Absolute Subjectivity is everything of which you are now aware,
but when you realize that, your sense of identity mustlikewiseshiftto
everything ofwhichyouareaware—and
whenthatoccurs(itisoccurringnow),youwillnolongerfeel yourself to be



separate from that which you are now observing. Thus, as we have
said many times, the subject vs.

objectdualismvanishesinAbsoluteSubjectivity,inMind.The

subjectandtheobjectdon'tvanish,butthe gap betweenthem does—or
rather, it is understood to have never existed in the first place, so that
the adjectives “subjective” and “objective”

become quite nonsensical. There is simply a process of non-
dualawarenesswhereintheobserveristheobserved.Soinone sense you
cannot see Mind, for it is the Seer; yet in another sense, you are
never aware of anything but Mind, for it is everything thatisseen!

Now “out of” this Absolute Subjectivity, in this moment, there evolves
the spectrum of consciousness. We have
describedthisevolutionfromseveralviewpoints,allsomewhat different,
but all pointing to the same process: The apparent
splittingofauniverseintoaseerandaseen,andthenumerous
complexities and reverberations that follow inexorably from
thisinitialcomplication.

First and foremost, we have described this evolution as resulting from
the seeming superimposition of several major
dualismsuponMind,witheachsuccessivedualismgenerating a distinctly
narrower sense of identity called a “level” or

“band”ofthespectrum.Simplystated,eachdualismseversa

“unitary” process, represses its nonduality, and projects it as
twoapparentlyantagonisticopposites—andwe,toputitvery
figuratively,identifywithonlyoneoftheopposites,oroneof
thepolesoftheduality,therebyrestrictingandnarrowingour identity “by
half.” Each successive dualismrepression-projection thus drastically
diminishes those phenomena with which we identify, and
consequently our identity shifts successively from the universe to the



organism to the ego to parts of the ego (i.e., from Mind to Existential
to Ego to Shadow Levels). Since each dualismrepression-projection

renders certain processes unconscious, it follows that each level of
the spectrum is potentially productive of a specific classofdys-
eases.Atanyrate,thusdoesthespectrum,withall
itsconsequences,evolve.

We have also followed this evolution using the Tantric
metaphorofEnergyasMind,and,fromthispointofview,we described
each level of the spectrum as a certain stage of Energy
disintegration, ranging from the originally pure, informal Energy (
prana, chi, ki, pneuma, ruh, organismic
consciousness)ofMindalltheway“up”toitsdisintegrations that animate
the symbolic and conceptual knowledge of the Ego Level. We have
used this metaphor of Energy and its
disintegrationsbecauseitfurnishesaconcretewaytorelatethe evolution
of the spectrum to our very sensations at this moment, and also
because this interpretation will prove most useful in the next chapter
when we discuss ways to forestall the disintegration of Energy and so
remember and discover Mind.

Fromyetanotherangle,wehavedescribedthisevolutionas the confusing
of Absolute Subjectivity with a particular and exclusive
grouporcomplexof objects: Thiswehavecalledthe objectification of
Absolute Subjectivity. And that means nothing more, nothing less,
than that we mistakenly view the
universeasamultipleof“objectsoutthere” separate fromand
opposedtothe“subjectinhere”thatIcallmy“self.”

Yet this separate and subjective “self,” the “little man
within”thatsupposedlylooksoutattheuniverseofobjects,is obviously an
illusion. It is an illusion because, although I imagine it to be the
subject which sees, knows, and feels the
universe,itisinfactsimplyanotherobjectofperception.That



istosay,this“separateself”isactuallysomethingwhichIcan
see,know,oratleastbeawareof,forthisIbetrayallthetime
bysayingsuchthingsas,“Iamawareofmyself,”or“Iknow who I am,” or “Of
course I am aware of myself reading this book!” Inescapably, I feel
that I can look at myself, and yet anythingatwhichIcanlook
mustbeanobjectofperception: Thus my supposedly “subjective self” is
not a true subject at all, it is a pseudo-subject, which, in actuality, is
just another object! It is something which I can perceive and therefore
it cannotbetherealPerceiver!

As for the real Perceiver, the true Self, the Absolute Subjectivity—
itcannotbeseenbecauseitisdoingtheseeing;
itcannotbeknownforitistheKnower.MytrueSelfcanno
moreseeitselfasanobjectthanfirecanburnitselforaknife cancutitself.Yet,
forsomeoddreason, Ihaveidentified my
realSelfwithsomepeculiarcomplexofobjectsthatIcanlook at, and this
complex of objects I then mistake for my

“subjective self.” Thus my identify shifts from Absolute Subjectivity,
which is one with its universe, to pseudo-subjectivity, which is
supposedly separate from its objects of perception, even though a
careful look will inescapably demonstratethispseudo-
subjecttobenothingbutoneamong other objects
ofperception.Ihave,inotherwords, objectified what I am, I have tried to
see my real Self as an object, and imagining that I have succeeded, I
have necessarily surrendered my original identity with the entire
universe and have instead fastened onto a particular and exclusive
set of objects.Inshort,IhaveconfusedtheSeerwithwhat,infact,is
something that can be seen. In this confusion, my identity shifts to a
pseudo-subject which I now imagine confronts an

alienworldofobjects.

Butmycaseofmistakenidentitydoesnotendhere,for,as we have seen,
there are levels of pseudo-subjectivity. There follows, upon this, initial
confusion, a progressive narrowing and restricting of my sense of



personal identity, that is, a narrowing and restricting of my sense of
pseudo-subjectivity,
ofthatwhichIfeeltobethe“separatesubject”inmewhich
confrontstheworldasobjectoutthere.Thissenseofseparate identity, of
pseudo-subjectivity, ranges from my total organism to my ego to
parts of my ego—each shift representing, of course, a level of the
spectrum. We have called this viewpoint the “objectification of Mind,”
because each level represents just that—a particular and exclusive
set ofobjectswhichIhavemistakenforarealsubjectiveselfand with which
I therefore inadvertently identify. In this sense, each level of the
spectrum is a level of mistaken identity, of pseudo-subjectivity.

Such, then, are the three different ways we have described the
evolution of the spectrum of consciousness. Of course,
eachissayingthesamethingfromadifferentangle;fortosay that each
level of the spectrum is a level of pseudo-subjectivity, or a
progressively narrowed sense of personal identity, is to say that each
level is marked by a particular dualismrepression-projection,
inasmuch as this is precisely the mechanism which creates and
supports each level, each sense of pseudo-subjectivity. Put rather
figuratively, on each level our sense of pseudo-subjectivity is simply
our mistaken identity with “one-half” of the dualism which creates that
level.Thusaparticularsenseofpseudo-subjectivityisalways supported
by a particular dualismrepression-projection—for

that dualism is simply the dividing line between the pseudo-
subject“inhere”andits“objectsoutthere.”

Now because the common thread running throughout each level is
the process of dualism, then repression, then projection, the
therapies of each level also share a common characteristic— they
reverse this process (on their particular level) by helping the
individual contact the alienated and projected aspects, reintegrate
them, and thus “heal,” “make
whole,”and“unify”thatlevel.Thisprocessresultsin“cure,”



or “growth,” or “healing,” for the simple reason that the individual has,
in effect, broadened or expanded his sense of
selfidentity.Asadualismishealedonanylevel,theelements of that level
which once threatened the individual are seen to
benothingmorethanaspectsofhisownconsciousnesswhich he had
split-off, repressed, and projected, a process which necessarily
diminished his sense of identity and set the stage
foracertainclassofdys-eases.Reversingthisprocessonany
levelsimplyyanksthesupportoutfromunderthatlevel'sclass ofdys-
eases.

Any time an individual completely reverses this process, heals and
wholes the major dualism of any level, then it follows that he
automatically and quite spontaneously descends the spectrum to the
next level, to the level that

“includes” both poles of the “old” duality, to the level of which the one
above was merely a fragmentation. For example, when the tertiary
split between psyche and soma is actually healed, the individual
necessarily discovers the total organism: in other words, he has
automatically descended to
theExistentialLevel.Thehealingofanymajordualismsimply reveals the
“underlying unitary process” or gestalt which was

renderedunconsciousbythatdualism—andthatinitselfmarks
thedescentofthespectrumtothenew“underlying”level.

Once on the “new” level, whatever that level may be, the individual
naturally becomes more sensitive to the major
characteristicsofthatlevel:itsparticular“needs”or“instincts”

or“drives,”itspotentialsandvalues,itsmodeofknowing,its dream
material (furnished by its unconscious processes), and
ofcourseitsmajordualism-repression-projectionandtheclass ofdys-
easespotentiallyconsequentuponit.Wehavespentthe
lastfourchaptersverybrieflyoutliningthesecharacteristicsof each level,



and so, for convenience sake, we will summarize
theseinchartformonly(seeTable1).Letusrepeat,however, that these
characteristics necessarily are rather general and
abstract,leavingmuchroomforindividualelaboration.Thisis
especiallytrueoftheconceptof“need,”“drive,”or“instinct.”

Generallyspeaking,weunderstandthe“needs”ofanylevelto
beareflectionofthepotentialforgrowthonthatlevelaswell as a type of
compensation for what, on that level, seems
lackingintheindividual.Further,letusstatehere,withoutthe
embellishmentthatmorespacewouldallow,thatwetakethe dreams of
any level to be a symbolic intimation of that lack,
i.e.,asymbolicintimationofthoseaspectsoftheuniversewith
whichoneisnolongeridentified.Whereverthereisalienation
oftheuniversefrom itself,thereisthe stuffofwhich dreams
aremade.Atanyrate,astheindividualdescendsthespectrum, different
characteristics of the “new” levels begin to more clearlyemerge.

This phenomenon of spontaneous descent, which is potentially
inherent in everyone, is an almost exact analogue of Maslow's
hierarchical needs13—that is, neurotic needs

(ShadowLevel),basicneeds(EgoandExistentialLevels),and meta-
needs(TranspersonalBands.Mindhasnoneedsforthere is nothing
outside it.) As soon as an individual clears up one
setofneeds,thenextsetspontaneouslyemerges,andfailureto satisfy
these emergent needs will result in a different set of
problems(“grumblesandmeta-grumbles”).

Thus, on the Shadow Level, the basic needs are not satisfied.
Through repression, alienation, or some other projective mechanism,
the individual fails to recognize the nature of his basic needs. And
since, as is well-known, one cannotgetenoughof whatonedoesnot
reallyneed,a whole battery of insatiable neurotic needs develop. If, on
the other hand,theseneuroticneedscanbeunderstoodanddisplaced,so
that the underlying basic needs can emerge (hierarchically), the



individual can begin to act on them so as to find thereby his way to a
larger fulfillment. He also finds—almost by definition—
hiswaytoalowerleveloftheSpectrum.Andby the time the individual
reaches the Existential Level, an entirely new set of needs, the meta-
needs, begin to emerge, carrying with them a call, sometimes a
demand, to transcendence.Actinguponthesemeta-
needsinitiatesoneinto the world of the Transpersonal Bands;
shunning them throws oneintothegripsofameta-
pathology.Thatthesemeta-needs correspond to a transpersonal
reality is clearly announced by Maslowhimself:

Meta-motivesare,therefore,nolonger only intra-psychic[i.e.,Egoic]or
organismic[i.e.,Existential].Theyareequallyinnerandouter....This
meansthatthedistinctionbetweenselfandnot-selfhasbrokendown(or
has been transcended). There is now less differentiation between the
worldandtheperson....Hebecomesanenlargedself,wecouldsay...

.To identify one's highest self with the highest values of the world out
theremeans,tosomeextentatleast,afusionwiththenot-self. 14

Keeping in mind that his partial fusion of organism and environment
is a fusion without confusion, Maslow's quote may be taken as
perfectly descriptive of the Transpersonal Bands.

At any rate, let us now continue with our basic discussion
onthecommonthreadrunningthroughoutthetherapieswhich address
the various levels of the Spectrum. Because each major dualism
creates a corresponding sense of pseudo-subjectivity, we can also
approach our topic from this angle.

SinceeachleveloftheSpectrumisactuallya particular setof
objectsmistakenforarealsubject,thatis,sinceeachlevelisa
progressively narrowed sense of personal identity or pseudo-
subjectivity, therapy consists, on each level, in bringing this particular
pseudo-subject fully into consciousness. For by bringing it completely
into awareness and by seeing it objectively, the individual realizes



that it is obviously not a real
subject,arealself.Thereupon,herelinguisheshisidentity with that
particular pseudo-subject and descends a level to a broader and
firmer base of personal identity. Thus, it matters not whether we
speak of healing a major dualism or of relinguishing the
corresponding sense of pseudo-subjectivity.

Fortohealthemajordualismofanylevelistomakethatlevel
fullyconscious;tomakeitconsciousistoseeitasanobject;
toseeitasanobjectistoceaseconfusingitwiththeSeer.













Thissuggeststhat,inonesense,thedescentofthespectrum
ofconsciousnessisaprogressiveprocessof dis-identification
froma“narrower”senseofpseudo-subjecttoa“broader”one, a process
which brings an expanded sense of freedom and
control.InthewordsofAssagioli:

We are dominated by everything with which our self becomes
identified.Wecandominateandcontroleverythingfromwhichwedis-



identifyourselves. 15

That is quite true, but let us not forget it is only half the story. For if
each successive shift down the spectrum is a process of
disidentifying with the “old” pseudo-subject, then
itisalsoaprocessofdiscoveringa“new”identityonthelevel beneath it. For
when an individual ceases to identify with a pseudo-
subjectcomposing“one-half”ofthemajordualismof
theparticularlevelofthespectrum,henecessarilyshiftsdown a level and
discovers a new identity which includes “both
halves”oftheoldduality,whichharmonizeswhatwereonce thought to be
antagonistic opposites. More correctly, he has
simplydiscoveredtheparticulargestaltofwhichtheoldlevel was a
fragmentation. Disidentifying with the “half,” he spontaneously
identifies with the “whole.” At this broader level of pseudo-subjectivity,
he is finally able to assume responsibility for what, on the level above,
had appeared as involuntary,alien,outside.

Overall, then, the healing of a major dualism results in a shift of
personal identity, for (again speaking very figuratively) the individual
can no longer attach himself to

“one-half”oftheolddualism,suchas,forexample,hismind and not his
body. The individual's “old” sense of pseudo-

subject, which was confined to one pole of the dualism, is
realizedtobejustanotherobjectofperception—assuch,heis
nolongerusingit asapseudo-subjectwith whichtosee, and thus distort,
the world. The collapse of a major dualism is
simultaneouslythecollapseoftheparticularsenseofpseudo-
subjectivitysupportedbythatdualism.Unconscioussymbolic separation
and its resultant dysease has been replaced by conscious authentic
non-separation and its relative harmony.

Because the “old” level was actually created by a splitting of the level
beneath it, its “healing” automatically results in the restoration of that



prior unity. This process occurs each time
theindividualdescendsalevel.Hisidentityhasbroadenedto include
aspects of the universe once thought alien; he now
confrontstheworldfromabroaderandfirmerbaseofpseudo-subjectivity.
To be sure, this does not represent “final awakening”—
the“new”levelisstillapseudo-subject,butitis
neverthelessamorecomfortableone,amoredysease-lessone.

Itisstilladream,butlessofanightmare.Itisonlyinthefinal
stepthatthedreamofpseudo-subjectivityitselfvanishes—and
wearenowreadytoexaminethatstep.

Finally,letusclarifyonelasttechnicalbutimportantpoint.

Andtodoso,letusrecall,asanillustrationofwhatwewillbe discussing, the
generation of the Ego Level. With the rise of
thetertiarydualism,thecentaurisrenderedunconscious:itis split,
repressed, and projected as the ego vs. the body.

Correspondingly, the individual's sense of selfness, his pseudo-
subjectivity, shifts from the centaur to the ego, with
thebodynowfelttobean object outthere.

So,wemayask,whatbecomesofthecentaur?Weknowof

course that its repression does not kill it, but merely buries it

alive. Hence it continues to exist and to exert a profound, if
sometimes subtle, influence upon the individual. For the centaur,
although “unconscious”, nevertheless acts—however indirectly—
soastocolortheindividual'sentiresenseofbeing a separate self, the
individual's entire sense of pseudo-subjectivity. Remember that the
sense of being an ego rests upon the sense of being a centaur,
although the latter is now more-or-less consciously forgotten.
Because the centaur now lies in the direction of those factors that
unconsciously but profoundly mold a person's conscious sense of
pseudo-subjectivity, we can speak of the now buried centaur as an



aspect of what might be called the “pseudo-subjectal unconscious”,
or PSU for short. In general, all of the levels and bands of the
Spectrum that are beneath the one upon
whichanindividualpresentlyexistscollectivelycontributeto that inwardly
felt sense of pseudo-subjectivity, of which his
presentlevelismerelytheconscioustip.Andthus,allofthese lower levels
taken together constitute the pseudo-subjectal
unconscious(Fig.18hasbeendrawntorepresentthisPSUfor
anindividuallivingasthepersona).Becauseofthis,achange in, for
example, the Biosocial Band, or the activation of an archetype, can
produce in the ego or persona significant alterations in its conscious
sense of existence. Using Energy metaphor, we would say that the
contents of the individual's
consciousnesshavereachedawarenessonlyaftertransversing
allofthelevelsofthePSU,thepseudo-subjectalunconscious.

Sojustbecauseapersonislivingononeparticularlevelofthe spectrum is
no reason to disregard any of the lower levels—

justthecontrary:theirinfluenceisprofound.

But, to finish with this illustration, what becomes of the

“body”withthegenerationoftheEgoLevel?Itisspokenofas a “content” of
the unconscious, to be sure, yet the individual does perceive it, only
in a very distorted and even illusory
fashion,namely,asan,object“outthere.”Yetrememberthat the same
thing occurs with the Shadow: when the ego is
renderedunconsciouswiththeriseofthequaternarydualism, the
Shadow is perceived as existing “objectively, out there.”

And so also with the environment itself: after the primary dualism, the
environment appears as an “object out there.”

Now all of these—the environment, the body, the shadow—



are indeed aspects of the unconscious, but through the major
dualisms and projections, they are perceived in a distorted fashion:
as false or illusory or pseudo objects. Thus, we may
collectivelyspeakofthemasconstitutingthe“pseudo-objectal
unconscious”,orPOUforshort.(SeeFig.18)

Thus, just as the contents of the PSU mold an individual's
senseofexistencefrom within,thecontentsofthePOUmold it from
without. And this molding action from without is always of one general
type: the individual reacts to these

“objects”insteadof acts,he avoids insteadof witnesses,heis affected
insteadof informed.Thiswehaveseenoneverylevel oftheSpectrum.

