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Preface  

PREFACE 
 

 

 

Although logic, a symbol of rationality, may appear to be opposed to religion, both 

have a long history of cooperation. Logical concepts and tools have always played 

important roles in the world's religious traditions. ON the other hand, philosophical 

theology has provided many illustrious attempts to prove the existence of God, for 

example. Nevertheless, it seems that as an academic field, the area of logic and 

religion has not yet been consolidated.  

The purpose of the World Congress on Logic and Religion (WoCoLoR) 

series is to bridge this gap by providing a place where scholars from all fields, as 

well as theologians of all religions, can come together to hear from one another about 

the latest developments in the relationship between logic and religion, reason and 

faith, rational inquiry and divine revelation. 

After a first edition in João Pessoa, Brazil, a second edition in Warsaw, 

Poland, this 3rd edition of the WoCoLoR takes place at the Banaras Hindu 

University, in Varanasi, India. On the one hand Varanasi is one of the most important 

religious cities in the word; on the other hand the logic tradition in India is strong 

and goes back over 2,000 years ago. In addition, the fact that this 3rd WoCoLoR 

takes place on a third continent helps to fulfill one of the goals of the WoCoLoR, 

which is to develop interaction between the different cultures of the world. 

The WoCoLoR series is promoted by the Logic and Religion Association 

(LARA). This 3rd WoCoLoR is promoted by LARA in conjunction with the Banaras 

Hindu University. It is sponsored by the University of Warsaw (Poland), the Indian 

Council for Philosophical Research (ICPR), the Federal University of Campina 

Grande (Brazil), the Brazilian National Council for Scientific and Technological 

Development (CNPq), and the Bhaktivedanta Institute for Higher Studies (Florida, 

USA).  
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I 

 
KEYNOTE SPEAKERS 

 

 

 

JAINA THEORY OF KNOWING AND OMNISCIENCE  

 

Purushottama Bilimoria1 

San Francisco State University (USA) and RUDN University, Russia 

 
Jain concern with epistemological issues has two main functions: 

1.  provide basis for an intelligible discourse on matters of 

common, everyday experience,  

2. demarcate this area from what constitutes the knowledge of the 

ultimates of reality. 

In other words, what is it that we know, and how do we know what 

we believe we have come to know? These are, of course, standard 

epistemological questions in pramāṇavāda, theories of knowledge, which 

most schools in Indian philosophy subscribe to in one form or another, even 

if they end up demolishing the same (e.g. Pramāṇavārttika of Dharmakīrti). 

The Jains also subscribed to pramāṇavāda; but at some point, their theories 

seek to transcend the bounds of ordinary sensory and for that matter even 

rational knowledge (considered as parokṣajñāna). They believed in the 

possibility of direct intuition (pratyakṣa), where consciousness “touches” [á 

la K. C. Bhattacharyya, the objects or their forms (universals). Pratyakṣa is 

curiously used for direct knowing, in a sense stronger than in Nyāya (via 

Matilal)’s direct realism. Thus, it is possible for beings to develop deeper 

insights (dṛṣṭi) by means of perfecting the instruments of knowing, working 

through universals (sāmānya, jāti,) and broader patterns (gestalts, adṛṣtạ) in 

                                                      
1 bilimoria@sfsu.edu 
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the minds encounter with that which is real, to attain a state of solitudinal 

all-knowing (sarvajña-kevala). This is not unlike Descartes’ view that in the 

‘clear light of mind’, the pure ideas are none other than Ideas in God’s Mind 

(i.e. their identity is absolute), or that the “I-am” (ahaṃartha) is ultimately 

the knowing consciousness of the jivātman (‘soul-self’), which makes the 

subject aware of the object grasped in the act of cognition, and thus makes it 

the act of acquiring become knowledge;  this knowing is independent from 

the act of knowing, and is non-negotiable (Meghanādārisūri).    

Likewise, epistemology merges with the subtler ontology, such that 

a certain state of knowing is supervenient on the state of being: the higher 

one ascends in their spiritual stature, the better the conditions for epistemic 

knowing. At the pinnacle of this achievement, whence all karmas and hurdles 

have been dissipated, the perfected one reaches siddhaloka, wherein they 

experience consciousness, energy, and bliss, while retaining a sense of 

individuality, symbolized represented in the ascent to the summit of a 

mountain peak (Kundakunda via CC). In Haribhadrasuri’s words:  

It is only in the state of vṛtti-saṃkṣaya that one becomes omniscient 

with unbounded wisdom by ceasing all activities of mind, body and speech, 

and eliminating all obstacles to attaining mokṣa; and attains the most blissful 

seat (permanent sitting on siddha śīla) (PJ). 

Not all pratyakṣa however is absolute or unassailable: Jaina theory 

of partial-omni-scientia (jetli) encompasses the powers of 

ESP/telepathy/clairvoyance, and time-space travel that do not entail exiting 

the body-mind complex, as would when ascending to the omniscient 

siddhaloka. The epistemogram coincides with metaphysics; but that is not a 

moot point, as at the end of the kaleidoscope of enlightenment, what matters 

most is not how the world (of reals or ideas) is preserved, but rather how the 

mind wins over matter, knowing over ontology, and sheer bliss (priyadarśin) 

of omniscient presence. Is a Jina then God; and every Jina makes for the 

plurality of Gods (not just devas/devatā-s, who dwell in a possible world 

below Siddhaloka)? A case for thus Plurytheism (beyond polytheism and 

panentheism).  

However, some serious questions arise. What exactly is the nature 

of omniscience and measure of an omniscient beings (Jains do have one, in 
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meters); does an omniscient one have knowledge of everything 

simultaneously, or can simply pull up names of knowables at whim or as 

needed? Is the relation between Siddha-individual, E1’s omniscient state and 

that of E2 isomorphic? Do they share a single space-time continuum or 

plenum as well, if knowledge as ‘the third world of ideas’ is not a spatial 

matter?  Could the omniscient states on a same subject (e.g. extent of 

individual #3’s karma), in E1 and E2 emerge as the same one universal or 

gestalt? What happens when two enlightenment beings collide in the heat of 

the night? What happens to their minds? Or have their minds deontologically 

merged into one holistic Godlike Presence –– as, again, higher limitless 

knowing states no less than knowledge itself (qua ideas) should be not 

limited by determinants of ontology (space-time-matter).   

One other consequence: the Jain corpus is taken as authoritative 

since it is promulgated by omniscient beings (the Tīrthaṅkaras). Kumarīla 

Bhaṭṭa of the Mīmāṃsā school raised several pertinent epistemological 

questions against the possibility of omniscience (relevant for any philosophy 

of religion discourse): basically how can we be certain if we rely simply on 

the testimony of the supposed omniscient being (there is a circularity in the 

logic here)?  He further dismissed the sarvajña claim also because it raises 

the stakes of non-Vedic scriptural authority above that of the Śruti; thus it is 

better to stick the preeminence of authorless texts, therein must rest all the 

self-certifying authority (svataḥtprāmāxnya). 
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A RELATIONSHIP BETWEEN SELF-IDENTITY AND OBJECTIVITY 

OF CONSCIOUSNESS 

 

Shewli Dutta1 

Vidyasagar University, India 

 
The main objective of the paper is to argue that identity of one’s own self (or 

self-identity) presupposes objective consciousness, not subjective. It is 

generally believed that if there is anything called consciousness then it 

cannot be known objectively [Nagel, 1974]. It is held that the relationship 

between subjective consciousness and self-identity is innate, since realising 

the identity of one’s self necessarily indicates a subjective understanding of 

one’s experiences or conscious mental states [Locke, 1975]. The present 

paper criticises this view. It aims to show that consciousness is not illusory 

[Dennett, 1991]; it is not only intuitive, fundamental and subjective 

[(Chalmers, 1996); (Tye, 2003)], but objective as well. The statement ‘a 

conscious being is also necessarily self-conscious’ is not only privately 

verifiable, rather in some respects is a matter of public verification. 

Moreover, consciousness must be defined objectively without referring to 

the notion of self-consciousness to explain the notion of self-identity. 

The entire discussion is divided into three parts. The first part tries 

to establish the inseparability of consciousness from the concept self-identity 

both from reductionist and anti-reductionist points of view. The second part 

argues that an objective criteria of consciousness is required to understand 

the notion of self-identity; otherwise we would commit the fallacy of vicious 

circle. Finally, it deliberates upon what is meant by objectivity of 

consciousness. 
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INTERRELIGIOUS THEOLOGY AND THE LOGIC OF DIALOGUE 

 

Ephraim Meir1  

Bar Ilan University, Israel 

 
In my lecture, I develop a logic of dialogue and reciprocity as distinguished 

from a logic of reflection. I argue that interreligious dialogue is not only 

desirable, but logically necessary for two reasons: one, the logic of dialogue 

precedes the logic of reflection and, two, the intersubjective dialogue is the 

precondition for a dialogue with the Ultimate Reality. 

I proceed in three stages. I first analyze the problem of identity and 

belonging and expound on the challenge of dialogue. Second, I discuss the 

nature of interreligious dialogue and present my interreligious theology 

together with its crucial notion of “trans-difference.” Third, I refer to Martin 

Buber, Franz Fischer and Mahatma Gandhi as religious dialogical thinkers, 

who contributed to a developing interreligious theology that has dialogue as 

its aim and method. 
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THE PLACE OF LOGIC IN HINDUISM 

 

Sachchidanand Mishra1  

Banaras Hindu University, India 

 
Usually, it is believed, and this belief is not entirely baseless, that logic is not 

allowed to embark in the realm of religion. As Logic is purely a work of 

reason and on the other hand religion is a work of emotion. It is almost 

accepted that religion is based on faith and I understand faith as a kind 

emotion nothing else. Hence, Logic is not allowed to interfere with religious 

beliefs. There are so many religious beliefs: belief in the existence of God, 

in the existence of life after death, and in the fruition of our actions after 

death and in the next life to name a few. The list actually doesn't complete 

here. There are so many religious beliefs as God lives in the seventh sky or 

sleeps on an enormous serpent and so on. Whoever has gone through the 

writings of German philosopher Emmanuel Kant knows very clearly that 

such beliefs cannot be proved by pure logic. Take any religion none is free 

from such beliefs. Hinduism is also not free from such beliefs.  

Therefore, it begs the question of whether there is really any place 

for logic in religion in general and in Hinduism in particular. In this 

presentation, I will be exploring the place of logic, if any, in Hinduism. 

 It appears that religion is free to enjoy its autonomy and logic has 

no control over it. But if this were true then every religious statement and 

every religious belief have to be accepted without questioning as there is no 

place for questioning in the faith. Questioning is a kind of rational activity. 

Hence it is considered to be the essence of philosophy. The emotion accepts 

without asking any questions but reason doesn't. 

When Emmanuel Kant establishes that the belief in the existence of 

God is based upon practical reason, he is not putting aside logic. He is not 

completely divorcing religion from logic. Therefore, when we are inquiring 

about the relation between logic and religion we will have to understand that 

we should not hope to explore the possibility of any role of pure logic in 
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religion. Hinduism is a prophetic religion. It can be best ascribed as Ārṣa 

religion. There are so many Rishis and their contention can differ. Here it is 

interesting to note that Nirukta says that logic is also a kind of Ṛṣi. Therefore, 

there is surely a place for logic in Hinduism and it saves Hinduism from 

becoming dogmatic. Hence, we find Hinduism changing as a river with the 

emergence of every religious thinker and also with the blow from logic.   
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GODEL´S PROOF OF THE EXISTENCE OF GOD 

 

Piergiorgio Odifreddi1 

University of Torino, Italy 

 
Kurt Gödel, the greatest logician of the XX Century, and perhaps of all times, 

has always been interested in metaphysics, in general, and religion, in 

particular. Throughout his career, from 1941 to 1970, he has worked on 

various versions of an ontological proof of the existence of God, inspired by 

works of Descartes and Leibniz.  

In my talk I will first give a brief history of various proofs of the 

existence of God, paying a special attention to the contributions of logicians 

from Aristotle to Curry. Then I will concentrate on the developments of the 

ontological proof, from saint Anselm to pope Benedict XVI.  

Finally, I will sketch Godel’s proof. And then hint at recent 

developments due to Harvey Friedman, who has turned Gödel’s proof upside 

down, proving the theorem that “if God exists, then mathematics is 

consistent”. This creates an unexpected link between Godel’s early 

incompleteness theorem and his late ontological proof.  
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FROM LOGIC TO RELIGION – LOGIC AND RELIGION IN 

SCHOPENHAUER´S SYSTEM 

 
Thomas Regehly1 

Schopenhauer-Gesellschaft e.V., Germany 

 
Schopenhauer´s 1813 thesis on the "Fourfold root of the Principle of 

Sufficient Reason” (Satz vom Grund) elaborates the epistemological basis 

of his system.1 In the preface of “The World as Will and Representation” 

(1819) he therefore describes his thesis as an "introduction" to the main work. 

"Without familiarity with this introduction and propaedeutics, the actual 

understanding of my book is completely impossible, and the content of that 

treatise is assumed everywhere as if it were in the book."2 This Principle is 

considered the "basis of all sciences" and the principle of all knowledge, 

which according to the law of specification had to be presented more 

differently than tradition has allowed. 

However, the extended meaning of the "sentence of reason" offers 

mystical connations. It must be distinguished from the strict epistemological 

sense. Schopenhauer - with reference to Jacob Böhme – is targeted on the 

insight into the "inner reason" of being.3 In this sense, the thesis only 

formulates the "wisdom of this world". Already in § 58 of the thesis, a 

possible "awakening" from the "world of representation " is being offered. 

As a consequence, the whole main work can be seen as a graded call to wake 

up from the restrictions of everyday life. Religion got a special role in this 

process of self-recognition, since it is not restricted to the “world as 

representation, but based on a deeper insight. So in contrast to science and 

logic, religions respond in a non-philosophical way to the question aiming at 

the essence of things. 

My thesis would be: In Schopenhauer's system, logic prepares for 

the wisdom of religions, whose "logic" is to be understood as a logic of 

salvation, i.e. "soterio-logically", following its own laws. 
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CONSCIOUSNESS AND FUNDAMENTAL FINE-TUNING: FRANZ 

BRENTANO’S TELEOLOGICAL INSIGHTS CONTRA AGENTIVE 

COSMOPSYCHISM 

 
Brandon Rickabaugh1 

Palm Beach Atlantic University, USA 

 

Arguments for theism ultimately depend on the metaphysics of 

consciousness. Yet the two rarely interact. As a step forward, this essay has 

two goals. First, I draw attention to one of the most influential philosophers 

of mind, Franz Brentano’s unknown work on theistic arguments. Second, I 

do so by updating Brentano’s teleological insights against Philip Goff’s 

recent panpsychist explanation of anthropic fine-tuning. I argue that Goff’s 

proposal cannot explain what I call fundamental fine-tuning, the precise 

features of a universe that underly and are required for the possibility of 

anthropic fine-tuning, a species of Brentano’s order prior to order. Such 

features include metaphysical laws, the fittingness of powers, powers of 

reason, and intentionality.  
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SHYNATA AND CATUSKOTI IN MADHYAMIK PHILOSOPHY 

 
Ngawang Samten1  

Central University for Tibetan Studies, India 

 
Certainly, the catuskoti is a reasoning applied to establish sunyata. However, 

this cannot be applied in every context which otherwise would entail a 

mismatch between the sadhya and the sadhana. 

Therefore, this presentation will be an attempt to introduce the right 

context according to which catuskoti functions to establish sunyata. 
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USING NEURAL NETWORKS TO CREATE LOGICAL 

STRUCTURES OF AN ARTIFICIAL PARADISE 

 

Caroline Pires Ting 丁小雨1 

Federal University of Rio de Janeiro, Brazil 

 

Marlus Mendonça Silva Araujo 2 

Federal University of Rio de Janeiro, Brazil 

 
The paradise might be attached to several cultural concepts. In this project, 

we attempt to give some insight into how we imagine paradisiac or heavenly 

structures. It is critical to understand why we conceptualize it as we do. With 

this intent, we create visual representations of the paradise using neural 

networks as a heuristic for furthering the following questions: what the main 

images created by artificial intelligence linked to paradisiac labels are? 

Which religious traditions, mythologies, folk tales, legends, and parables do 

these compositions approach? Is paradise a place (e.g, Garden of Eden, 

mountains of Immortals, islands, grotto-heavens) or a spiritual state of mind 

(e.g, Satori, enlightenment, Moksha) 3 ?  In fact, paradisiac illustrations 

generated by Artificial Intelligence (an algorithm defined by an algebraic 

formula) may help us reflect on which patterns are most widely present in 

ordinary imagery, which ones are ubiquitously observed, and which ones are 

neglected. In the process, these algorithmic biases could allow us to 

understand to which tradition is rendered a greater cultural significance and 

which prejudices we might, consciously or unconsciously, convey. To have 

an idea, we composed images with computer softwares, using an AI model 
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able to generate images from a given text prompt. Each prompt is a set of 

words representing the entry data in the machine learning process.  

The present research opens up the possibilities for philosophical 

questions regarding how much we, humans, have not absolute control over 

our conceived notions. For example, in this project, the machine has learned 

the idea of paradise from the data input. However, once our post-

contemporary culture is gradually bombarded by these illustrations, could, 

in turn, our perceptions of what paradise means become unintentionally 

influenced by the pictures artificially created, to the point of turning into 

stereotypes or part of our intrinsic mental representations of the subject 

matter? We believe that it is in this sense that the aesthetic experience gains 

new relevance and meaning, as it takes in itself such essential dimensions of 

building and unveiling unexpected senses, both for our worldviews and our 

aesthetic experiences. If we want to investigate the possible paths that our 

minds have the potential to take in a markedly technological universe, art 

can contain the expression of this path or at least provoke and illustrate 

innovative reflections.  

From the premise that the pillars of this investigation (in the near 

future) will be based on the expressions of what art and neurotechnology 

have to offer – admitting that the visual dimensions provide a broad view of 

the world – the present investigation intends to engage the viewer in a 

multidisciplinary dialogue about the future of our premeditated designs. It 

also justifies ways in which research on aesthetics and cognition goes in 

harmony with the development of new technologies.  
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RELIGIOUS FOUNDATIONS OF LOGIC 

 

Mohamed Almisbkawy1 

British university in Egypt & Fayoum University, Egypt 

 

Ludwig Wittgenstein Said in his Tractatus "It used to be said that God could 

create anything except what would be contrary to the laws of logic.—the 

truth is that we could not say what an ‘illogical’ world would look like." But 

indeed such laws represented a concept of god in western thought. As the 

Most fundamental logical laws, i.e., non-contradiction and excluded middle 

is merely logical aspects of lurking dominated logos of Western 

philosophical tradition. This logos was a kind of Incarnation of god or re-

incarnation of a man in higher level. Such logos is founded upon 

exclusionary principle which in turn represents the Essential character of 

logos and god and in turn of the fundamental metaphysical and logical 

principles. Such divine exclusionary character came into the scene of the 

western thought from the very beginning. From the creation myth of Greek 

mythology, as non-being is chaos -or Apeiron in its mature philosophical 

version- whereas being is an organized version of such chaos. Exclusion was 

the main principle of such organized world, which is derived from the power 

of exclusion between opposites, and the role of Zeus in activating such 

power. Thus the Exclusion is the very foundation of western metaphysics. 

Metaphysics, as the science of being qua being, was based on such concept 
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of exclusion. That is to say, to be is to be excluding and excluded. Thus, 

being is founded upon such relationship of binary opposition. And in turn 

the bivalence western logic. Whatever Nietzsche consider the dialectic of 

Socrates, as it was a foundation of Aristotle logic, as a decay of Greek 

civilization as he argued that " Wherever authority is still considered good 

form, so that one does not “give reasons” but commands, the dialectician is 

a sort of clown: people laugh at him, they don’t take him seriously.—

Socrates was the clown who got people to take him seriously ". But indeed 

Socrates revealed by such dialectic the very nature of those commands or 

authoritarian power or of the political ,social, and ontological Greek system 

as they founded upon religious exclusionary relationship whereas the 

dialectician is not a sort of clown but a sort of hermit , and the argument as 

a tool of excluding is a kind of ritual or worship for the god who Incarnate 

into exclusionary ontological relationship and then into logical laws which 

rely on such relationship namely, law of non-contradiction law and the law 

of excluded middle  .  

In this paper we aim to demonstrate the following main points 

1. To what extent can those fundamental logical principles 

represent all essential attributes of god, namely, omniscience 

and omnipotence and omnipresence? And how this religious 

origin represent a concealed subtle obstacle for the development 

of logic. 

2. To explorer that the unsurpassed domination of such 

metaphysical and logical principles is due to its religious 

foundation. 

3. To explore that all attempts to surpass such exclusionary 

relationship lead to adopting a higher level of exclusionary ism 

like philosophy of Heraclitus or Hegel's philosophical system or 

even logical attempts like many valued logic or para-consistent 

logic. 
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LOGIC, SOUL AND GOD 

 

Varun Agarwal1 

Bhaktivedanta Institute, India 

 
The Concept of Soul and God forms the backbone of all major religious 

traditions including ancient Indian Vedanta. Vedanta proclaims the existence 

of a Supreme Being behind this universe called as God in general though 

referred with different names in different texts. Similarly, every life is rooted 

in a non-material entity called as soul, the source of consciousness. Are these 

important ancient and fundamental concepts explainable using modern logic 

and mathematics? What the founders of mathematics thought about them? 

The present lecture, highlighting contributions and thoughts of founders of 

mathematics such as Brouwer, Gödel, Gauss, Leibniz, Euler and others will 

present the logic behind these ancient concepts of Vedanta. 
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MYSTICISM, SCIENCE, AND RELIGION IN BERTRAND 

RUSSELL’S MYSTICISM AND LOGIC 

 

Tatiana Barkovskiy1 

Warsaw University, Poland 

 
The proposed paper aims to demonstrate how Bertrand Russell depicts the 

relation of mysticism to science and religion, and thus its special role. In his 

little-known essay Mysticism and Logic, Russell defines mystical thinking 

as beliefs in the existence of special insight, the unity of all things, the 

unreality of time, and the effacement of the boundaries between good and 

evil. It would appear that the existing literature on this particular work is still 

rather scarce and insufficiently thorough, as it uncritically focuses on merely 

one of the problems raised in the essay, i.e., Russell's views on the 

characteristics and applicability of mysticism to science, while more recent 

studies reiterate the reconstruction of these views or treat the essay as a 

starting point for a broader analysis of the problems of the philosophy of 

mysticism or a context for the mysticism of Ludwig Wittgenstein's Tractatus 

Logico-Philosophicus. 

Although Russell considers full mysticism — as a belief about the 

ontic structure of the world — to be erroneous, as a life attitude ("mystical 

feeling") he attributes to it an element of wisdom that is lacking in other areas 

of human intellectual activity. Mysticism proves misleading also at the 

epistemological level, i.e., as a test of truth, but in its spirit of inquiry, it 

contains something that science also benefits from, and from which, 

therefore, scientific philosophy should take its example. Significantly, 

combining the best features of mystical thinking with scientific thinking and 

method gave rise to Russell's advocacy of scientific philosophy. 

The title of Russell's essay can be considered as having three 

meanings. Firstly, it designates two seemingly opposing ways of thinking 

and perceiving reality — the mystical and the logical. Secondly, it indicates 

the possibility of a synthesis of both these methods, capable of producing 
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scientific philosophy, which, according to Russell, constitutes the finest side 

of philosophy. Thirdly, the notion of "logical mysticism" latent therein 

suggests a combination of the faculties of intuition with the operation of 

reason, whereby a belief acquired in the course of a mystical experience is 

provided with logical justification ("mystical logic"). Russell argues that, 

under optimal circumstances, the two are not in a relation of opposition, but 

work together in harmony as two tiers of cognition: intuition elicits certain 

ideas, sometimes of an ethical nature, while reason verifies them in terms of 

their relevance to reality. Although mysticism is a device of intuition (and 

science — of reason), it is nevertheless a valuable complement to the 

scientific approach to reality when correctly applied. Therefore, the 

combination of these two instruments has the greatest aptitude for arriving 

at the truth about the world. 