The different levels of the pseudo-subjectal and pseudo-objectal

unconscious

together

constitute

the

entire

unconscious. Needless to say, these two aspects of the total
unconsciousareactuallyjustflipsidesofoneanother.Atany
rate,inFig.18,whichisrepresentativeofanindividualonthe
ShadowLevel,wehavemarkedoutthethreemajorareas:the conscious,
pseudo-subject, the pseudo-subjectal unconscious, and the pseudo-
objectal unconscious (as well as all of the

levels and bands of the spectrum composing these areas.) These
three areas together constitute the entire territory of
consciousness/unconsciousness.



The import of what has been said thus far is that all of the lower
levels, although unconscious in one sense, are in no sense dead or
ineffectual. This is especially to be seen with such items as
“symptoms”, desires, or dreams. For although
theindividualisdefinitelymorealivetothecharacteristicsof his present
level, to its dyseases and pains, its joys and potentials, its desires
and needs, and its dreams, nevertheless all of the lower levels (the
PSU and the POU) contribute, in one way or another, to the
“contents” of consciousness. And the point is that—especially in any
sort of “therapy”—it is
mostwisetodeterminewherepossible,thelevelsfromwhich
differentdreams,symptoms,ordesiresoriginate,andrespond
accordingly.

For example, archetypal anxiety, existential anxiety, and shadow
anxiety are different beasts indeed, and simply must
notbetreatedasthesame.Theindiscriminateuseofasingle therapeutic
technique for all symptoms may, on occassion, have the most
unfortunate effects. Shadow anxiety, for instance, is that “hit the
panic-button” feeling which usually arises from some projected bit of
excitement and interest, or occasionally from some projected anger.
This is handled—as we have seen—by integrating that projected
facet. Existential anxiety,however,isfeltnotsomuchasa“feet-don't-fail-
me-now”panicbutasacold,almostparalyzing,crampinthevery
centerofone'sexistence,anditscoldflamesarefannedbythe
blackdebateofone'sbeingvs.one'snullity.Andthisangstcan only be
dealt with by facing not one's anger but one's death,

one'sinnervoid.Toconfusethesetwoisindeedtoruntherisk
ofupsettingtheentireapplecart.



Figure18

 

Andasformosttranspersonalanxiety,wehaven'teventhe foggiest notion
of how to treat that, and so most therapists, well-intentioned to be
sure, nevertheless pass the buck by trying to reduce it to shadow
anxiety, thereby more or less elegantly extracting their own necks
from the noose while so muchtheworseforthepatients.
(Itisgenerallythecasethat,
whiletherapistsofonelevelrecognizeallofthelevels above



theirown,theyviewanyleveldeeperthantheirownasbeing
ofapathologicalcharacter,andsoarequicktoexplainitaway
withadiagnosticfury.Thesameholdsdoublyforactualdys-
easesofany“deeper”level,whichmustbemetwithdialogues on that level
alone, and not reduced to the terms of an upper level.)

Soalsowithdreams:wemustrecognize,whereweareable, the level from
which a dream originates. It is a nightmare
dream,aterrifyinglydirectmessagefromtheShadow?Orisit
simplyahangoverfromtheday,originatingfromtheEgo?Or deeper yet, a
hangover from history, a “big dream” of archetypal import, messages
from the Transpersonal Bands, hints from the gods themselves? The
answer to this will determine which approach one will use: for
example, Gestalt or Jungian (or perhaps both in proper sequence).
Failure to recognize

these

differences

will

result

in

either

impoverishmentorinflation:archetypereducedtoego,orego
inflatedtoarchetype.

Any slight appreciation of man's depth, of his
pluridimensionalawareness,ofthespectrum-likenatureofhis
consciousness,forcestheseconsiderationsuponus—andthey

areextremelyimportantconsiderationsatthat.Itslowlybegins
todawnonaperson,forexample,thatheisleadinga“lifeof



despair.”Hemightindeedsimplybe“madder'nhell”andnot know it, so
that here on the Shadow Level “m-a-d” has become “s-a-d” (as most
psychoanalytical thinkers would argue).16Yethemightinsteadbe—
ontheEgoLevel—totally out of direct touch with his body (as
described by, for example,Lowen).
17Oryetagain,hemighthaveactuallyseen the cramp of the secondary
dualism, the spasm at Existential Level, the avoidance of death which
is the root of all man's motivations (as Benoit has pointed out). 18 Or
has he indeed looked into the very face of the transpersonal Dweller
on the Threshold, and so knows deep within that his coming rebirth
demands his instant death (as the mystics of all ages have told)?
Canwebesocallousandsoinsensitiveastodarethrow
themallintothesametherapeuticbag?

Now I hope that this type of approach—recognizing Absolute
Subjectivity as well as levels of conscious pseudo-subject, levels of
pseudo-subjectal unconscious, and levels of pseudo-objectal
unconsious—will also help to make sense of what appears to be
some contradictory trends in humanistic,
orthodox,andtranspersonalpsychologies.Atonepointweare told to
“stop alienating, identify with your own actions and emotions and
assume responsibility!” And yet other approaches will ask us to
“disidentify with your ego, your
emotions,yourbody,etc.”Arewetoidentifyordis-identify?

The contradiction is resolved when we see, on the Shadow
Levelforexample,thattoidentifywiththeShadow(POU) is to disidentify
with the persona (conscious pseudo-subject)
andtherebyawakentotheEgo(heretoforePSU).Thengoinga

step further, or deeper if you will, to identify with the body (POU) is to
disidentify with the ego (conscious pseudo-subject) and awaken to
the centaur (heretofore PSU, now consciouspseudo-
subject).Andfinally,toidentifycompletely with the object of meditation
(e.g., a koan) is to disidentify with the last traces of the pseudo-
subject in general and thus awaken as nondual awareness. To be a



consistent practice, most forms of therapy emphasize one of these
approaches exclusively,andrightlyso;itcanotherwisebemostconfusing.

ButIdon'tthinkweneedtoconcludetherebythatwehavea
contradictionhere.

In other words, whether a therapy 1) “digs” for the PSU, like
psychoanalysis on the Shadow Level or Jungian analysis on the
Transpersonal Bands; or 2) identifies with the POU, like Gestalt on
the Shadow Level and Bioenergetics on the ExistentialLevel;or3)dis-
identifieswiththepseudo-subject,
likeTransactionalAnalysisontheShadowLevelandPsycho-
synthesisontheTrans-personalBands—weseeineverycase
thesamebasicprocessof“descent”atwork:theremappingof a person's
boundaries, the shift to the “next deepest” level of the Spectrum. The
various schools of therapy simply aim at
differentlevels,sothatsometherapiesaregearedtotakethis
processtodeeperanddeeperrealms.

And yet this is in no way to be taken as a denigration of
therapiesthatworkonlywithupperlevels.Thevariouslevels of the
Spectrum do apparently exist; they do have different characteristics,
among which is different dyseases; and thus we do need to recognize
and utilize the therapies most appropriate for a particular level. Even
if everybody in the world acknowledged Mindonly and were practicing
shikan-

taza or mahamudra or dzog-chen, we would still need upper level
therapies, because a person characteristically avoids Mind-
onlybypresentlyconstructingboundaries(levelsofthe Spectrum); these
different boundaries generate different dyseases;andthesedys-
easescanbestbedealtwithbytherapies
whichtakethemastheirsoleconcern.

Let me give a small example of this. A woman who had been
practicing a mantra meditation for about two years was one day



violently interrupted during meditation by a startling
visionofadogabouttoattackher.Thisconsiderablydisturbed
thiswomanforsometime,andtheonlyadviceherteacherhad
forherwastokeeptryingtomeditate—whichshedid,forover
twomonthswithoutsuccess.Thisisunfortunate,becauseI've seen a
good Gestalt therapist permanently take care of that
typeofprojectionin15minutes.Whathadoccurredwasthat some PSU
hostility complex had surfaced, was resisted, and
thereforeprojectedasPOU—adogattackingher!

NowthePSU,ifwemayapproachitfromanotherangle,is that which, at
this moment, unconsciously separates a person as “subject” from the
world of objects “out there”. The PSU, as a whole, is a type of
unconscious wedge driven between
subjectandobject,awedgethatseparatesyoufromthispage, and thus
distorts— in different ways on different levels—the real world of
Suchness. Under the special conditions of any
typeoflegitimatetherapy,thePSUofthe correspondinglevel
isloosened,brokenup,dislodged,andrisestothesurface,asit
were.Everytherapistrecognizesthattheessentialaspectofthe
therapeutic process is an understanding, or witnessing, or working-
through, or digesting, or giving awareness to, this

“stuff which comes up.” And the stuff which comes up is

nothing other than the PSU. This is therapeutic not so much because
it affords insight into a person's self, not so much because it is a
working-through of infantile or birth trauma,
notsomuchbecauseitisadesensitization—althoughallthese
mightbeauxiliaryreasons—butprimarilybecause,inglobally
apprehending this uprising material, a person has made it an object
of awareness and thus is no longer exclusively and subjectively
identified with it. Because he can see it, he no
longerconfusesitwiththeSeer.Becausehecanlookatit,he
hasceasedusingitassomethingwithwhichto unconsciously look at and



thus distort reality. In short, the wedge between
subjectandobjecthasbeen“thinned.”

Every therapy—whether psychoanalysis, Rolfing, Gestalt, Jungian,
rational-emotive, psychosynthesis, bioenergetics—

deals with this “stuff which comes up” on its own level and with its
own appropriate means. Furthermore, in a global fashion the therapy
of any level ultimately cuts through the PSU of every level above it.
Thus, transpersonal meditation, and especially Mind meditation,
necessarily cuts through the PSU of all upper levels. What we see in
meditation is thus a gradual surfacing of all of the PSU, until it is
exhausted as
object(emptiedorcastout)andthepersonhencefallsthrough his pseudo-
subjectivity into Absolute Subjectivity. This exhausting of the PSU
shows up as “makyo” (Zen), or “un-stressing thoughts” (TM), or
“rising mind forms” (bhakti
yoga),orthe“castingupandoutofdemons”(contemplation)

—the very same phenomenon seen in every other level therapy,
except that meditation aimed at Mind takes this
processtoitsultimateconclusion,tothelimitoftheSpectrum,
tothetotaldissolutionofthePSU.

AsthePSUcomesupinanindividual,itismadeobjective,
nolongerconfusedwiththeRealSubjectuntilthereisonlythe Real
Subject. In some cases the PSU may come up in meditation so
globally that it is almost unnoticed. But in a large number of cases the
PSU comes up in a characteristic order, the same order frequently
seen in LSD research, an order Grof sets out as Freudian, Rankian,
Jungian, which we recognize easily as Ego, Existential, and
Transpersonal,
reflectingexactlytheorderoftheboundariesoftheSpectrum.

Itisnot necessary that this order be passed through (since to
directlycontactonelevelistoundercutalllevelsaboveit),but itusuallyis.



Wecanconclude,therefore,thatanupperleveltherapycan be beneficial
for anyone pursuing the Transpersonal or Mind Levels. These
therapies very rapidly loosen the PSU of their
respectivelevels,sothatmeditationcanmorequicklyproceed to deeper
levels. At the same time, there is a danger, for someone pursuing
Mind, in overdoing this shuffling of
therapies,sinceapersonmightlikelybecomeenchantedwith the games
of an upper level instead of putting that level in order
soastomoreeasilydropit. In general, then, we might
saythatuntilmeditationbecomesstabilized,appropriateupper level
therapies might be most beneficial. Once stabilized,
however,recoursetoextendedupperleveltherapyisindicated only in
severe irruptions of the PSU which seriously disrupt further practice
(as in the case of the woman and the dog vision.) Ultimately, a person
in meditation must face having no recourse at all, and this is just what
upper level therapies prevent. Having no recourse, no way out, no
way forward or
backward,heisreducedtothesimplicityofthemoment,with

nothingaheadofhimandnothingbehindhim.Hisboundaries collapse,
and, as St. Augustine put it, “in one single flash he arrives at That
Which Is.” When Fa-ch'ang was dying, a squirrel screeched out from
the roof-top. “It's just this,” he said,“andnothingmore.”

With these concluding remarks, the only “therapies”

remainingforustoconsiderarethosethataddressthemselves to the
Level of Mind. For those who wish to follow the
mysticstothisLevel,itistheventureofallventures,thequest
fortheHolyGrail,thesearchforthePhilosopher'sStone,the
ElixirofImmortality,theMasterGameitself.Itisnotwithout risks, but then
no voyage is. As a “therapy” this one is no different from any other—
it, too, aims at healing a particular dualism, in this case, the Primary
Dualism, the primordial dualism, the separation of the organism and
environment, of
subjectandobject,theseparationoftheSunandtheMoon,the splitting of



Heaven and Earth, the very creation of Male and Female, the
distinction between Inner Man and Outer Individuality, Sacredotium
and Regnum, the primordial dismemberment of the endless Serpent
—a dismemberment reenacted today exactly as it was performed in
the most ancientofancienttimes,longbeforetheGodsdescendedfrom
MountOlympusandMeruandTabortocounselmortals,long
beforetheEarthandSunwereseparatedoutofasinglemass of blazing
fire in the remote darkness of space, a dismemberment that goes
back to the very point where God
emergedfromtheVoidanddividedtheLightfromtheDark,a
pointthatisneverthelesseverpresent,withoutdateorduration,
reenactingitself Now,notonce,butthousandsuponthousands
oftimesinthissinglemoment.Anditispreciselyhere,in this

moment, this neverfading Now, that the search ends, for it flashes
clear that the Goal, the Sought, is nothing but the Seekerhimself.
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ThatWhichisAlwaysAlready

 

MistyrainonMountLu,

AndwavessurgingontheriverChe;

Whenyouhavenotyetbeenthere,

Manyaregretsurelyyouhave;

Butoncethereandhomewardyouwend,

Howmatteroffactthingslook!



MistyrainonMountLu,

AndwavessurgingontheriverChe.

SuTung-Po

Although for convenience sake we have been speaking of
Mindasthe“deepestlevel”ofthespectrum,itisnotactuallya
particularlevel,letalone“deep.”The“level”ofMindisinno
wayburiedorhiddenintheobscuredepthsofourpsyche—on
thecontrary,thelevelofMindisourpresentandordinarystate of
consciousness, for, being infinite and absolutely all-
inclusive,itiscompatiblewitheveryimaginablelevelorstate
ofconsciousness.Thatis,the“no-level”ofMindcannotbea particular level
set apart from other levels, for that would impose a spatial limitation
on Mind. Mind is rather the all-inclusive yet dimensionless reality of
which each level
representsanillusorydeviation.Nowthismustbeemphasized

—our present, everyday state of consciousness, whatever it may be,
sad, happy, depressed, ecstatic, agitated, calm, worriedorafraid—
justthat,justasitis,istheLevelofMind.

Brahmanisnotaparticularexperience,levelofconsciousness or state of
soul—rather it is precisely whatever level you happen to have now,
and realizing this confers upon one a
profoundcenterofpeacethatunderliesandpersiststhroughout

the worst depressions, anxieties, and fears. Even though our
scholarship in the field of pure mysticism, Eastern and Western alike,
has dramatically improved over the past few
decades,therearethosewhocontinuetodistortits“doctrines”

in all manner of idiotic ways, claiming mystics are otherworldly, totally
out of touch with everyday reality (whatever that means), self-
centered, constantly immersed in trance, and so on. This tells us
nothing about mysticism but



quiteabitabouttheignoranceofthosewhosubscribetosuch
incredibleviews;and,furthermore,itcompletelyoverlooksthe sayings of
the great masters of every tradition that “your
everdayandordinaryconsciousness,thatistheTao.”

Tobesure,somemysticshistoricallyhaveledthesecluded and self-
absorbing life of a hermit, but this is a matter of
personalstyleandnotatalltobeconfusedwithmysticismper se, any more
than the life style of Rasputin is to be confused with Christianity per
se. For, in fact, the highest ideal of the
mysticisthatexpressedbytheBodhisattva,whoinMahayana Buddhism
is one who sees the Godhead everywhere and everywhen, in every
person, place, and thing, and thus does not have to retire into solitude
and trance in order to find his

“god.” The Bodhisattva's mystic vision is identical with
whateverhehappenstobedoingatthemoment,andwhether that be
dancing, working, crying, laughing, or intensely
suffering,heknowsthatfundamentally“Allshallbewell,and
allshallbewell,andallmannerofthingshallbewell,”for,as Hakuin put it,
“This very earth is the Lotus Land of Purity;
AndthisbodyisthebodyofBuddha.”

NowpreciselybecauseMindiseverywhereandeverywhen,
becauseitisalwaysalreadythecase,thereisnopossibilityor

even meaning in “trying to find It” or in “trying to reach It,”

forthatwouldimplyamovementfromaplacewhereMindis absent to a
place where it is present—but there is no place
whereitisabsent.Mind,beingeverywherepresent,abidesin
noparticularplacewherewecanfinallygrabit.Theno-level
ofMind,therefore,wecanneverattain.Butthen,neithercan weescapeit.

As[theBuddha]hasnoabidingplaceanywhere,nonecantakeholdof
him,norcanhebeletgo.



Ma-tsu

 

Real peace and eternal happiness, immortality and universal truth,
the Wayofheavenandearth,inotherwordstheexperienceoftheAbsolute
andinfinite,orinreligioustermstheBuddhaway—thegreatmistakeis to
think of getting it in some heaven or world on the other side. We
neverleavetheWayforamoment.WhatwecanleaveisnottheWay.1

AmakukiSessan

 

Follow it and, behold, it escapes you; run from it and it follows you
close.Youcanneitherpossessitnorhavedonewithit....Henceforth,
therewillbenoneedtogrieveortoworryaboutsuchthings.2

HuangPo

 

If you run away from the Void, you can never be free from it; if you
searchfortheVoid,youcanneverreachit. 3

Niu-touFa-yung

 

Liketheemptyskyithasnoboundaries,

YetitisrightHERE,eversereneandclear.

Whenyouseektoattainit,youcannotseeit.