One problem arises as to whether mysticism as conceived by Russell 

— known for his atheism — is religious in nature. It seems that the element 

of religiousness is not constitutive thereof, given that for Russell religion and 

its doctrines are strictly social in nature, whereas the doctrines of mysticism 

are rather philosophical. Additionally, Russell does not make of the presence 

of God in mystical experience the fifth doctrine professed by the mystic. 

Moreover, he ascribes to religion only two of these doctrines: the belief in 

the oneness of being and the liberation from the practical concerns of 

everyday life born of the rejection of beliefs in the existence of time and 

ethical dualism. Interestingly, the non-religiousness of mysticism may also 

be manifested in the attribution of certain aspects of mysticism to 

mathematics, which occupies a special place in Russell's philosophy, and the 

practice of which gave — at least to the young Russell — a kind of "mystical 

satisfaction". 

 

References 

 

[1] Ayer, A. J. Bertrand Russell. Viking 1972. 

[2] Bańka, A. R. Między doświadczeniem a teorią, czyli o niektórych 

problemach filozofii mistyki. 

[3] Roczniki Filozoficzne 68:137-159, 2020. 



33 

 

General Session  

[4] Denton, P. H. The 'Old Savage' and the Scientific Outlook: Religion, 

Science and Social Ethics in the Writings of Bertrand Russell. 

Doctoral dissertation, McMaster University, 1996. 

[5] Dobrzeniecki, M. Mysticism and Early Analytic Philosophy. 

Warszawskie Studia Teologiczne 34:110-126, 2021. 

[6] Georgallides, A. A Possible Resolution of the Tractarian Paradox. 

Open Journal of Philosophy 11:148-158, 2021. 

[7] Johnstone, B. et al. Selflessness as a Foundation of Spiritual 

Transcendence: Perspectives From the Neurosciences and Religious 

Studies. The International Journal for the Psychology of Religion 

26(4):287-303, 2016. 

[8] Leroy, M.; Staszak, M. Perceptions du temps dans la Bible. Peeters, 

2018. 

[9] Marcinowska,   N.   Russellowska   krytyka   argumentów   na   rzecz   

istnienia   Boga.   Filo–Sofija 19(4):193-211, 2012. 

[10] Milkov, N. Bertrand Russsell's Religion without God. In: H. Salazar; 

R. Nicholls (Editors), The Philosophy of Spirituality, Brill, pages 250-

272, 2018. 

[11] Nathanson, S. Russell's Scientific Mysticism. Russell: The Journal of 

Bertrand Russell Studies 5: 14-25, 1985. 

[12] Pichon, C. Les pensées, la loi et le cœur. Une traversée biblique. 

Revue d'éthique et de théologie morale 261: 49-70, 2010. 

[13] Russell, B. The Problems of Philosophy. Oxford University Press, 

1912. 

[14] Russell, B. The Philosophical Importance of Mathematical Logic. The 

Monist 23(4):481-493, 1913. 

[15] Russell, B. Our Knowledge of the External World as a Field for 

Scientific Method in Philosophy. Open Court Publishing Company, 

1914. 

[16] Russell, B. Mysticism and Logic. In: B. Russell, Mysticism and Logic 

and Other Essays, Longmans, Green, and Co., pages 1-32, 1918. 

[17] Russell, B. A Free Man's Worship. In: B. Russell, Mysticism and 

Logic and Other Essays, Longmans, Green, and Co., pages 46-57, 

1918. 



34 3rd WoCoLoR 

 

  

 

[18] Russell, B. The Study of Mathematics. In: B. Russell, Mysticism and 

Logic and Other Essays, Longmans, Green, and Co., pages 58-73, 

1918. 

[19] Russell, B. Bolshevism: Practice and Theory. Harcourt, Brace and 

Howe, 1920. 

[20] Russell, B. Why I am Not a Christian and Other Essays on Religion 

and Related Subjects. George Allen and Unwin, 1957. 

[21] Russell, B. My Philosophical Development. George Allen and Unwin, 

1959. 

[22] Russell, B. Morality and Religion. In: J. G. Slater (Editor), Bertrand 

Russell's Collected Papers. Vol. 10: A Fresh Look at Empiricism 

1927-42, Routledge, 1996. 

[23] Russell, B. Russell on Ethics: Selections from the Writings of 

Bertrand Russell. Routledge, 1998. 

[24] Russell, B. Russell on Religion: Selections From the Writings of 

Bertrand Russell. Routledge, 1999. 

[25] Russell, B. The Selected Letters of Bertrand Russell. Vol. 1: The 

Private Years (1884-1914). Routledge, 2002. 

[26] Russell, B. Notes on McTaggart's Lectures on Lotze. Russell: The 

Journal of Bertrand Russell Studies 40:53-74, 2020. 

[27] Schwerin, A. Metaphysics, Mysticism and Russell. Contemporary 

Philosophy 24:45-50, 2002. 

[28] Younis, R. A. Russell on Science and Religion. In: P. Stone (Editor), 

Bertrand Russell's Life and Legacy, Vernon Press, pages 143-157, 

2018.   



35 

 

General Session  

THE LOGIC OF GOD’S GENDER 

 

Tatiana Barkovskiy1 

University of Warsaw, Poland 

 
The Christian, and in particular the Catholic God is genderless. The 370th 

paragraph of the Catechism of the Catholic Church incontestably states: "In 

no way is God in man's image. He is neither man nor woman. God is pure 

spirit in which there is no place for the difference between the sexes. But the 

respective 'perfections' of man and woman reflect something of the infinite 

perfection of God: those of a mother and those of a father". Nevertheless, 

God is usually addressed as a male — i.e., God the Father. Yet there are 

many instances of feminine images of God, most prominent in the Middle 

Ages, which portray God as a mother. My paper aims to investigate God's 

metaphorical gender using models present in the field of logic. Recently a 

great deal of cutting-edge research has been devoted to the non-binarity of 

human gender, yet all of it overlooks the entity whose gender non-binarity is 

the most quintessential for its being — that of God. 

As a starting point, I will assume that the Catholic God is 

conventionally pictured as a male. I will proceed to exemplify maternal 

images of God found in medieval mysticism and apply them to the square of 

opposition and the logical hexagon. This will reveal God's gender in a binary 

setting. Finally, drawing from the fuzzy gender model advanced by Ashley 

Tauchert and its recent critique I will propose a fuzzy model of God's gender, 

which will constitute a return to the most essential and traditional (yet, 

surprisingly, not conservative) notion of God. 

On the square of opposition, God's gender can be pictured as follows: 

A = "God is a father"; E = "God is a mother"; I = "God is not-a-mother"; O 

= "God is not-a-father". Herein two issues arise: on the one hand, God has 

to be perceived as either a father or a mother. On the other hand, God cannot 

be either because God is not a human person. This is where the logical 

hexagon proves advantageous. It adds two significant premises: U = "God is 
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a parent" and Y = "God is not-a-parent". Interestingly, all of the premises on 

this hexagon are simultaneously true: God is recognised as a father in the 

traditional Catholic faith and as a mother in the aforementioned medieval 

imagery, and as such is a parent; yet God is not a person, and as such is 

neither a father nor a mother. This is because God's male and/or female 

genders are purely allegorical: the premises that God is a parent and that God 

is not-a-parent are established as contradictories, while both of them are true 

— the first in the allegorical sense, the latter in the literal. 

However, the logical hexagon informs us merely of the binarities of 

God's gender — God is a mother and/or a father, a parent and/or not-a-parent. 

The idea of fuzziness helps to arrive at a more relevant sense of God's gender. 

"Fuzzy gender" is modelled on a continuum which comprehends the sexual 

binary as two special cases which occupy the extreme regions of that 

continuum — the 0 and the 1 between which gender "greyness" is mapped. 

It accounts for the binarism of "father" and "mother" while putting it into a 

larger context and circumventing the idea that God conform to just one of 

them. Still, it has been pointed out that Tauchert's model causes two 

problems: firstly, it defines gender categories in terms of the "pure" male and 

the "pure" female; secondly, by indicating an infinite number of possible 

genders it becomes impractical. I argue that these complications do not apply 

to God, as God is the sole being most suitable for containing both these pure 

genders and, simultaneously, an infinite number of genders in between. 
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THE TWO SUCCESSIVE LOGICAL AXIOMATIC STEPS IN 

ACCEPTING ISLAM 

 

Mahdi Behniafar1 

Allameh Tabataba'i University, Iran 

 

In verse 14 of Surah Al-Hujurat, the Qur'an narrates that some Arabs came 

to the Prophet Muhammad (pbuh) and said "We are believers". But God told 

the Prophet Muhammad (pbuh) to tell them, "You are not believers, but you 

should say that you are Muslims. In fact, belief has not yet entered your 

hearts." Now, what is the difference between these two positions (Becoming 

a believer and becoming a Muslim)? In other words, the Qur'an warns them 

that although they have accepted a practical commitment to Islam as a 

"Muslim", they still do not have a clear understanding of it theoretically and 

consistently, and therefore they are not "believer" in the strict sense of the 

word.  

In this article, I try to study this issue by taking a framework based 

on the works of contemporary Iranian thinkers, Mortaza Motahhari, and my 

hypothesis is that these two types of accepting Islam mentioned in the above 

verse actually correspond to two levels of logic; practical logic and 

theoretical logic. Here, in the context of the distinction between practical 

logic and theoretical logic from Motahhari's point of view, I have explained 

that we are faced with two sets of propositions, one of which (practical) is 

inferred from the other (theoretical). A Muslim lacks a sound basis for his 

practical behavior until he can first theoretically acknowledge the axioms of 

Islam (monotheism, prophethood, and resurrection) and secondly realize the 

inferential relationship between his practical behavior and these axioms, 

even if that behavior practically called an Islamic behavior. The acceptance 

of Islam by many Muslims is based on practical logic or the first axiomatic 

system. But the theoretical logic of accepting Islam is a higher-order logic 

that has its own axioms, and consciously acknowledging these axioms 

requires higher-order cognitive activities. In the above verse, the Qur'an also 
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warns those who have accepted Islam that many of you have not yet 

succeeded in accepting Islam on the basis of that theoretical logic or higher 

logic. 

Thus, in detail, I would like to point out that both the practical logic 

of accepting Islam by many people (referred to in that verse as "Muslim") 

and the theoretical logic of accepting Islam by a smaller number of people 

(which is in that verse are called "believers") are components (Theorems and 

Axioms) of an axiomatic cognitive system.  

But instead he considers practical logic to have its own hidden and 

special axioms. The axioms of the system of practical logic (which in turn 

have more practical dimensions) are a. The innate need for the teachings of 

Islam; B. Feeling this need and being aware of it and c. The power of those 

teachings to respond to this need. The axioms of the system of theoretical 

logic, or higher logic, as I have discussed in the article "Islam as an 

Axiomatic system" are the acknowledgment of monotheism, the 

acknowledgment of the prophetic truth, and the acknowledgment of the 

resurrection as a priori, rational and non-imitative teachings that must be 

individually acknowledged; Understanding and receiving them leads a 

"Muslim" to a higher realm of faithfulness, which is to become a "believer". 

However, in this verse, believing is superior to becoming a Muslim 

and accepting the practical precepts of Islam. Therefore, the desired 

perfection for many people who have accepted Islam based on the axioms of 

the first system is that by accepting the axioms of the second system, they 

will achieve some kind of progress in their religiosity. That is, in his view, 

the ideal state of religiosity of a Muslim is to rise from being a "Muslim" to 

being a "believer." This axiomatically means 1. Theoretical 

acknowledgment of those three axioms and 2. Inference of practical behavior 

from those theoretical principles. The cognitive meaning of this promotion 

is the integration of belief and action based on theoretical principles. 
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THE NOTION OF GOD, EXISTENCE AND CONTRADICTION 

 

Jean-Yves Beziau1  

Federal University of Rio Janeiro, Brazil 

 
In this talk we examine the following statement: The notion of God is 

contradictory, therefore God does not exist.  

We first explain why choosing to study this satement and discuss its 

status, as proof or/and as argument againt the existence of God.  

Our analysis is in two steps: (A) The truth of the proposition  The 

notion of God is contradictory  (B)  The validity of the inference The notion 

of God is contradictory, therefore God does not exist. 

Regarding (A), we examine on the one hand what a notion is, on the 

other hand what a contradiction is, and the interaction between the two. For 

notion we use the pyramid of meaning [2], for contradiction the theory of the 

square of opposition [1]. We also examine if paraconsistent logic can save 

God from triviality [3]. 

Regarding (B), we work with the contraposed form: God exists, 

therefore the notion of God is non-contradictory. We point out that existence 

does not necessarily entail non-contradiction and that the non-contradiction 

of a notion is relative to the developement of a theoretical framework 

(axioms, definitions, theories). 
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THE LIBERAL TRIANGLE OF SHASTRI, GOKHALE AND 

GANDHI: EARLY 20TH INDIAN THINKING ON LIBERALISM. 

 

Purushottama Bilimoria1 

San Francisco State University (USA) and RUDN University, Russia 

 
Rt. Hon. V.S. Srinivasa Sastri – the ‘Silver-Tonged Orator’ of the Empire – 

is billed often as the last of the Indian Liberals of his era; Śastri succeeded 

G. K. Gokhale as President of the Servants of India Society and became a 

founding member of the Indian Liberal Federation (a.k.a Liberal Party) in 

1919. He represented the Indian Government at the 1921 Imperial 

Conference, and was India's delegate to the League of Nations in the same 

year as well as India's plenipotentiary at the Disarmament Conference in 

Washington DC in 1921-1922, where he criticized the imperialist militant 

design over Asia. He next travelled to the Dominions to promote a positive 

image of British India and of Indians settled there as dutiful subjects of His 

Majesty; but he also rallied the Dominions to support India’s claim to be 

granted Dominion self-rule status within the Empire. While a close friend of 

M K Gandhi (they called each other ‘Brother’), Sastriar disavowed the 

Mahatma’s Noncooperation strategy and his ‘wretched Civil Disobedience’ 

movement; they parted company over the 'Quit India’ declaration. India  

would be a different nation today had Sastriar’s vision been followed for 

what have been a slower (albeit snail’s pace to independence – a rush whose 

dividends are scarcely paying off today. The Right Honourable Professor 

died all but isolated in 946; although did Gandhi stay in touch and visited 

him at his elder ‘brother’s’ deathbed. In this paper I explore how svarāj, 

Home-Rule, self-rule, India’s role within or without the Empire, reform and 

swadeshi, constitutional imperatives, democracy, and governance meant 

different things to each of the three leading savants of India’s freedom and 

her liberal future;  yet they were bound up reverentially in a trialogue, 

agreeing to disagree and mutually criticise each other.  That liberal ethos is 

long gone.  
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HEALING IN HINDUISM: A RATIONALITY OF FAITH-BASED 

HEALTHCARE PRACTICES 

 

Smita Chakraborty1  

Jhargram Raj College (Girls’ Wing), India 

 
Amidst the several social determinants of health, religion is inevitably one 

of the key factors. As defined by the World Health Organization, health is a 

state of complete physical, mental and social wellbeing and not merely the 

absence of disease or infirmity. Religious dictums encapsulate various 

unobservable behaviors as well as specific endowments that influences 

health structure of an individual in the society. Healing is one of the prime 

functions of religion. It is the restoration of health from an unbalanced, 

diseased or damaged organism. Medicine was traditionally considered as a 

healing profession, and modern medicine claims its legitimacy to heal the 

patients following the scientific approach. The liaison of science and 

medicine has taken the field of biomedicine into a successfully booming 

industry. In the wake of such a success, the role of the physicians has become 

as the curer of the disease rather than the healer of the sick. Following this 

belief, the patients opt for various alternate medical practices.  

The role of God in illness, as well as recovery, is one of the primary 

influences, which affects healthcare beliefs and practices. Several followers 

practice religious rituals keeping in mind its healing benefits. In the modern 

century, medical practitioners try to understand the religious beliefs of the 

individuals in order to effectively meet the healthcare needs of their patients. 

The present study focuses on faith-based healing practices in Hinduism. 

According to the Hindu dictums, the body is considered as the vehicle of the 

soul. Preservation of health is one of the foremost ethics that is mentioned in 

various Hindu scriptures. Followers believe that the main agenda of Hindu 

healthcare practices is to alleviate oneself from suffering. Several studies 

have found how the majority of healthcare professionals keep in mind these 

faith-based healthcare practices of the patients in order to provide wholistic 
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treatment. Therefore by following quantitative research technique, the 

present study will try to highlight three prime objectives to effectively bring 

out the rationality of the followers behind following the faith-based 

healthcare practices—firstly, the various healthcare practices that are 

practiced by the followers; secondly, to analyze whether social variables like 

class and gender have an influence on the practices of faith-based healthcare 

practices; and finally, to understand the rationality behind following the 

healing practices in Hinduism in this era of globalization. The study is 

extensively carried out in Kolkata, West Bengal and is conducted over 100 

respondents in total. Thus, this paper aims to highlight the rationality of the 

followers behind observing the variant faith-based healthcare practices in 

Hinduism to live a healthy life in the society. 
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ON SCIENTIFIC METHODS IN STUDYING CONSCIOUSNESS 

 

Oksana Cherkashina1 

Moscow Center for Consciousness Studies, Russia 

 

In philosophical research in such fields as consciousness or meaning in life 

a widely accepted method is the same as in other fields in analytic 

philosophy. That is, hypothetical-deductive. Moving from a number of basic 

claims that seem reliable or likely – to their consequences, a researcher is 

constructing a theory. The moving is based on reason and the choice of basic 

claims – on reason, intuition, experience or Weltanschauung of the 

researcher. Everyday experience can be a legitimate source for suggesting, 

choosing or evaluating the claims. Meanwhile, introducing religious or other 

spiritual experience in Western philosophical research is rare and not very 

advisable. The lack of such experience, though, is sometimes used as a 

counterexample: I knew a researcher who seriously claimed that she tried, 

but didn't succeed in introspection, "therefore it doesn't work".  

Meanwhile, there are objects of research that are not typical as 

objects of scientific approach. Consciousness is one of them. Our scientific 

research is in principle oriented towards other objects; a typical example is 

a repeatable process that is available for simultaneous observation by an 

unlimited number of people. The instruments of scientific research reflect 

this orientation. When research meets non-typical objects, it can fail simply 

because the instruments that could work are ignored by researchers as 

"unscientific". 

This is why I see as hopeful the attempts of integrating in Western 

philosophy the methods of research from other intellectual traditions. E.g., 

in Buddhism, in its knowledge-oriented side, much attention is given to the 

studying of one's own consciousness. There is a developed system of notions 

and terms, and refined methods. As I understand, such research is seen in 

Buddhist tradition as scientific, although Western researchers may question 

the applicability of this term. 

                                                      
1 Ch.O.Logic(at)zohomail.com 



48 3rd WoCoLoR 

 

  

 

In our admiration of the power of reason we should be careful in 

evaluation of things that are not readily grasped by it. There may even be a 

danger of believing in the existence of only such things that can be studied 

by physics or mathematics. But what science knows, it knows, in part, 

because of the choice to abstract from the parts of reality that are (or were) 

currently unexplainable by the methods that existed and were seen as 

applicable at that time. 
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PRAMĀṆAVĀRTTIKA AND IT’S COMMENTARIAL LITERATURE 

IN TIBET: A REVIEW OF THE LITERATURE 

 

Sherab Chomphel1 

Banaras Hindu University, India 

 

Pramānavārtikā could have been translated into Tibetan as early as the 8th 

century CE but the actual Tibetan commentarial traditions began with the 

Great Sakya Pandita Kunga Gyaltsen (1182-1251), who revised the previous 

translation of the text and wrote an independent work expounding on the 

primary subjects of the text. Tibetans received the texts of various pramāna 

shastra and were exposed to the Indian Buddhist pramāna shastra way earlier 

than this point in time but pramānaviniscaya was more of the central text 

during those earlier times. My paper aims to survey the commentarial 

literature of pramānavārtikā in Tibet, which has a history of at least eight 

hundred years of vigorously practicing teaching and commenting on the text, 

and I will try to frame these vast literary resources with special emphasis on 

certain issues in the tradition. This brings a new perspective on the overall 

commentarial traditions of Buddhist pramāna shastra and specifically of the 

Tibetan tradition. Tibetan Buddhism was mainly of the four schools; 

Sakyapa, Nyingmapa, Kagyupa and Gelugpa schools. These schools have 

their own distinctive commentarial traditions of Pramānavārtikā preserved 

and practiced even today. My purpose is to introduce these vast literary 

works related to the Pramānavārtikā and I will give an overview of four 

traditions and their commentarial works on Pramānavārtikā.  
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HINDU DOCTRINE ABOUT THE VEDAS AS AN INVENTED 

TRADITION 

 

Koenraad Elst1 

Indus University Ahmedabad, Belgium 

 
Most believing Hindus, some erudite ones citing the Pūrva Mīmāṁsā school 

or Śaṅkara for authority, will tell you that the Vedas are apauruṣeya, "non-

human", super-human, of divine origin, revealed, uncreated, as old as the 

universe. They divide scripture into Śruti, "that which is heard (from a divine 

source)", viz. the Vedas in the broad sense; and the Smṛti, "that which is 

remembered" (and of which no divine origin is claimed, though in practice 

it is also treated as unquestionable authority), viz. the Itihāsa-Purāṇa 

literature and the Śāstras. 

This is actually a mirror-image of the Islamic view of the Qur’ān: 

abiding since creation in God's bosom, the Qur’ān is rained down on 

humanity at a time and place of God's choosing. Next to the Qur’ān, the 

Hadīth and Sīra do not have that divine status, but function nonetheless as 

the basis for unchangeable Islamic law. The difference between really 

existing Dharma and Dīn, effective Hinduism and Islam, is not as radical as 

often thought. 

However, this Hinduism, though making a claim on the Vedic Ṛṣis, 

viz. that they were passive receptacles of divine revelations, would be 

unrecognizable to the Ṛṣis themselves. The Vedic text itself serves to verify 

this. The Qur’ān (or the Biblical Ten Commandments) takes the form of God 

speaking to his prophet or to mankind. By contrast, the Vedic hymns take 

the form of a human composer addressing or describing a deity. 

Thus, the very first hymn of the Ṛg Veda is Oṁ agnim ile, "I worship 

the Fire", i.e. man as subject, the Fire god as object. In the Gāyatrī Mantra, 

"we" implore the Sun god to awaken our minds. In the Mṛtyuñjaya Mantra, 

"we" worship the Three-Eyed One. The relation between the composer and 

the deity is essentially that of a suitor singing a serenade under his beloved's 
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balcony. And yes, just as the suitor hopes to sway her and make her favour 

him, the poet hopes to influence the deity towards his side ("do ut des"). Thus, 

after the victorious Battle of the Ten Kings, seer Vasiṣṭha ascribes his patron 

Sudās's victory to the magical effect his own hymns have had on the battle-

relevant god, storm-god Indra. 

Moreover, the hymns themselves refute their eternality by regularly 

referring to a pre-Vedic age: to the "Ṛṣis from the past", to past battles (e.g. 

against the Druhyus with the help of Aikṣvāku king Māndhātā, within living 

memory of the Vedic project’s initiators, king Bharata and his court-priest 

Ṛṣi Bharadvāja), to ancestors like Manu and Ilā. The Vedas, by their own 

testimony, are located in history. Given the flora, fauna, rivers and the level 

of technology they describe, they can be pinpointed as composed in Bronze-

Age Northwest-India. From there and then, a number of historical events 

have found their way into otherwise religious poetry. 

The aim of this paper is to explicitate and elucidate how the 

transition was made from this human practice of poetry enshrined as an ever-

growing corpus of hymns into the adoption of this corpus as a legacy from 

the gods and therefore a source of divine authority. This provides one of 

world history's best examples of an "invented tradition", reinterpreting the 

earlier tradition and absorbing it into a new worldview. Parallel 

developments in Christian and Confucian civilizations will very briefly be 

considered. 

In practice, the Vedas derived an enormous prestige from the 

discipline of learning the hymns by heart, the whole edifice of their 

mnemotechniques and the social support by a Brahminical class set apart for 

it, and the fact that they became the backbone around which many new 

sciences grew (Vedāṅgas, Upavedas, some of them worldwide firsts, e.g. 

linguistics and branches of mathematics). It also made them fit as the glasses 

through which to see the accruing non-Vedic components of Hinduism (e.g. 

mūrtipūjā), serving as vault over these and providing them with a conceptual 

framework and technical language. As their origin disappeared on the 

horizon, they were elevated ever higher. By the time the illiterate Dark Age 

ended, ca. 300 BCE, a new tradition had been invented that divinizes the 

Vedas. Hindu traditionalists won't welcome this account, but on the bright 
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side, it implies that their Ṛṣi ancestors were creative geniuses, rather than 

passive receptacles of voices from above.  
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THE NON-RETRIBUTIVE KARMA DOCTRINE 

 

Koenraad Elst1 

Indus University Ahmedabad, Belgium 

 

Everyone nowadays has heard of the retributive Karma doctrine. 

Internationally, and among Western-influenced Indians, it doesn't have a 

very good reputation, for it is deemed to justify injustice. 

In many classical sources, this is precisely what it does. Thus, when 

Śākyamuni’s friend general Bandhula and his sons are sentenced to death for 

high treason, his widow consoles her daughters-in-law that while their 

husbands were ostensibly innocent, they must have earned this punishment 

through a wrongdoing in a past life. This way, any injustice can be justified 

as the consequence of an unseen past sin. 

Indeed, the very earliest scriptural introduction to the karma doctrine 

already does this. The Chāndogya Upaniṣad introduces jointly the doctrine 

of reincarnation and the doctrine of karma. It says that a fortunate birth in a 

high caste is the consequence of past good behaviour, an unfortunate birth in 

a low caste or as an animal the consequence of past bad behaviour. In all 

anti-Hindu literature, the link between the karma doctrine and social 

injustices like Untouchability is emphasized. 

An even more fundamental objection to this retributive karma 

doctrine is that it implies that the universe is just. The conspicuous fact that 

many good people end in misery while many evil-doers flourish, is nullified 

here by the unproven hypothesis that this misery is explained by past evil 

and this good fortune by past good. Isn’t this wishful thinking? No sudden 

good fortune is innocent anymore, it all becomes part of a universe-spanning 

calculus of reward and punishment. 

There are two alternatives to this widely-believed retributive karma 

doctrine. One is to preserve reincarnation but drop the "action at a distance" 

between good or evil acts performed in one life and attraction of good or bad 

fortune in a next life. Outside India, many reincarnation beliefs are ignorant 
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of a karma doctrine, both ancient ethnic (Druze, Amerindian, Celtic) and 

among modern reincarnation researchers (Ian Stevensson, Erlendur 

Haraldsson, Hans ten Dam). Kṛṣṇa's explanation to Arjuṇa that dying is but 

an illusion, like taking off old clothes to put on new ones tomorrow, does 

strictly not posit an "ethical causality" either. 

The other alternative is the non-retributive karma theory. The 

purpose of this paper will be to analyse and evaluate this lesser-known 

understanding of karma. 

The non-retributive understanding of karma shares with the 

retributive variant that it extends the field of causality (as David Kalupahana 

points out): the former gives it a psychological dimension, the second an 

ethical one. It fits the Buddhist theory that a life is conditioned by the quotum 

of desires (including negative desires, i.e. fears) with which you die. Hence 

the focus in some Buddhist schools on purifying the thoughts you will 

entertain in your dying moments: they will determine the contents of your 

next incarnation. Here your quotum of good or evil committed is of no 

consequence, there is no reward or punishment. (In the debate on karma and 

the problem of evil, as recently in Philosophy East & West, it essentially cuts 

short the debate, or at least is one of the extremes within it: no relation!) Yet 

there is a precise connection between past and next lives, viz. your sum total 

of desires determines the contents of a next life; that's why desire is the motor 

of reincarnation and is the target for destruction in Buddhist meditation. This 

version of karma is a "law of conservation". 

To be sure, Buddhism is not exclusively wedded to this subtler 

theory of karma. Common Buddhists are just as much into the more vulgar 

retributive version, and even the Buddha himself was, as we will illustrate. 

But they are conceptually distinct, and purists may fully reject the retributive 

version while accepting the non-retributive version. The modern age with its 

positive valuation of rationality favours such an outcome: an automatically 

just universe may satisfy our wishes but is unproven and unlikely, while a 

law of conservation might be scientifically tenable even if applied to desire..   
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THE QUESTION OF THE NON-NECESSITY OF ALL BELIEF 

SYSTEMS 

 

Don Faust1 

Northern Michigan University, USA 

 

Explorationism (see www.bu.edu/wcp/Papers/Logi/LogiFaus.htm, WCP 

XX, “Conflict without Contradiction”) is a perspective concerning human 

knowledge:  as yet, our ignorance of the Real World remains great.  With 

this perspective, all our knowledge is so far only partial and tentative.   

Evidence Logic (EL) (see “The Concept of Evidence”, INTER. 

JOURNAL OF INTELLIGENT SYSTEMS 15 (2000), 477-493) provides 

an example of a reasonable Base Logic for Explorationism:  EL provides 

machinery for the representation and processing of gradational evidential 

predications.  Syntactically, for any evidence level e, for a proposition 

symbol P, Pc:e asserts that there is level e confirmatory evidence regarding 

P, while Pr:e asserts level e refutatory evidence (n-ary predications, for n>0, 

are handled similarly).  Semantically, EL has similarly enriched model 

spaces. 

Belief Systems, we will argue, are all unnecessary:  in science, as 

well as in all broader domains of human relations and activity, it is always 

sufficient to have simply commitments: Agent A commits to a sentence S if 

A, while NOT asserting that S is True, agrees to an associated set of 

consequent actions. In stark contrast, Agent A believes a sentence S if A 

asserts S is True although A does not know (have absolute evidence) that S 

is True.  We will further seek to explore ways in which such a perspective 

may help in engendering more enhanced discourse, less absolutist and shrill 

advocacy and violence, and more rationality, in the Global Village of the 

new century. 

Our approach will be informal and we will be exploring only the 

question of the logical non-necessity of all belief systems. We are setting 

aside from our focus in this paper the many psychological, sociological, and 
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anthropological aspects of the broader question of the general non-necessity 

of all belief systems.   

The main theme of the congress, God and Religion, certainly 

integrally involves the concepts of belief and commitment. It is based on the 

above definitions of these concepts that we will argue that all beliefs are 

unnecessary, that always commitments are sufficient.  

First we will briefly describe a perspective, explorationism, which 

entails that all our knowledge, so far at least, is at most partial and tentative.  

Since the traditional choice of Classical Logic is inadequate within such a 

perspective, we will secondly set forth an evidential base logic for 

explorationism, called Evidence Logic (EL).  On the basis of these two 

preliminaries, we will briefly explore arguments for the non-necessity of all 

belief systems.  Possibly most important among our considerations will be a 

questioning of how, without believing anything, we can manage to get along 

logically, both in our scientific endeavors and in our more general endeavors 

at all levels of the Global Village.  Finally, we will briefly explore discourse 

enhancements, improved communication, enriched understanding, and 

enriched respect for each other’s narratives and aspirations, which might 

flow from an increasing absence of belief systems at all levels of the Global 

Village. 
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SCIENCE AND SANĀTANA: AN EXPLORATION OF THE 

SCIENTIFIC SPHERES OF THE VEDAS, PURĀṆAS, AND THE 

INDIAN EPICS 

 

Tirthendu Ganguly1 

Banaras Hindu University, India. 

 

“Science without religion is lame, religion without science is blind”, wrote 

Albert Einstein while replying to the German philosopher, Eric Gutkind. 

Perhaps, that is the shrewdest way to explain the relationship between 

science and religion. However, the Sanātana Dharma, which must not be 

limited by terming it as Hinduism, is not a religion, but rather a way of life 

that is not merely spiritual and theosophical, but also is utmost scientific 

from every angle. The Sanskrit word ‘sanātana’ literally means the ‘eternal 

order’ or the ‘cosmic order’ which was, which is, and which will forever be 

just like the laws of physics. The quintessential tenets of this eternal science 

are codified in the Veda. Divided into four parts (viz. Ṛgveda, Sāmaveda, 

Yajurveda, and Atharvaveda), the Veda is a uniform collection of 

multifarious scientific aspects. The Purāṇas, which are often mistranslated, 

misunderstood, and misinterpreted as mythology, are a collection of 

historical investigations into the civilization of Bhārata (India) which also 

contain manifold utterances regarding scientific understanding. The two of 

world’s finest epics of all time, the Rāmāyaṇa and the Mahābhārata, are the 

poetic marvels that illuminate how science, theosophy, and poetry always 

walked hand in hand in the Sanātana civilization. Though they are very 

ancient, all of them are heavily entrenched in the scientific wisdom, and 

exploring those domains is the purpose of this paper. 

This paper will explicate seven different aspects related to physics, 

cosmology, and astronomy. The first section will make a comparative 

analysis of the big bang theory and the different notions of the ‘sṛṣṭi tattva’ 

expounded in the Veda, Purāṇas, and the Mahābhārata. In context to that, the 
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conception of space-time as a dimension proposed in Einstein’s Relativity: 

The Special and General Theory will also be analyzed in comparison to the 

notion of the ‘kāla chakra’. The second section will trace the fundamental 

ideas of the quantum theory in the Upaniṣads which heavily influenced 

physicists like Schrödinger, Bohr, Heisenberg, and Oppenheimer. In the 

third chapter, the concept of the boson particle, which is popularly 

nicknamed as the ‘god particle’, will be explained in relation to the Veda. 

Named after the Indian physicist Satyendra Nath Bose and Albert Einstein, 

it is one of most talked about concepts in astrophysics and quantum 

mechanics. Kaṇāda’s observations about the atomic and subatomic particles 

in the Vaiśeṣika Sūtra (600 BCE) will also be highlighted here. This fourth 

section will seek to explain how the laws of motion in Newton’s Principia 

Mathematica can also be traced back in the Upaniṣads. The fifth section will 

demonstrate the doctrine of reincarnation in the Sanātana Dharma in 

reference to the law of conservation of mass and the law of conservation of 

energy. This section will attempt to locate the ideas presented by the theory 

of relativity and the mass-energy equivalence (E=mc2) in the Sanātana texts. 

The sixth section will observe the presence of the concepts of cosmology, 

black holes, anti-matter, dark energy, anti-gravity, supernova, nebula, and 

other such aspects in the Sanātana texts. It would also contemplate how 

Stephen Hawking’s perceptions about the universe are perfectly in tune with 

the Upaniṣads. The final chapter will talk about the string theory, the future 

prospects of physics, and the possible contributions that the Sanātana 

Dharma can offer to them. It shall ask: Can the Sanātana Dharma offer ‘the 

theory of everything’? 
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KANT’S ARGUMENT FOR RATIONAL FAITH IN GOD 

 

Chandler Hatch1 

Ahmedabad University, India 

 

While Immanuel Kant rejected traditional cosmological and ontological 

arguments for the existence of God, he produced another argument for what 

he called a practical postulate that God exists. The argument begins with 

what Kant calls the Antinomy of Practical Reason, a problem about how to 

reconcile the moral (and hence rational) aim of virtue with our sensible 

interest in our own happiness. Since virtue often requires us to forego 

happiness, it seems impossible to combine them satisfyingly in a single 

account of the highest good. But reason demands that there be some highest 

good at which we aim in all of our activities. The only way that reason can 

be satisfied in light of the obvious empirical conflict between virtue and 

happiness, Kant claims, is if there is an omnipotent God who can reward our 

virtue with happiness. Kant says that although this does not prove that God 

exists, it does show us that we must always act under a kind of rational faith 

that he exists. 

Many Kant interpreters have not been moved by the problem the 

Antinomy raises: Commentators have cast doubt on the derivation of the 

highest good, on the alleged duty to adopt it as our end, and on the need for 

the postulate of God’s existence for us to be able to do so. I offer an 

interpretation of Kant’s Antinomy that seeks to answer many of these 

objections and interpretive puzzles. I argue that the Antinomy, if unresolved, 

constitutes a serious (though perhaps not decisive) problem for Kant’s view. 

Hence, insofar as Kant’s claims about morality and rationality are true, the 

postulate of God’s existence is well-motivated. 
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ETHICAL IMPLICATIONS OF RELIGIOUS BELIEFS: A 

COMPARATIVE STUDY OF JAINISM AND BUDDHISM 

 

Namrata Kothari1 

South Calcutta Girls' College, India 

 

Anand Kumar Jain2 
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The word ethics reflects proper rules of conduct recognised as value by a 

particular religious tradition. Ethics is often used interchangeably with 

morals in the West because morality is a Latin cognate of a Greek root for 

ethics that covers such notions as custom, habit, character and personal 

disposition. 

 The term religion has been defined in various ways. On the one 

hand. it comprises a view of life and matter in their wholeness and 

interrelationship. On the other hand, it covers in broad outline the modes and 

associations to which man finds expression and self- realization. 

 In this research paper, from the point of religious belief we can review the 

ethical implications of both Jaina and Buddha traditions and thereby 

happiness, peace, human security and human rights will be promoted, 

preserved and protected in the society. 

The most important part of Jaina philosophy is its ethics.  Right 

faith, Right knowledge and Right conduct have come to be known in Jaina 

ethics as the three gems (tri-ratna) that leads to a good life. In the very first 

Sutra of the Tattvartha Sutra, Umasvati, states this cardinal teaching of 

Jainism. ‘Samyag- darshan- jnana-  caritrani moksha margah’ 

  Umasvami defines right faith as the attitude of respect towards truth. 

But Jainism never wants to follow it blindly rather reasonably. As Jaina 
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claims that more one studies these views, the greater good faith grow, 

therefore, perfect faith (Samyag- darshan). 

Right knowledge- means looking into the cause of the passion, 

which grows from our ignorance, which leads to anger, vanity, greed, 

infatuation. Knowledge alone can remove ignorance. Right knowledge can 

be obtained only by studying carefully the teachings of the Tirthankara 

(Samyag-jnana) 

Right conduct- means refraining from wrong and performing what 

is right. It will help us to get rid of the karmas that lead to bondage and 

suffering, and for eradication one must take five great vows (panca- 

mahavrata). Jaina tried to practice this with rigor scarcely found elsewhere. 

These vows consist of: 

• Ahimsa:  abstinence from all injury in life. It is based on the 

idea of potential equality of all souls and must be practiced in 

thought, speech and action. 

•  Satyam: It consists of speaking what is true, you as well as 

pleasant and good.  

•  Asteyam:  abstinence from stealing is based on the idea of the 

sanctity of property. 

•  Brahmacharya: It consists in abstaining from all forms of self-

indulgence. 

•  Aparigraha: It consists in abstaining from all attachment to 

sense objects. 

 Similarly, the essentials of Buddhist ethics consists in an eight fold path 

(astangika- marga). The path consists in the acquisition of eight good things 

which are as follows: 

• Right views or knowledge of the four noble truths. 

• Right resolve, firm determination to reform life in the light of 

truth. 

• Right speech or control of speech. 

• Right conduct or abstention from wrong action. 

• Right livelihood or maintaining life of honest means. 
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• Right effort, or constant endeavor to maintain moral progress 

by banishing evil thoughts and entertaining good ones. 

• Right mindfulness of constant remembrance of the perishable 

nature of the things. This is important for keeping attachment 

to things and grief over their loss. 

• Right concentration, through four stages, is the last step in the 

path that leads to Nirvana. 

  Thus, these consist of three things: conduct (Sila), concentration 

(Samadhi) and knowledge (prajna) harmoniously cultivated. But Jaina 

tradition differs from Buddhist tradition, where it gives utmost importance 

to follow the path of ahimsa with rigor and it will inspire man to live an 

ethical life. In Jain tradition knowledge, faith and conduct are inseparable 

bound up. A person, through the harmonious development of these three 

attains liberation. Herein lies  the uniqueness of both the traditions. 
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RATIONALITY OF FAITH: THE EMBODIED SOLUTION 

 

Elena Kalmykova1 

Uppsala University, Sweden 

 

Faith is often under attack due to its violation of the normative demand to 

‘proportionate belief to the available evidence’. Can it be rational to have 

faith? In this presentation, I show how the embodied approach can render 

religious faith, and possibly other kinds of faith, as rational. I start with the 

reformed epistemologists’ idea that religious faith is similar to sense 

perception, and I argue that we can elaborate this idea by taking into account 

our capability perceptually to grasp what is not accessible by senses—the 

‘presence in absence’ (Noë 2012) or, as I call it, perceptual faith. In this case 

we do not need to put forward additional human faculties such as sensus 

divinitatis, whose function is to produce religious beliefs (Plantinga 1983), 

but the existence of which is yet to be proven.  

According to phenomenological accounts of perception (Merleau-

Ponty, Noë, Siewert), embodiment and enactment allow humans to transcend 

perspectival limitations and to perceive an object as it is beyond its 

appearances: constant despite changes of angle, light, and other conditions 

and whole even when only parts of it are visible - we literally perceive as 

present that what cannot be seen at the moment (Merleau-Ponty 1962: 69). 

The cat partly hidden behind a fence is perceived as whole, despite that what 

is actually accessible for our retina is separate pieces of a cat. Similarly, we 

perceive objects as three-dimensional, as having depth and volume despite 

the fact that as our retina is a surface, we should only be able to see two-

dimensional objects – a sort of flat pictures with patches of colour on them. 

Thus perception transcends what we might deem as ‘available evidence’ - 

what is actually accessible to our senses.  

Thanks to our embodied perception we are capable to direct our 

actions toward the object as a whole spatio-temporal entity, and not to only 

what is accessible to us in our limited perspective at any given moment. 
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Similarly humans can transcend their cognitive constraints while relating not 

only to the objects such as cats, but also to the persons, objects of art, places, 

and finally - the world as a whole, and perceive these objects as they exist 

beyond our perspectival constraints. I argue that embodied relations and 

particular normativity involved in perception-based faith allow humans to 

transcend the precariousness of our experience and to sustain a perception-

like relation to religious objects, achieved in a ‘better look’ moments of 

religious experience. As perception necessarily involves not only a mental 

but also an embodied relation to its object; an embodied relation can be seen 

as a constitutive component of faith as well. I conclude that an embodied 

account can provide new insights into the nature of religious faith, and 

resolve some puzzles, such as how having faith can be a virtue. 

 

References 

 

[1] Merleau-Ponty, M. Phenomenology of Perception. Trans: Colin 

Smith. London: Routledge & Kegan Paul, 1965.  

[2] Noë, A. Varieties of Presence. Cambridge, MA: Harvard University 

Press, 2012. 

[3] Plantinga, A. Warrant and Proper Function. Oxford University Press, 

1993. 

[4] Siewert, Ch. ’On Getting a Good Look: Normativity and Visual 

Experience’. In M. Doyon, Th. Breyer (eds) Normativity in 

Perception, pp. 17-38, 2015. 

  



66 3rd WoCoLoR 

 

  

 

CONCEPTUALIZATION OF GOD AS A SET OF UNCERTAINTIES 

AND UNKNOWNS TO HUMAN BEINGS 
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Based on their capacity to think and imagine, human beings always, 

consciously or subconsciously, draw pictures of the future in their mind. This 

may be idealized as a process of extrapolation based on past experiences and 

available data. The chances of occurrence of events in the predicted way 

depend upon the size of the set of data. However, a large number of data does 

not guarantee an accurate prediction of the outcome of a future event. Hence, 

a set of data, how large it may be, have some blank spaces to be filled. When 

an event is triggered or guided by some of these unknown factors, it is called 

unforeseen or act of God. The purpose of this study is to portrait how the set 

of those unknown factors and the resulting uncertainties, over the 

generations, shaped up to the concept of God. It is quite natural that, during 

the lifetime of a human being, he predicts the outcome of lots of small and 

big events such as time required to reach a particular location, the weather 

of a place while traveling, the behavior of a person after listening to a news 

or proposal, the winner of the next cricket world cup, the date when man will 

settle in other planets, etc. As expected some of the predictions become 

reality and some do not. It is happening from the time immemorial and with 

every human being. In every traditional society, the stories of success and 

failure of their ancestors flow down from generation to generation. While 

the success stories are celebrated, the stories of failures also influence their 

life and most of the time makes into their customs, maybe in some encrypted 

way. Both success and failure are not absolute and are actually judged by the 

yardstick of expectation. When people do not expect to win, an escape from 

the battlefield some time may be treated as a success. This experience of 

expectations and the following success and failure over the generations 

                                                      
1 3tanmoykonar@gmail.com 



67 

 

General Session  

created a consciousness about the uncertainties and unknowns in the mind 

of the human being. With time, people started to fear and respect these 

uncertain and unknown factors as God. People also tried to get favor from 

the uncertain and unknown factors. For this mainly two approaches are 

adopted. Firstly, the ways of submission which accept the supremacy of the 

uncertain and unknown factors and pray for kindness from them. The second 

approaches are the ways of exploration which intended to minimize 

unknown factors through investigation and understanding and thus minimize 

the uncertainty in the expected outcome of an event. In society, both the 

approaches go side by side and some time even overlaps with each other to 

such extent that it becomes difficult to differentiate. This process of seeking 

favor from the uncertain and unknown factors may be termed as the 

worshiping of God. 

Overall it may be concluded that, what is the sub-set of unknown 

factors that attribute uncertainties in the expected outcomes of future events 

from the logical point of view, is God from the ethnic point of view. 
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THE EVIL EPSILON 

 

Talia Leven1 
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Berkeley was Bishop of Clone and a great philosopher of the early modern 

period. As a bishop it was important to him that as many people as possible 

will believe in God and not rely on science. In order to gain his purpose he 

put in a lot of effort in order to prove that the foundations of mathematics are 

shaky. Since science is base on mathematics, it is impossible to trust science 

more than to trust God. The fundamental object of mathematics towards 

which Berkeley aimed is the epsilon to whom he called the “evil epsilon”. 

The epsilon is a mathematical entity, which is greater then zero but smaller 

then any positive number.  

In my talk, I will show that there is no need to decide between belief 

in God and well-founded mathematics. Therefore, I will present Robinson's 

non-standard analysis as a solution to the problem presented by Berkeley. A 

solution based on the existence of the epsilon as a mathematical object.   

Abraham Robinson (1918-1974) was a Logician, Mathematician, 

the father of nonstandard analysis. Robinson was also a philosopher and had 

a very consistent and organized philosophical view. As part of his criticism 

of Cauchy's infinitesimal Robinson used Berkeley's words in calling the 

Infinitesimal the "Ghost of departed quantities". In this talk, I argue that 

Robinson agreed with Berkeley's criticism of Cauchy's infinitesimal as it 

appears in his book "The Analyst" from a logical epistemological and 

ontological point of view. However, his solution to the foundation of 

calculus was completely different from that of Berkeley's. Berkeley was not 

prepared to give up his philosophical principles while Robinson was not 

prepared to sacrifice mathematics on the epistemological altar. 