Youcannottakeholdofit,

Butneithercanyouloseit. 4



Yung-chia

If Mind or Tao or Godhead is the state that we are

ardently searching, and yet outside Mind there is absolutely nowhere
to go, it follows that we are already there! That we are already one
with the Godhead, that what we are Now is Mind. As Dame Julian of
Norwich exclaimed:

See!IamGod;SeeIaminallthings;see!Idoallthing;see!I
neverliftminehandsoffmyworks,norevershall,withoutend; see! I lead
all thing to the end I ordained it to from without beginning, by the
same Might, Wisdom, and Love whereby I
madeit.Howshouldanythingbeamiss?

OrfromHakuin's ZazenWasan:

AllbeingsarefromtheverybeginningBuddhas:

Itislikeiceandwater,

Apartfromwater,noicecanexist;

Outsidelivingbeings,wheredowefindBuddhas?

NotknowinghownearTruthis,

Peopleseekitfaraway—whatapity!

Theyarelikehimwho,inthemidstofwater,

Criesinthirstsoimploringly.

AndinthewordsofEckhart:

SimplepeopleconceivethatwearetoseeGodasifHestoodon
thatsideandweonthis.Itisnotso;GodandIareoneintheact
ofmyperceivingHim.



OrtheillustriousSriRamanaMaharshi:

Youmustgetridoftheideathatyouarean ajnani[ignorantone]

andhaveyettorealizetheSelf.You are theSelf.Wasthereever
atimewhenyouwerenotawareoftheSelf?5

Thus,whetherwerealizeitornot,wantitornot,care about it or not,
understand it or not, we are It—always
havebeenandalwayswillbe.SaysaZenrinpoem:

Ifyouunderstand,thingsarejustastheyare.

Ifyoudonotunderstand,thingsarejustastheyare.

Now because we are It, we can never attain It, get It,
reachIt,grabIt,orfindIt,anymorethanwecanrunafter our own feet. In a
sense, then, all search for Mind is
ultimatelyinvain.InthewordsofShankara:

AsBrahmanconstitutesaperson'sSelfitisnotsomethingtobe attained by
that person. And even if Brahman were altogether
differentfromaperson'sSelf,stillitwouldnotbesomethingto
beobtained;forasitisomnipresentitispartofitsnaturethatit
iseverpresenttoeveryone. 6

AndRamanaMaharshi:

ThereisnoreachingtheSelf.IfSelfweretobereached,itwould mean that
the Self is not here and now but that it is yet to be obtained. What is
got afresh will also be lost. So it will be
impermanent.Whatisnotpermanentisnotworthstrivingfor.So I say that
the Self is not reached. You are the Self; you are alreadyThat. 7

FromtheinvincibleRinzai,KingofZenMasters:



Oyoumole-eyed,whyareyouwastingallthepiousdonationsof
thedevout!Doyouthinkyoudeservethenameofamonk,when you are still
entertaining such a mistaken idea [of Zen]? I tell you, no Buddhas, no
holy teachings, no disciplining, no

testifying!Whatdoyouseekinaneighbor'shouse?Oyou,mole-
eyed!Youareputtinganotherheaduponyourown!Whatdoyou
lackinyourselves?Oyou,followersoftheTruth,whatyouare
makinguseofatthisverymomentisnoneotherthanwhatmakes a
Patriarch or Buddha. But you do not believe me, and seek it
outwardly. 8

AndRinzai'sownteacher,HuangPo:

Thatthereisnothingwhichcanbeattainedisnotidletalk;itis
thetruth.YouhavealwaysbeenonewiththeBuddha,sodonot
pretendyoucanattaintothisonenessbyvariouspractices.If,at this very
moment, you could convince yourselves of its unattainability, being
certain indeed that nothing at all can ever be attained, you would
already be Bodhi-minded [enlightened].

Hard is the meaning of this saying! It is to teach you to refrain from
seeking Buddhahood, since any search is doomed to failure.9

Asamatteroffact,justbecauseweareIt,anysearch

forItnotonly“isdoomedtofailure”butactuallycreates the impression that
we lack It! By our very seeking, we
apparentlydriveItaway,justasifwemisguidelystarted
lookingforourheaditwouldimplythatwehadlostit.

The One Mind alone is the Buddha, and there is no distinction
betweentheBuddhaandsentientbeings,butthatsentientbeings
areattachedtoformsandsoseekexternallyforBuddhahood.By their very
seeking they lose it, for that is using the Buddha to
seekfortheBuddhaandusingMindtograspMind.Eventhough
theydotheirutmostforafullaeon,theywillnotbeabletoattain toit.10



FromtheillustriousBankei:

TheUnborn[timelessMind]isworkinginus.TheBuddha-mind and our
mind are not two. Those who strive after satori, or
attempttodiscovertheself-mind,andexertthemselveswiththis in view
are committing a great mistake. . . . As soon as an attempt is made to
realize the way, to attain Buddhahood, you deviate from the Unborn
and lose sight of what is inborn in you. 11

HenceseekingafterMindinevitablybackfires,andfor reasons that
should now be obvious—for one, seeking implies searching or
reaching out for an object,
something“outthere”thatwecangrasp,beitaspiritual or material object,
yet Mind is not an object. Whatever you can think about, perceive, or
grasp objectively is
never,wasnever,willneverbethatAbsoluteSubjectivity that is the
Thinker, Perceiver, and Grasper. For another, seeking implies a
present lack, yet—as the above quotations amply explain—right now
we lack nothing, and it is only our anxious and misguided seeking
that instillsinustheapparentsenseoflack,sothatthemore
weseekthemoreacutelywefeelthissupposedlack,and
becausewewillneverneverfindItthatway,afterawhile we become
chronically panic-striken, and so re-double our efforts, pulling tighter
on the knot around our own throat. And for yet another, seeking is
based on the implicit belief in some future attainment, a belief that if
we do not have salvation today we can surely get it
tomorrow,yetMindknowsnotomorrow,notime,nopast nor future, so that
in running after It in some imagined
futureweareonlyrunningawayfromItNow,forMind

exists nowhere but in this timeless Moment. As always,

thosewhoseektosavetheirsoulswillsurelylosethem.

Theproblem,then,isthattheobjectofoursearchand
theseekerofthatobjectareactuallyoneandthesame,so that each of us



has his head pursuing his own tail, as in the case of the beguiled
snake Ouroborous, prototype of allviciouscircles.

When the people of the world hear it said that the Buddhas transmit
the Doctrine of Mind, they suppose that there is something to be
attained or realized apart from Mind, and thereupon they use Mind to
seek the Dharma [Truth], not
knowingthatMindandtheobjectoftheirsearchareone.Mind
cannotbeusedtoseeksomethingfromMind;forthen,afterthe
passingofmillionsofaeons,thedayofsuccesswillstillnothave dawned.12

Putsimply,whatwearelookingforisnoneotherthan

the Looker. And just because of that, It can never be
knownasanobject,searchedforasanobject,seenasan
object.ItistheKnower,theSearcher,theSeer.

Thoucouldstnotseetheseerofsight,thoucouldstnothearthe hearer of
hearing, nor perceive the perceiver of perception, nor
knowtheknowerofknowledge.

( BrihadaranyakaUpanishad,III.4.2)

 

Asthe Zenrin putsit:

Likeaswordthatcuts,butcannotcutitself;

Likeaneyethatsees,butcannotseeitself.

Inshort,wecannotperceiveourSelf.Andyetexactly

hereistheproblem,thegenesisofthePrimaryDualism, for we imagine
that we do see and know our Self, not
realizingthatwhateverweseeandknowisacomplexof perceived objects
and thus could not be our Self—as Huang Po put it, “the perceived
cannot perceive.” Wei WuWeisoforcefullyexplains:



To know that oneself has no objective quality whatever, has
absolutely nothing objective about it, is devoid of any trace-element
of objectivity, is surely to know what one is, which, in
metaphysicalterms,isjusttheabsenceitself,theveryabsence, of
theabsence, the total lack of any objective character, nature, or
quality. 13

Thus any “self” of which you are conscious is absolutely,
unequivocally, and most definitely not your
Self!DeclaresRamanaMaharshi:

Thegrossbodywhichiscomposedofthesevenhumors (dhatus), I am
not; the five cognitive sense-organs, viz. the senses of hearing, touch,
sight, taste, and smell, which apprehend their
respectiveobjects,viz.sound,touch,color,taste,andodour, Iam not; the
five cognitive sense-organs, viz. the organs of speech, locomotion,
grasping, excretion, and procreation, which have as
theirrespectivefunctionsspeaking,moving,grasping,excreting, and
enjoying, I am not; the five vital airs, prana, etc. which
performrespectivelythefivefunctionsofin-breathing,etc. I am not;
eventhemindwhichthinks, Iamnot; thenesciencetoo...

Iamnot. 14

SothatWeiWuWeiasks,

Hasonenotrealizedthata“self”isonlyone'sobject,perceptual
andconceptual,thatitcouldnotbewhatweare?

Butwedonotrealizethis,althoughitissoobvious—

or perhaps because it is so obvious. We cannot hear the hearer,
smell the smeller, feel the feeler, touch the toucher, taste the taster—
similarly, we cannot see the seer.Butwe think wecan—
justthatistheproblem,and justthatisthegenesisofthePrimaryDualism.



Thisiswhathappens:theSeer,theTHATINYOUWHICHKNOWS,
inactualityisnotseparatefromwhatitsees—it is whatit
sees,fortheKnowerseesathingbybeingthatthing,as St. Thomas
Aquinas stated, “Knowledge comes about in
sofarastheobjectknowniswithintheknower.” 15This page, for instance,
is identical to that in you which is reading it, or as William James
expressed it, “the paper seen and the seeing of it are only two names
for one indivisible fact.” 16 This is not to say that the page, the
supposed object of our perception, doesn't exist in some sense (so
that if I close my eyes the page actually vanishes off the face of the
earth), only that it does not exist as an object “out there.” Between
Seer and page, subjectandobject:nogap,nodistance,nospace!

Because we suppose, however, that we can see the Seer, as when
we say “I know who I am!” or “I am perfectly aware of myself!” — just
because of this supposition that I now can see and know the Seer, we
consequently and very naturally feel that this “seer” of
whichwearesupposedlyawaremustreside“within”us,
asWittgensteinbluntlyputit,“Whatistroublingusisthe
tendencytobelievethatthemindisalittlemanwithin.”

Thus it appears that this “seer,” my “self,” is separate

fromwhatitsees,andthatisthePrimaryDualism To put it another way, in
imagining that we really do
seetheSeer,orknowourSelfasanobject,weapparently
(i.e.,illusorily)turnourSubjectivityintoanobject,called

“self,” which is a complex of (objective) ideas, feelings, identities,
valuations, and so on. We mistake that
complexofobjectsforSubjectivity, wemistakewhatwe can see for that
which is doing the seeing, not realizing that Subjectivity is never an
object except in illusion, as
whenyouseeyoureyeyouhavecataracts.Our“self,”our



“ego,”isnotevenarealsubject.Becausewecanseeand
knowitobjectively,this“subject”isapseudo-subjectand
thisselfisapseudo-self,apurecaseofmistakenidentity.

Identifiedwiththispseudo-subject,allotherobjectsseem
separatefromme—thus,thePrimaryDualism.

Thisstateofaffairsis samsara,thewheelofbirthand
death,bondage,theHelloffireandbrimestone,theagony of dukha.

Yesufferfromyourselves,noneelsecompels,

Noneotherholdsyouthatyeliveanddie

Andwhiruponthewheel,andhugand

kissitsspokesofagony,

Itstireoftears,itsnaveofnothingness.

WeiWuWeisummarizesthestateofbondage,ofidentity
withobjects,asfollows:

Our state of apparent bondage is due to identification with an
imaginary objectivisation of “I” [i.e., Mind, Witness]. I become
identifiedwithmyselves,andmyselvesareallsentientbeings.

Whenever we think or speak as from the object with which we

are illusorily identified we are thereby making an object of Subject.

Aslongasweareidentifiedwithanobject:thatisbondage.

As long as we think, act, live via an object, or as an object:
thatisbondage.

Aslongaswefeelourselvestobeanobject,orthinkweare
such(anda“self”isanobject):thatisbondage.



Workingonorthroughthephenomenalconceptknownasour

“self”isworkingonorthroughtheveryfalseidentificationfrom
whichweareseekingtoescapeSurelythatistheway in,notthe way out?
17

Putsimply,thatinyourightnowwhichknows,which

sees, which reads this page—that is the Godhead, Mind, Brahman,
and it cannot be seen or known as an object,
justasaneyecannotseeitself.Whateveryouknowabout
your“self”isanobject;whateveryousee,think,andfeel aboutyour“self”—
thatisacomplexofperceivedobjects, the “ego.” What is seen is the ego;
what is doing the seeingisMind.Wehaveinadvertentlyidentifiedwiththe
former, with what can be seen, with the ego, or centaur, or persona,
etc., and hence we are no longer identified
withallphenomenalmanifestation,weareseparatedfrom
allthatappearstobenot-self.Hence,again,thePrimary Dualism.

Thus

separated

from

the

environment,

that

environmentbecomesathreat.Wehavealreadyseenthat this Primary
Dualism initiates the being-nullity debate
whichinturnresultsinman'srepressionofdeathandhis life-long battle
with the universe, trying desperately to
putasmuchdistance(called“security”)betweenhimself
andtheenvironmentaspossible,aprojectdrivenbyfear



andtrembling.Thesadthingisnotthatthisisatoughand violent battle, but
that the cause of the battle is an illusion. The separate self just isn't
there to protect, prolong, or save, so that we spend our lives in the
futile attempttosalvagewhatdoesn'texist.

Whyareyouunhappy?

Because99.9percent

Ofeverythingyouthink

Andofeverythingyoudo,

Isforyourself—

Andthereisn'tone.18

Nowif,whilereadingthis,youdecidetogo“behind”

the“self”tofindwhatisreallydoingthelooking,tofind the Perceiver, the
Seer, you will find only—this page!

“Whether someone sees waves or particles, cyclones or poached-
eggs...allareobjectsand,whateverhethinks he is seeing— that is
ultimately what is looking. . . . ”19

But when this occurs (and it is occurring now), there won't be any you
assubject nor any page as object, for
bothsubjectandobjectalikewillhavevanishedintonon-dual Subjectivity,
a state we inadequately try to express by saying that at this moment
you are the page reading itself. For here, beyond all duality, all
objects are their own subjects, subject and object being nothing but
two differentwaysofapproachingthisrealitycalledMind.

This split, this gap between subject and object, this Primary Dualism,
is the initiator of the spectrum of consciousness, and it continues to



operate throughout all levels, forming that irreducible but illusory
severance

between thinker and thought, knower and known, feeler and feelings,
I and me, psyche and soma, voluntary and
involuntary,whatisandwhatought.Inshort,itmarksoff
thepersistentfeelingofaseparate“I,”andeachlevelof the spectrum is
simply a variation of this primordially basic dualism, a variation
marked by an ever-increasing
restrictionofthesenseofidentity,orpseudo-subjectivity, from the
universe to the organism to the ego to parts of theego.

Now this space, this gap between subject and object,
necessarilyhasa time component,forspaceandtimeare
notseparateNewtonianabsolutesbutratheracontinuum.

The time component of the Primary Dualism is none otherthanthe
SecondaryDualism,thedualismoflifevs.

death. We have been discussing the primary and secondary dualisms
as if they were separate from one another, but this is merely an
exegetical convenience, a
devicetomakethecomplexstoryofthegenerationofthe spectrum of
consciousness a little easier to tell. In actuality, however, as soon as
man lives in space (the primary dualism), he lives in time (the
secondary dualism).

Recall that the secondary dualism propels man out of the timeless
Now, where life and death are one, into the imaginary world of time
where he battles to escape an illusory death by securing himself a
fantasy future. That
is,toliveinthetimelessmomentistohavenofuture,and
tohavenofutureistodie—butmancannotacceptdeath, and so he cannot
live in the Now above time. The
secondarydualismwhichseparateslifefromdeathisthus



theprogenitoroftime.Butman'slifeintime(secondary dualism) is just the
flipside of man's life in space (primary dualism), for as soon as man
severs his organism from his environment (primary dualism), the
problem of being vs. nullity, existence vs. nonexistence, life vs. death
—in short, the problem of time—

simultaneously arises. Stated differently, when man is
onewiththeuniverse(noprimarydualism),thenthereis absolutely
nothing outside of him to threaten his existence, and thus no being
vs. nullity debate (no
secondarydualism).Conversely,whenlifeanddeathare seen to be one
(no secondary dualism), then there is
absolutelynothingthatcanthreatenman'sexistence,and
thereforenothingoutsideofhiminapositiontodothis—

hencenogapbetweenmanandtheuniverse(noprimary

dualism).

Put bluntly, the gap between you and this page is the same gap as
that between you and the Now moment. If
youcouldlivetotallyintheNow,youandthispage(and
allyourother“objects”)wouldbeone,andconverselyif you and this page
were one, you would be living in the Now. The Primary Dualism and
the Secondary Dualism are only two ways of describing this single
space-time gap.

Naturally, then, since there is no way to find Mind
throughspacebysearchingforItasanobject“outthere,”

there is no way to find Mind through time by searching for It as a
future occurrence. That is, just as there is no path to HERE, there is
no path to NOW. In fact, any
Mind,God,orBrahmanthatwefindintimewouldbea

strictlytemporalbeing,andnottheGodheadatall.Most
ofusimaginethatwelackMindatthistime,butthatwe



canfindItsometomorrowifweworkhardenough.But

any Mind that we find tomorrow will necessarily have a beginning in
time, for it seems absent today but present tomorrow. Strictly
speaking, we cannot enter Eternity sinceEternityisever-
present,andanystatewecan enter
isapurelytemporalstate.WewillfindItNow,orwewill findItnotatall.

Hsuan-tse heard of a meditation master named Chih-huany, and
whenhewenttovisithim,Chih-huangwasmeditating.

“Whatareyoudoingthere?”inquiredHsuan-tse.

“I am entering into a samadhi [timeless union with the
universe],”repliedChih-huang.

“Youspeakof entering,buthowdoyou enter intoasamadhi

—withathoughtfulmindorwithathoughtlessmind?Ifyousay
withathoughtlessmind,allnon-sentientbeingssuchasplantsor bricks
could attain samadhi. If you say with a thoughtful mind,
allsentientbeingscouldattainit.”

“Well,” replied Chih-huang, “I am not conscious of either
beingthoughtfulorbeingthoughtless.”

Hsuan-tse's verdict was swift-coming. “If you are conscious
ofneither,youareactuallyinsamadhiallthetime;whydoyou
eventalkatallof enteringinto or comingoutof it? If, however, there is
any entering or coming out, it is not the Great Samadhi. ”20

The masterful Shankara was equally adamant on this point:

IfBrahmanwererepresentedassupplementarytocertainactions,
andrelease[liberation, moksha]wereassumedtobetheeffectof those
actions, it would be temporal, and would have to be considered
merely as something holding a preeminent position



amongthedescribedtemporalfruitsofactionswiththeirvarious
degrees.But...releaseiseternal....Releaseisshowntobeof the nature of
the eternally free Self, (and) it cannot be charged
withtheimperfectionsoftemporality.21

In other words, any release or “discovery” of Mind that
hasabeginningintimeisnoreleaseatall.Releaseisnot a future hope but
a present fact. All dualism being
illusory,thereisnothingthatreallybindsus,nochainsto
break,nofreedomtoattain.

Monk:Howarewereleasedfrom[theagonyof]thetripleworld?

Tien-lung:Whereareyouthisverymoment?

Tao-hsin:Prayshowmethewaytorelease!

Seng-tsan:Whobindsyou?

Tao-hsin:Nobody.

Seng-tsang:Thenwhyaskforrelease?

Perhaps Alan Watts summarized this best when he stated, “All that
needs to be experienced for cosmic consciousness is already
present, and anything in excess of this is obstructive and redundant.”
22 Any “how,” any

“way,”any“path,”ifitleadsanywhere,leads away from Now. This reflects
the fact that, in Nagarajuna's phrase,

“Thereisnodifferencewhatsoeverbetween nirvana and samsara; there
is no difference whatsoever between samsara and nirvana,” and
Dogen's statement that “the
goalandthepathareone,”andsimilarstatementsbythe Masters of every
tradition that enlightenment and



ignorance,realityandillusion,heavenandhell,liberation and bondage—
all are nondual and not to be separated.

Thus,“youarealreadywhereanypathcantakeyou.”

Mostofus,however,areinthepositionofthemanin

theexamplewhobelievesthattheearthisflatanddoesn't
realizehismistakeuntilhetravelscompletelyaroundthe world and ends
up—exactly where he started! We are
convincedthatwelackMind,andsoweareledtopursue

“spiritualexercises”ofoneformoranother,until,finally, we will end up—
exactly where we started! Right here,
rightnow.InthewordsofHuangPo:

EvenifyougothroughallthestagesofaBodhisattva'sprogress
towardsBuddhahood,onebyone;whenatlast,inasingleflash, you attain
to full realization, you will only be realizing the Buddha-
Naturewhichhasbeenwithyouallthetime;andbyall
theforegoingstagesyouwillhaveaddedtoitnothingatall.You
willcometolookuponthoseaeonsofworkandachievementas
nobetterthanunrealactionsperformedinadream.23

Butifwedobelievethattheearthisflat,thatwelack Buddha-nature, our
only real choice is to start traveling.

The means whereby we travel “towards” Mind are technicallycalled
upaya,“skillfulmeans,”awordthatis often translated as “trick” because
we are tricking ourselves into looking for what we have never lost.

Upaya, skillful means, constitute precisely that experiment which, if
conducted in the personal
laboratory,willallowtheindividualtodecideforhimself whether or not
Mind exists. This experiment, like all scientific experiments, consists
of a set of injunctions or instructions which the individual is free to
follow or reject—butshouldherejectthem,thenhe,inthespiritof



scientific honesty, must withhold his judgments on the
experienceofMind-only.IfascientistdeniesMind-only
assomuchmysticalpapwithouthimselfperformingthe experiment, then
he is behaving as blatantly unscientific as if he denounced the
experimental data of one of his colleagues without himself repeating
that experiment.

These upaya,whichwewillhereaftertranslateasSkillful Experiments,
are perfectly intelligible, reasonable, and scientific, and any logical
positivist or scientist who dismisses them must do so on purely
unscientific and emotionalgrounds.

Now the number of Skillful Experiments that have developed over the
centuries is considerable, but we
contendthatthe“activeingredients,”theessentialfactors, are very
similar in all of them.24 To document this contention, we will now
present a rather detailed survey of some of the more prevalent forms
of the Skillful Experiment,pointingouttheessentialsimilaritiesamong
them.

Let us begin with Dr. Hubert Benoit, whose Skillful
Experimentembodiesaparticular“innergesture,”which, when faithfully
and repeatedly carried out, will allow us
torealizethat“eachoneofuslivesinthestateofsatori and could not live
otherwise. . . . [Because] it is our
eternalstate,independentofourbirthandofourdeath.” 25

Bennoit's study of this “inner gesture” is devoted primarily

toanalysingtheinnerprocesseswhichnowconditionourillusion
ofnotlivinginthestateofsatori.Wewillseethattheyareour

imaginative-emotive processes—in which our vital Energy is
disintegrated—andwewilltrytodefineclearlywhatincomplete
functioning of our attention conditions in its turn these imaginative-
emotiveprocesses. 26



Throughoutthisvolumewehavebeendescribingthese

“processeswhichnowconditionourillusionofnotliving in the state of
satori,” and, in short, we pointed out that they

are

our

tendencies

of

conceptualization,

objectification, and dualism, which Benoit simply calls our

“imaginative-emotive

processes,”

and

these

tendencies result in “identifying myself only with my organism and not
the rest of Manifestation.” Thus, to perceive our fundamental cosmic
identity we must surrender—at least temporarily—all of our concepts,
mental images, and mental objects. Now to do this effectively—
andthisistheExperiment,theinnergesture

—we must first understand the psychological process
whichconditionsustogoonformingthoughts,concepts, and images, all
that “mental chatter” and “talking to oneself” that seems to ramble on
continuously in our heads. As a matter of experimental fact, you can
stop reading for a moment and watch how you continue thinking and
chattering to yourself. Further, you cannot, without the greatest
difficulty, stop this mental chatter and kaleidoscope of ideas and



thoughts through your
mind,becausetheideatostopchatteringisitselfnothing
butmorechatter!Thisistheoldtrapof“forthenext10

seconds, don't think of the word ‘monkey.’” That approach will never
work, for we will spend all of our timethinkingaboutnotthinking.

Instead,weneedtounderstandtheprocesswhichgives rise to
conceptualization so that we can cut it off at its rootsource, and
Benoit has pinpointed this process. To
understandhisexplanationofit,weneedonlyrecallthat Benoit is working
within the framework of “Energy mobilization” — that is, each instant
our Energy is constantlyrisingfrom“below,”fromtheLevelofMind, where
it is pure, informal, non-objective, timeless and spaceless Energy that
operates Now “in a moment
withoutduration.”ThisEnergy,asitmobilizes,seemsto

“well-up” from within, and then, as it passes the Existential-Biosocial
Level, it starts to take on form as thoughts and direction as emotions,
and these

“imaginative-emotive processes” act to disintegrate and
disperseourEnergy.

Now it is very important to understand this as clearly
andconcretelyaspossible,orweshallmissthesenseof Benoit altogether.
This “mobilization of Energy” and its subsequent “disintegration into
forms” of thought and
emotionishappeningtousrightnow,ateachandevery moment, but it can
most easily be seen in certain
situations.Forinstance,ifIcomeupbehindyouandyell

“Boo!” there will be a few seconds wherein you remain
still,eventhoughyouhaveheardmeyell,andduringthis
verybrieftimeyoumightfeelatypeofpassiveorquiet alertness, but this
feeling shortly explodes into a sensation of mild shock (or something
similar) accompanied with an onrush of thoughts and emotions



(imaginative-emotiveprocesses).Inthosefewsecondsof passive
awareness, your Energy was beginning to

mobilze but it was not yet experienced as shock or mild terror—
itwaspureandwithoutform,andonlylaterdidit disintegrate into thoughts
and emotions of shock and fright.

As another simple example, a piece of very fragile
crystalaccidentallyfallsoffthetopshelfofthecabinet—

your Energy mobilizes instantly and with a swift and completely
spontaneous movement, you race over and catch it, without any
thought, idea, or intention crossing your mind. Only after you catch it
do you start to think about what has happened, do you realize what
you have done, and then your heart starts pounding, thoughts race
throughyourmind,andonlythendoesyourEnergystart
todisintegrateintothoughtsandemotions.Thesearetwo extreme cases
of what is happening all the time, for our
Energyisconstantlybeingsnappedupbyideas,concepts, thoughts,
emotions, and mental objects, and thus do we introduce a screen
between self and Reality. This screen must be lifted, and to do that,
we must understand the process that builds it. What process
conditions the disintegration of our Energy into imaginative-emotive
forms?Benoitsuppliestheanswer:

Thisintimateprocessisthepassivemodeaccordingtowhichmy
attentionfunctions. Itisbecausemyattentionispassivethatitis alerted by
a mobilisation of energy already produced, at a late
stageatwhichthereisnolongeranythingelsetobedonebutto
disintegratethisEnergy.My[ordinary]attentionisnot,actually, in a state
of autonomous, unconditioned vigilance; it is only
awakenedbymobilisationsofenergywhichareproducedinmy organism,
and its awakening is conditioned by these mobilisations. Thus I am
always faced with a fait accompli. As



soon as the moment-without-duration is passed in which my Energy
wells up, still informal, from non-manifestation, this
Energyisasthoughsnappedupbytheformalworld[ofthought and
concepts]; the chance has been missed of [contacting Reality]. The
disintegration into imaginative-emotive forms is inevitable. My Energy
is now in the domain in which my
egotisticalidentificationreigns[theEgoLevel]. 27

And, of course, once our Energy is on the Ego Level, it
bearsaboutasmuchrelationtoRealityasasquarecircle, for here our
Energy is so wrapped in thoughts, symbols, and maps, that we have
great difficulty in seeing the territory directly. After these thoughts
arise, it does no good to try to get rid of them or to suppress them or
to disownthem—thisonlyresultsinthequaternarydualism,
andwedonotsucceedinsuppressingthesethoughts,but only in
suppressing ownership of these thoughts, and
henceweprojectthem.AsHuiNengputit,“Tosuppress the working of the
mind . . . is a disease and not Zen.”

Once thought-forms have appeared, it is too late to do anything about
them, although most of us try—which is like saying don't get mad at
the tiger until he bites your headoff.

What Benoit would have us do, therefore, is not to
suppressthinking,buttoevokethe“innergesture”which
forestallsthought-formsfromrisingbycuttingthemoffat theirsource:

Myattentionoughtnottobeawakenedbythemobilisationofmy Energy,
but before that; and this is realised when instead of seeing the
imaginative-emotive processes which are being
produced,Iregardtheprocesseswhichareabouttobeproduced.

Thisisrealisedwhen,insteadofbeingpassivelyattentivetomy

mobilisedEnergyanditsdisintegratingfuture,Itendactivelyto perceive
the very birth of my energy. A new vigilance now
superintendsthemobilisationofEnergy.Toputitmoresimply, an active



attention lies in wait for the advent of my inner movements. It is no
longer my emotions which interest me, but
theircomingtobirth;itisnolongertheirmovementthatinterests
me,butthisotherinformalmovementwhichisthebirthoftheir
formalmovement. 28

It is the genius of Benoit to point out that when our
attentionoperatesinthepassivemode,thisconditionsthe rising of
thought-concepts, while, on the contrary, when our attention operates
in an active and vigilant fashion, then thought-concepts do not arise,
for this active attention prevents the disintegration of our Energy into
the imaginative-emotive forms. We will presently elaborate upon this
so that the reader will firmly
understandjustwhatthisentails,butforthemoment,we
mustforewarnthereader:whenourattentionisoperating in the active
mode that Benoit describes, there is absolutely nothing objective to
perceive. In the active
modeofattention,mentalobjects(thoughts)donotarise, and—since it is
this screen of conceptualization that appears to separate me from the
world—when these mentalconcept-
objectsnolongerarise,then“I”and“the world” are no longer separate, “I”
and “the world”

becomeoneintheactofthispurenon-conceptualseeing.

Hence there remains no objective world “out there” to perceive—the
“world looks at itself” in a nondual fashion. There is seeing, but
nothing objective seen!

Benoitexplainsitthus:

Our attention, when it functions in the active mode, is pure
attention,withoutmanifestedobject.MymobilisedEnergyisnot
perceptible in itself, but only in the effects of its disintegration, the
images [thoughts, concepts, mental objects, etc.]. But this
disintegration only occurs when my attention operates in the passive



mode; active attention forestalls this disintegration. And so, when my
attention operates in the active mode there is nothingtoperceive... .29

Benoitthengivesanexampleofthis,andinsodoing,

hedescribesjustwhatthis“activeattention”entails:
Itiseasyformetoverifyconcretelythatactiveattentiontomy inner world is
without an object. If I take up, in the face of my inner monologue [the
incessant chattering to ourselves], the attitude of an active auditor
who authorises this monologue to say whatever it wishes and
however it wishes, if I take up the attitude which can be defined by
the formula “Speak, I am listening,” I observe that my monologue
stops [without my forcing or suppressing it]. It does not start up again
until my attitudeofvigilantexpectationceases.30

It is this “attitude of vigilant expectation” that constitutes the “inner
gesture,” the inner gesture that forestallsthought-
conceptsandthereforeputsusdirectly
intouchwithReality.Benoitdescribesthisinnergesture of active
attention in several fashions, one of which we
havejustgiven,anotherofwhichfollows:

It is clearly impossible to describe this presence within oneself which
is the immediate and informal [active] perception . . .

preciselyonaccountoftheinformalcharacterofthisperception.

Let us suppose that I ask you: “How are you feeling at this moment?”
You will ask in reply: “From what point of view?

Physically or morally?” I answer: “From all points of view

together, how do you feel?” You are silent for a couple of
seconds,thenyousay,forexample:“Notsobad,”or“So-so,”or

“Very well,” or something else. . . . Of the two seconds during
whichyouweresilentthelatterdoesnotinterestusforyouwere



usingitinordertoputintoaform[thought]ofexpressionyour perception...;
youhadthenalreadyslippedawayfromthatinner
presencewhichinterestsus.Itisduringthefirstsecondthatyou perceived
what is really in question for you all the time, and of which you are
habitually unconscious, being conscious only of forms [thought-
objects] which derive from this unconscious
perception....Ifsomeone,afterhavingreadthis,triestoobtain the informal
perception of which we are speaking, let him beware; there are a
thousand ways of believing that one has it, whereas one has it not; in
any case the mistake is the same and consists in one complication or
another which comprises forms; oneisnotsimple-mindedenough. 31

Elsewhere, Benoit describes this inner gesture of
vigilantawarenessinyetanotherway:

Thisgesture...islikealookwhich,castonthefullcenterofmy inner world,
transpierces the plane of this world towards that which is unknown to
me. This look, because it does not prefer
anyobject,becauseitissent,withoutpreconception,towardsno
matterwhat,meetsnothing[objective]andsoresults,withoutmy
havingwishedit,inthesuspensionofmyimaginativefilm.Itisa total
interrogation without particular formal expression, which remains
without answer since it does not carry any. It is a challenge which
neither aims at nor meets anybody; it is an attention to everything,
which has no object.Thesuspensionof
myimaginativefilm,thusobtainedwithouthavingbeensought, is
instantaneous; it is without duration, an intemporal flash of
lightningintheheartoftime.... 32

All three of these descriptions by Benoit refer to the same inner
gesture, an inner gesture that results in the

suspensionofdualisticseeing,of“I”seeing“objects”or

“concepts” — in a phrase, it suspends thought without suppressingit
—andthatisthekey.WhenIgivetotaland active awareness to my



thought processes, when I say

“Speak,Iamlistening,”whenIauthorizeanythoughtto
arisethatwantsto,andthenactively listen and watch for it to arise, then
none arises! As Benoit pointed out, my
thinkingprocesswillstartupagainonlywhenIceasethe

“Speak-I-amlistening”attitude.Hesummarizesthisinner
gesturebystatingthatit“isrealizedwhenIauthorizethe
totalityofmytendenciesbeforetheconsciousappearance of any one of
them; and then none of them appears.” 33

Andwhennoneoftheseimaginative-emotivetendencies appear as
conscious objects, then I am grounded in pure nondual organic
consciousness, “thanks to which I am virtuallyalreadyfree.”

Let us now analyze Benoit's inner gesture of vigilant
attentionwithoutobjectandpointouttheessentialfactors that, as we
shall see, all Skillful Experiments have in
common.Basically,thesefactorsarethreeinnumber: Factor 1: Active
Attention—a special type of intense
yetrelaxedalertness,whichcanbedescribedasa“SpeakI-am-listening”
attitude, as a total authorization or total acceptance of my tendencies,
as an active vigilance and watchfulness directed at the very birth of
thought and emotions.Itisaburningattention-authorizationtowhatis
Now,watchinginsideandoutsidewithequaleye.When
thisactiveattentioniscarriedoutcorrectly,itresultsin: Factor 2: Stopping
—the suspension of thought, of conceptualization, of objectification,
of mental chatter.

This “stopping” is, in fact, the suspension of the first mode of knowing,
of the dualistic and symbolicmap
knowledgethatultimatelydistortsReality.Inshort,thisis a stopping of the
Primary Dualism. It is a suspension of space, time, form, and dualism,
and in this condition an uttermentalSilenceprevails.



Thisisremainingwithwhat is. The condition of “remaining” in this
“isness,” this Silence, this Stillness, we will call (after Huang Po)

“sitting in a Bodhimandala,” that is, sitting in a place where
enlightenment can errupt at any instant. 34 If this

“stopping”iscleanandcomplete,itwillresultin:

Factor 3: Passive Awareness—a special seeing that is seeing into
nothing. “Seeing into nothingness—this is true seeing and eternal
seeing. ”35 Again, this awareness,
thisseeing,isnotalookingintoamereblankorvacuum, but a looking into
nothing objective—it is pure timeless awareness without the primary
dualism of subject vs.

object, and thus it is complete in itself, with nothing
externalorobjectivetoit.Becausenothingisoutsideit,it operates without
any effort whatsoever, in a completely spontaneous fashion, without
reference to past or future.

It operates above space-time in the absolute Now, pointing to nothing
beyond itself and seeing nothing beyond itself. In other words, it is the
second mode of knowing, knowing all without separation from any.
And oneinstantofthispureawareness is itselfMind.Whether
werealizeitornot,it isalwaysalreadythecase.36

These three factors are the essentials in any Skillful
Experiment,andalthoughtheyassumeastartlingvariety of forms, they
are clearly discernible in almost every

major upaya. To document this, let us continue our
surveybyturningtoKrishnamurti.