Robinson wanted calculus, which is based on strict logical basis, one 

that will suit their ontological requirements. Both Robinson and Berkeley 

believed that the meaning of exist is to be grasped and to be grasped is to be 
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grasped by the senses or by imagination. Although Robinson was not 

prepared to sacrifice mathematics on the epistemological altar. Despite it, 

surprisingly his solution was to adopt the infinitesimal as part of his 

mathematics.   
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WORDS THAT LEAD TO GOD 
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This paper resolves an apparent contrariness between the claim that God is 

indescribable and the claim that one can gain knowledge of God through 

scriptures. 

Scriptures play a central role in many religious traditions. In this 

article, we understand the term ‘scripture’ broadly, such that apart from the 

holy texts, commentaries and literary works inspired by such texts also count 

as scriptures. One aim, if not the aim, of religious scriptures is to 

communicate the knowledge of God, and most traditions that have scriptures 

also hold that it is also possible to achieve this aim. Call this the “knowability 

claim”. If the knowability claim is true, as we assume it is, then one can come 

to know about God by engaging with the scriptures of a tradition.   

Amongst the religious traditions that have scriptures and uphold the 

knowability claim, there are some that make a further claim—they take God 

to be indescribable. For instance, Adi Shankara writes in 

Brahmasutrabhasyam, “Brahman is indescribable in words or speech”. The 

Sufi poet Hajrat Meeran writes that one who knows God cannot describe it 

and one who describes God does not know it. (A similar claim can also be 

located in Pseudo-Dionysius the Areopagite’s The Divine Names.) Call this 

claim—i.e., the claim that God is indescribable—the “indescribability 

claim”.   

It would seem that a religious tradition cannot make both the 

indescribability claim and the knowability claim. To say that God is 

indescribable is to say that the words and signs (or more generally, language) 

cannot be used to describe God. How then can scriptures, which are 
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collections of words and signs of a language, purport to communicate the 

knowledge of God? It would seem then, that a religious tradition that takes 

God to be indescribable must abandon the claim that one can know about 

God through the scriptures of that tradition.   

The aim of this article is to show that the knowability claim and the 

indescribability claim can be true together. We argue that the appearance of 

tension between the two claims results from the simplistic but false 

assumption that language can convey knowledge about an entity only by 

means of descriptions of that entity. Call this the ‘Descriptivist Assumption’. 

Our argument against the Descriptivist Assumption proceeds in two parts. 

First, we highlight the philosophical motivation shared by some prominent 

theorists—notably Frege (1979), Russell (1911), and Wittgenstein (1922)—

that led to a widespread acceptance of the assumption.  

Second, we discuss an important counterexample to the 

Descriptivist Assumption. The Arundhati Star is a distant and faint star that 

is difficult to locate in the sky: a description of the star is unlikely to help 

someone identify the star. Arundhati Nyaya is a method that harnesses a 

description of an object other than the target object to communicate a truth 

about the target object. One example in the classical literature is the example 

of a mother who draws a child’s attention towards the star by pointing at a 

tree first and then asking the child to locate the star ‘above’ the tree.  

We argue that scriptures may be thought to communicate the 

knowledge of God in a likewise manner—scriptures may contain 

descriptions, but instead of descriptions of God, they are descriptions that 

point to God or lead one towards the knowledge of God.   
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The study investigates the relevance of Buddhism in resolving the present-

day environmental problems. In order to demonstrate the Buddhists solutions 

to environmental devastation and draw arguments in favor of 

environmentalism from the Buddhist perspective, the study conducts a 

philosophical and logical examination of literatures and Buddhists ethical 

concepts. The thorough survey of texts, concepts, and traditions enjoining 

the Buddhist elements are supportive and noteworthy to environmental 

values. Nevertheless, the Buddhism has an environmental philosophy, which 

covers nature, humans, animals and the ecosystem as an interconnected 

system. And the principle of Pratityasamudpāda and karma justifies 

interconnectedness within all forms of life that motivates a harmonious and 

peaceful co-existence with others. Moreover, harming any living beings 

directly or indirectly contribute to harming one’s own self. On the other hand, 

one needs to act compassionately towards all beings, because they are 

continuous with humans or vice versa. All beings are in a way relatives in 

the past; hence they should not harm one another. All beings should be 

regarded as member of one’s own family.  Buddhists philosophy strives to 

build and strengthen the compassionate relationship among all sentient 

beings that naturally paves the way for ecological sustainability at large.  

Hence, this paper reveals Buddhist attitude towards the environmental 

sustainability.  
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Rationality and knowledge are inherently related to each other. We usually 

believe that faith stands in contrast with both of these phenomena. We 

characterize faith as something devoid of concrete justification, which is why 

it could not yield scientific knowledge. In contrast, rationality is a faculty 

that helps us use reason and form arguments properly to understand 

something, subsequently leading us to acquire verified knowledge of the 

same. Faith comes as belief statements which do not have enough proof in 

support to be established as scientific truth. According to Plato’s traditional 

conception of knowledge, justification, truth and belief conditions (JTB) are 

the necessary conditions of knowledge. Here the justification condition 

presupposes our ability to reason or what we call ‘rationality’. As per Plato, 

fulfilling all these three prerequisites will yield knowledge as a final result. 

As we know that ‘faith’ is entirely associated with ‘belief’ formation, we can 

analyze where is the gap between ‘faith’ and ‘knowledge’. When someone 

claims justification for his/her faiths, there is a probability that s/he confuses 

between ‘evidence’ and ‘proof’. We must know the nuanced differences 

between ‘proof’ and ‘evidence’. 

Edmund L. Gettier has raised his concern against the Platonic JTB 

conditions of knowledge and pointed out two structural gaps. One of his 

objections was a gap between Plato’s justification and truth conditions. In 

the first section of this paper, I will analyze the gap between ‘knowledge’ 

and ‘faith’ in light of Gettier’s objection to Plato’s knowledge definition. In 

the second section, I shall continue to analyze the word ‘justification’ in the 

case of religious faith. Generally, both the word ‘evidence’ and ‘proof’ has 

been used in the sense of justification for an event. However, there is a 

considerable difference between these two words and their contribution to 

the actual justification. If we accept Gettier’s challenge to JTB conditions, 
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then it can be further extended that we can consider the truth condition as the 

‘proof’ and the justification condition as the ‘evidence’, and there is a gap 

between these two phenomena. For the cases of ‘faith’, we tend to use 

‘evidence’ as the justification of our claim, whereas proper scientific 

knowledge requires ‘proof’ as the justification. The difference between 

scientific knowledge and faith has been initiated from this point of confusion. 

My aim in this paper is to discuss the gap between ‘evidence’ and ‘proof’, 

using Gettier’s objection to JTB conditions as a tool, and subsequently 

analyze the conflict between rationality and faith in the light of the first part 

of this paper. 

Moreover, it is often claimed that rationality denies religious faith, 

but that is not entirely true. In fact, there is no stern opposition between 

rationality and faith. The problem of pseudo-opposition emerges here 

because of the process of deducing the conclusion from such premises, 

which are not proving the conclusion. Those premises might be used as 

supporting ‘evidence’ but are insufficient to be used as the ‘proof’ of the 

conclusion. Here the point of contrast emerges between rationality and faith. 

If religious faith can be established with proper ‘justification’ then there will 

not be any opposition between religion and rationality. Religious faith can 

attain the height of ‘religious knowledge’. If we could meet the gap between 

this justification for faith and the actual truth, then religion and science can 

be practiced in coherence with each other. That will lead us to a condition of 

harmonious amalgamation of rationality, knowledge and faith. 
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GOD IS JUST FINE: A REPLY TO DE MARCO 

 

Elton Marques1 

Universidade Católica Portuguesa, Portugual 

 

According to De Marco, against the thesis defended by Sehon (2011), an 

interventionist god is logically possible, but it does not follow that there is 

compossibility between him and deterministic worlds. Against the 

'impossibility argument' (De Marco, 2016: 471), De Marco suggests a false 

dichotomy between the possibility of an interventionist god and the notion 

of determinism. Against 'revision argument' (De Marco, 2016: 472), De 

Marco suggests that there is no incompatibility alleged by Sehon, making 

the proposed revision somewhat unnecessary. In addition, a revision of the 

notion of determinism would be undesirable, insofar as it would affect not 

only the argument of consequence and all the underlying literature but many 

debates in which the same notion or equivalents are used (De Marco, 2016: 

469). In this article, I will argue that the De Marco's thesis has important 

consequences, implied in a revision of the notion of 'God' bequeathed by 

tradition, stemming from Anselm's ontological argument (1965). This 

revision is vastly greater than the revision to be made on the notion of 

determinism, and the motivation underlying De Marco's argument is also a 

reason to reject it, i.e., the undesirability of rejecting notions with a long 

history of use and acceptance. Lastly, I will present an argument for the 

defence of compossibility between determinism and existence of an 

intervening god, and claiming that the deterministic status of any world is 

irrelevant to know whether the IG is possible or not, at least if we accept 

some version of an interventionist account (Woodward 2003, Menzies 2017), 

or even a 'space invader' version of it (Handfield 2001). The conclusion 

might be a proposal of a Ceteris Paribus Determinism, even if it is 

incompatible with De Marco's notion. The most important thing is to 

consider the role of the laws of nature, whether we can break them or not, 

more than the definition of determinism that we would consider. 
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DEFINING PRAMĀṆA THROUGH TIBETAN BUDDHISM 

 

Tenzin Minkyi1 

Banaras Hindu University, India. 

 

Pramāṇa (valid cognition)2, is an Indian logical term that has a significant 

role in ancient Indian philosophy as well as Tibetan Buddhism. There are 

four major Tibetan Buddhist schools, which are Sa-skya, rNyingma, bKa' 

rgyud and Gelug-pa. All these schools study Pramāṇa along with other 

Buddhist scriptures. They have their own masters, who have authored 

commentary on Pramāṇa texts of Indian Buddhism. Pramāṇa is known as 

“Tshad-ma” in Tibet. The study of Pramāṇa is approached differently by 

Tibetan scholars than it is by Indian philosophers. In ancient Indian 

philosophy, debates on Pramāṇas were conducted among different 

philosophical schools. As there are no heretical or non-Buddhist 

philosophical schools in Tibet, Pramāṇa was defined in accordance with the 

definitions provided by the various Tibetan Buddhist schools after critically 

analysing various literature and opposing one another’s opinions. For 

instance, rGyal-tshab Dar-ma Rin-chen of Gelug-pa school and Go Rams-pa 

of Sa-skya school gave different definitions of Pramāṇa while they 

commented on the same verse of Pramāṇavārttika ̄’s Pramāṇasiddhi chapter 

of the Indian Buddhist scholar Dharmakīrti. Go Rams-pa and his followers, 

the Sa-skya school of present day, define Pramāṇa as a cognition, which is 

non-deceptive. There is no inclusion of novelty in their definition of Pramāṇa. 

But rGyal-tshab defines Pramāṇa as a valid cognition, which apprehends a 

previously not apprehended object or the cognition of an entirely new object. 

These two different definitions lead to debatable arguments among Tibetan 

schools. The argument on the transitory nature of consciousness and the 
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for Pramāṇa while defining it from Tibetan Buddhist perspective.  
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Buddha’s omniscient mind are some of the famous topics for argumentation 

in the Tibetan debate courtyard while defining Pramāṇa. 

Through this article, I am trying to give a Tibetan Buddhist 

definition of Pramāṇa by observing definitions made by different Tibetan 

scholars. I am specialising my topic through Tibetan Buddhism because 

Tibetan Buddhism is the most active and the sole keeper of ancient Indian 

Buddhist philosophy at the present time1 Moreover the argument done by 

Tibetan scholars make one to analyse or reanalyse the Pramāṇa concept 

written in ancient Indian texts. Thus, it will help in shedding a new light on 

the study of Pramāṇa.  

 

References  

 

[1] rGyal-tshab Dar-ma Rin-chen, Edited by Phuntsok Dhondup (2008), 

Tshad-ma rnam-!grel gyi tshig le"ur    byas-pa'i rnam-bsad thar-lam 

phyin-ci ma-log-par gsal-bar byed-pa (First and Second Chapters). 

Gelugpa Students Welfare Committee. (Tibetan book)  

[2] Kun-mkhyen Go Rams-pa bsod nams seng ge (2018). Rgyas-pa"i 

bstan-bcos tshad-ma rnam-"grel gyi rnam par bshad-pa kun-tu bzang-

po"i "od-zer, stod cha, Sa-skya"i mtho-rim slob-grwa"i shes-rig lhan-

tshogs. (Tibetan Book)  

[3] Dreyfus, Georges B. J. (1997) Recognising Reality, Dharmakīrti’s 

Philosophy and Its Tibetan    Interpretations. State University of New 

York Press  

  

                                                      
1 Th. Stcherbatsky stated in his book Buddhist Logic, “Of these three seats the 

Tibetan is by far the most important. It has faithfully persevered the best 

achievements of Indian Philosophy in the golden age of Indian civilization. Page- 

58. 



83 

 

General Session  

EXISTENTIAL OPTIMISM AND NATURAL SELECTION: ON THE 

PROBLEM OF EVIL FOR ATHEISTS 
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Yujin Nagasawa (2018) offers a problem of evil for atheists based on an 

alleged incompatibility between the problem of systemic evil, according to 

which there is systematic “evil”—i.e., intense and undesired pain—in the 

biological system upon which our existence nomologically depends, and 

existential optimism, endorsed by many atheists, according to which the 

world is overall good and that we should be happy that we exist. I argue that 

there is no such incompatibility and hence no problem of evil for atheists. 

First, I provide a more accurate formulation of atheists’ existential optimism. 

After showing that due to the normative nature of existential optimism, its 

alleged incompatibility with the problem of systemic evil is neither logical 

inconsistency nor evidential incompatibility, I introduce two paradigmatic 

cases of incompatibility between normative and descriptive statements that 

I call ‘practical incompatibility’ and ‘moral incompatibility’. Then I provide 

an empirical psychological equivalent for existential optimism and show its 

evolutionary roots and benefits. Relying on this naturalistic understanding of 

existential optimism, I argue that despite some prima facie intuitions that we 

might have, there is no practical or moral incompatibility between existential 

optimism and the problem of systemic evil. 
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In Buddhist philosophy there is a great scope of finding some references that 

will help us to discover some anticipated answers to the most urgent modern 

biomedical ethical issues. In this paper I will discuss the concept of care and 

compassion according to Vinaya Pițaka. Buddhist canonical texts that make 

up Tripițaka, the Vinaya Pițaka is known to be the one that addresses the 

issue of patients’ right to die when they are in vegetative state the most. 

Compassion is a Buddhist value through which we would be able to justify 

our actions not only in the domain of ethics but also in the domain of religion. 

I have divided this paper into three sections. In the first section I will briefly 

discuss the problem of right to die in general. Then in the second part of this 

paper I will explain Buddha as the Mahākāruņika in Buddhist religion and 

finally in the last section I will talk about the moral implications of the theory 

of compassion according to Vinaya Pițaka.  
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It is well known that Wittgenstein’s Tractatus sets to answer the relation 

between thought, language and the world. The Preface to the Tractatus sums 

up the intention which is to draw a limit to thought. Since this cannot be done 

because to do so we would have to think the unthinkable, the task must be 

accomplished in the field of language. For in language, we can distinguish 

the sensible from the nonsense and thus draw the limit. The early 

Wittgenstein makes a distinction between sense and nonsense. Propositions 

according to the Tractatus are of two main kinds, sensible and non-sensible. 

Under the former are included empirical propositions and scientific 

propositions. Non-sensible propositions are of three kinds, gibberish, 

senseless propositions (Sinnloss) which include the propositions of logic and 

mathematics and nonsense propositions (Unsinn) which attempt to say the 

unsayable. Under this last category comes ethics, aesthetics, metaphysics as 

well as the Tractatus itself. They attempt to represent something which can 

never be stated in descriptive language because they are attempts to say the 

unsayable. Thus, they become nonsense when expressed in language because 

they can never be expressed but must be passed over in silence. The picture 

theory of meaning which is the backbone of the Tractatus shows how facts 

are represented in the world. What can be put into words can be pictured. 

What cannot be put into words cannot be pictured. For the early Wittgenstein 

religious language like God, mysticism, meaning of life etc. cannot be put 

into words and hence cannot be pictured. So, they cannot be spoken about 

too and are nonsense. Religious language is non- scientific and does not 

mirror reality. 
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I argue that though the early Wittgenstein is saying that all that is to 

do with religion, ethics and aesthetics is nonsense, yet actually they 

constitute the most important part of the Tractatus.  Wittgenstein says that 

the unwritten part of the Tractatus is important. So, since he says that religion 

cannot be spoken about, he must have considered it to be important at that 

stage. It is not nonsense in the sense of gibberish but nonsense in the sense 

that it cannot be pictured. But the question is: is religious language 

meaningless as far as the Tractatus is concerned?  I attempt to show that 

religious language is not meaningless in the Tractatus but rather is an 

important part of the book where he maintains silence. For the early 

Wittgenstein formal natural theology can only be shown and not said. 

Wittgenstein was brought up in the Judaeo Christian background which 

probably impacted his views on religion 
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Many believers submit to some religious beliefs without any reasoning for 

them separately. In other words, the believers accept the beliefs, especially 

those seem irrational or unreasoning, only because of their confidence in 

religious authorities such as the Scriptures, the Prophets, the Saints, and so 

on. For instance, most of believers in Christianity and Islam accept life after 

death and personal immortality, while they don’t have any rational reason 

for these beliefs. Is the religious submission just a psychological situation 

with no intellectual evidence or justification? This article is an analytic-

method attempt to show our intellectual responsibility on religious 

submission. The purpose of the paper is to explain a logical structure of 

religious submission and its coherent relation to intellectual duty.  

Although we don’t reason for each one of the religious beliefs 

distinctively, but we justify them through a logical argument like this: 

1. The Prophet is a person whose all statements are true on the 

subject of religion. (P) 

2. If the Prophet is a person whose all statements are true on the 

subject of religion (P), then our intellectual duty will be to accept 

him and submit to his statements on the subject of religion (Q).   

(P → Q) 

3. Our intellectual duty will be to accept the Prophet and submit to 

his statements on the subject of religion. (Q) 

 We must show the argument’s truth and validity: 

Validity (Logical form of argument): 

1. P                                                        (assumption) 

2. P → Q                                               (assumption) 

3. Q                                                       (1 & 2 & modus ponens) 
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Therefore, the Logical form of argument is valid. 

Truth: 

1. is true by definition; that is, in religious literature and language, 

the Prophet is a person whose all statements are true on the 

subject of religion. 

2. is true in a religious grammar and form of life; likewise, in other 

grammar and form of life, such as science, if we find such person, 

we will accept him/her and submit to his/her statements on the 

subject of science. In other words, (2) is a reasonable and 

acceptable rule in human life. 

3. is true according to: (P & P → Q ├ Q). 

 The above-mentioned argument, and the like, show that we mustn’t 

withdraw some religious beliefs just because of we don’t have any rational 

reason for them. Instead of, our intellectual responsibility demands 

acceptance of them; and this acceptance is reasonable in religious context. 

 Actually, the believers know the Prophet as a religious authority 

whose all statements are true in the religious domain, and therefore, they 

accept him obediently. They don’t need to enumerate religious beliefs and 

reason for each one of them separately.  

 So religious submission isn’t only a psychological manner, and isn’t 

in contradiction with our intellectual duty, but it is a part of our intellectual 

duty. 
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In this talk we use the computer game (simulation) as an example to explain 

the functions of the subtle elements of sāṅkhya. Sāṅkhya is an Indian school 

of philosophy which explain the reality through systematic enumeration of 

fundamental entities (particles or forces) using the reasoning and subjective 

and objective experience of reality. Two of the relevant meanings of sāṅkhya 

are to ‘enumerate or count’ and ‘reason.’ The detailed sāṅkhya is given by 

Lord Kapila in the Śrīmad-Bhāgavatam, the natural commentary on the 

Vedānta-sūtra by the author himself. A little simplified sāṅkhya is presented 

in the Bhagavad-gītā. sāṅkhya divides reality into two fundamentally 

different and irreducible categories, consciousness (kṣetra-jña, or puruṣa) 

and matter (kṣetra, or prakṛti). Souls and God come in the category of former 

and the remaining elements in the later. In the prakṛti category there are again 

two categories, gross and subtle elements. In the gross category are pancha 

Mahābhūtas, earth (bhūmiḥ), water (āpaḥ), fire (analaḥ), air (vāyuḥ), and 

space (kham). These elements are more fundamental than the earth, water 

etc. that are visible to us. In the subtle category are mind (manaḥ), 

intelligence (buddhiḥ), and ego (ahaṅkāraḥ). Time is considered as an 

important mixing element. For the scientific mind, gross elements and their 

functions are easier to comprehend. However, subtle elements and their 

functions are comparatively little difficult to understand. Mind-matter 

problem is still an unresolved issue and many terms like mind and 

consciousness are used synonymously in modern science. These subtle 

elements act as a glue between the consciousness and the body of living 

entities to allow the consciousness to bind to a particular body. When we 

play a computer game, the same elements play a role to absorb ourselves in 

the game-world and bind to game character. We also reflect upon the space 

and time. We use some examples of modern science and computer game 
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example to draw parallels to the limit of application of reason and logic to 

spiritual realities.  
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In this paper I provide a meta-analysis of Berkeley’s argument of ‘esse est 

percipi.’ – to be is to be perceived. I also propose an alternative way Berkeley, 

could have solved the problem of solipsism without invoking God. 

Berkeley denies the concept of primary qualities. By denying 

primary qualities, one cannot know anything objective. All that one could 

know is only secondary qualities which are perceived and stored in the mind. 

From this Berkeley concludes that the only legitimate claim we can make is 

that the mental world is real. Thus, he says that ‘esse est percipi’. By modus 

tollens, it follows that if it is not perceived, it does not exist. This was a 

problem for Berkeley. How to explain, things exist even when we sleep? 

When the question about the ontological status of a flower in the forest where 

no one is watching it arises, Berkeley could only bring God to sanction 

existence to such a flower by making him perceive this flower. Thus, God 

came to the rescue of Berkeley’s philosophy to establish ontological status 

to objects in the world.  

Meta-Analysis: 

In this argument, Berkeley offers a criterion of reality. Reality is 

known only through sense perception and existential claim cannot be made 

for anything unknowable through the senses. The consequence of this is that 

metaphysics must be linked to epistemology and existential claims regarding 
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Nirguṇa Brahman, thing-in-itself, transcendental ego, unconscious mind etc. 

cannot be legitimately made.  

Berkeley seems to be aware of the danger of him becoming a 

solipsist and therefore he invoked the notion of God. By bringing God to 

help him, Berkeley linked his epistemology to theology. If a philosopher is 

an agnostic or atheist, then he would find Berkeley’s philosophy 

unacceptable.  

Berkeley has the difficulty of distinguishing perception and memory. 

Memory can be recalled, but perception cannot be recalled. Perception is 

involuntary. If sound is produced, we perceive sound even if we do not want 

to listen. Perception could take place involuntarily. To claim that we need 

attention to perceive something is not to deny the involuntary nature of sense 

stimulus that hits our nerve endings. The careful placing of the perception 

vis-à-vis the other mental states and processes would have helped Berkeley 

to overcome the solipsistic conclusions without bringing in the God. For 

instance, the manner in which, Wittgenstein overcomes this solipsistic 

position could have been developed by Berkeley. By invoking the language, 

Wittgenstein could overcome subjective solipsistic position. All that is 

subjective filters out and we get an inter-subjective framework at the level 

of language. The word ‘beetle’ we could use in our language even if each 

one of us does not know what is there in the boxes of others in the thought 

experiment of beetle. This is the specialty of language that it can work even 

if individual experiences are idiosyncratic.  