Perhaps nobody has described what we mean by

Passive Awareness (Factor 3) with such clarity,
perception,andprofundityashasKrishnamurti.Forover half a century



this incredible man, whose discourses
AldousHuxleycomparedtothoseoftheBuddhahimself, has traveled the
world speaking to people about the necessity of passive, choiceless,
yet intensely alert awareness not contaminated with thought,
symbols, or duality, an awareness of Now, of what is, not of what
was,willbe,shouldbe,oughttobe,ormightbe. Whatis
isreal,anditisonlybyknowing this realitythatweare setfree:

Therealisnear,youdonothavetosearchforit;andamanwho
seekstruthwillneverfindit.Truthisinwhat is—andthatisthe beauty of it.
But the moment you conceive it, the moment you seek it, you begin to
struggle; and a man who struggles cannot
understand.Thatiswhywehavetobestill,observant,passively aware.37

ButKrishnamurti'slistenersinvariablyask, “How canI get this
awareness that will free me?” Yet, Krishnamurti
replies,theverysearchfora how leads away from whatis now, and thus
the very desire for awareness prevents it.

Therecanbenopreparationforthatwhichalwaysis.

Canonerealizetruthimmediately,withoutpreparation?Isayyes

—not out of some fancy of mine, not out of some illusion; but
psychologically experiment with it and you will see. Take any
challenge,anysmallincident—don'twaitforsomegreatcrisis—

andseehowyourespondtoit.Beawareofit,ofyourresponses, of your
intentions, of your attitudes and you will understand them, you will
understand your background. I assure you, you can do it immediately
if you give your whole attention to it. If
youareseekingthefullmeaningofyourbackground,ityieldsits
significance and then you discover in one stroke the truth, the
understandingofyourproblem.Understandingcomesintobeing
fromthenow,thepresent,whichisalwaystimeless....Merely to postpone,
to prepare to receive that which is tomorrow, is to prevent yourself
from understanding what is now. . . . You will



preparetounderstandtomorrowwhatcanonlybeunderstoodin the
“now.” Therefore you will never understand. To perceive truth needs
no preparation; preparation implies time and time is not the means of
understanding truth. Time is continuous and truthistimeless... .38

Furthermore, Krishnamurti maintains, as do all true metaphysicians,
that “God or truth cannot be thought about. If you think about it, it is
not truth.” We do not understand the truth of what is because We
avoid it, obscureitwiththoughtandsymbolsthatdivideandslash the
heart of reality, leaving us clutching at fragmentary
ghosts,confused,frustrated,distraught.Andthenweseek
awayoutofthisconfusion,tryingagaintoavoidwhatis!

How eager we are to solve our problems! How insistently we search
for an answer, a way out, a remedy! We never consider
theproblemitself,butwithagitationandanxietywegropeforan answer. . . .
To look for an answer is to avoid the problem—

whichisjustwhatmostofuswanttodo....Thesolutionisnot separate from
the problem; the answer is in the problem [since that is what is now],
not away from it. If the answer is separate
fromthemainissue,thenwecreateotherproblems:theproblem of how to
realize the answer, how to carry it out, how to put it
intopractice,andsoon.39

For example, let us say that at this moment I am experiencing intense
fear. Now most of us don't want to be aware of fear, we want to get
away from fear. We
don'twanttowatchit,wewanttodenyit.This,however, can be done only if
“I” and “fear” are two different
things,onlyifthereistheprimarydualismofknowervs.

known, experiencer vs. experiences, subject vs. object.

Yet just here is the problem, for if in actuality this
primarydualismisillusory,ifinrealityI am my present
experienceinsteadof having mypresentexperience,then



“I” and “fear” are, at this moment, one and the same
process,sothatIcannomoreseparatemyselffromfear
thanIcanfrommyhead.IfIseethatI am fear,thenfear ceases to threaten
and push me, for there is now no “I”

separate from “fear” to be pushed or threatened. Fear ceases to be
frightening. On the other hand, if I seek to
getawayfromfear,thisisreallynothingbutbeing afraid of fear, and fear is
trying to cut itself in two in order to escape from itself. This is, of
course, the primary dualism,andinthisviciouscircleofthinkervs.thought,
experiencer vs. experienced, observer vs. observed, fear can divide
and multiply itself into terrifying proportions
inavainefforttogetawayfromitself.Inshort,tryingto
escapefearisitselffear.

Krishnamurti brings this point home again and again,
whethertalkingoffear,anger,jealousy,orsuffering—we
cannothandlepainorfearbyavoidingit,butbyrealizing thatwe are it.

Now,youarefullyawareofthesuffering.Isthatsufferingapart from you
and therefore you are merely the observer who
perceivesthesuffering,oristhatsuffering you?

Whenthereisno observer[pseudo-subject]whoissuffering, is the
suffering different from you? You are the suffering, are you not? You
are not apart from the pain—you are the pain.

Whathappens?Thereisnolabeling,thereisnogivingitaname and
thereby brushing it aside—you are merely that pain, that feeling, that
sense of agony. When you are that, what happens?

Whenyoudonotnameit,whenthereisnofearwithregardtoit,
isthecentre[pseudo-self]relatedtoit?Ifthecentreisrelatedto it [i.e.,
different from it], then it is afraid of it, then it must act
anddosomethingaboutit.Butifthecentre is that,thenwhatdo youdo?
Thereisnothingtobedone,isthere?Ifyou are thatand



youarenotacceptingit,notlabelingit,notpushingitaside—if you are that
thing, what happens? Do you say you suffer then?

Surely,afundamentaltransformationhastakenplace.Thenthere
isnolonger“Isuffer,”because,thereisnocentretosuffer....

AslongasIhavenorelationshipto[or,noseparationfrom]the
thingasoutsideme,theproblemisnot;themomentIestablisha
relationship withitoutsideme,theproblemis.AslongasItreat
sufferingassomething outside....Iestablisharelationshiptoit and that
relationship [the primary dualism] is fictitious. But if I am that thing, if I
see the fact, then the whole thing is transformed, it all has a different
meaning. Then there is full attention, integrated attention and that
which is completely
regardedisunderstoodanddissolved,andsothereisnofearand
thereforetheword‘sorrow’isnon-existent.40

One might say that Krishnamurti's entire message is
thatwemustdisperse(orratherseethrough)thefictitious primary dualism
and thus awaken the second mode of knowing,ournon-dualandnon-
conceptualawareness,for that and that alone will reveal Reality, which
is always alreadythecase:

Ifwecanexperienceafeelingdirectly,withoutnamingit,Ithink

we shall find a great deal in it; then there is no longer a battle with it,
because the experiencer and the thing experienced are one, and that
is essential. So long as the experiencer verbalizes
thefeeling,theexperience,heseparateshimselffromitandacts
uponit;suchactionisanartificial,illusoryaction.Butifthereis
noverbalization,thentheexperiencerandthethingexperienced are one.
That integration [of the primary dualism] is necessary
andhastoberadicallyfaced. 41

Now that integration results in passive awareness (Factor 3), but if
there remains the slightest trace of the



primarydualism,ofthesplitbetweenthinkerandthought, knower and
known, seer and seen, then there is no awareness.

First we have to understand what awareness is: to be aware,
awareoutwardly,thecolours,theproportionsofthishall,aware of the
various colours that you have on, aware without any choice, just to
watch. And also to be inwardly aware of all the movement of thought,
the movement of your gestures, the way
youwalk,thethingsyoueat,thehabitsyouhaveformed,again without
choice—merely to observe attentively. You cannot be aware if there
is a division between the observer and the observed... .42

We have already seen that this split between the observer and the
observed, this primary dualism, is
perpetuatedbythoughtandconceptualization,andinthis
regard,Krishnamurtiagrees:

Youknowoneofthemostdifficultthingsistoobserve,tolook: to look at
anything without the image of that thing, to look at a
cloudwithoutthepreviousassociationswithregardtothatcloud,
toseeaflowerwithouttheimage,thememories,theassociations,
concerningthatflower. Becausetheseassociations,theseimages

and memories, create distance between the observer and the
observed.Andinthatdistance,thedivisionbetweentheseerand
thethingseen,inthatdivisionthewholeconflictofmanexists.It
isnecessarytoseewithouttheimage,sothatthespacebetween
theobserverandthethingobservedissimplynotthere.43

To “see without the image” is thus the crucial issue,
andsoKrishnamurtinaturallyasks,“Nowthequestionis, can that image
come to an end, not through time, not gradually,butinstantly?
Toanswerthatquestion, onehas
togointowhatthemachineryisthatbuildsimages.”And then he proceeds
to describe this “machinery that builds images,” and in this



description we can clearly see the three factors (attention-stopping-
awareness) starting to emerge.

Nowwhatisthatmachinery?Please,wearesharingtheproblem together.
I am not instructing you. We are asking each other.

What is this image, how is this image produced and what is it that
sustains this image? Now the machinery that builds the
imageisinattention.Youunderstand,Sir? 44

HereKrishnamurtiisagreeingcompletelywithBenoit that
themachineryofimageproductionisinattention,or as Benoit called it,
passive attention. Krishnamurti continues:

You insult or flatter me. When you insult me, I react and that
reactionbuildstheimage.Thereactioncomesaboutwhenthere
isnoattention.Youfollow?WhenIamnotattendingcompletely

[orasBenoitwouldsay, actively]toyourinsult,thisinattention
breedstheimage.Whenyoucallmeanidiot,Ireact,whichis,I am not fully
attentive to what you are saying, and therefore the imageisformed.
ButwhenIamcompletelyattentivetowhatyou

aresaying,thereisnoimageforming. 45

Thus, according to Krishnamurti, full and complete attention (Factor
1) results in suspension or stopping of image formation (Factor 2).
Krishnamurti further agrees that as long as we are completely and
actively attentive, as long as we maintain the “Speak-I-amlistening”

attitude,nomentalimagesarise:

Atthemomentofattentionalltheconditioningdisappears,allthe image-
building comes to an end; it is only when you are not
attentivethatthewholethingbegins... .46



And—as we pointed out earlier—when there is no image, no thought,
then there is no duality, and this results, according to Krishnamurti, in
passive awareness (Factor 3) wherein Reality is revealed. Thus we
lucidly see in Krishnamurti the three factors of 1) active attention, 2)
stopping, and 3) passive, nondual awareness. In Krishnamurti's own
words, at the moment imagesarise,

givecompleteattentionatthatmoment[Factor1],thenyouwill
seethatthereisnoimage[Factor2],andhavingnoimagethere
isthennodivisionbetweentheobserverandtheobserved[Factor 3]. 47

And in that moment, which is this moment, “it is finished.”

Moving to Vedanta Hinduism, we find the same three factors, but they
assume a slightly different outer form,

predominantly because the Vedanta is working with the metaphor of
Absolute Subjectivity (Brahman-Atman) instead of Absolute Energy
(as are Krishnamurti and Benoit). Nevertheless, the three factors of
attention-stopping-awareness are present, as the following
quotations from the Vedanta's greatest modern sage, Sri
RamanaMaharshi,willdemonstrate.

To begin with, Sri Ramana Maharshi maintains that thought—as the
root cause of dualism—is the source of
allillusionandbondage.Again,thisinnowaymeansthat we are to forever
surrender conceptualization and return to the purely animalistic level
of evolution. Symbolic thought is mandatory, provided we don't so
confuse it withRealityastobeunabletotellthedifferencebetween a map
and the actual territory. The trouble is, we have hopelessly confused
the two, and thus, for practical purposes only, it is usually necessary
to completely suspendthoughtandthrowawayourmaps(Factor2)for
shortperiods,sothatwecanactuallyseetheterritoryfor achange. Then
wewillbeabletotakeupandpossessour maps again without them
possessing us. Thus does
Ramanadeclarethat“thoughtaloneisbondage. ”48



But the Maharshi's unique contribution to the ways of liberation is his
insistence that the “I-thought” is the
sourceofallotherthoughts.Thatis,everytimeyouthink
ofyour“self”thatistheI-thought,andRamanadeclares
ittoliebehindeveryotherthought:

Thefirstandforemostofallthethoughtsthatariseinthemindis the primal
“I”-thought. It is only after the rise or origin of the

“I”-thoughtthatinnumerableotherthoughtsarise.49

Thus the suspension of the I-thought marks the
suspensionofallotherthoughtsandmentalobjects.Now Sri Ramana
Maharshi realizes that the I-thought cannot be suppressed—for who
would suppress “I” except another“I”?
Spiritualaltruismisspiritualhypocrisy.The I-
thought,likeanyotherthought,istobesuspended,not
suppressed,andforthissuspension,Ramanarecommends what he
calls “Self-Inquiry ( nan yar),” which is the intensively active inquiry
“Who am I?” This attentive inquiry, which we recognize as Factor 1,
leads—

accordingtoRamana—toasuspensionofimages,which
werecognizeasFactor2.Thus:

Since every other thought can occur only after the rise of the I-
thoughtandsincethemindisnothingbutabundleofthoughts,it
isonlythroughtheinquiry“WhoamI?”thatthemindsubsides.

Moreover,theintegralI-thought,implicitinsuchinquiry,having destroyed
all other thoughts, gets itself finally destroyed or consumed, just as
the stick used for stirring the burning funeral pyregetsconsumed.

Even when extraneous thoughts sprout up during such inquiry, do not
seek to complete the rising thought, but instead,
deeplyinquirewithin,“Towhomhasthisthoughtoccurred?”No
matterhowmanythoughtsthusoccurtoyou,ifyouwouldwith



acutevigilanceinquireimmediately[Factor1]asandwheneach individual
thought arises to whom it has occurred, you would
finditisto“me.”Ifthenyouinquire“WhoamI?”themindgets introverted and
the rising thought also subsides [and] the perception of the world as
an objective reality ceases [Factor 2]. 50

How does this self-inquiry work? Let us suppose, for

example, that I ask you, “Who are you?” and you reply,

“Well, I am so-and-so, I work at this particular job, I'm
married,andIamofsuch-and-suchreligion.Isthatwhat
youmean?”“No,”Iwouldanswer,“Thoseareallobjects
ofperception,theyaremereideas.Whoareyouthatsees these objects,
these ideas?” “Well, I am a human being, an individual organism
endowed with certain biological faculties. Is that closer?” “Not really,” I
would have to counter, “for those are still ideas and thoughts. Now
deeply, whoareyou?”Asyourmindkeepsturningback in on itself in
search of the answer, it gets quieter and quieter. If I kept asking “Who
are you? Who are you?”

youwouldquicklyenteramentalsilence,andthatmental silence would be
identical to the one produced by Benoit's question, “How do you feel
from all possible views at once?” That object-less silence produced
by active attention, by vigilant watchfulness, by intense inquiry, is a
Bodhimandala, for right at the point where no mental answer, image,
or object is forthcoming, you are open to seeing the Real in a flash.
This silence, or stopping, which is Factor 2, opens the door to infinite
awareness,orFactor3,asRamanaexplains:

ByinquiringintothenatureoftheI,theIperishes.Withityou
andhe[objects]alsoperish.Theresultantstate,whichshinesas
AbsoluteBeing,isone'sownnaturalstate,theSelf....Theonly
inquiryleadingtoSelf-realizationisseekingthesourceofthe“I”

within-turnedmindandwithoututteringtheword“I”....Ifone inquires “Who
am I?” within the mind, the individual “I” falls down abashed . . . and



immediately Reality manifests itself spontaneously as “I-I” [Absolute
Subjectivity, nondual awareness,Factor3]. 51

Thus we see that the Skillful Experiment of the
Vedanta,asexpoundedbyitsmostenlightenedsage,also comprises the
three factors of attention-stopping-awareness. The following
statement of Ramana

completely summarizes his upaya, and the three factors
areagainclearlypresent:

Whencedoesthis‘I’arise?Seekforitwithin[Factor1];itthen
vanishes[Factor2].ThisisthepursuitofWisdom.

Where the “I” vanished, there appears “I-I” by itself [Factor
3].ThisistheInfinite.52

Let us now move from Vedanta Hinduism to some of the “higher”
forms of Buddhism. We have already seen how the Madhyamika
Buddhism uses critical inquiry
(Factor1)toabolishallconcepts(Factor2)sothat prajna
canshineforth(Factor3),andsowewillnotrepeatthese observations
here. Instead, we will examine the Ch'an (Zen) and Tien Tai (Tendai)
schools of Buddhism in an
efforttouncoverthesamethreefactorsintheirformsof
theSkillfulExperiment.

TheSupremeVehicleofCh'an(Zen)Buddhismbegan

as a “direct pointing to Mind” and a “seeing into one's Self-Nature,”
without apparently emphasizing any spiritual means or exercises,
such as concentration or
meditation.InthewordsoftheSixthPatriarchofCh'an, HuiNeng:

It is a mistake to think that sitting quietly in contemplation is
essentialtodeliverance.ThetruthofCh'anopensbyitselffrom



within and it has nothing to do with the practice of dhyana

[meditation].Forwereadinthe Vajracchedika thatthosewhotry to see
the Tathagata in one of his special attitudes, as sitting or lying, do not
understand his spirit, and that the Tathagata is designated as
Tathagata because he comes from nowhere and departs nowhere,
and for that reason he is the Tathagata. His appearance has no
whence, and his disappearance no whither, and this is Ch'an. In
Ch'an, therefore, there is nothing to gain, nothing to understand; what
shall we then do with sitting cross-legged and practising dhyana?
Some may think that understanding is needed to enlighten the
darkness of ignorance,
butthetruthofCh'anisabsoluteinwhichthereisnodualism,no
conditionality. To speak of ignorance and enlightenment, or of Bodhi
and Klesa [Enlightenment and passions], as if they were two
separate objects which cannot be merged in one, is not
Mahayanistic.IntheMahayanaeverypossibleformofdualismis
condemnedasnotexpressingtheultimatetruth.53

Few people, however, were awake and aware enough
toseeTHISdirectly,andsooverthecenturiesthatCh'an grew and
developed in China, with its popularity and number of followers ever-
increasing, it began to create ingenious upaya
tohelppersonsofallmentalitiesawaken to Mind, such as the shouting of
Ma-tsu, Lin Chi, and Yun-men, the striking of Ma-tsu and Te-shan, the
koan ( hua tou) of Yuan-wu and Ta-hui, and the “silent illumination”
associated with Tien-tung. Much has been made of the slappings,
shakings, and shoutings dealt out by these early Ch'an masters by
modern day interpreters who altogether miss the point of these
actions, but what wouldyoudoifsomeoneweresleepingandyouwanted

toawakenhim,especiallyifhewerehavinganightmare?

You would shake, slap, or shout at him—and that's
exactlywhattheseMastersdidtoawakentheirstudents.



Ourpresentconcern,however,iswiththewidelyused exercises of the
koan on the one hand and silent illumination on the other. The koan
exercise—which in China is referred to as a hua tou exercise54—
uses as a

“theme” for meditation a riddle, usually based on the conversations
between the old Ch'an Masters and their students, such as “What is
the sound of one hand
clapping?”or“Stopthatshiponthedistantshore!”or“A
gooseistrappedinabottle—withoutbreakingthebottle or hurting the
goose, get the goose out.” These riddles

—“like life itself”— cannot be solved by any form of intellection at all,
and thus the koan meditation consists notinanalyzingthe koan
butincompletelymergingwith it—whereuponitsolvesitself.The koan
exercisethushas one major aim—to merge the subject and object,
break theprimarydualism,andawakenustoMind.

The koan(or huatou),however,isnotjustanexercise inconcentration—
onthecontrary,mereconcentrationon a koan is condemned as
mechanical and mind-dulling.

Instead,thestudentistoactivelyandintensivelyinquire, search, and look
into the koan, raising in himself a fiery and attentive attitude, known
technically as the i-ching,
theGreatDoubt,GreatAttention,orGreatInquiry.Thus:
ToexerciseyourselfproperlyinZenyououghttocherishaspirit of inquiry
(i-ching); for according to the strength of your
inquiringspiritwillbethedepthofyourenlightenment.55

Zen-workdoesnotconsistinmerelyrecitingakoan.Whatis the use of
repeating a sentence again and again? The primary thing is arouse
the “doubt-sensation” [Great Inquiry], no matter
whatkoanyouareworkingon.56

WhenworkingonZen,theimportantthingistogeneratethe I-
ching....TheMastersofoldsaid:



ThegreatertheInquiry,thegreatertheawakening;

ThesmallertheInquiry,thesmallertheawakening,

NoInquiry,noawakening. 57

TheGreatInquiryisthusthecrucialkeytothistypeof
Zenmeditation.Thisinquiringspiritisatotal,complete,
andactiveattention,apurepresenceofmind,directedto no special object
whatsoever; but as a type of aid, especially in the beginning phases
of meditation, the mind might be directed towards a particular object
or place,whichisusuallythe koan itself,butmightalsobe the inquirer
himself, as when Ku-yin Ching-chin says,

“reflectwithinyourselfwhoitisthatispursuingthekoan so untiringly and
asking you this question so
unremittingly,”orperhapstheactualsourceofthought,as
whenHanShanexhortsusto“searchoutthepointwhere your thoughts
arise and disappear.” But the important point is that the mental state
thus evoked is the same—

one of intense yet relaxed inquiry and attention, which Suzuki calls
“one great question-mark with no special object.” This we recognize
as Factor 1—active attention

—anditisgreatlyemphasizedinZen.

ZenmaintainsthattheefficacyoftheGreatInquirylies
initsabilitytosuspendallthoughtprocesses,resultingin a state of
noimage, nothought, or stopping, which is Factor2:

Just lay down old thoughts. . .[and] then, slowly, call:

“Amitabha!”andwithoutlooseningyourgriponthisword, look into
wherethisthoughtarises....Repeatthis5or7timesand
yourthoughtswillceasetoarise. 58



Thisfeelingofdoubt[orinquiry],whichthemasterslikened to an
indestructible sword, cuts down all thoughts and mental
statesduringthetraining.59

Tai-hui never advises us just to hold up a koan before the mind; he
tells us, on the contrary, to make it occupy the very centre of attention
by the sheer strength of an inquiring spirit.

Whenakoanisbackedupbysuchaspirit,itis,hesays,“likea great
consuming fire which burns up every insect of idle
speculationthatapproachesit.” 60

There is thus a world of difference between mere concentration and
suppression of thought, on the one
hand,andZenmeditationontheother,forthelatteruses
theGreatInquirytosuspendthoughtatitssourcebefore
itdisintegratesourEngergy.Aswehaveseen, inattention is the
machinery of imageproduction, and the Great Inquiry temporarily
suspends the machine without
suppressingordestroyingit.Zenismostemphaticonthis point:

WhenworkingonZen,somepeople,owingtotheirincapability

[or just reluctance] of raising the “doubt-sensation,” begin to suppress
the arising of thoughts. When all thoughts have been suppressed,
these people experience a lucid and pure serentiy, thoroughly clear,
without the slightest taint. This, however,
constitutestheveryrootsourceoftheconsciousnesswhichthey
cannotbreakthrough.Thisistheconsciousnesswithintherealm of life
and death. It is not Zen. Their fault is that at the start of
theirZenpracticetheydidnotworkpenetratinglyenoughonthe
HuaTou:thus,thedoubt-sensationdidnotarise.Asaresultthey either
suppress thought and become dead-void heretics, or plunging into
self-indulgent conceit, they mislead and cheat the
ignorant,divertingpeople'sfaithandhinderingtheirprogresson

the Bodhi Path.61



The Great Inquiry, therefore, when it is clean and complete, results in
a suspension of the image-weaving film that normally lies between
ourselves and Reality.

When this suspension is total, it results in a state that
HakuincalledGreatFixation( daigi),whereinallthought is suspended
and the subject and object become completely identified, marking the
destruction of the primarydualism.This,ofcourse,isFactor2:

Itisbymeansofthisi-ching,“spiritofinquiry,”thatwefinally attain Hukuin's
daigi (tai-i), “great fixation,” or “a state of oneness.” 62

The Great Fixation (Factor 2) is thus a Bodhimandala, fromwhich
prajna(Factor3)canburstforthatanytime.

InthewordsofKao-fengYuan-miao:

Do not give yourself up to a state of doing nothing; do not
exerciseyourfantasticimagination,buttrytobringaboutastate of perfect
identification [Factor 2] by pressing your spirit of inquiry forward
[Factor 1], steadily and uninterruptedly. . . .

When your searching spirit comes to this stage, the time has
comeforyourmentalflowertoburstout[Factor3].63

Ku-yinputsitthus:

As you thus go on, intensely in earnest, inquiring after the
inquirerhimself[Factor1],thetimewillmostassuredlycometo
youwhenitisabsolutelyimpossibleforyoutogoonwithyour inquiry, as if
you had come to the very foundation of a stream and were blocked
by the mountains all around. This is the time

whenthetreetogetherwiththeentwiningwistariabreaksdown, that is,
when the distinction of subject and object is utterly obliterated, when
the inquiring and the inquired are fused into one perfect identity
[Factor 2]. Awakening from this



identification,theretakesplaceagreatsatorithatbringspeaceto
allyourinquiresandsearchings[Factor3].64

Ofthissatori,Suzukistatesthat“wemaysaythathere a perception takes
place in its purest and simplest form, where it is not at all tainted by
intellectual analysis or conceptual

reflection.” 65

So

whether

called

enlightenment, awakening, wu, satori, or whatever, we
recognizeitastheemergenceofFactor3: prajna,passive andnon-
dualawareness.ThusthisformoftheCh'an-Zen tradition emphatically
utilizes the three factors of active attention (Great Inquiry), stopping
(Great Fixation), and passiveawareness( prajna).AsShenHuiputit:
Ifthereareamongyousomewhoarestillinthestageoflearners,
letthemturntheirillumination(inwards)wheneverthoughtsare
awakenedintheirminds[Factor1].Whentheawakenedmindis dead, the
conscious illumination vanishes by itself [Factor 2]—

thisistheunconscious[Factor3].66

AndperhapsMumonputitmostsuccinctly:

To realize this wondrous thing called enlightenment [Factor 3], you
must look into the source of your thoughts [Factor 1],
therebyannihilatingthem[Factor2]. 67

The second major form of Zen meditation practiced
todayisthatof“silentillumination( mochao),” which is



knowninJapanas shikan-taza,sittinginmeditation“just
tosit.”ThefamousCh'anMasterHungChihdescribesit thus:

Silentlyandserenelyoneforgetsallwords;

Clearlyandvividly That appears....

Whenonerealizesit,itisvastandwithoutlimit;

InitsEssence,itispureawareness.

Singularlyreflectinginthisbrightawareness,

Fullofwonderinthispurereflection....

Infinitewonderpermeatesthisserenity;

InthisIlluminationallintentionaleffortsvanish.

Silenceisthefinalword.

Reflectionistheresponsetoall[manifestation].

Devoidofanyeffort,

Thisresponseisnaturalandspontaneous....

TheTruthofsilentillumination

Isperfectandcomplete.68

This silent illumination, devoid of any effort or conceptualization, is
easily recognized as Factor 3, passive awareness. But then we are
moved to ask just how does one reach this stage? Not surprisingly,
the answer is that one begins shikan-taza by bringing the
mindtoastateofcrystal,vigilantalertness,ofintensebut
relaxedattention.YasutaniRoshiexplains:



Now,inshikan-tazathemindmustbeunhurriedyetatthesame time firmly
planted or massively composed, like Mount Fuji let
ussay.Butitmustalsobealert,stretched,likeatautbowstring.

So shikan-taza is a heightened state of concentrated awareness
wherein one is neither tense nor hurried, and certainly never slack. It
is the mind of somebody facing death. Let us imagine
thatyouareengagedinaduelofswordsmanshipofthekindthat used to
take place in ancient Japan. As you face your opponent

youareunceasinglywatchful,set,ready.Wereyoutorelaxyour
vigilanceevenmomentarily,youwouldbecutdowninstantly.A crowd
gathers to see the fight. Since you are not blind you see
themfromthecornerofyoureye,andsinceyouarenotdeafyou
hearthem.Butnotforaninstantisyourmindcapturedbythese
senseimpressions. 69

There is no question of what one should think about while doing
shikan-taza, for in active and vigilant attention thoughts themselves
do not arise, since the machinery of thought-production is inattention.
If thoughtsdoarise,theyaresimplytobenotedandthenlet
go,andonethengentlyreturnstotheactiveattentionof

“Speak-I-amlistening.”Asonebecomesproficientinthis active attention
(Factor 1), thoughts will gradually
subside(Factor2),and“silentillumination”willbeginto energy(Factor3).

We can now touch briefly on the Tien Tai school of
Buddhism,andwedonothavetosearchveryfarforthe

three factors of attention-stopping-awareness, since the two main
pillars of the Tien Tai Skillful Experiment are chih and
kuan,translatedas“stopping”and“awareness,”

which are exactly our Factors 2 and 3. Chih (stopping) and kuan
(awareness) are actually not peculiar to Tien
Tai,fortheequivalentofthesetwotermsarefoundinthe earliest Buddhist



scriptures, and in a certain sense they form the backbone of every
system of Buddhist meditation, chih
istheChineseequivalentoftheSanskrit and Pali samatha and is
considered synonymous with samadhi,sothatallinall chih
referstoastateofimage-cessationanddisappearanceofthesubject-
objectdualism

(i.e.,theprimarydualism).ThisisclearlyFactor2. Kuan is the equivalent
of the Sanskrit vipasyana (Pali, vipasanna),andissynonymouswith
prajna(Pali, panna), sothatitsgeneralsenseisthatofthenon-
dualawareness whichresultswiththesuspensionoftheprimarydualism,
and so we recognize this as Factor 3. Every school of Buddhism
treats these two factors somewhat differently, and each varies slightly
the emphasis it gives to each
(suchaswhichcomes“first”inmeditation,whichismore

“important,” etc.—the “purer” schools of Buddhism acknowledge that
both are indispensible and are to be present in equal proportions).
The Tien Tai contains the mostelaboratedescriptionsof chih and
kuan,anditisfor thisreasonthatwebrieflyexaminethisschool.

According to the Tien Tai, there are numerous means
ofreachingthestateofstoppingorcessation( chih,Factor 2), from mere
concentration to a type of intellectual analysis designed to halt
thought-formation. But the supposedly purest way to reach chih,
called “embodying the real ( ti chen chih),” entails the understanding
that thoughtsaredevoidofrealityandthusnottobefollowed or clung to.
But the real core of “embodying the real”

consists in turning inward one's attention (Factor 1), therebycutting-
offthe“falsemind”ofimageproduction
(Factor2),asthevenerableChiangWeiChiaoexplains: The training
according to the method of embodying the real consists, while sitting
in meditation, in closing the eyes and in turning backward the
contemplation. . . . The practiser should turn inwards the



contemplation to look into the thoughts that arise [Factor 1] in his
mind. . .; he will find that past thoughts

havegone,thatpresentonesdonotstayandthatfutureoneshave
notyetcome....Thushewillrealizethathisfalsemindwhich
sorisesandfallsisalsounrealanddevoidofreality.Gradually, he will
become familiar (with this unreality) and his false mind
willthencometoanendbyitself[Factor2].70

Thus“embodyingthereal”isanefficaciousmethodto reach the state of
chih; it is also very similar to another Tien Tai method that is referred
to the “most subtle” of the ways to reach cessation of thought. This
“subtle”

practice

means that we should look into [the mind] to find out where a
thoughtarises[Factor1], therebystoppingit[Factor2]....This method is
much more subtle than fixing the mind on an object:
thisisashiftfromacoarsetoasubtleexercise.71

Thus, although Tien Tai uses mere concentration as a preliminary
exercise, it views it as rather “coarse”

compared with the more refined and efficient means of active inquiry
into the very source of the imaginative-emotive processes. This
active inward attention (which we recognize as Factor 1) itself leads
to chih, to the cessationofconceptualization(Factor2),andthisinturn
allows the emergence of kuan (Factor 3). Such are the
threefactorsintheTienTaiSkillfulExperiment.

As for the Taoists, we have already mentioned that they lay great
emphasis on “mind-fasting” or the

“forgetting”ofconventionalanddualisticknowledgeasa
wayto“enter”theTao(asifonecoulddeviatefromit!)
InthewordsofChungTzu:



Make your will one! Hear not with your ears, but with your mind;
rather, not with your mind, but with your spirit. Let your hearing stop
with the ears, and let your mind stop with its images. Let your spirit,
however, be like a blank, passively responsive to externals. In such
open receptivity only can Tao
abide.Andthatopenreceptivityisthefastingofthemind.72

The Taoists emphasize that the fasting of the mind,
whichwerecognizeasFfactor2,placesoneinastateof open receptivity,
of “blank” and passive awareness, which we recognize as Factor 3.
This state of open receptivity Chung-tzu likened to using the mind as
a mirror:

Theperfectmanemployshismindasamirror.Itgraspsnothing;
itrefusesnothing;itreceives,butdoesnotkeep.

This passive awareness, or total reflection, is not, however, a dualistic
affair wherein the subject passively
watchesitsobjects,forthesubjectandobjectbecomeone
inpureawareness,asChung-Tzuexplained:

Only the truly intelligent understand this principle of identity.

They do not view things as apprehended by themselves, subjectively,
but transfer themselves into the position of the thingsviewed.73

This reminds one of Schroedinger's remark that “the original and the
mirror-image are identical,” for passive awareness is one with what it
knows—no primary dualismhere!ChungTzutellsthefollowingstory:

YenHueisaid,“I'mimproving!”

Confuciussaid,“Howso?”

“I'veforgottenbenevolenceandrighteousness!”

“That'sgood.Butyoustillhaven'tgotit.”



Anotherday,thetwometagain,and

YenHueisaid,“I'mimproving!”

“Howso?”

“I'veforgottenritesandmusic!”

“That'sgood,butyoustillhaven'tgotit.”

Anotherday,thetwometagain,andYenHueisaid,

“I'mimproving!”

“Howso?”

“Icanforgetmyselfwhilesitting,”repliedYenHuei.

Confuciuslookedstartledandsaid,

“Whatdoyoumeanbythat?”

“I have freed myself from my body, answered Yen Huei. “I
havediscardedmyreasoningpowers.Andbythusgettingridof
mybodyandmind,IhavebecomeOnewiththeInfinite.Thatis
whatImeanbyforgettingmyselfwhilesitting.”

“IfyouhavebecomeOne,”saidConfucius,“therecanbeno room for bias.
If you have lost yourself, there can be no more
hindrance.Soyoureallyareawiseman!Itrusttobeallowedto
followinyoursteps.” 74

The actual way to reach imageless mind-fasting or self-forgetting was
never really spelled out in detail by the early Taoists, for a systematic,
forced, and ritual meditation practice was considered most un-
Taoistic.



Actually trying to forget or get rid of the “self” was considered no
better than following its egotistical dictates,for,asChung-
Tzuasked,“Isnotthedesiretoget
ridofselfapositivemanifestationofself?”Nevertheless, it could be
paradoxically said that the course to mind-
fastingwastofollownospecialcourse,forattheheartof all Taoist “non-
discipline” is wu-wei, which means no volitional activity, no intentional
or forced activity, non-

interference— wu-wei thusrepresentstheartoflettingthe
mindalone,oflettingitmoveasitwill,ofnotforcingit or restraining it, of
totally authorizing all of the mind's tendencies in a moment of perfect
impartiality, of allowing thoughts to flow just as we let the clouds drift
throughthesky.Aswehaveseen,itisexactlythistypeof mental attitude
(Factor 1) that can result in “mind-
fasting”(Factor2),andthereisevidencethatthisisjust
whathappened.Theundisputedmasterofthismental wu-wei was Lieh
Tzu, and his story shows clearly how this mental“letting-
go”ledtoastateofmind-fastingthatwas abovetheprimarydualism:

Sit down, and I will tell you what I learned from my Master.

AfterIhadservedhim...forthespaceofthreeyears,mymind did not
venture to reflect on right and wrong, my lips did not venture to speak
of profit and loss. Then, for the first time, my
Masterbestowedoneglanceuponme—andthatwasall.

At the end of five years a change had taken place; my mind
wasreflectingonrightandwrong,andmylipswerespeakingof profit and
loss. Then, for the first time, my Master relaxed his
countenanceandsmiled.

Attheendofsevenyears,therewasanotherchange.Iletmy mind reflect
on what it would, but it no longer occupied itself
withrightandwrong.Iletmylipsutterwhatsoevertheypleased, but they no



longer spoke of profit and loss. Then, at last, my
Masterledmeintositonthematbesidehim.