Similarly, one could also think of escaping solipsist framework of 

Berkeley by invoking the notion of web of concepts. Conceptual 

interconnections go beyond the subjective and solipsistic framework. As we 

know, universals are inter-subjective and similarly thought could be inter-

subjective.  Using such framework, i.e., web of concepts or logical features 

of thoughts, one could go beyond solipsistic framework and save the 

situation without invoking the notion of God.  
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This article is an attempt to outline the ideal of Universal Religion according 

to Swāmī Vivekānanda. Vivekānanda asserts that religion means Universal 

Religion, unlike Hinduism, Christianity, Islam, Jainism, Buddhism etc. 

According to Vivekānanda, religion should be based on humanity and love, 

and free from any kind of superstition. Religion, in the general sense, is a 

ritual. Vivekānanda tried to overcome this common sense and presented 

religion as a culture of service, humanity and love. Universal Religion cannot 

be restricted by any religious orthodoxy. In this essay, I have shed light on 

Universal Religion and worldwide religious crisis in the light of Swāmī 

Vivekānanda's philosophy. Vivekānanda states "Religion is not talk, or 

doctrines, or theories; nor is it sectarianism. Religion cannot live in sects and 

societies. It is the relation between the soul and God" and "Religion does not 

consist in erecting temples, or building churches, or attending public worship. 

It is not to be found in books, or in words, or in lectures, or in organizations. 

Religion consists in realisation" Violence, bloodshed, and violence in the 

name of religion are now commonplace. The truth of this can be verified by 

looking at the newspaper or the television screen. In the name of religion, 

many families are separated from the village, many residents of the state are 

separated from the state, and even the partition of the country in the name of 

religion is not unknown to us. That's why almost all of us think that religion 

is a very touchy subject. But Swāmī Vivekānanda never thought or spoke of 

this touchy religion. In his view, religion is sensitive only when it is full of 

dogma, when hypocritical religious people seek God in the corner of the four 

walls, hoping to find God through religion. He thought that religion, which 

is full of mystery and thrill, was touching. However, the picture of religion 
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that emerges in Vivekānanda's thought of religion is not at all a touching 

religion full of mystery and thrill, but this religion is full of honest, moral, 

and spiritual purity. He believes that Benevolence is religion, and oppression 

is sin. Strength and bravery are religion, and weakness and cowardice are sin. 

Freedom is religion, subjugation is sin. Loving others is religion, hating 

others is a sin. Belief in God and self is religion, doubt is sin. Non-

Discrimination is religion, discrimination is sin. In this paper, I will discuss 

how Universal Religion solves the present worldwide religious crisis 

problem. How important is Universal Religion, worldwide today? And what 

is the main motive of Swāmī Vivekānanda's Universal Religion? I will try to 

solve all these raised questions through my paper. 
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The Buddhist philosopher Dharmakīrti depicts the theory of karma and 

rebirth in the pramāṇasiddhi chapter of his Pramāṇavārttika. Though the 

word karma (action) is not mentioned in the twelve linked cause or 

dependent origination (pratītyasamutpāda) but the importance of karma in 

rebirth cannot be denied. Trishṇā (thirstiness) is explained as the main cause 

of rebirth. Along with trishṇā, body and action (karma) arises. The cessation 

of trishṇā leads to the non-origination of the body and action. When these 

three doesn’t arises one can free from sufferings. The nature of existence is 

a causal condition when cause and conditions destroy, the existence itself 

destroy. So, liberation is the destruction of the causal conditions only. This 

theory of Dhamakīrti is multidimensional. This theory have both 

metaphysical presuppositions and moral implication. The paper divides into 

two sections. In the first section, I will explain the metaphysical 

presuppositions of the theory of karma and rebirth and in the second section 

I will explain the moral implication of the theory.   
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The philosophical context of Qaballah can be reconstructed as a form of 

panpsychism, where reality is treated as a mind. So, the Biblical verse “And 

the spirit of God moved upon the face of the waters” (Genesis 1:2) is 

understood in Qaballah as claiming that there exists a spirit (רוח) of the 

Messiah or a pure man before the world creation (Genesis Rabbah 8:1). This 

spirit is named Adam Qadmon (ָאָדם ַקְדמֹון). He is the cosmic man or Self and 

represents ‘crown’ (כתר), the divine will to create everything. From Adam 

Qadmon emerge the following four worlds: (i) the divine light or pure 

emanation (אצילות); (ii) the creation or divine waters (בריאה); (iii) the 

formation or internal essence of all things (יצירה); and (iv) the action and all 

the forms of behaviour (עשיה). 

Almost the same philosophical context (i.e., panpsychism) can be 

detected in Hinduism, too, and the Qabbalistic description mentioned above 

is repeated structurally (not literally) in the Muṇḍaka Upaniṣad – one of the 

upaniṣads included in the corpus of Atharvaveda. There the cosmic man or 

Self is named puruṣa and from him emerge also the same four worlds with 

almost the same connotations: (i) the divine light or pure emanation (“the 

Agni [A.Sch.: divine fire] whose fuel is the sun”); (ii) the creation or divine 

waters (parjanya or “clouds whose fuel is the moon”); (iii) the formation or 

internal essence of all things (contained in “medicinal plant”); and (iv) the 

action and all the forms of behaviour (actions started from “the male which 

sheds the semen on woman”).  

The panpsychic ideas contained in Qabbalah and Hinduism in equal 

measure explain the nature of the world as a spiritual process that can be 

freely investigated. Thus, the world is understood as intelligent and 

intelligible. Therefore, there are some even mathematical tools such as 

astrology and numerology allowing us to calculate all the natural processes 

                                                      
1 andrew.schumann@gmail.com 



99 

 

General Session  

to understand them better. The Qabbalistic astrology has its deepest roots in 

the Babylonian astrology popularized by the Greeks in the Ancient times.  

One of the well known numerological approaches studied in 

combinatorics now is connected with different numerical squares such as 

magic squares and Vedic squares studied by Medieval Hebrew, Latin, Arabic, 

Hindu authors. Let us recall that magic square is a n × n square grid 

containing different positive integers 1, 2, . . ., n2 such that each cell includes 

a different integer and the sum of the integers in each row, column and 

diagonal is equal. Vedic square is a multiplication table where the number 

from 1 to 9 in each cell is the digital root of the product of the column and 

row headings. So, different numerological squares are considered in the book 

De Occulta Philosophia written by Henry Cornelius Agrippa von Nettesheim. 

But this book was not first on this subject. Much earlier there was written the 

Kitāb tadbīrāt al-kawākib by Ibn Zarkali of Toledo in the 11th century. 

In turn, the numerical squares and other magic numerical tools of 

Arabic, Hebrew, and Latin authors from the 12th to the 13th century 

influenced Ramon Llull in his work on logical machines. So, in his Ars 

magna, he proposed a kind of logical machine that was well formally 

explicated much later by Gottfried Wilhelm von Leibniz as the famous 

characteristica universalis (universal characteristic). Quite close ideas of 

logical machines based on letter calculations occur in the works by Abū Zayd 

‘Abd ar-Raḥmān. The characteristica universalis is called there زايرجة. The 

same ideas can be observed in the works of Hindu authors, too. 
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According to the Stoics, “nothing happens without a cause” (nihil enim fieri 

sine causa potest), see the On Divination (De Divinatione) 2.61 written by 

Marcus Tullius Cicero (106 – 43 B.C.). As a result, each individual 

proposition (ἀξιώματα) p (even about the future) is necessarily true or it is 

necessarily false: “either p or not p”. For example, a sea battle tomorrow 

appears necessarily or it does not appear necessarily. Hence, the world is 

subordinated by necessity (ἀνάγκη) and fate (εἱμαρμένη). That divine force 

is called also by them destiny (πεπρωμένη), pneuma (πνεῦμα), cause (αιτία), 

reason (λόγος), Zeus, will (βούλησις) of Zeus. Due to fate, each event has its 

cause and then it is fully determined. 

Let us assume that p is a cause for q. Then p determines q: “if p, then 

q”, and p explains q: “q because of p”. On the other hand, q can be regarded 

as a sign for p: “if there is a sign q, then an event p takes place”. Some 

examples of reasoning based on signs which are provided by the Stoics: “If 

this one has milk in her breasts, she is pregnant”, “If sweat flows through the 

surface, then there are imperceptible pores”, “If this one has a scar, he has 

had a wound”, see the Outlines of Pyrrhonism (Πυῤῥώνειοι ὑποτυπώσεις) 

2.106 and the Against the Grammarians (Adversus Mathematicos) 8.252; 

8.254-255 written by Sextus Empiricus (Σέξτος Ἐμπειρικός; ca. 160 – 210 

A.D.). 

In accordance with the Stoics, implications (conditional statements) 

by appealing to signs such as “if there is a sign q, then an event p takes place” 

are used in divinations: “if there is an omen q, then an event p occurs”. So, 

according to the Stoics, omens are not causes of events, but they are their 

signs, while events might be real causes of omens sometimes. 

The Stoics, including its father, Zeno of Citium (Ζήνων ὁ Κιτιεύς; 

ca. 334 – 262 B.C.) who founded the Stoic teaching on divinations, and his 

                                                      
1 andrew.schumann@gmail.com 



101 

 

General Session  

prominent pupil, Cleanthes (Κλεάνθης; ca. 330 – 230 B.C.) who described 

this teaching in detail, all defended nearly every sort of divination (sed cum 

Stoici omnia fere illa defenderent, quod et Zeno in suis commentariis quasi 

semina quaedam sparsisset et ea Cleanthes paulo uberiora fecisset, accessit 

acerrimo vir ingenio), see Cicero’s De Divinatione 1.6. After that Chrysippus 

“discussed the whole theory of divination in two books” (Chrysippus, qui 

totam de divinatione duobus libris explicavit sententiam), and “wrote one 

book on oracles and another on dreams” (uno praeterea de oraculis, uno de 

somniis), see Ibid. Other Stoics published many books on similar subject too, 

such as Diogenes of Babylon (Διογένης Βαβυλώνιος; ca. 230 – 150 B.C.) 

and Posidonius (Ποσειδώνιος; ca. 135 – 51 B.C.), see Ibid.  

In Semitic cultures of the Achaemenid Empire rooted mainly from 

the Akkadian, a divination was usually formulated by means of the following 

implications: “if [Akkadian: šumma] we observe an omen p, an event q 

should take place”. This implication tells us about “[divine] decision” or 

“verdict” (Akkadian: purussû) inferred by modus ponens: 

Divination: “if p, then q”; 

Observer: “there is an omen p” 

––––––––––––––––––––––––––––– 

Diviner: “there is a forecasting of q” 

The Stoic instance of modus ponens taken by them from an 

astrological divination made by the Chaldeans, see Cicero’s On Fate (De 

Fato) 12. 

We can assume that the Stoic propositional logic grounded on 

implications (conditional statements) and modus ponens is a kind of their 

philosophical reflection on the tradition of Semitic divinations based on 

conditional statements with modus ponens, too. 
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The paper studies arguments in favour of the existence of God. It takes help 

from Gandhian writings. There are five types of arguments for existence of 

God – causal, human limitation argument, moral, practical and teleological. 

These arguments are based on my personal experience and reading of 

Gandhi’s writing. The causal argument is that the creation manifests creator. 

If there is creation, there must be creator. We human beings have not created 

the Earth. It exists before and after us. The creation of world may be the 

result of evolutionary process as per Darwin. But, the very first atom, from 

where the journey of this world started, is created by a creator who we call 

as the God. The name of God, an energy that prevails everywhere, can be 

culturally constructed. It can be seen in beauty of the nature as well as its 

vastness that makes the powerlessness of human being self-evident. 

Therefore, to create this world, someone must be more than human, i.e. 

superhuman. The vulnerability of humans is also evident when a person is 

unable to make even a slight correction/change in certain conditions or 

situations. For instance, children born with different abilities/ disabilities, 

despite taking full therapy and care, cannot become normal human beings or 

the loss to certain parts of body in an accident cannot be repaired as 

natural/original. 

Gandhiji has given teleological proof for the existence of God. He 

talks of the order and harmony of the universe at various occasions. He 

argues that there is natural law governing the universe. The order, harmony 

and the law cannot be explained unless an intelligent law giver is accepted. 

There is natural law and it proliferates natural justice. This can be seen in 

success and failure of human endeavours. Bhagwat Gita also talks about the 

theory of karma. It clarifies that goodness rules the world. Gandhi first 

                                                      
1 bharti_sehta@yahoo.com 



103 

 

General Session  

claimed that God is truth, but after some experiments with truth, he said that 

truth is God. The truth is ultimate reality of life. 

But, the most convincing argument for Gandhi is the moral argument. 

Whenever we act, there is an inner voice knocking at our heart, telling if the 

action is good for mankind or not. The voice is constant, and it continues 

with firmness if we listen to it. Gandhi also believes that God reveals himself 

daily to every human being, but we shut our eyes to the still small voice. The 

inner voice is witness of the supreme authority. It is all about goodness. The 

more we listen to it; the more life becomes easy for us. 

Gandhi has given practical proof for the existence of God on several 

occasions. We all are busy fulfilling our daily needs and wants that are 

generally materialistic in nature. Sometimes, it happens that we are 

dissatisfied even after satiation of these needs. In the moments of stress, 

anxiety, depression and failure, we need someone who loves, understands 

and cares for us. This help can be realised only when we listen to our inner 

voice and strengthened spiritual aspects. The inner presence of supreme 

spirit in self-sprit is the most practical proof of God in this world full of 

attachments and detachments. 

The idea of God, despite presenting some arguments, is a matter of 

faith and personal experience. Although one can give certain arguments 

using rationality, it is a real matter of realisation which can only occur 

through the expansion of the sources of knowledge. It is very difficult to 

demonstrate/ find proof of God as one cannot see him, but we must 

remember that things like hunger and thirst can also not be seen, rather felt; 

and we work daily for them. Similarly, supreme power cannot be seen with 

limited senses; it is a matter of self-realisation. According to Gandhi, God 

not only transcends senses, but also defies rational proofs. God is a matter of 

inner realisation and faith. 
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Questions about the nature of the ‘self’, for instance, who am I? What am I? 

etc has remained perennial philosophical questions throughout human 

history. The continuity of such questions can be observed from some of the 

ancient religious texts, for instance, Upaniśads, Tao te Ching, etc, till today 

asked in the form of what the nature of self-consciousness is and how to 

‘catch’ it in the neural networks of the brain. The ‘perenniality’ of such 

questions successfully installed an assumption in philosophical history; that 

the human self, from the very dawn of its species, was endowed with such a 

‘self-reflecting’ nature. (An exact line of thought has been deployed by Jan 

Sleutels [1] in the case of continuity of mind and reason) However, this 

assumption has been questioned, with newer debates emerging 

predominantly in archaeology and evolutionary psychology. Philosophers 

like Denial C. Dennett [2] and Psychologists like Julian Jaynes [3] believe 

that the emergence of self-consciousness depends on the linguistic concept 

of ‘self’ and ‘self’ is more a matter of social, cultural construction rather than 

a ‘biologically given’ psychological mechanism. 

The nature of ‘self’ and its origin directly affects some central 

questions of personal identity. Some philosophers (for instance, Foster [4], 

Parfit [5], Noonan [6] et al) argue for a simple view of personal identity. 

According to it, identity over a period of time (i.e. diachronic identity) is not 

merely a “physical or psychological continuity”. It is an “unanalyzable or 

further fact”, “distinct from everything we experience or observe” further; 

these approaches argue for an independently existing entity typically 

immaterial in nature. Following such an approach will result in admitting an 

immaterial ‘self’ that is usually understood in terms of soul, ātman etc. 
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Further, if diachronic identity is an unanalyzable fact, then there are no 

necessary or sufficient conditions that can be marked as its defining 

attributes (perhaps this is one of the prominent reasons that this approach is 

named ‘simple’). 

Contrary to this simple view, some (mainstream) theories put forth 

a complex approach to personal identity (for instance, [7] [8] et al.). A 

complex approach to diachronic identity lists some necessary and sufficient 

conditions, like psychological continuity, bodily or mental persistence etc. 

Following this approach, ‘self’ becomes more a matter of psychological 

continuity (or any other kind of continuity) with specific necessary and 

sufficient conditions to be satisfied. A third approach that can be taken 

toward personal identity is that of embodied personhood. Philosophers like 

Baker’s [9]–[11] “not so simple” approach toward personal identity is one 

version of the embodied personhood theory. Her version neither demands an 

immaterial entity (which raises the problem of solipsism) nor strictly defines 

diachronic (as well as synchronic identity) in terms of persistence of some 

kind. According to her, a person has some commonalities with other non-

human animals and some distinguishable characteristics from non-human 

animals and other persons. The concept of ‘first-person perspective’ is 

central to her theory and can be an alternate contributing account for the 

‘linguistic relativity’ of the human self. Her theory presents an evolutionary 

account of the ‘first-person perspective’ with two stages: rudimentary and 

robust. A rudimentary first-person perspective involves intentionally and 

consciously interacting with the immediate environment. It is rudimentary 

because it lacks self-referring linguistic concepts (like I, me, my, etc) or 

simply self-conscious concept. On the other hand, the robust first-person 

perspective is marked by a concept of self or self*. For Baker, having a 

robust first-person perspective is an essential criterion for personal identity 

over a period of time. The rudimentary stage is marked by no self-concept 

or no idea of oneself1.  

                                                      
1 From an infant to a mature adult, the journey of human beings is biological as well 

as psychological. One travels from being simply conscious (non-differentiated or 

non-self-conceptual consciousness) towards self-consciousness (a wealth of 

differentiated self-conscious concepts and an ability to generate more complex self-
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Indeed self-conscious concepts or first person concept (FPC) (like I, 

me, my) owes a lot to public language, but it does not give a satisfactory 

account of (1) How it exactly aids in the manifestation of self? And (2) How 

do empirical concepts develop a ‘relation of ascription’ between them and 

the self? The paper revolves around these two questions and presents a need 

to analyze the concept of self or self* with respect to our understanding of 

the concept of ‘continuity’ or ‘perenniality’. After the Introduction to various 

approach to the ‘self’ vis-à-vis diachronic identity, part one of the paper 

discuss Baker’s approach. The second part discusses how the concept of ‘self’ 

resides on a solid foundation (partially conscious and partially subconscious) 

on an ‘understanding’ of the ‘relation’ of ‘continuity’. Further, this part 

argues for ‘metaphorical linguistic ability’ to understand the metaphorical 

implication of not only the ‘relation’ of ‘continuity’ but also of a 

‘metaphorical self’. 
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PHENOMENAL CONSCIOUSNESS AND SUBJECTIVE SELF 

 

Shipra Shukla1 

Indian Institute of Technology, India 

 

The word consciousness is used in many senses. These different senses 

overlap with one another in their use. For the present purpose of this paper, 

I broadly divide consciousness in two main divisions: phenomenal and 

access consciousness. The distinction between phenomenal and access 

consciousness was highlighted by Ned Block in his paper “On a confusion 

about a function of consciousness” (1995).  

Phenomenal consciousness is the experiential consciousness that we 

have in the first-person perspective. What it is like to have a given experience 

can be ‘felt’ by the person alone who goes through that experience. This first-

person perspectival knowledge of ‘what-it-is-like’ cannot be shared to any 

other person or machine. The qualitative aspect mentioned above is 

sometimes called qualia. Qualia are the properties of experience that are 

subjective. It is what is left when everything functional and perceptual is 

stripped off from the perceptual data of experience, and the residue is the 

consciousness of the ‘raw feel’ of the experience, subjective to the person. 

This subjectivity of the perceptual conscious state is supposed to keep the 

mental state separate from the causal network of the mind as the mental state 

cannot be accessed by the other functional mental states.  

When discussing consciousness, functionalism has upheld strong 

views about consciousness having a functional role. The functional role is 

understood in causal terms. Philosophers advocating that the nature of 

consciousness has functional aspect claim that conscious states interact with 

other conscious mental states, manipulate them, are accessible by them, and 

have a function in the causal picture of mental world. Access consciousness, 

as the name suggests, constitutes accessible mental states which have 

functional roles. Ned block explains access conscious state as follows, “A 

state is access-conscious if, in virtue of one’s having the state, a 
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representation of its content is (1) inferentially promiscuous, that is, poised 

for use as a premise in reasoning, (2) poised for rational control of action, 

and (3) poised for rational control of speech”. This definition situates access 

consciousness in the center of the functional mechanism of the mind, which 

deals with input mental states and their respective outcome as speech, action, 

and/or another mental state. Hence, a purpose is involved in the concept of 

consciousness here. The states do not have subjective content by virtue of 

being accessible (subjective in the sense of privacy of content). 

Phenomenal Consciousness cannot be reduced to access 

consciousness. Many arguments are given to establish the existence of 

phenomenal consciousness, namely, Inverted spectrum argument, Zombie 

argument, Knowledge argument etc. I take Dennett’s argument (1988) 

against qualia which reduces phenomenal consciousness to intentionality or 

access consciousness. I show that the argument has straw man fallacy and 

phenomenal consciousness cannot be reduced to access consciousness.  

Subjectivity has been understood and mostly misunderstood in 

Dennett’s “Quining Qualia”. There are many senses of the word. Few are 

listed in Dennett’s paper itself:  

1. Ineffable 

2. Private 

3. Intrinsic 

4. Immediately apprehensible 

 My main attack is on the understood notion of subjectivity of the 

experience as ineffable and private. I draw largely from Shoemaker’s paper 

“Inverted Spectrum” (1982) and Searle’s notion of distinction between 

subjective ontology and epistemology. My purpose in this talk is to establish 

a definition of subjectivity which is coherent with the distinction and 

existence of both phenomenal and access consciousness and proves that 

because our experience is subjective in this particular sense of subjectivity, 

phenomenal consciousness cannot be reduced to access consciousness. 
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RELIGIOUS ATHEISM: EXPANDING THE TERRITORY OF 

RELIGION 

 

Mayavee Singh1 

Independent Researcher, India 

Religion is confined to theism, which is prevalent in our society, springs 

religious wars, and now these religious wars have converted into cultural 

wars. In resulting of separating the scientific part from value, logic requires 

separating the scientific and value part from orthodox Godly religion. Ronald 

Dworkin, a contemporary ethical neutralist, examines a fully religious 

attitude to life and then conceived a belief that human life has a purpose and 

universal order derived from the right to ethical independence. This 

underpinning of religion as a world view, a commitment to the independent 

reality of value, stands theist on par with an atheist. He separates God from 

religion and poses a religiously toned atheism. Dworkin contends that the 

Supreme Court of the United States Declaration of secular humanism is a 

religion. Although most secular humanists have a commitment to a particular 

way of life, this is not a sufficient reason, I argue, to designate secular 

humanism as a religious attitude or charaterise it as a religion. Furthermore, 

I analyse how Dworkin confines himself to the conventional theistic 

religions of the West (Christianity, Judaism, Islam) and leave the religions 

of inner illumination of the East (Hinduism, Buddhism, Jainism) aside. 