At the end of nine years my mind gave free rein to its reflections, my
mouth free passage to its speech. Of right and wrong, profit and loss,
I had no knowledge, either as touching myself or others. I knew
neither that the Master was my instructor, nor that the other man was
my friend. Internal and
ExternalwereblendedintoUnity[noprimarydualism]. 75

Inthisstateofmind-fasting(Factor2),temporarilyfree

of conventional and dualistic knowledge, Lieh Tzu was
sittinginaBodhimandala,whicheventuallyrevealedhim to be one with
Tao (Factor 3), so that “I was born this
wayandthatonthewind,likedrychafforleavesfalling from a tree. In fact, I
knew not whether the wind was riding on me or I on the wind.” Lieh
Tzu and his environment were nondual, and his “riding the wind”

does not imply a moronic mushy-mindedness but rather the sense of
ease, spontaneity, and elation that usually accompanies “awakening,”
as when Suzuki was asked what satori felt like, he replied, “Just like
ordinary experience,exceptabouttwoinchesofftheground!”

ChangChan'scommentonthispassagefromLiehTzu

isimportant,becauseitclearlyannouncesthattheaimof thismental wu-
wei isindeedmind-fasting: The question is, how to bring the mind into
a state of calm, in which there is no thinking or mental activity [Factor
2]. . . . If you give yourself up to mental perfection, right and wrong will
ceasetoexist;ifthelipsfollowtheirnaturallawtheyknownot
profitorloss.Theirwaysagreeing,Masterandfriendsatsideby
sidewithhimonthesameseat.Thatwasonlyasitshouldbe. 76

Thus, it was by letting mind and speech alone ( wu-wei), by letting
them follow their own natural way, by giving a total authorization to all
mental tendencies (Factor1),thatmind-



fasting(Factor2),“inwhichthereis no thinking or mental activity,” could
be attained. Shen Huiwouldlaterexplicitlynotethisconnection,for—ina
most profound statement—he says: “One without a purposeful

intention

[ wu-wei]

is

free

from

conceptualization [ wu-nien]. ”77 In other words, the
authorizationofallmentaltendencieswithoutinterfering with any of them
(wu-wei) would itself result in nothought (wu-nien). In sum, the
“authorization of all
mentaltendencies”werecognizeasFactor1,whichitself leadstomind-
fasting,orFactor2,andthisinturnreveals
thepassiveawarenesscalledTao,Factor3.

LetusfinishthissurveywithWeiWuWei,who,since

he draws from the essentials of Vedanta-Ch'an-Taoism,
willserveasaconvenientyetmostauthoritativeresumé.

NowtounderstandWeiWuWei,weneedonlyrecallthat

whatIam—Realityitself!—isnothingobjective,nothing that can be seen,
felt, touched, heard, or thought about.

What I imagine to be my “perceiving self,” that “little
man”inmyheadwhoissupposedlyreadingthis,whois

supposedly“asubject,”isactuallyaperceivedobject,for I can look at it,
think about it, respect it, loathe it,
improveit,etc.ItthuscannotbewhatIam,thePerceiver, for the “perceived



cannot perceive.” Thus my thoughts, my mind, my body, my wishes,
my hopes, my fears—

those are exactly what I am not—they are all objects of
perceptionandthereforecouldneverbethePerceiver.As a matter of fact,
it is precisely in identifying my Self exclusively with some such
objects that I throw my Self into apparent bondage—this is the
beginning of the spectrum of consciousness, and with each new
dualism and consequent level of the spectrum, my identification
becomesevernarrowerandmoreexclusive,andthusmy

“bondage”becomesevermorepainful,fortherearemore
andmorethingsthatIseeasbelonging outside ofmySelf

andhenceasbeingpotentiallythreatening.WhatWeiWu Wei would have
us do, therefore, is disidentify78

ourselves from all phenomenal, perceptible, particular and exclusive
objects,thereintodiscoverouroriginaland timelessunitywith all
manifestation:

Although [Mind] is all that they [we] are—and despite the fact
thatinit,therefore,theyhavenothingtoattain,grasporpossess

—inorderthattheymay“live”itinanysenseapartfromhaving objective
understanding of what it is, that is, of what they are, theymust de-
phenomenalisethemselves,disobjectifythemselves,
disidentifytheirSubjectivityfromitsprojectedphenomenal[i.e.,
conceptualobject] selfhood,whichisdominatedbyaconceptof

“I”....Thisdisplacementofsubjectivityisfromapparentobjectto ultimate
subject in which it inheres, from phenomenon to
noumenon...,fromsupposedindividualtouniversalabsolute. 79

This dis-identification does not entail any particular action, but rather
the understanding that whatever I can
know,see,feel,orthinkaboutmyselfisprecisely not my Self, for all those



perceptions are objects and thus never Subject. It is as if my eye
identified with some of the things it saw, and to “find itself it would
have to disidentify with all of its objective perceptions. To firmly
understandthatastheSeerIcannotbeseen— that is the
beginningoftheessentialinsight.

Thenallwehavetodoistolookwithinandthusfind

theSeer?Notquite,forifIlookwithinandsee anything, it will necessarily
be an object of perception! I am so
closetoItnowthatIcannotseeIt!Itiswhatisdoingthe
looking,andthatIcanneversee.AsWeiWuWeiputsit,

“Noamountoflookinginanydirectioncouldhelpyouto

see what is looking.” We are always already directly in touch
withIt,butwecannotseeIt,nameIt,orthinkofIt, for in so doing we turn It
into an illusory object! Even saying it is Absolute Subjectivity misses
the point, for thenwestart thinking about“AbsoluteSubjectivity”;thus
makinganobjectoutofit,imaginingwhatitisandwhere
itcanbefoundandwhatstepswillbenecessarytogetit

—and those mental picture-objects parade by in our
consciousness,whilethe“actual”AbsoluteSubjectivityis
thatwhichiswatchingtheparade!

How obvious the answer is! But how frustrating!—since we cannot
think it, much less give it a name, make a word of it, without thereby
turning it back into the object which it is not!

The supposed mystery, so incomprehensible, is only due to
seekingthetruthasanobject.

Letustakeitonestepfurther.IfIdolookformySelf, for Subjectivity, for the
Seer, which is no object whatsoever,thenwhatwill Ifind?Ifmy
eyetriesto see itself,whatwillitsee?Totally,completely,absolutely,it
willseenothing!



WhenSubjectlooksatitself,itnolongerseesanything,forthere cannot be
anything to see, since Subject, not being an object as
subject,cannotbeseen.

That is the “mirror-void”—the absence of anything seen, of
anythingseeable,whichSubjectis.

Oragain:

What is the use of looking outside? All you will see is objects!

Turnroundandlookwithin.

ShallIthenseeSubjectinstead?

If you did you would be looking at an object. An object is
suchinwhateverdirectionyoulook.

ShallInotseemyself?

Youcannotseewhatisnotthere!

What,then,shallIsee?

Perhapsyoumayseetheabsenceofyourself,whichiswhatis looking. It
has been called “the void”. . . . “The Void” is what
youcan'tseewhenyouarelookingforaselfthatisn'tthere.Why isthat?
Becauseitiswhatislooking.

Understandingthis,weareinaBodhimandala—andIt

can happen any time. We postpone our awakening, we
postponeseeingwhatisalwaysalreadythecasebecause
weinsistonretainingtheprimarydualism,onseeingItas
anobject,assomethingwecangrasporperceive,whileIt actually is that in
us right now which is trying to grasp andperceive!



Thefactofendeavoringtoconceive[It]asobjectsisitselfsimply
lookinginthewrongdirection,foruntilthehabitualmechanism of seeking
to objectify every perception, to turn every percept into an objective
concept, is abandoned, or laid aside in such contexts as these, the
essential understanding cannot begin to develop.

We can see immediately that these so familiar emptinesses, variously
described as “the nonexistent, the void, non-being,
etc.”arenotobjectsatall,canneverbeanythingasobjects, for they are
what the perceiver of them is, and they can neither be
seentoexist,tobe,nottoexist,ornottobe— fortheycannotbe seenatall.

Andhereisthepoint:

Theperceiverinfacthasarrivedatapointinhisinvestigationat
whichheislookingatwhatheishimself;hehasreachedadead-

end in his analysis and finds himself face to face with his own
nature,but,insteadofrecognizingitassuchandrealisingthat his
voidiswhataneyeseeswhenitlooksatitself,hegoesontrying to objectify
what he does not see, what he can never see, by turning it into an
objective concept, like the good and well-
trainedphilosopherheusuallyis.

Thus, when I reach the point where I realize that I
cannotbeperceived,whereIlookwithinand seenothing objective
whatsoever, then I, as Perceiver, have been returned to my “original
abode.” The Perceiver, the Brahman-Atman, which is nothing
objective, is exactly what I don't see when I look for myself—and that
is It!

As Wei Wu Wei puts it, “It was Mind that was looking for Mind and not
finding itself as an object! And notfinding was finding!” Or “Looking
for me, looking for looking,is finding myabsence[theVoidMind].”

If you now say, “Yes, I almost understand, but I just
can'tquiteseeit,”thatisexactlythepoint!Youcan'tsee It as an object, so



give up! Your very notseeing is exactly It, and if you remain in this
Bodhimandala of

“notseeing,” of mind-fasting, then and there it can happen, for you are
face to face with your nothingness-objective which is precisely what
you are searching for.

TheVoidthatyouarelookingforisidenticaltotheVoid that you don't see
when you look within for the Looker, sothatthe sought isthe
seeker,the seeker isthe sought.

THATWHICHyouseekandcannotfind—istheSeeker.

The reason why the “Dharmakaya” [Mind] cannot be found or
described is that ultimately IT is the Seeker, the Describer,
whichisseeking—andsowouldbetheSubjectmakinganobject ofItself.

Everytimeyoutrytoname[orseeorthinkof]THIS-HERENOW you are an
eye trying to see itself. You cannot objectify THISWHICH-YOU-ARE,
and that which you can objectify is THATWHICH-YOU-ARE-NOT.

THISwhichisseekingisTHATwhichissought,andTHAT

whichissoughtisTHISwhichisseeking.

And Wei Wu Wei then quotes Padma Sambhava, the

“Lotus-Born,” that incredible sage who brought
BuddhismtoTibetaroundtheeighthcentury:

Padma Sambhava, the supreme Master, said “There are no two
suchthingsassoughtandseeker...;whenfullycomprehended, the sought
is found to be one with the seeker. If the seeker
himself,whensought,cannotbefound,thereuponisattainedthe goal of
the seeking and also the end of the search itself. Then
nothingmoreistheretobesought,noristhereanyneedtoseek anything.”



And the only practice is seeing this, which is Awareness,
whichisthiswhichaneyecannotseewhenitlooksforitself.

If you come away from reading Wei Wu Wei, saying

“I just don't see it,” then I can't tell you how very close
youare!AndshouldyoucontinuetotrytoseetheSeer, you are a hand
trying to grab itself or lips trying to kiss
themselves.“WordslikethiswillbelabeledtheSupreme Swindle.”

And what of the socalled objective universe—what becomes of it in
this moment of pure non-objective awareness? People imagine the
Void as a pure blank, where everything in the universe evaporates,
leaving a monoform, featureless mush, whereas actually the
universeonlyceasestobeobjective.ThePerceiverisone with the
universe that it perceives, so that the objective

universeaswellasmy“subjective”selfdisappearintothe actofpurenon-
dualseeing.InWeiWuWei'swords:

Thesoughtistheseeker,

Theobservedistheobserverthereof,

Thatwhichisheardisthehearerofwhatisheard,

Theodouriswhoinhalesit,

Thetastediswhosavourswhathetastes,

Thatwhichistouchedisthefeelerofit,

Thethoughtisthethinkerofthethought,

Inbrief,thesensoriallyperceivedistheperceiverwhose sensesperceive.

Seeing this, one's sense of identity explodes into everything that is
experienced—but then there is no



separateexperiencernorseparateobjectsexperienced,but just one
encompassing and nondual experiencing.Thus,
asonelookswithintofindthePerceiver,hefindsnothing objective—what
he will find, however, is the entire universe which has now ceased to
appear as “an object out there” and is instead completely felt to be
identical withtheSeer.ThusishealedthePrimaryDualism.80

It should now be rather obvious that Wei Wu Wei's skillful Experiment
is a masterful embodiment of the three factors, and so we will simply
point them out withoutembellishment:Activelookingwithin(Factor1)
results in seeing nothing (Factor 2), and out of this Bodhimandala can
emerge pure non-objective awareness (Factor3).

Weconclude,then,thatthethreefactorsareatthevery
heartofeverymajorSkillfulExperiment,fromMahayana
BuddhismtoKrishnamurti,fromVedantatoTaoism,and

thesearethefactorsthatwecanincorporateintoourlives if we desire to
“reach” Mind. To be sure, the outward
formsofthethreefactorsvary,andweinnowaywishto reduce these great
upaya to their lowest and therefore featureless common
denominator. We only contend that, despite these outward
differences—which are not to be casually dismissed—the
psychological states induced by
allareessentiallyidentical.ThusBenoit'sactiveattention of“Speak-I-
amlistening,”whichwas“alookcastonthe full center of my inner world
meeting nothing;”

Krishnamurti'scompleteandtotalattention;thecomplete mental
authorization of the Taoist's wu wei; the Self-Inquiry of Ramana and
the Great Inquiry of the Zen Buddhists; as well as Wei Wu Wei's “look
within to see nothing”—all point to a state of complete attention and
openness, as if one were listening and watching for an answer from
the center of one's being, as if one were
lookingwithintotheverySourceofone'sconsciousness.



ThisisFactor1,“activeattention,”butjustbecausethere is no answer in
terms of mental images and objects, the mind of itself becomes quiet.
The silence of Benoit and Krishnamurti, the samadhi and chih of the
Mahayana Buddhists, the “mind-fasting” of the Taoists, the

“disappearance of the I-thought” of Ramana, the Great Fixation of the
Zen Buddhists, the “void that you don't see” of Wei Wu Wei—all point
to a state of object-less silence, of the temporary suspension of the
image-weaving screen of the mind, of the disruption of the
primarydualism,ofaprofoundquietinwhichRealitycan be received in its
most nakedly direct and untranslated

fashion. This is Factor 2, “Stopping,” the suspension of subject vs.
object, the sitting in a Bodhimandala. Out of this state, at any
moment, without apparent cause or reason, it can happen: the
emergence of that which has always been, of prajna, of Tao-
awareness, of kuan, of non-
objectiveseeing,ofBrahman,ofMinditself.Thisis
Factor3,andwithitsemergence,thesearchisover. 81

Now just as on each previous level the healing (or whole-ing) of a
major dualism resulted in our assuming responsibility for facets of
ourselves that we had disowned, so on the Level of Mind. Healing the
quaternary dualism, we accepted responsibility for our depressions,
for our anxieties, for our pressures, because we realized that these
were things we were doing to ourselves. Thus identifying with these
alienated aspects, they no longer stood “outside” of us to push us and
threaten us, and so they ceased to be problems. Healing the tertiary
dualism, we accepted responsibility for our entire organism, for our
bodily feelings and our organismic actions, as well as our entire
beingin-theworld,realizingthatifwecouldnotchoosethefateofour
beingin-theworld, we could accept and assume responsibility for our
attitude towards that fate. Thus accepting our fate, it no longer stood
“outside” of us to worry,bother,orterrifyus.



And finally, healing the primary dualism, we assume responsibility for
everything that happens to us, because now what happens to us is
our own doing. This is so because my actions are the actions of the
universe, and viceversa,sothatwhenIandtheuniversearenolonger

separate, what “it” does to “me” and what “I” do to “it”

areoneandthesameaction.Ifarockfallsonmyhead,I
didit.Ifamanshootsmeintheback,Ididit.IfIgetlung
diseaseandpainfullysuffocatetodeath,Ididit.Thus,on each level, things
and events seemed to happen to me
againstmywill,whileinactualityitwasIwhowasdoing it to myself, but
pretending with utmost sincerity that these things were “outside” of
me. Finally, on the Level
ofMind,nothingliesoutsideofme,sothatthefinalword
isthat“thereisbutonewill:MineandGod's.”Thisisthe inner meaning of
karma, that “what happens to you is yourowndoing,yourown karma,”
82andthestatementof G. S. Brown that “At this stage the universe
cannot be distinguishedfromhowweactuponit.... ”83

Here, then, problems cease to be problems. It is not
thattheyareansweredbyGodorsolvedbyourselves,but that the problem
itself just doesn't arise. In the words of Wittgenstein:

When the answer cannot be put into words, neither can the question
be put into words. The riddle does not exist. If a
questioncanbeframedatall,itisalso possible toanswerit....

Fordoubtcanexistonlywhereaquestionexists,aquestiononly
whereananswerexists,andanansweronlywheresomething can besaid.

Wefeelthatevenwhen allpossible scientific questions have been
answered, the problems of life remain completely untouched. Of
course there are then no questions left, and this itselfistheanswer.

Thesolutionoftheproblemoflifeisseeninthevanishingof theproblem.84



ComparethiswiththefollowingfromG.S.Brown:
Itseemshardtofindanacceptableanswertothequestionofhow
orwhytheworldconceivesadesire,anddiscoversanability,to
seeitself,andappearstosufferintheprocess.Thatitdoessois sometimes
called the original mystery. Perhaps, in view of the form inwhich we
presently take ourselves toexist, the mystery arisesfrom
ourinsistenceon framing aquestionwherethereis, inreality, nothing
toquestion. 85

AndSuzukisuccinctlyputit:

Thatistosay,thequestionisansweredonlywhenitisnomore asked. . . .
The real answer lies where the question has not yet beenasked. 86

And the point where the “question has not yet been asked” is none
other than the dimensionless point called Now, for in the Now-
moment past and future fall away, and with them, thought—since
thought is based on the past and oriented towards the future. It is
thus in this Now-moment of active attention that the question—any
question—ceases to arise—and just that is its ultimate solution.

Acute and active attention to what is Now (Factor 1) results in the
suspension of thought (Factor 2), because
thoughtlookstothepastforitssubstanceandthefuture
foritsconsequence.Thoughtistime,andhencethetime-
lessNowisthethought-lessNow—thussilentawareness (Factor 3)
emerges as I become present to the Present.

This entails vigilant attention to whatever is at this moment, watching
the “inner” stream of thought just as

one would watch the “outer” stream of, say, a river; for
ultimatelytheinnerandouterstreamsarenottwo.“This is really all there
is to contemplative mysticism—to be
awarewithoutjudgementorcommentofwhatisactually happening at this
moment, both outside ourselves and within, listening even to our
involuntary thoughts as if



theywerenomorethanthesoundofrain.Thisispossible
onlywhenitisclearthatthereisnothingelsetodo,and nowayonorback.”
87Thereisnothingelsetodobecause there is no time to do it; there is no
way on or back for there is no past or future. The answer is close, and
tomorrowitwillbenocloser.Andpreciselyatthepoint where we realize
this, we cease using the present to get

“somewhere else,” and thus we awaken to what

Coomaraswamy called “a perpetual uncalculated life in thepresent.”

Amoment'sawarenessissufficienttorevealtousthe
factthatthis“perpetualuncalculatedlifeinthepresent”is exactly the type
of life that we are always leading
anyway,whetherwerealizeitornot.Mysticalandeternal awareness of
the Now-moment is in no way other than what you are already
experiencing now. We “miss”

realizingthisbecauseweimaginethatweshouldinsome way try to get in
touch with the Now-moment, as if it
weresomethingdifferentfromwhatwearealreadydoing
atTHISmoment.“NowifIsaythattoyou,whatdoesit

do to you? It may puzzle you, or it may make you say,

‘Am I experiencing this moment properly? Somehow I don't seem to
understand this. Therefore let me look a little more carefully at this
moment to find out if that's

so.’ Already you've made a mistake, you see? You've
triedtogetawayfromthismomentintoanewmomentin

whichyouseethismomentmoreclearly.Iwasn'ttalking about the next
moment in which you see this moment more clearly, I was talking
about THIS moment before you have done anything at all to alter the
situation.” Of course, hearing this we try not to alter the situation, and
so again we have “missed” it, for to try not to alter this moment also



requires the next moment in which you try not to alter this moment,
and yet it is still WITH THIS

MOMENT that we are concerned. And hearing this we are simply
confused, but only because we are always trying to use this moment
to get to the next moment, to use this moment as a point of departure
toward Mind.

And yet in this moment, right now, we are nevertheless always
arriving at Mind, we are always arriving at WHAT IS NOW, whether
that be suffering, seeking,
pain,joy,orsimpleconfusion.Thejourneydoesnotstart
Now,itendsNow,withwhateverstateofconsciousness
ispresentatthismoment.Thatisthemysticalstate,and
thatweare:wedonotreceivetheNownorwatchitnor

escapeit—thereceiving,thewatching,theescaping—all are equally it,
equally a movement of the Eternal Now whichweare.

But, of course, to completely awaken to the Now, to awaken from the
nightmare of history, is to suffer the deathofthefuture-
lessPresent.“Nowwonderthatmanis
terrified,”saysKierkegaard,“forbetweenmanandTruth lies
mortification.” Nevertheless, in the words of St.

Gregory,“NoonegetssomuchofGodasthemanwhois

thoroughly dead.” And likewise Eckhart, “The Kingdom of God is for
none but the thoroughly dead.” Thus Ramana Maharshi declares that
“You will know in due coursethatyourglorylieswhereyouceasetoexist.”

Yetthismortification,thisGreatDeath,thistotaldying
tothefuturebyseeingNow-only,isnot,inthewordsof Coomaraswamy,
“sudden death” at the end of one's life, but “instant death” all through
it. “The time of death,”



remarks T. S. Eliot, “is every moment.” Yet every moment is this
moment, for there is no other, and hence in this moment we are
always already suffering “instant
death”andthuswearealwaysalreadyawakeningtothat which has no
future: To that which has no future and
thereforetothatwhichhasnopast;tothatwhichhasno
beginningintime,andthereforetothatwhichhasnoend
intime;andhencetothatwhichisUnborn,andtherefore
tothatwhichisUndying.

In this moment there is nothing which comes to be. In this moment
there is nothing which ceases to be. Thus there is no birthand-
deathtobebroughttoanend.Whereforetheabsolute tranquility in this
present moment. Though it is at this moment,
thereisnolimittothismoment,andhereiniseternaldelight.

HuiNeng

 

Always already suffering death Now, we are always already living
eternally. The search is always already over.

MistyrainonMountLu,

AndwavessurgingontheriverChe;

Whenyouhavenotyetbeenthere,

Manyaregretsurelyyouhave;

Butoncethereandhomewardyouwend,

Howmatteroffactthingslook!

MistyrainonMountLu,

AndwavessurgingontheriverChe.
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do,”jirikiortariki,to“get”whatalwaysis.

25. H. Benoit, H., The Supreme Doctrine (New York:
Viking,1955),p.177.

26. Ibid.,pp..178-179.

27. Ibid., pp. 186-187. For emphasis, I have capitalized

“Energy.”(Myitalics).

28. Ibid.,p.190.(Myitalics).

29. Ibid.,pp.190.

30. Ibid,pp.190-191.

31. Ibid.,p.55.(Myitalics).

32. Ibid,p.196.

33. Ibid,p.206.(Myitalics).

34. Wearenowinapositionwherewecanfinallypoint
outthatprajnaisnotreallyseparatefromvijnana.



The two appear separate only so long as the

Primary Dualism is taken for real. Thus Suzuki,
whosocarefullyexplainedthedifferencebetween

thetwo( see Chap.II),couldneverthelessstatethat

“prajnaisvijnanaandvijnanaisprajna.” Studiesin Zen, p. 95. We might
make this statement more palatable to rationalists by saying that
vijnana is the mode of knowing characterized by dualism, and prajna
is nondual. Since, however, all

dualism is illusory, what vijnana is, is actually
prajna.Unityisdiversity,diversityisunity.

Thus,itisnotnecessarytostopthoughtprocesses

toawakenprajna.Rather,whenwe see throughthe Primary Dualism,
then thought is prajna. We

mightsaythatprajnaisdirectlyexperiencedeven

while there is thinking as long as there is no thinker (or as long as the
thinker is the thought, i.e., as long as the Primary Dualism is not taken
for real). Thus does Wei Wu Wei define wu-nien as “What thinking is
when there is no thinker.”

The distinction between vijnana and prajna is

“real”, however, as long as we take the Primary Dualismas“real.”

For practical purposes, however, about the only way to see through
the Primary Dualism is to

suspend thought, whereupon it becomes obvious that there is no
thinker left. Thus, Factor 2,



“stopping,” is in actuality the stopping of the
PrimaryDualism,butpragmaticallyitinvolvesthe

stoppingofthought,ofsymbolic-mapknowledge.

 

Does

this

invalidate

our

equating

conceptualization with objectification? That is,
oncethePrimaryDualismisseenthrough,andthe

world is no longer perceived as objects, then
shouldn'tconceptsalsoceasetoariseintheMind?

No;conceptswillstillarise,aswill“objects,”but
justas“objects”nolongerappear“objective”(i.e.,

“out there”), then concepts no longer are

“conceptive,” (i.e., “objects of thought,” as the dictionary defines it).
Just as “objects” still exist, but no longer have a “separate subject,” so

concepts still arise, but they no longer have a

“separate conceiver.” The subject = object, the
conceiver=theconcept.Whereformerlyconcepts



seemed about the universe, they are now simply
movementsoftheuniverse.

At this point we must also comment on the

currentinterestinthetwohemispheresofthebrain

and their connection with two complementary

modesofknowing.Therighthemisphere(R-H)is

theseatofintuitive,holistic,arationalknowledge, while the left
hemisphere (L-H) is the seat of
logical,rational,andanalyticknowledge.See,for example, Ornstein,
Psychology of Consciousness,
whichisasuperbintroductiontothefield,evenif

it occasionally confuses prajna with R-H

knowledge.Importantasthisresearchis,wemust

emphasizethatthe“intuition”knowledgeoftheR—

Hisnottobeconfusedwithprajna,withwhatwe

have called our second and nondual mode of

knowing. R-H knowledge is holistic, it sees

“patterned wholes.” In one sense, we might say
prajnaisholistic,butinanothersense,whenaZen

Master holds up a blade of grass and sees the
entireuniversetherein,thatcouldhardlybecalled apatternedwhole—
prajnadoesn'tseeunity,itsees

unity-diversity. R-H knowledge is also arational,
butaswejustexplained,prajnaisnotarationalor



anti-logical; it is, perhaps, ante-logical, but never anti-logical; prajna is
logic when there is no thinker. Rather, R-H knowledge and L-H

knowledgebothbelongtodualisticknowledge,to

what we have called our first mode of knowing.

To be sure, they represent widely separated poles of dualistic
knowledge, but they both are

neverthelessdualistic.WeagreewithOrnsteinthat R-H and L-H
knowledge are like the Yin and

Yang, light and dark, complementary opposites,
butwemustneverforgetthat“underlying”theYin

and Yang is the conciliating principle itself, namely the Tao, which is
itself prajna. Thus, we mustnotconfuseR-Hknowledgewithprajna,just

aswewouldnotconfusetheTaowiththeprinciple

ofYin.Besides,prajnacertainlycannotbelocated

intheRH,forasSchroedingersorightlypointed

out, “the localization of the . . .conscious mind inside the body is only
symbolic, just an aid for practicaluse.”

35. Shenhui,quotedinD.T.Suzuki, TheZenDoctrine
ofNoMind(London:Rider,1970),p.30.

36. “It is always already the case” is a phrase used extensively by
Franklin Jones. See for example, TheKneeofListening,
(LosAngeles;DawnHorse, 1973).

37. J. Krishnamurti, The First and Last Freedom
(Wheaton:Quest1954),p.24.



38. Ibid.,p.268-269.

39. J.Krishnamurti, CommentariesonLiving,1stSeries

(Wheaton:Quest,1956),p.98-99.

40. Krishnamurti, FirstandLastFreedom,pp.170-171.

41. Ibid.,p.196.(Myitalics).

42. J. Krishnamurti, Talks and Dialogues, Sydney, Australia, 1970
(Sydney: Krishnamurti Books, 1970),p.75.

43. J.Krishnamurti, TalksInEurope1968(Netherlands:
Service/Wassenaar,1969),p.50.(Myitalics).

ThewholedriftofKrishnamurti'snon-messageis

admirablysummedupintheMahayanadoctrineof

non-abidingmind(apratisthaor“no-abode”ofthe

Vimalakirti Sutra; Mujushin or kokoro tomuna of
Zen,etc.)Themindofno-abodeisthefluidmind,

thenon-blockedmind,theun-obstructedmind,the

mind without “attachments,” “blocks,” “stops”

(tomaru). “Zen is concerned with a movement of instantaneity. . . .
Whenever or wherever it [i.e., themind]“stops”—
thisisthesignofbeingmoved

by something external, which is a delusion. . . .”

(Takuan) “What might be called a ‘psychical

stoppage’ comes out of a very much deeper



source. When there is the slightest feeling of fear of death or
attachment to life, the mind looses its

‘fluidity.’ The fluidity is nonhindrance. Have the mind devoid of all fear,
free from all forms of attachment, and it is master of itself, it knows no
hindrances, no inhibitions, no stoppages, no

cloggings. It then follows its own course like water. It is like the wind
that bloweth where it listeth.” (Suzuki) The main “blockage” is the
PrimaryDualism,asTakuannotes.Whenthereis

“no subject here” (no ego) there is “no object there” (external things)
—this is non-abiding, total
awareness(Factor3).“Nosubjecthere”meansno

ego,noPrimaryDualism,nocenteraroundwhich

this Moment is organized, and since it is by

thought-memory wrongly interpreted that the

Primary Dualism comes into existence, much

emphasis is placed on seeing without the image, without memory.
(Cf. St. John of the Cross, Eckhart, etc.) In the words of Eshin
Nishimura, “If some memory remains of the mirror, the next

object cannot be reflected as it really is. . . .The ordinary self tends to
keep the memory of the
objectonceitisprintedonitsconsciousnessandto

judgethenextobjectinrelationtothatmemory...

. But the real self, which is a formless self, is
understoodalwaystobeempty[“nosubjecthere”]

like a mirror. To live one's life at each moment
withfullawarenessistoliveinthepastandfuture



atthismoment.Ontheotherhand,tolivewithout

full awareness of this present moment, with only
memoryandexpectation,isnotone'slifeatall;it

isdeath.”Thoughtistime;awarenessiseternity.

Paradoxically, the non-abiding mind is fluid yet unmoved. All objects
are in a state of total flux (anicca), incessant change, while
Subjectivity

(prajna) is the eternally unmoved—further, they are identical. Thus
the non-abiding mind moves unmoved.

44. J. Krishnamurti, Krishnamurti in India 1970-71

(India:KrishnamurtiFoundation,1971,p.13.(My

italics).

45. Ibid.(Myitalics).

46. Ibid.,p.69.

47. Ibid.,p.13.

48. A. Osborne, ed., The Collected Works of Ramana
Maharshi(London:Rider,195)9,p.20.

49. Ibid.,p.41.

50. Ibid.,pp.40-1.(Myitalics).

51. Ibid.,pp.73-75.

52. Ibid.,p.85.

53. Suzuki, ZenBuddhism,SecondSeries,p.213.



54. Therearetechnicaldifferencesbetweenkoanandhua
tou,butinessencetheyaresimilar.

55. Suzuki, ZenBuddhism,SecondSeries,p.117.

56. GarmaC.C.Chang, ThePracticeofZen(NewYork:
HarperandRowPerennial,1970),pp.95-99.

57. Ibid.

58. LuK'uanYu(CharlesLuk), TheSecretsofChinese Meditation (New
York: Samuel Weiser, 1971), p.

57.

59. Lu K'uan Yu (Charles Luk), Practical Buddhism
(London:Rider,1972),p.23.

60. Suzuki, ZenBuddhism,SecondSeries,p.130.

61. Chang, PracticeofZen,p.101.

62. Suzuki, ZenBuddhism,SecondSeries,p.143.

63. Ibid.,p.131.

64. Ibid.,p.131.

65. Ibid.,p.62.

66. Suzuki, ZenDoctrine,p.30.

67. Mu-mon-kan, case 1, translated in Philip Kapleau,
TheThreePillarsofZen(Boston:Beacon,1970).

68. Chang, PracticeofZen,p.68.Cf.Eckhart,“Godisa
lightshiningitselfinsilentstillness.”



69. Kapleau, ThreePillarsofZen,p.54.

70. Lu, ChineseMeditation,p.158.(Myitalics)

71. Ibid.,p.158.(Myitalics)

72. ChuangTzu,Chap.4.AfterYutang.

73. Ibid.,Chap.2.AfterGiles.

74. Ibid.,Chap.6.AfterWatson,Yutang.

75. Lionel Giles, Taoist Teachings (London: John Murray,1959),p.38-
39.

76. Ibid.

77. Cf.Eckhart,“IfIwereperpetuallydoingGod'swill, (wu-wei), then I
would be a virgin in reality, as exempt from idea-handicaps (wu-nien)
as I was beforeIwasborn.”

78. Thusthestrongemphasisintheorthodoxtraditionon detachment
from all objects. Cf. Eckhart: “I have read many writings both of
heathen philosophers and sages, of the Old and New Testaments,
and I have earnestly and with diligence sought the best and highest
virtue whereby one may come most

closely to God and wherein he may once more

become like the original image as he was in God when there was yet
no distinction between God

and himself before God produced creatures

[objects].Andhavingdivedintothebasisofthings

to the best of my ability I find that it is no other than absolute
detachment from everything that is



created....Hewhowouldbeuntouchedandpure

needsjustonething,detachment.”(afterBlakney).

This “detachment” is equally emphasized in

Buddhism (detachment: anabhinivesa, Sanskrit

mushujaku, Japanese wu chih chu, Chinese). Cf.

also Ramana Maharshi: “Therefore complete

nonattachment is the only path for him who

aspires to the bliss of union with the bride

Liberation.” Oddly enough, true detachment

obtains only when one becomes the object from which one seeks
detachment. At any rate,

detachmentmeansonlythat,“Itisnotobjectsthat

one should seek to understand, but the Seer of objects.” (Kausitaki
Upanishad 3.8) Mind is

“above”objects,“above”form:itistrans-formso

thatwemaybetransformed.Thisdoesnotexclude

formorobjects,however,forvoidisform;itisin

the visible yet invisible, in the divisible yet indivisible.

79. ThisandthefollowingquotationsfromWeiWuWei
aretakenatrandomfromhismostprofoundbooks

— Open Secret, The Tenth Man, Posthumous



Pieces,AsktheAwakened,andespecially, AllElse Is Bondage.
Unfortunately these books are rather hard to come by, although they
can be ordered

from the Buddhist Society, London. Sometimes Wei Wu Wei
capitalizes “Subject, Mind,” etc., whereas other times he doesn't. I
have taken the libertyofcapitalizing“Subject”and“Subjectivity”

incertainplaces.

80. LetusnotethattheSupremeVehicleinalltraditions maintains that the
Primary Dualism is healed

abruptly. I Corinthians 15:51-2, “Behold, I show
youamystery;Weshallnotallsleep,butweshall

allbechanged.Inamoment,inthetwinklingofan

eye, at the last trump . . . we shall be changed.”

This abrupt change is called by the Lankavatara Sutra an “asraya-
paravritti” (a sudden turning-
aboutattheverybaseofconsciousness).Withthis

“flip,” the spectrum continues to evolve, but now it does so out of
Karuna-upaya, the lila of

Sambhogakaya,andnotoutofavidyaandtrishna,

as previously. Tanha (trishna) becomes Karuna.

Rupan na prithak sunyata sunyataya na prithag
rupam.Theindividuallevelsaretrans-formedinto

perfectexpressionsofprajna.SaidAsanga:“When

theeighthvijnanaisinverted,theMirrorWisdom



is attained. When the 7th vijnana is inverted, the Universal Wisdom is
attained; when the 6th

vijnana is inverted, the Observing Wisdom is

attained; when the remaining 5 vijnanas are

inverted, the Perfecting-of-Action Wisdom is

attained.”

81. Mythologically, Sun and Moon, Eros and Psyche, Male and
Female, Death and the Lady (who is

frequentlyLife),enterintotheHrdaya,thecaveof

the heart; there they unite, they are “married,”

(become one). But as “to marry” also means “to die,” and all death
being to the future, the couple

—now as one—enjoy life eternal. As for the

Hrdaya, “the Heart is the same as Prajapati, it is
Brahman,itisall.”BrhadaranyakaUpanishad5.3.

82. AfrequentsayingofA.Watts.

83. G. S. Brown, Laws of Form (New York: Julian Press),p.v.

84. L. Wittgenstein, Tractatus Logico-Philosophicus (London:
Routledge and Kegan Paul, 1969), p.

149.

85. Brown, LawsofForm,p.105.

86. Suzuki, ZenBuddhism,ThirdSeries,p.157.



87. AlanWatts, BeholdtheSpirit(Vintage,1971)p.xxiii.
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