Therefore, in this paper, I make an attempt to critically examine whether 

Dworkin's argument bridges the gap between a religious and non-religious 

attitude to the world. 
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MINDFULNESS RESEARCH: MICRO-PHENOMENOLOGY AND 

UNDERSTANDING MULTICULTURAL PHILOSOPHY OF SELF 

 

Abhishek Tripathi1  

Sapienza University, Italy 

 
Mindfulness emerged as a field of study that deals with the study of 

psychological well-being. The empirical mindfulness research findings 

depict the positive correlation between enhanced psychological well-being 

and mindfulness-based intervention in the past decades. Mindfulness 

integrates both modern psychology techniques and tools and philosophy. In 

philosophy, the prime focus has been on Yoga and Buddhist meditation and 

their respective foundational Philosophies. Another philosophical tradition 

of eastern and western traditions applied to mindfulness. The mindfulness-

based meditation's non-physical part aims to study the role of self and 

consciousness to understand the effects of mindfulness-based interventions 

on psychological well-being. Self remains an area unresolved by modern 

scientific research; quantum scientists and theoretical physicists are working 

on self and consciousness research. Multiple theories are put forward as a 

probable answer to our quest for the unraveling of self and consciousness. 

However, philosophers have dealt with the clandestine of self and 

consciousness in different cultures and societies for a long time. The 

philosophical explication of self and consciousness varies in multicultural 

philosophical traditions. The variation may well be due to linguistic 

distinctions, the etymology of words, and the very construct of the self and 

consciousness in those traditions. Western Philosophers like Descartes's 

meditation on the first philosophy, David Hume, offer us the illusionary self 

and the overarching effect of consciousness, and Kant describes the self as a 

noumenal phenomenon. Sigmund Freud, for example, uses the structural 

model of personality to divide the personality into three parts—the id, the 

ego, and the superego, attempt to understand the self. Eastern philosophy 

also has a different philosophical exposition on self. The Buddhist 
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understanding of impermanence and changing self, Yogic, and Vedantic 

Atman, Brahman of eternal self. The variance of self emerges from 

multicultural philosophy implied to explain the terms and construct of self. 

Whether and how these variations on the understanding of self affect 

mindfulness research remains a pertinent question amongst mindfulness 

researchers. 

Mindfulness meditation helps us remain in the present-centered 

awareness and non-judgmental state of the present moment, hence 

improving the agility toward psychological well-being. Mindfulness 

research mainly employs quantitative methods in studying the effect of 

meditation, measuring the electromagnetic brain waves due to the activity of 

neurons, using technology like EEG, fMRI, etc. In the last decade, micro-

phenomenology, a qualitative research method, has become one of the 

methods employed in mindfulness research to record the first-person 

experience of meditation practitioners. The micro-phenomenology interview 

method records the first-person experience as it unfolds and analyses the 

effect of meditation and psychological well-being in mindfulness research. 

Variation in the construct of self is one of the significant challenges when 

employing the micro-phenomenology method in mindfulness research—

understanding the construct of self-and consciousness and their approach to 

mindfulness. 

The current deliberation may help us develop the psycho-

philosophical understanding of self and its integration into mindfulness 

research. The paper examines the knowledge and influence of the term self 

employing micro-phenomenology in the current mindfulness research. 
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SEPARATING THE ‘SUPERSTITION’ FROM ‘TRUE HINDUISM’: 

THE BOUNDARY MAKING IN 19TH CENTURY COLONIAL INDIA 

 

Harshvardhan Tripathy1 

Jawaharlal Nehru University, Delhi, India 

 

The British conquest of India came along with a justificatory discourse that 

Hindu society had degenerated over centuries and the chief cause of this 

degeneration was religion. This discourse of degeneration was accepted by 

a range of native intellectuals who embarked upon an ambitious journey to 

reform Hindu society. In their quest for socio-religious reform, these native 

intellectuals, in light of reason, rationality and science began to interpret 

Hindu religious texts and traditions from different vantage points to present 

a reformed Hinduism that was able to meet the challenges posed by 

Christianity. 

Apart from caste and gender oppression, the question of idolatry 

became the sine qua non of Christian and colonial machinery criticism of 

Hindu religious practices. Idolatry was identified as the primary reason for 

the degeneration, immorality, and all the ills plaguing Hindu society. In light 

of these criticisms, there were two broad responses namely a) an iconoclastic 

approach best exemplified in the works of Raja Rammohun Roy and Swami 

Dayanananda Sarasvati and b) explanations of the ‘idol’ as the symbol of the 

Divine. The question of idolatry was also related to the question of the nature 

of God; did He have a form or was He formless? Was incarnation a valid 

concept? And so on. Rammohun Roy and Dayananda Sarasvati completely 

rejected idol worship, the concept of incarnation, miracles, and other related 

beliefs and practices labelling them ‘superstition’. These reformers defined 

their respective versions of ‘true Hinduism’ in relation to what they labelled 

as ‘superstition’. While doing so these figures appealed to common sense 

‘reason’ and ‘logic’ 

Against this backdrop, this paper aims to trace the emergence of the 

category of ‘superstition’ or as it has been called in the vernaculars ‘un-truth’, 
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‘blind belief etc. in Hinduism and how it was articulated by several Hindu 

reformers of 19th-century colonial India. This paper will begin by 

problematizing the concept of ‘superstitions’, by looking at its origin during 

the protestant reformation in Europe. In this context, Jason Ananda 

Josephson Storm has argued that superstition emerged in relation to what 

was defined as ‘true religion’ and ‘science’ in the modern period. When we 

come to 19th century colonial India we can see this process repeating itself 

though under different conditions as Hindu reformers tried to interpret ‘true 

Hinduism’ in relation to Science and superstition and took a natural 

theological approach toward the nature of God.  

Going through the works of prominent reformers like Raja 

Rammohun Roy and Swami Dayananda Sarasvati, this paper will explore 

how they defined ‘superstition’ from a theological perspective and what 

aspects of Hinduism were defined as such.  Also, this paper will look through 

the works of late nineteenth-century reformer Swami Vivekananda who 

accepted and employed the term ‘superstition’ but redefined it not only in 

relation to that of Rammohun Roy and Swami Dayananda but also in relation 

to certain important Christian theological concepts like ‘sin’ as well to the 

Hindu concept of Bhakti.  
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DETERMINISM, DESIRE, AND THE ABSENCE OF GOD: 

UNDERSTANDING THE PROBLEM THROUGH TARKOVSKY’S 

STALKER AND CHANAKYA’S NIYATI CHAKRA  

 

Nishant Upadhyay1  
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Determinism emerges as one of the central concerns for those who ponder 

the agency of an individual within the world. Deterministic worldview not 

only affects the question of the end but the functionality of the world at large, 

and especially, the problem of existence. If one begins with the assumption 

that the existence or world at large is determined, the question about the 

existence of God, ‘its’ absence or presence, and its degree of intervention in 

deterministic sense remains something which needs to be pondered in an 

independent way. At a more individual level, the problem of determinism 

clashes with the most fundamental experience as a human i.e., the existence 

of desires. If the world is determined, are desires merely a motif that must 

remain incomplete? What is the necessity of desire in a world which is 

determined? How can one make sense of desires as innate contradiction of 

determinism? The aim of this paper is to take a slightly different approach to 

the problem of determinism and look at the issue of determinism through 

two cinematic perspectives - of Andrei Tarkovsky’s Stalker (1979) and 

Siddhartha Chanakya’s Niyati Chakra (2021). Steering away from the 

dominant binary of questioning determinism against free will, a reading of 

these two movies in a dialogue with each other, especially, around the 

question of desire allows a new set of questions on determinism to emerge 

and faced. Cinema allows a slight phenomenological window through which 

determinism can be questioned in a plot/reality which appears external to us. 

Tarkovsky and Chanakya’s approaches not only accommodate those 

possibilities but also allow the mind to play in the problem of the plot’s 

‘determinism’ without providing a window for free will to emerge. While 

there have been other movies which have raised the problem of determinism 
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in the West, especially, works of Stanley Kubrick, a dialogue between 

Tarkovsky and Chanakya’s cinema allows Russian and Indian contexts of 

debates to emerge and converse, allowing new cultural interpretation and 

literary motifs to take place. Both these cinematic works also place the 

problem that emerges with human desire being the central reality through 

which determinism can be explored, contested, and assessed. In other words, 

determinism when seen through a slight degree of phenomenological 

exteriority and bare truth of questioning desires internally can posit 

interesting insights into the question of determinism which ultimately is 

capable of challenging determinism within its own structure. Ultimately, the 

question of existence or absence of God emerges in a unique setting, where 

desires that counteract the reality of determinism can posit the famous 

Dostoveskian dictum “if God is dead, everything is permitted”. Such an 

approach allows questioning of determinism from within and allows a 

possibility to re-approach both theological and a-theological problems in a 

new light along with questioning the role a theological entity or Being that 

then may fall within or outside the purview of such problem of determinism.  
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TWO CATEGORIES OF INFERENCE IN THE NYAYA-SUTRA 

 

Katja Utroša1 
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The purpose of the presentation is a critical analysis of the two categories 

(padārtha) of inference listed in the Nyāya-sūtra, the primary text of the 

Hindu school of philosophy (darśana) Nyāya. The two analyzed categories 

are inference as means of correct knowledge (pramāṇa anumāna) and 

inference as five members of inference (avayava). The analysis will 

demonstrate how both categories of inference rely on perception as the most 

trustworthy arbiter of the validity of a claim. Therefore, both categories of 

inference should be interpreted within the framework of informal logic and 

epistemology. 

The Nyāya-sūtra explores various topics in epistemology, 

metaphysics, and soteriology. However, it is best known as an authoritative 

example of early classical Indian logic. It analyses the validity of steps in a 

philosophical debate which corresponds to the validity of logical arguments. 

Nyāya’s theory of valid debates forms the basis of its theory of rationality 

and logic.  

The Nyāya-sūtra defines three types of debates: correct debate 

(vāda), incorrect debate (jalpa), and invalid debate (vitaṇḍā). The correct 

debate is defined as an encounter between two opposing views that utilizes 

means of correct knowledge (pramāṇa), hypothetical reasoning (tarka), five 

members of inference (avayava), and established tenants or views 

(siddhānta). The incorrect debate is defined as a pursuit of victory that uses 

invalid steps like equivocation (chala) and casuistry (jāti) that disqualify the 

disputant (nigrahasthāna). The incorrect debate can be compared to sophistry 

in the derogatory sense as fallacious and deceptive argumentation. Although 

incorrect debate ultimately leads to a defeat, it follows the basic form of 

confrontation between a thesis and counter-thesis, a norm invalid debate 
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ceases to follow. If the disputants are unable to form a thesis, then the debate 

is invalid. 

 Categories constituting the definition of the correct debate are 

pivotal in Nyāya’s epistemology and theory of rationality. Means of correct 

knowledge are central ideas of Nyāya and classical Indian epis-temology. 

Nyāya accepts four types of means of correct knowledge: perception 

(pratyakṣa), inference (anumāna), analogy (upamāna), and testimony (śabda). 

Although the means of correct knowledge are independent epistemological 

processes, perception is considered to be the most trustworthy because it 

provides direct knowledge of the objective world needing no further 

justification. 

 Inference as means of correct knowledge is preceded by perception. 

According to the definition of means of correct knowledge from 

Vātsyāyana’s Bhāṣya, the first commentary of Nyāya-sūtra, inference is 

directly connected to the objective reality and is necessary for informed 

decision-making. Nyāya-sūtra identifies three kinds of inference as the 

means of correct knowledge: a priori (pūrvavat), a posteriori (śeṣavat), and 

‘commonly seen’ (sāmānyatodṛṣṭa). Evidence suggests early Nyāya 

understands the relation between cause and effect, between subject (pakṣa) 

and predicate (sādhya) as a reciprocal relation verified by perception. 

Therefore, inference as anumāna cannot be equated with classical a priori 

deduction and a posteriori induction where the relation between the cause 

and effect is hierarchical, and in case of deduction also formal. 

 In the theory of five members, inference emerges as a part of 

Nyāya’s theory of rationality. Five members present a structured argument 

that has been interpreted in different ways according to Aristotelian and 

contemporary logical paradigms. The argument has five members: 

proposition (pratijñā), reason (hetu), example (udāharaṇa), application 

(upanaya), and conclusion (nigamana). The validity of the exam-ples used is 

central for the justification of the five-membered argument. The most 

trustworthy kinds of examples can be verified with perception. Emphasis on 

examples and perception in the theory of five members underlines the 

epistemological character of the Nyāya theory of inference. 
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JOHANN-HEINRICH ALSTED'S RAMISM IN HIS "METHODUS 

SACROSANCTAE THEOLOGIAE" (1614) 

 

Ruxandra Irina Vulcan1 

University of Paris-IV Sorbonne, France 

 

During the scientifical rise at the end of the XVIth century, the ontological 

systematization of knowledge is applied even on theology for making it 

intelligible. Ramism contributes to build up a deductive system of definitions 

and divisions in degrees from God to man, as that one proposed by the 

wellknown professor of philosophy and theology of the Academy of 

Hellborn (Nassau). His interdisciplinary application on religion represents 

the stake of this present communication.  

Indeed, the ramist frame est constituted by a suite of divisions whose 

first one rests on a logical opposition between absolute and relative, between 

surnatural and natural, from which two theologies are inferred, the archetypa 

for the absolute, divine and the ectypa for the relative. But this opposition is 

solved in theology by an inclusion from the one in the other, the finite in the 

infinite and conversely, according to a thinking of proportions in vogue since 

the Renaissance (cf. le φ de L. Pacioli, « La divina Proportione »). The next 

degree concerns the union of both in Christ, then follows the division through 

an « elegant gradation » between angels and blessed ones, leading finally to 

men, the viatores (or men in the way to God). These one are considered as 

subjects, whose meaning signifies the major shift from a rational cognitive 

theory to its understanding or its intimate religious realization or as 

community or as singular persons according to their own mensura (measure) 

for accomplishing their way; this means conversion towards God and this by 

degrees, according to their individual accommodation. The knowledge of the 

spiritual ladder, systematized by reason, the lux rationis, is being reinforced 

by divine vertues; pushed so by the desire for acceding to God, the viatores 

can climb the scale to cognitio as well as to faith in Christ, meaning the knot 

of both disciplines and their major shift. Furthermore, the viatores can 
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strenghten themselves by the double discipline, contemplative and active, 

wisdom, prudence, faith into a « regenerated » mankind.  

Finally the Bible, concieved chronologically as an encyclopedy, 

teaches in the Old Testament physics, laws, politics, war, morality and music; 

the New Testament achieves it with ethics and the history of Councils till to 

the « Moderns » (Luther, Calvin, Zwingli); the whole accomplished by « 

matchless heroes » as perfect educative examples for the joung Academy of 

Herborn. 

To sum up, the first part presenting the logical systematization of the 

theology in this special interdisciplinary form, is followed by others about 

different aspects of the discipline as the Theologia catechetica, the Theologia 

scolastica, the Theologia casuum (laws), the 6th about the Theologia 

Prophetica and the 7th and last, about Acroamatica (rhetorics). Even when 

they elucidate important functions of theology, they don’t use more logical 

principles to give an harmonious ontology to the world. 
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What is consciousness? How is it related to the self? And how are 

consciousness and the self connected with the brain? Do we need an 

immaterial self (soul) to account for consciousness? What are the limits of a 

physicalist account of reality? Can pansychism satisfactorily account for 

consciousness and the self? What is the self in world religions? What 

contributions can they give to the philosophical problem of consciousness? 

These are some of the questions addressed in the workshop "Consciousness 

and the Self".  

The abstracts of this workshop deal with topics including but not 

restricted to: 

• Physicalistic accounts of consciousness and the self 

• Substance dualism and dualistic approaches to consciousness  

• Pansychistic and cosmopsychistic approaches to consciousness 

and the self 
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• The concept of soul in philosophical and world religious 

traditions 

• Theories of consciousness vs. theories of God (e.g. panentheism 

vs. panshychism). 
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SELF AND CONSCIOUSNESS: AN ATTEMPT AT BRIDGING THE 

GAP(S) ON THE CONCEPT OF “SELF” FROM THE EAST AND 

WEST 

 

Ananya Barua1 

University of Delhi, India 

 

Rajnee Devi2 

University of Delhi, India 

 

The present paper deals with the notion of “self” and “consciousness” as 

discussed by contemporary philosophers of mind in the west and in Indian 

philosophy. Although the terms “consciousness” and “self” may seem to 

refer to the most primitive and fundamental fact about human beings, we still 

find difficulty in understanding and explicating them. These two concepts 

have been a concern for philosophers across different traditions. We see in 

the philosophy of mind that there are philosophers belonging to various 

schools of thought who face problems while dealing with the nature of 

consciousness. Thus, they have presented various theories of consciousness, 

sometimes contrary to each other.  

The analytic philosophy of mind develops a physicalist tendency. 

They try to explain conscious states in terms of brain states through various 

versions of physicalism like behaviourism, materialism, identity theory etc. 

However, the idea of subjectivity is not properly discussed in the analytic 

philosophy of mind. It is the phenomenological tradition that deals with the 

notion of subjectivity. Thus, the resurgence of subjectivity in the 

contemporary period occurs with the philosopher Thomas Nagel. He talks 

about conscious mental states and describes it as “what it is like” to be in the 

state from one’s first-person perspective. Further, the contemporary 

philosopher Dan Zahavi connects the phenomenological enquiry with some 
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current issues related to self and consciousness in the phenomenological 

account of mind that we will deal with in the paper.  

Along with the western account of the self, the paper will shed light 

on the eastern account of self and consciousness, mainly discussed in 

Cārvāka and Jaina philosophy. In Indian philosophy, the term self refers to 

the soul (atman), and consciousness is chetana. Cārvāka, like the analytic 

philosophers, favours the materialist account of self. Cārvāka thinks 

consciousness is the by-product of self and self is the physical body. On the 

other hand, Jaina argues for the immaterial presence of jῑva (soul), which is 

different from the mind, and consciousness is the attribute of the soul. It is 

the consciousness which distinguishes jῑva from the inanimate. 

Consciousness for Jaina is present in one’s life experiences. It manifests in 

the form of will, knowledge, attitudes, emotions, behaviours, and awareness 

of pleasure and pain. The soul, though immaterial, connects with the outer 

experiential world through karma. The doctrine of karma plays a pivotal role 

in Jaina philosophy which is seen as a type of living body along with a 

physical body and fiery (tejas) body. The fiery body and karma body exist 

united with the soul until it gets emancipation. The union of these two is 

called the subtle body.  

In short, the present paper aims to do a conceptual analysis of the 

notion of “self” and “consciousness” as discussed by contemporary 

phenomenologists in the west and the Indian tradition in the east. 

Specifically, the contemporary phenomenologist of mind in the west and the 

Cārvāka and Jaina tradition in the east. In the first section, we will analyse 

how the notion of self and consciousness is discussed by the contemporary 

phenomenologist of the west. In the second section, we will discuss Jaina 

and Cārvāka’s take on the notion of self and consciousness. Further, we will 

analyse how both the traditions deal with the notion of subjectivity and its 

interconnection with the world and others. This analysis develops our 

understanding of whether it is feasible to say that the way the 

phenomenological tradition of the west discusses self and consciousness has 

its traces in Jainism and Cārvāka or both traditions has dealt with the problem 

of self differently. 
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DOES CONSCIOUSNESS FORM THE PHYSICAL UNIVERSE? 

 

Sanjiv Desai1 

Gitayog Organization, USA 

 

Consciousness plays a major, if not central, role in the debate on the essence 

of who we are as human or sentient beings. Some contend that the entirety 

of our being is made up of physical elements only. Others claim that we are 

comprised of both the physical as well as the non-material nature, and that 

the essence of who we are lies in the non-material, not the physical. The 

Vedic philosophy ascribes to the latter claim. However, it goes one step 

further. The Vedic philosophy additionally claims that consciousness – our 

non-material nature - forms the physical phenomenon or, at the very least, 

the physical phenomenon is contingent on consciousness.  

In defending this claim, this paper focuses on answering two major 

questions:  

1. Is our consciousness an aspect of physical reality or is it non-

material?   

2. If it is separate from physical reality, has the physical world 

formed consciousness or the reverse, has consciousness formed 

physical reality? 

  The Vedic philosophy makes a unique contribution to the existing 

concepts on consciousness largely offered in the philosophical literature 

today. Philosophies and thoughts on consciousness contend with aspects of 

the tangible versus intangible realities. With these two overall distinctions of 

our reality, two broad theories have competed with each other in the 

philosophical discipline: dualism and materialism.  In the materialism view, 

both intangible and tangible aspects belong to the world of "physical", and 

essentially the activities of the mind are merely activities of the brain [1]. 

Dualism disagrees. The mind-body dualism, also known as substance 

dualism, holds the view that the intangible category of the mind and 
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consciousness are non-physical in nature, while the tangible world clearly 

belongs to the physical world [2]. 

Property dualism is another popular type of dualism which asserts that the 

world is made up of only one type of substance – the physical kind, but it in 

turn possesses two distinct types of properties – physical and mental [3]. 

This paper proposes a distinct form of dualism based on the Vedic 

thought and thus can be referred to as Vedic dualism. Vedic philosophical 

view draws clear distinctions from the mind-body and property dualism. 

First, similar to mind-body dualism, it postulates that there are two 

fundamental types of realities, the physical and non-material. However, in 

contrast to mind-body dualism, Vedic school of thought, tends to separate 

out known realities into three distinct groups instead of two, which are: 1) 

the tangible elements belonging to the material world, 2) the non-tangible 

elements including mind, thoughts, and feelings, but not consciousness, also 

being constituents of the material world, and 3) consciousness being the only 

element belonging to the non-material reality. This contrasting method of 

categorizing our known realities forms the foundation by which Vedic 

dualism is able to defend with clarity that consciousness is non-physical.  

This paper further expands on this concept. For example, the paper 

examines the nature of human experiences, and provides rational 

justification that there is a permanent foundation – consciousness - that 

allows for our varied experiences to occur. This permanence of 

consciousness is antithetical to the fundamental nature of evanescence 

inherent in the material world, which points to the non-material nature of 

consciousness. 

The debate can further be advanced to address which is the original 

cause, consciousness or physical existence, or which preceded the other. 

Through examining sense perceptions, this paper demonstrates that the 

physical universe has no existence if there is no consciousness to perceive it. 

The paper surveys different sides of the argument along with the context in 

which each is to be understood, and ultimately defends the claim that 

consciousness forms physical reality.  
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REFLEXIVE AWARENESS AND MEMORY IN INDIAN BUDDHIST 

PHILOSOPHY 

 

Russell Guilbault1 

University of Chicago, USA 

 

Philosophers of mind and empirical psychologists are increasingly turning 

their attention to the thesis that conscious experiences necessarily involve 

self-directed or reflexive awareness. On this way of thinking, every 

conscious experience is, without any time lag, aware of itself as an object at 

the same time as it is aware of whatever intentional content it may have. 

While the idea finds support in the works of some European philosophical 

figures, historically it was the Indian and Tibetan Buddhist philosophers who 

subjected it to the most sustained defense and scrutiny. The debate over 

intrinsic reflexive awareness has thus drawn on the arguments offered by 

Indian Buddhist defenders of the claim, in particular the so-called memory 

argument of Dignāga (c. 480-540 CE). Contemporary scholarly discussion 

has, however, been beset by a lack of clarity concerning the reconstruction 

of Dignāga’s argument and its precise target. 

In this paper I will try to dispel the confusion by distinguishing the 

kind of reflexive awareness defended by Dignāga, under the rubric of 

svasaṃvitti or svasaṃvedana, from the “thicker” kinds defended by some 

contemporary philosophers and psychologists. I will argue that, because the 

claim defended by Dignāga is so “thin”, the issue of its truth or falsity is not 

empirically tractable. It cannot be settled, as some philosophers have 

recently argued, by isolating the distinctive phenomenal contribution of 

reflexive awareness. This imposes a very high burden on the defenders of 

the thin version of the reflexive awareness thesis, and this burden must be 

borne by metaphysical arguments such as Dignāga’s memory argument. 

Having thus clarified the relevant version of the reflexive awareness 

thesis and the dialectical position of its defenders, I will turn to an 
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examination of the memory argument. If the memory argument is successful, 

it shows that the intrinsic reflexive awareness of mental events is a necessary 

condition on the possibility of memory. It seems that this conclusion can be 

resisted, however, by invoking a causal account of memory, which makes no 

appeal to contemporaneous self-awareness. This seems to me the strongest 

objection to the memory argument, though it is hardly considered in the 

recent flurry of philosophical literature on the memory argument; 

furthermore, it is assisted by Indian Buddhist philosophers’ own claims 

about memory, which lend support to a causal account thereof. I will identify 

some features of an account of memory that would be amenable to defenders 

of intrinsic reflexive awareness and assess the prospects for defending such 

an account. 

As an interpretive coda, the paper will also consider the 

compatibility of some version of the intrinsic reflexive awareness thesis with 

the Madhyamaka Buddhist critique of metaphysical foundationalism. Most 

contemporary interpreters argue for an incompatibility, but I will argue that 

this is due only to widespread confusion about the true target of 

Madhyamaka critique. I will thus defend the idea, historically associated 

with Śāntarakṣita (c. 725-788), that intrinsic reflexive awareness can be 

successfully defended as a claim about “conventional truth” rather than 

“ultimate truth”. The problem lies not in any conflict with the Madhyamaka 

eschewal of metaphysical fundamentality, but, again, in the weakness of the 

arguments on offer for defending the thesis itself. 
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LOGICAL UNDERDETERMINATION OF TRUTH AS A POSSIBLE 

SOURCE OF FREE WILL IN PHYSICAL SYSTEMS 

 

Arne Hole1 

University of Oslo, Norway 

 

We describe some particular families F of explicitly constructible formulas 

in the formal language of Peano Arithmetic. The concept of truth for Peano 

Arithmetic formulas with respect to natural numbers may be defined 

inductively by the classical Tarski definition of truth [3]. However, based on 

intrinsic properties of the formulas in F, one may argue for the philosophical 

position that the truth value for some of these formulas is “inconstructible”, 

meaning that their truth value cannot ever be known to us, not even in 

principle. The argument we describe in support of this conclusion, is not 

formalizable. Also, it is qualitatively different from previous arguments 

concerning “absolute undecidability” in mathematics [2]. While we will not 

go into the full technical details of the argument here, the aim is to describe 

the idea of the construction in a way sufficient for understanding the 

interpretations we discuss.  Supplementary details are found in [1]. 

The “absolute” undecidability argument concerning the family F of 

formulas seemingly provides us with an example of a situation where a 

watertight inductive argument breaks down. While our logical argument 

does not imply that assuming the existence of a definite truth value for the 

formulas in F leads to inconsistency, the inaccessibility of these truth values 

renders their “existence” questionable.  What we are encountering is 

underdetermination, not inconsuistency. The natural conclusion is that the 

truth values of the sentences F are underdetermined by the (Tarski) inductive 

definition of truth. Concerning the intrinsic sentence properties used in the 

truth undecidability argument, one may observe that the sentences in F, 

despite their finite size, in a way expresses an amount of information.  

The transition from micro (Planck) scale to macro scale in physical 

systems involves complexity comparable to the complexity of the formulas 
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in F. The traditional argument for the conclusion that physical laws on the 

micro scale determines the dynamics of macro scale objects also is an 

inductive one, building heavily on an inductive truth logic. Therefore, the 

logical underdetermination effect referred to above provides us with a new 

reason to doubt the validity of such physical arguments. If the dynamics of 

some particular macro scale systems might be underdetermined by 

microscale physical laws, then there might exist free “maneuvering spaces” 

in complex macro systems such as the human central nervous system. This 

provides us with a logically consistent theory explaining how “free will”, 

and ultimately consciousness, may arise in such a system. The explanation 

suggests that if such a maneuvering space arises for reasons of 

underdetermination, and a “decision” must be made about what is going to 

happen, then “free will” might arise as a necessity. 
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THE DISSOLUTION OF THE SELF AND THE FEELING OF 

EXISTENCE IN THE KANTIAN SUBLIME 

 

Ivan Iyer 

IIT (Indian Institute of Technology) Kanpur, India 

 
In Kant's critical work, the self comes to assume both a positive and negative 

ontological identity. On the one hand is the commonly cited transcendental 

self of Kant where the subject is the only transcendental receptacle of 

experience and as a moral agent surpassing sensible nature. Kant's more 

complicated notion of the self appears in the "Paralogisms of Pure Reason" 

in the Critique of Pure Reason and in the Critique of Judgment. In the 

Critique of Judgment in particular, the self finds itself either articulated in 

terms of an indeterminate aesthetic harmony with nature in the experience 

of the beautiful or under the apparent threat of complete incineration in the 

aesthetic experience of the sublime. Yet, as if in order to rehabilitate the self, 

Kant will declare that the sublime constitutes not a dissolution of the self but 

rather its rebirth in the form of a moral realization of its "supersensible 

vocation" which is its rational and moral transcendence over sensible nature 

and its nearly – but not quite - overwhelming might (Kant [I],1987). 

Following Kant’s insistence, most interpretations and critiques of 

the Kantian sublime have read the sublime as the paradigmatic re-assertion 

of the transcendental and moral Kantian self. I will however argue in this 

paper that what constitutes the sublime is not a re-assertion or rehabilitation 

of the self, but rather its dissolution. This is evident in what Kant hints at, as 

the "abyss" that thought finds itself in the experience of the sublime and the 

ultimately indeterminate nature of the ideas of reason (such as infinity and 

totality) that he refers to as the content of the sublime. Contrary to viewing 

this as a moment of self-realization of an autonomous moral subject, I will 

argue that it is possible to argue within Kant's own text, that the sublime is 

rather a dissolution of this self in a differential “supersensible substrate”. I 

will suggest that this hints towards a non-dual presence that is affective and 

experienced as nothing more than what Kant would refer to elsewhere, as a 

"feeling of existence" (Kant I. H., 1997). 
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Borrowing also from critical commentaries by Eric Nelson(2010) 

and Yurt and Elci(2020) on the Kantian sublime, I will argue that the Kantian 

sublime could be read as bearing critical similarities with religio-

philosophical concepts from Shinto such as “Kami”. These commentaries 

lend towards a suggestion of the sublime as an immanently transcendent 

experience of the self than the striving of thought towards unpresentable 

ideas (Yurt, 2020) (Nelson, 2010). I will further attempt to read the Kantian 

sublime as a moment of presence, through some of the critical concepts of 

the Kyoto school philosopher, Kitaro Nishida. Using his formulation of an 

immanent transcendence in the context of the “religious self” and his 

concepts of “absolute contradiction” and the “absolute present”, I will 

suggest that Nishida’s theory of the self and its relation to the absolute as a 

self-negating idea could be used towards a productive reinterpretation of 

Kant’s sublime (Kitaro, 1987). In other words, I will argue that to envision 

“infinity” and “totality”, the ideas of reason must deny their own 

determinacy and efficacy, for the self to experience the sublime as that which 

is felt but cannot be encompassed by ideas. This in turn, is the aesthetic 

experience of the self as a feeling in the Kantian sublime. I hope that the 

present paper not only enables a reinterpretation of the Kantian self through 

his theory of the sublime, but is able to suggest productive paths towards 

addressing questions of consciousness and the self through aesthetic 

experience. 
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BETWEEN SENSES, MIND AND CONSCIOUSNESS: A JAINA VIEW 

ON THE SOUL 

 

Achyut Kant Jain1 

Deemed University, India 

 

Despite the many commonalities between Indian philosophies and thinkers, 

there have been discrepancies over the presence, nature, and the relations 

between soul, body, mind and consciousness. This article aims to explore a 

Jaina philosophical perspective of the notion of soul (also known as jīva, 

jñātā, puruṣa, samaya, cetana, etc) and its relationship to the senses (indriya), 

mind (noindriya, mana), and consciousness (cetanā, upayoga,  jñāna, darśana, 

anubhava, anubhūti, vedana, vedanā, etc). According to Jaina philosophy, 

the entire universe is categorised into two eternal and uncreated categories: 

Jīva  (cetana) and Ajīva  (acetana). Jīva alone is conscious and the ajīva has 

no consciousness. Jīva is called a conscious substance (cetana dravya) 

because of the existence of a conscious attribute (cetanā guna) in it. The 

nature of the soul is consciousness that transforms into many states, the doer 

and the enjoyer, the self-accumulator of karma and the rewards of its own 

auspicious and inauspicious emotions. The relation between soul and 

consciousness is identity-in-difference (bhinna- abhinna) which means the 

soul on the one hand cannot be separated from consciousness in any state 

nor can it be completely identified with consciousness. As opposed to soul, 

senses, body (audārika, vaikriyaka, āhāraka, taijasa and kārmaṇa śarīra), and 

mind (mano vargaṇā) fall in the category of Ajiva because they have been 

formed from atomic matter (pudgala paramāṇu) which is distinct from the 

nature of the soul. Jain texts depict the soul to be a conscious substance and 

separate it from all the unconscious substances (pudgala, dharma, adharma, 

ākāśa and kāla). But even though they possess contrary attributes they are 

not completely separated from each other; they are very close 

(ekakṣetrāvagāha sambaṃdha) and are separable only in the state of 

liberation. In my study, I found that Jaina thinkers balanced the above 
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problem by presenting two different points of view (naya), that is, from the 

empirical aspect (vyavahāra-naya) the soul is bounded by senses, body and 

mind but from the transcendental aspect (niścaya- naya) the soul is 

completely free from the atomic matter and only has the nature of 

consciousness. The study will focus on finding out the answers to the 

questions like: what is the idea of the soul and why do Jaina thinkers stress 

consciousness to be the only true characteristic of the soul? How are the body, 

senses, and mind very different characteristics from the soul and still related 

to the soul? What is the relation between jīva and ajīva from the viewpoint 

of niścaya- vyavahāra naya, saṃsārī and mokṣa?  
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SELF, ALL THE WAY DOWN 

 

Reshma Joy1 

Indian Institute of Technology Ropar, India 

 

The concept of Self has been puzzling philosophers for ages. From no-self 

theories to that of the minimal Self, theories of the Self have multiplied, most 

of which are mutually incompatible. However, all such theories look at the 

Self from an anthropogenic perspective, from a human point of view, which 

pushes us to face the questions of species-chauvinism regarding selfhood. 

Aren't there 'other selves' beyond that of the homo sapiens? Are humans or 

homo sapiens the only privileged species to acquire selves among trillions 

of other different species? Doesn't the being of the Self admit of the question 

of origination in the way other beings do? When and how did Self originate? 

These are difficult questions no doubt, and particularly the question 

of origination has the force of pushing us to probe into its nature. If the notion 

of the Self is made immune to the question of origination altogether, then the 

presence of the Self in an organism appears to be magical. And the 

impression of magicality lurks in conceiving the Self as non-natural 

altogether. 

The biological naturalist framework provides a space for discussing 

what will subsequently be identified as the "biogenic" approach to the Self. 

This approach is sharply contrasted with the phenomenological or 

experiential-analysis approach, which is quite predominant in contemporary 

philosophy. 

The natural basis for adopting a biogenic approach is already 

presupposed in the phenomenological and other traditional theories of the 

Self. The human Self is the Self of a human biological organism. What is 

specific to the biological organism's possession of a self is its brain or the 

central nervous system (CNS). Since many non-human animals are also 

constituted with CNS or something similar in its organic constitution, it is 
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already a plausible inferential reason for the ascription of selves to these 

animals. 

Once we depart from anthropocentric theorizing on the concept of 

Self, we are arguably furthered in our regressive exploration to raise the 

scientifically loaded questions: Where in the phylogenetic tree can we find 

animals with selves? Is the concept of Self uniquely ascribed to animals or 

biological organisms with a CNS? The phenomenological analysis of 

traditional philosophy is incapable of answering such questions. I, therefore, 

decide to resort to the novel and budding approach of biogenic cognition, 

which is already a prevalent discussion in the philosophy of biology and 

cognition designed to answer these questions. 

Biogenic cognition (Lyon 2006) takes cognition ‘all the way down’ 

into the phylogenetic tree. It primarily deals with cognition in aneural 

organisms, i.e., bacteria, slime molds, plants, and even the human body's 

somatic cells. The literature that analyzes and discerns the concept of Self at 

this level is sparse and scattered, and majorly neglected by mainstream 

philosophers of Self. However, under biogenic cognition, one can find two 

latent streams of thoughts on Self, one propounded by Varela and Maturana 

(1980) and the other upheld in the recent works of Micheal Levin 

(2019,2022). I classify them as the "hard" biogenic and "soft" biogenic 

approaches to Self, respectively. Drawing inspiration from Lyon's 

classification of "anthropogenic" and "biogenic" approaches to cognition 

(2006), I characterize the traditional phenomenological account as an 

anthropogenic approach to the Self. 

My purpose in this talk is to build the notion of a biogenic Self and 

contrast it with the traditional accounts of the anthropogenic Self and explore 

issues and challenges related to the biogenic approach to Self. 
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WHAT IF WE SEEM TO SEEM, AND NOT SEEM? ESTIMATING 

THE UNREASONABLE PRICE OF ILLUSIONISM 

 

Biplab Karak1 

Indian Institute of Technology Jodhpu, India 

 

This paper attempts to bring out a few weird conceptual outtakes from the 

illusionist research programme (Frankish, 2017), which undermines the very 

ontology of consciousness (Searle, 1997) in the first place, leaving us with 

very little or no reason at all to consider it to take consciousness seriously 

(Chalmers, 1996), let alone explain it. 

Illusionism about phenomenal consciousness (PC) claims it (PC) to 

be illusory (Frankish, 2017) in the sense that it involves a misrepresentation 

of our conscious experience as having phenomenality (Frankish, 2017). Here 

‘phenomenality’ is to be understood as the umbrella term that includes what-

it-is-likeness (Nagel, 1974)/feely-ness (Frankish, 2017), and other relevant 

characterizations of the phenomenal aspect of conscious experience. Given 

such a consideration, this thesis denies the otherwise vivid, undeniable 

(Blackmore, 2017) perceptual/experiential reality of phenomenal 

consciousness. It maintains that there is nothing ‘feely’ (frankish, 2017)/it-

is-like-ness in conscious experience and it is just that they seem (Frankish, 

2017) to exist (somehow). So, in claiming PC to be illusory, this explanatory 

strategy cancels/moves away from facing the hard problem of consciousness 

(Chalmers, 1995) involving its raw/hardcore experiential aspect and goes on 

to explaining the problem regarding its alleged illusion/illusory appearance. 

But, little do the apologists for illusionism know, I assume, that the very 

reality of the (phenomenal) feels (or PC in general) is couched in their 

seemingness/appearance (in our conscious experience). They exist as they 

seem/appear to be. And if so, then how can its illusory nature, at the same 

time, be founded in its seemingness/appearance which already houses its 

reality? In such a case there would be no appearance-reality gap. Seeming is 

experiencing or the vice versa. To seem to experience is to experience or the 
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vice versa. 

Also that, ‘seem to seem’ is oxymoronic. It employs two 

contradictory senses of seeming, one of which refers to a veridical process 

while the other, to an illusory one, leading to some ambiguity. Considering 

this, we are led into a bizarre possibility, where the phenomenal seeming 

(PS) is illusory but the one that reveals the PS as a mere seeming and nothing 

actual/real is not so. If seeming is the mark of the illusion, can we really rely 

on its ability to reveal the illusory nature of something else? 

Illusionism has illustrated the alleged illusory nature of PC in many different 

ways and phenomenal representations’(PR)/introspection’s inability to 

represent the real neural events (RNE) in phenomenal experience is one of 

them. From such an alleged inability, illusionism draws conclusions about 

PR’s/introspection’s systematic misrepresentation (Frankish, 2017) of RNE. 

However this only shows illusionism’s acquiescence to neuro-phenomenal 

identity, which is under question. 

The illusionist attack on phenomenal realism is carried out in an 

array of different attempts, each attacking different target silhouettes 

associated with phenomenal consciousness. Such vagaries with regard to the 

refutable target leaves the source of the problem unspecified and hence it 

remains ambiguous. 

Substitution of the HPC with the illusion problem is driven by a gross 

misunderstanding of the issue at hand/explanandum/phenomenality and it 

necessarily results in the privileging of the functionalist concern (Kind 

2001). And it is done at the cost of rejecting the very experiential ontology 

of consciousness or of begging the question against phenomenal realism. The 

ontology of consciousness is founded on the especial epistemic relation of 

the experiencer self with its phenomenal domain/(narrow) content, that 

which acquaints (Chalmers, 1996) it with them in an experientially adequate 

manner. But, the legitimacy of such a substitution is still questionable and 

which this paper attempts to explore and evaluate. 
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CONSCIOUSNESS AS INNATE IDEA: A DEBATE BETWEEN 

DESCARTES AND LOCKE 

 

Mohasina Khatun1 

Vidyasagar University, India 

 

Cogito Ergo Sum is the First Principle of Rene Descartes's philosophy. It 

implies that thinking and existence is inseparable. To Descartes, thinking 

means conscious thinking. From Descartes’s theory it appears that 

consciousness is innate, as he believes in innate ideas. John Locke criticises 

Descartes’ view of innate ideas, because, according to Locke no ideas are 

innate. The question naturally arises whether consciousness is innate. The 

present article will try to find out a suitable answer of the last question. The 

paper will try to discuss the question from two angles. First, it will try to find 

out whether the term ‘consciousness’ issynonymous with the term ‘thinking’ 

or consciousness is a property of thinking. Second, it will try to find out some 

independent characteristics of consciousness to understand whether 

consciousness is innate. The entire discussion will be restricted within the 

domain of self and subjectivity. 
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MICROPSYCHIST AND COSMOPSYCHIST APPROACHES TO THE 

PROBLEM OF CONSCIOUSNESS 

 

Raushan Kumar1 

University of Hyderabad, India 

 

The central issue in the contemporary analytical philosophy of mind is the 

problem of consciousness. The ontological status of consciousness and its 

relation to other non-conscious aspects of the universe has puzzled thinkers 

for centuries. It is paradoxical that although consciousness is most proximate 

to our existence, yet it is also perhaps the most mysterious phenomenon in 

the universe. Many attempts have been made over the years to answer these 

questions, resulting in different metaphysical theories of consciousness such 

as the dualist and physicalist theories. Dualist theories are troubled by the 

problem of mental causation, and physicalist theories are unable to provide 

a solution to the ‘hard problem’ of consciousness (Chalmers, 1995,). This 

led the problem of consciousness to a dead end, requiring some changes 

either in the ontological composition of the universe or in the 

epistemological framework. Chalmers (1995, p. 210), Nagel (1986, pp. 7-8), 

Searle (1992, pp. 93-95), along with others think that the missing entity is 

ontological. 

Panpsychism gives hope of solving both problems by offering a non-

physicalist reduction of human consciousness (Goff, 2020, p. 145). 

Panpsychism can be articulated in several different ways, but the core of 

every panpsychist theory holds that consciousness is both fundamental and 

ubiquitous. It exists in all fundamental entities; however, in complex entities, 

the existence of a unified consciousness depends on the nature of the 

arrangement of fundamental constituents and some kind of mental chemistry 

(Seager, 2020, p. 01). Panpsychism seems the most viable alternative 

because it has the potential to accommodate virtues of both physicalism and 

dualism and offer a better solution to the problem of consciousness than any 
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other rival theory. 

Panpsychism is often approached in two different ways: the 

atomistic approach is called constitutive micropsychism, and the monistic 

approach is called constitutive Cosmopsychism (Goff, 2020) (henceforth 

micropsychism and cosmopsychism, respectively.) Micropsychism holds 

that human consciousness is grounded in the consciousness of the micro 

constituents of the universe. On the contrary, cosmopsychism grounds 

human consciousness in one fundamental, cosmic consciousness. These two 

versions of panpsychism also face challenges such as ‘combination problem’ 

and ‘de-combination’ problem respectively. But panpsychist thinkers 

believe that these issues are not as serious as the ‘hard problem’ of 

consciousness and hence can be solved. Some recent philosophers such as 

Duckworth (2017), Shani (2022), Gasparri (2019), Vaidya (2022), Albahari 

(2018), and Chadha (2022), among others, have attempted to bring analytical 

panpsychism in contact with classical Indian philosophy to closely examine 

and gain some new insights into the panpsychist approach to the problem of 

consciousness.  

The proposed paper will explore the micropsychist and 

cosmopsychist approaches to the problem of consciousness and will try to 

answer whether these approaches can satisfactorily account for 

consciousness. In the process, it will also take into account the notions of 

panpsychism and cosmopsychism as propounded in classical Indian 

philosophy such as Vedānta, Buddhism, and in the ideas of recent Indian 

thinkers such as Aurobindo. With numerous studies on consciousness being 

available in the fields of different sciences, along with the hoary Indian 

spiritual traditions, we are poised at a golden historical juncture to unravel 

the mysterious phenomenon of consciousness. The existential status of 

consciousness and its relationship with material entities must be properly 

understood. All these issues are significant for science as well as philosophy. 

The proposed paper would be a humble effort in this direction. 
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SALVATION BY ACTION OR BY DETACHMENT? 

 

Ishan Mangal1 

University College London, U.K. 

 

Salvation, broadly interpreted as emancipation, liberation or a state of 

perpetual bliss is an abstruse concept in soteriology challenging generation 

of philosophers from time immemorial. How is this pro-religious, pro-

theology concept understood in the post-modern world remains to be probed? 

Various religions portray this concept differently whilst inherently sharing 

some core features. (Klostermaier, 1973). They promote either of the two 

lines of thought: Firstly, detachment from the world where there are many 

sins. The second focuses on being a person of action i.e., doing good for the 

mankind. This paper attempts to scrutinize the ideology whether the path to 

salvation is dictated by one’s action or state of detachment from these 

worldly pleasures? The Bhagavat Gita, suggests focusing on the right deed 

instead of withdrawing from the world; and that is the path of karma (work) 

for Moksha (salvation). While in Buddha Charita, Lord Buddha is said to 

have achieved Nirvana (Salvation) after he left the worldly life and began 

introspecting.  

There is yet another debate which hasn’t been settled; the first view 

necessitates the grace of God for salvation versus a second proposition that 

perpetuates the idea that its solely the deeds of a person that decides their 

fate. According to many religions such as Hinduism and Abrahamic 

doctrines, salvation is to be bestowed upon the adherent by the grace of God, 

when the supreme is content with the devotee’s endeavors- thus, 

necessitating both personal efforts like repentance and asceticism—and 

divine action. Flood (2013) notes that in Hindu and Buddhist traditions, 

salvation requires self-realization. It’s when a disciple turns his/her gaze 

within and tries to understand that the body is more than flesh and mind and 

that he/she is a part of a cosmic order above all this worldly chaos. Moise 

(2013) supports the philosophy that when an individual looks within, they 
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embark the path of self-realization which leads to the ultimate destination-

salvation. It is imperative to note that these religions emphasize that 

salvation is primarily achieved by a disciple’s virtuousness and their moral 

compass, and God’s role may not be of paramount importance in the pursuit 

of the same. Moreover, they also propose that salvation is possible while the 

mortal is alive and it’s their ethical being and righteousness that will decide 

their fate during and after the due course of life (Klostermaier, op. cit.). In 

the postmodern world, more and more people maintain the ideas of atheism, 

and are concerned about the life they are living rather than being plagued 

about uncertainties of ‘life after death’. (Baggini, 2003). Nevertheless, they 

also long for happiness and peace of mind while animate. These 

considerations about the desires for salvation, which might sound like an 

oxymoron, in atheists raises the following three crucial questions: 

1. Is salvation possible without the grace of God and hence, 

construct a modern/secular hypothesis about salvation? 

2. If not, does one need to be consciously aware of the need of 

divine intervention or is practicing self-righteousness is enough? 

3. Is it plausible to get salvation before death? 

This paper attempts to initiate a discussion towards finding answers 

to these perplexing questions. 
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WHO IS BOUND AND LIBERATED? SWAMI 

HARIHARANANDA’S PERSPECTIVE REGARDING THE 

SĀṂKHYA THEORY OF BONDAGE AND LIBERATION 

 

Biplab Mallick1 
Ramakrishna Mission Vivekananda Educational and Research Institute, 

India 

 

The very first kārikā of Sāṃkhyakārikā says that there are three kinds of pain 

in this world (Ādhyātmika, Ādibhautika and Ādhidaivika). In the Sāṃkhya 

philosophy, we must attain “kaivalya” (liberation) in order to achieve 

permanent cessation from all three kinds of pain. We find many debates 

among scholars on the Sāṃkhya concept of bondage and liberation. Some 

scholars say that in the Sāṃkhya philosophy prakṛti is in bondage and also 

gets liberation (G. J. Larson, 1998. B. David Burke, 1988). Some scholars 

say that in Sāṃkhya philosophy only puruṣa is in bondage and gets liberation 

(A. K. Majumdar, 1926). Some scholars say that we cannot grasp the 

Sāṃkhya theory of bondage and liberation with our finite intellects (Dimitry 

Shevchenko, 2017, F. R. Podgorski, 1984). Some others say that there are 

some contradictions in the Sāṃkhyakārikā related to bondage and liberation 

which are not resolvable (Mikel Burley, 2007. Rupa Bandyopadhyay, 2001). 

It seems to me that all these interpretations are somewhat one-sided 

and not fully free from pitfalls. The view that only prakṛti is in bondage and 

gets liberation directly contradicts the 55th kārikā, which refers to the 

puruṣa’s bondage. Conversely, the view that puruṣa is bound and liberated 

contradicts kārikā 62, which refers to prakṛti’s bondage and liberation. As 

for the third view, it is not true to say that our intellect cannot grasp the 

Sāṃkhya notion of bondage and liberation because Īśvarkṛṣṇa says in the 

Sāṃkhyakārikā that the Sāṃkhya knowledge (tattvajñāna) is for all common 

people. Regarding the fourth view, although it is true that there are some 

apparent contradictory kārikās in the Sāṃkhyakārikā, it does not necessarily 
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mean that we cannot find a solution and discern a consistent theory of 

bondage and liberation. 

In my paper, I will argue that Swami Hariharananda Aranya 

provides precisely such a solution by arguing that it is we, the common 

people, who are bound and also liberated. More specifically, he claims that 

it is the buddhi—understood as the association of the conscious puruṣa 

(I/ahaṃ) and material prakṛti (sattva guṇa of the three guṇas)—which is 

entangled in bondage and also liberated. I will try to show that by accepting 

Hariharananda Aranya’s view, we can solve many problems raised by 

various scholars against the Sāṃkhya philosophy, like the problems of many 

nitya puruṣas, the problem of a single avyakta prakṛti, and also the Sāṃkhya 

theory of the creation of the world. 
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NONLOCALITY IN INDIAN MODELS OF CONSCIOUSNESS 

 

Shimi C Mani1 

Sree Sankaracharya University of Sanskrit, India 

 

Nonlocality of consciousness is a leading and yet unresolved puzzle 

entertained since ancient times in various philosophical traditions. While the 

West paid little attention to it, particular after enlightenment, some schools 

of Indian Philosophy have dealt with it at length, a contribution hitherto 

unacknowledged by the global community of consciousness researchers. 

The research on nonlocal consciousness is significant, for conscious studies 

because, it claims that consciousness can act independently of the brain and 

body. According to Western neuroscience, consciousness is merely a by-

product of the complex neurophysiologic processes in the brain and therefore, 

consciousness is an intrinsic and inseparable part of the body. This 

hypothesis seems highly questionable. A considerable number of researchers 

in the field admit that such a hypothesis reflect a leap from the available 

information about consciousness to the nature of consciousness. The gap 

between consciousness and the brain functions, in other words, the meagre 

inputs as individual experiences and the torrential output as a meaningful 

world, interlinked and rich in variety is so formidable that it is impossible to 

imagine how it could be bridged. An equally viable hypothesis, therefore, 

would be that consciousness is not only situated in the central nervous 

system (local) but also beyond it (nonlocal). A closer look at some of the 

oriental philosophical traditions would reveal that the above thesis, beyond 

a hypothesis, is an established fact, amply vouchsafed by the 

phenomenological experiences of the practitioners and thinkers. It is 

presumed that exploring nonlocality of consciousness would bring in fresh 

air in contemporary consciousness research, which has been hitherto moving 

in the rails of empirical presumptions. Those who argue in favour of 

nonlocality of consciousness point out that the insistence of science that 

consciousness is a by-product of brain functions would be tantamount to the 
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claim that the telecasting is something generated in the TV set. We are 

disposed to think in this manner, because there is a close correlation between 

functioning or malfunctioning of its components and the quality of the sound 

and picture. It is vivid from this analogy that the phenomenological 

experience of consciousness and cerebral activity is quite like the Television 

set and the programs telecasted, and the thesis that brain only mediates 

consciousness, and does not actually generate it comes to prominence. 

The purpose of this paper is to appraise the nonlocal nature of 

consciousness and to draw distinction between the existing local notion of 

consciousness and the proposed nonlocal nature of consciousness. 

Understanding consciousness as local is more or less accepted and has the 

peer sanction, while consciousness as nonlocal is a topic still debated. The 

pressing point is this: while consciousness as embodied in the mind-body 

complex appears to be local, can be conceived as something beyond its 

routine appearance in the mind – body complex. Needless to say there are 

several knots that we need to untie while proposing the nonlocal thesis. At 

the periphery we may begin by addressing issues like, 

1. What makes one think that our understanding of consciousness 

should break the barriers of locality? 

2. Do cotemporary sciences sanction the nonlocality thesis? Does 

it counter the accepted norms of scientific scriptures? And if 

there is a conflict between the two, nonlocality and classical 

physics, should be abandoned? The nonlocality thesis or the 

classical physics? 

3. Is there anything coming up from different philosophical 

traditions world over that directly or indirectly support the 

nonlocality thesis? Particularly what is the Indian take on it? 

4. Is the theory of nonlocal consciousness the only remaining box 

that is yet to be opened on consciousness studies? 
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INDIC MANY-VALUED LOGIC AND MAYA AS FICTION WITHIN 

SHAKTISM 

 

Anway Mukhopadhyay1 

Indian Institute of Technology Kharagpur, India 

 

If we remember Lukasiewicz’s battle against the concept that “every 

proposition is true or false” (Urquhart 250), and look afresh at the Indic 

concept of maya in its Vedantic and post-Vedantic (especially puranic) 

contexts from the perspective of many-valued logic (Urquhart 249; Dixit, 

Part 3, Logic Concepts), we may locate, within the Indic religious cultures, 

an interesting tradition of upholding the status of maya as anirvachaniya 

(indeterminate, indefinable) [Mishra 231] which could relate it to the 

category of “fiction” (Spivak 134-135). Aniruddha Singhal insists that 

Vedantic logic has at least three values – true, false, and “Mithya” 

(“Vedantic or Tri-valued System of Logic”). Mithya is the intermediate and 

indeterminate category which is neither true nor false. Maya, precisely, can 

be placed within this domain of mithya.  

However, in the post-Vedantic religious cultures of Shaktism, we 

find an exciting ramification of this idea of maya occupying the 

indeterminate space between true and false, a space that can be identified as 

the space of fiction. It is interesting that Frege, working within the two-

valued framework of logic, saw the statements in fiction as having no truth-

value (Munton 3669-3673). On the other hand, in the concept of maya as 

anirvachanaiya, maya as fiction (a la Spivak) has the third value which places 

it between the true and the false (Singhal), thereby defying the notion that 

fiction has no truth-value. In Shaktism, there is a persistent tension between 

Devi’s status as truth (the Absolute/Brahman) and her status as fiction/maya 

(Spivak 134-135). Sometimes she is seen as the controller of the fiction that 

maya is; sometimes she is seen as maya as well as the ultimate Truth (Brown 

8-9; Mukhopadhyay 50-51). Seeing the world as a product of maya’s 
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creative force (Brown 9), Shaktism often sees in it a fictionality that includes 

both the true and the false. If maya is true then its product would be true too. 

If it is false, then the world is false. However, if maya is neither true nor false, 

then the world is indeterminate, anirvachaniya. Shaktism has always 

grappled with the question of the truth-value of the world, refusing to see it 

as either completely true or completely false. The present paper will try to 

understand how Shaktism’s interrogation of the truth-value of the world is 

inalienably connected with its attempts to see Devi as threading together all 

the values of the many-valued Indic system of logic that informs Hindu 

theologies (Dixit, Part 3, Logic Concepts), thereby presenting the divine 

feminine as pervading all the domains of truth, falsehood and indeterminacy. 
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WHY SUBJECTS OUGHT TO HAVE CONSCIOUSNESS 
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In this paper, I will be presenting mainly two arguments to show why 

subjects have consciousness. First, I hold the thesis that a subject can have 

consciousness because to be conscious is to be responsible as an agent for 

one’s actions. Responsibility is a feature of intentional behaviour. As we 

know from Elizabeth Anscombe (1957) an agent has intentionality when she 

is not only capable of having mental content that can represent the world in 

determinate ways (theoretical intentionality) but she can also institute certain 

attitudes (like desires or wishes) and expect the world to conform to those 

attitudes (practical intentionality). There is a two-way direction of fit 

between the world and the mind. Through practical intentionality, humans 

can be said to have the capacity to make aims and project plans for their 

future behaviour. The fact that humans can self-institute aims which can act 

as reasons for their practical action makes them deontically committed to 

being answerable to those reasons. When an agent performs an action 

intentionally, what is self-evident is that the agent is aware of the standards 

that constitute the action. Being aware of those standards (sometimes 

imposing them oneself) means that the agent has not only defined the action 

according to those standards but has made sure that the completion of her 

action is normatively guided by those standards. (refer Korsgaard, 2009, p. 

32).  

Second, I will use Aristotle’s idea of first and second potentiality to 

show how consciousness is a necessary attribute of subjecthood (see De 

Anima 412a6-30). Crudely, the idea is that natural organisms have 

unrealized natural capacities like humans having the capacity to learn 

languages and birds have the capacity to fly. This is first potentiality. Second 

potentiality is when my dispositions have been attuned to execute these 

natural capacities that I have. I will try and show how the idea that subjects 
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have consciousness is like humans having the first potentiality to learn 

languages. We know humans are capable of learning languages because 

learning language is a crucial potentiality of humans. Similarly, being 

conscious is an essential potentiality of humans. Humans though they are 

programmed to learn languages in some cases don’t. There are cases of feral 

children and some cases of brain damage (like pointed above) where 

language doesn’t develop. But that doesn’t make it the case that humans 

don’t have the potential to learn languages or that that a human being (who 

couldn’t learn a language) is therefore less of a human. Analogously, being 

conscious is being capable of having mental states, being in intentional states, 

directing action, representing the world etc but just because a person, 

because that person is in a comatose stage, can’t do all of this doesn’t mean 

he or she thereby less of a person or less of a subject. Or so I will argue. 

According to me, a person remains a subject with consciousness since 

consciousness is the first potentiality of any subject.  
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This paper examines the relevance of the Buddhist theory of selflessness vis-

à-vis morality. 

Buddha endorsed and taught the doctrine of no-self (anātmavāda). 

Individual lacks an enduring, substantial, metaphysical self. This doctrine 

also has significant ethical implications in parallel to its metaphysical 

implications. The teaching of anattā is a fundamental concept in Buddhism 

and plays a significant role in understanding moral action and behaviour in 

reference to theory of karma. According to canonical teachings, "karma" 

refers to volitional action, of which there are two types:  good (kusala) and 

bad (akusala). In this context the following pertinent question arises. 

 If no-self doctrine implies no doer or an agent then, how can the 

concept of moral agency be constructed? If actions are performed by agents 

and in absence of agent, how will action take place? Agent and action are the 

constituents of morality. In this respect the further question arises that, how 

to account for moral responsibility in absence of agent and action?  

This paper attempts to explicate the concept of no-self doctrine in 

relationship with the five aggregates (pañcakhandha) in order to answer the 

above-mentioned logical questions. I will argue that the doctrine of no-self 

is depicted in opposition to a particular notion of substantial, invariant self 

and a minimal notion of soul/self has to be accepted. I will further argue that 

within the binary of self and no-self, the Buddhist conception of subjectivity 

can be situated. This subjectivity refers to causal series of psychophysical 

elements. In Early Buddhism, self is described as the combination of five 

aggregates (skandhas), and each of them is not the self. Psychological factors 

are namely, function of materiality (rūpa), feeling (vedanā), perception 

(saññā), constructing activities (sańkhārā) and consciousness (viññāṇa). 
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Based on this ideas anattā (‘No-self) is misunderstood as rejection and 

eradication of all the senses of self. 
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IS CONSCIOUSNESS FUNDAMENTAL? A VEDĀNTIC 

PERSPECTIVE 

 

Shivanand Sharma 
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We have good reason to think that consciousness is non-physical. But do we 

have good reason to think that consciousness is fundamental? In this 

presentation, I argue for the affirmative by appealing to the Indian 

metaphysical doctrine of sat-kārya-vāda, according to which the effect pre-

exists (potentially) within its cause. My strategy will be as follows. First, I 

survey two influential arguments for thinking that consciousness is non-

physical, and explain why they have no bearing on the question of whether 

consciousness is fundamental. Then I reconstruct the doctrine of sat-kārya-

vāda and show why it entails the fundamentality of consciousness. And 

finally I contrast this approach with the contemporary panpsychist defence 

of the fundamentality of consciousness in Western analytic philosophy of 

mind, and argue that sat-kārya-vāda avoids crucial weaknesses in that 

account.  

In slightly more detail. I defend the view that consciousness is 

fundamental by appealing to the Indian metaphysical doctrine of sat-kārya-

vāda. By ‘consciousness’ I mean the phenomenon of subjective experience. 

By ‘fundamental’ I mean ontologically basic, an irreducible feature of 

ultimate reality. So my view is that subjective experience is a basic feature 

of ultimate reality, distinct from and irreducible to the objective, third person 

relational analysis of physical science. In defending this view, I first consider 

two influential arguments that purport to show that consciousness is non-

physical. The first is the multiple realisation argument, according to which 

the same conscious state, like pain say, is realised in multiple physical states, 

like humans and octopi. This indicates that conscious states cannot be 

identified with physical states. The second is the zombie argument, 

according to which we can conceive a physical duplicate of a conscious 

human being that exhibits all the physical and functional characteristics of 
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the conscious human being but for which there is nothing it is like to be that 

duplicate. This indicates that conscious states cannot even be functionally 

identified with physical states. These two arguments give us good reasons to 

think that consciousness is non-physical. But the fact that consciousness is 

non-physical says nothing about whether consciousness is fundamental in 

the sense outlined above, because consciousness could be non-physical and 

yet nevertheless emerge from the physical at higher levels of physical 

complexity, for example in the organisational structure of a human brain.  

Enter sat-kārya-vāda. I understand this doctrine to be consistent with 

the notion of weak emergence and opposed to the notion of strong emergence 

in Western philosophy of science, and I reconstruct it as a principle of 

conservation of being according to which objects and their properties can 

neither be created nor destroyed, only transformed. Applying this principle 

to the case of consciousness, I argue that consciousness must be fundamental 

because subjective experiential properties can neither be created nor 

destroyed. I then contrast this with a very similar principle famously 

deployed by influential Western philosophers like Thomas Nagel and Galen 

Strawson in motivating the panpsychist response to the problem of 

consciousness, according to which a primitive form of consciousness is 

fundamental. This principle says that emergence cannot be brute: there must 

be something about the cause in virtue of which the effect emerges. 

Notwithstanding their apparent similarities, I argue that these two principles 

are not identical; sat-kārya-vāda entails the panpsychist principle but the 

panpsychist principle does not entail sat-kārya-vāda. This difference renders 

the panpsychist principle vulnerable to a particular form of emergence that 

allows for the non-fundamentality of consciousness, a problem which sat-

kārya-vāda straightforwardly avoids. Finally, I diagnose the infamous 

combination problem for panpsychism in terms of sat-kārya-vāda, and 

motivate the distinctive Vedāntic view that the conscious self is itself 

fundamental and not emergent. 
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PANENTHEISM AND COSMOPSYCHISM IN THE BHAVAGAD 

GĪTĀ 
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One of the most important and often quoted texts in Hindu religious and 

philosophical traditions, the Bhavagad Gītā, has many times been associated 

with panentheism, a view that holds that the cosmos is in God (or in the 

divine), although God is more than the cosmos. In fact, in the Gītā, 

Vāsudeva-Kṛṣṇa, God is identified with all that exists (7.19, 11.40), pointing 

to a seemly very strong kind of immanence. But on the other hand, the Gītā 

portrays God as transcendent to the cosmos. For example, Kṛṣṇa is described 

as an individual person (puruṣa), ontologically distinct from other persons, 

as well as from other beings and the cosmos as a whole. He is called the 

“eternal divine person” (10.12, 11.18), the “primeval” (11.38) and the 

“supreme person” (13.23, 15.17, 15.19). He is a special puruṣa, distinct from 

other puruṣas (13.21-24); as as such, he can enter into meaningful, loving 

relationships with ordinary puruṣas, especially his devotees (bhaktas), 

paradigmatically represented by Arjuna (4.3, 7.17, 9.26, 9.29, 12.20, 18.65, 

18.69). A particular verse that sums up well the Gītā’s panentheism is verse 

7.12: “Indeed, know that those states of being which are virtuous, passionate 

and dark come from Me (ye caiva sāttvikā bhāvā rājasās tāmasāś ca ye matta 

eveti). Yet I am not in them (na tu aham teṣu); they are in Me (te mayi).” 

Here, while all states of being (bhāva) come from God and are in God, God 

is not in them; he is different from them.  

Cosmopsychism is an ontological account of consciousness, many 

times seen as a form of panpsychism, that is often associated with 

panentheism. According to the most general description of cosmopsychism 

I know of, cosmopsychism is the thesis that a cosmic entity has associated 

mentality or consciousness [2, p. 363]. The less general characterizations of 

cosmopsychism try to explanatorily relate this cosmic consciousness with 
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the organic, macro consciousness instantiated by human beings and other 

living beings. Considering this most general account of cosmopsychism, it 

seems there is something very close to cosmopsychism in the Gītā. If God is 

a personal entity capable of entering into loving relationships with other 

personal entities and demonstrating behavior associated with psychological 

and cognitive states such as belief and will (which are substantially shown 

throughout the Gītā), for example, then God is a conscious entity that 

instantiates psychological or mental properties, in the broad sense of the term. 

And if God is in some sense the cosmos, then the cosmos (God) has 

associated mentality or consciousness. 

Given this, one might raise the following questions: (1) Does the 

Gītā really contain a cosmosychist view? (2) If so, what kind of 

cosmopsychism is it? (3) Does it have some advantage over traditional forms 

of cosmopsychism and panpsychism? In this talk I will focus on 1 and 2. 

Two methodological assumptions will guide my analysis. First, I assume that 

1 is a terminological issue; it strongly depends on how one defines 

cosmopsychism. Second, 2 requires that the cosmopsychism of the Gītā 

(assuming one answers 1 positively) be situated in relation to other forms of 

cosmopsychism; in other words, it requires that one provides a taxonomy of 

cosmopsychist views. Finally, I will use the account given in [2] for the 

panentheism of the Gītā as a starting point for my analysis.  
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POSSIBILITY OF EMBODIED SELF 
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The self has been a topic of philosophical speculation for centuries. In recent 

years, however, the self has been the focus of empirical research in a number 

of disciplines, including psychology, neuroscience, and anthropology. This 

research has yielded several insights into the nature of the self, including its 

relation to the body. Currently one of the most influential theories of the self 

is that of the embodied self. The basic idea of this theory is that the self is 

constituted by, and intimately bound up with, the body. Moreover, the self is 

considered an emergent phenomenon from the interactions between the body 

and the environment. That means the body is not simply a vessel for the self 

but is an integral part of the self. The embodied approach has several 

important implications for our understanding of the self. In particular, it 

challenges traditional conceptions of the self as an independent, autonomous 

entity. Instead, the self is seen as inseparably bound up with the body and 

the environment. Most importantly, this theory is not the result of mere 

speculation or apriori reasoning but is based on recent empirical studies in 

cognitive science.  

In this article, I will briefly review the concept of the embodied self 

and some of its implications. The embodied self-theory is closely related to 

the conception of self in Buddhism and is also consistent with evolutionary 

Biology. Therefore I will analyse the theoretical scaffolding of embodied 

theory in light of Buddhism and try to support it from the recent empirical 

studies in a number of different disciplines, including philosophy, 

psychology, and cognitive science. This theory also has moorings in the 

thoughts of Merleau-Ponty; hence I will briefly analyse the 

phenomenological perspective too. In conclusion, I will argue that recent 

empirical findings suggest that our sense of self is strongly tied to our 

physical bodies. Overall, it will be early to claim that the self is fully 
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embodied, but the evidence suggests that the self is at least partially 

embodied. This shift in the understanding of self has important implications 

for our understanding of the mind, the body, and the relationship between 

them, which might be useful in many domains such as education. 
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This is an attempt to unfold the phenomenology of consciousness by 

introducing the ātman and anātman centric views of consciousness 

propounded by Advaita Vedānta and Yogārcāra Buddhism respectively. The 

two distinct debates in this field are concerned firstly, with the nature of an 

empirical person (pudgala), which deals with the questions of synchronic 

and diachronic continuity of person. The second type of debate raises 

problems related to the existence and nature of an impersonal subjectivity, 

emphasizing the reflexivity, unity and continuity of consciousness3. 

My concern here is with the second type of debate, which also 

addresses the problems of diachronic continuity of a person within these 

systems. Neither Advaita Vedānta nor Yogācāra Buddhism limits the notion 

of a person, by identifying it either with body-mind or various aggregates. 

Still, the Advaitin notion of pure consciousness or sheer reflexive 

subjectivity and the Yogācāra notion of non-dual reflexive awareness have 

been found juxtaposed by theorizing the ātman and anātman centric views 

of consciousness, which is evidently seen in the metaphysics of these 

systems. This discussion raises very important questions: whether the 

Buddhists have given the scope for the entry of ātman “through the back 

door”? Or have the Advaitins separated the notion of ātman from the first-
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person perspective of the individual self and have come closer to the 

Buddhist in propounding no personal self? To get the better grip of these two 

systems, the main arguments from both sides should be discussed and 

weighed. In Indian Philosophy systems developed in correspondence with 

each other and flourished as goes the Sanskrit verse “vāde vāde jāyate 

tattvabodaḥ” (śābarbhāṣya 2:222).   
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TO ECSTACY THROUGH BHAKTI 

 

Amit Waghmare1 

University of Delhi, India 

 

Through this essay, we will try to bring into contention the major role played 

by the human unconscious in nurturing the religious consciousness based on 

the psychology of religion illumined by Carl Jung through his articles like 

"Psychology and Religion" and "Aion". The archetype of the ‘self’ in some 

ways is similar to ‘Paramātmā’ in Vaiṣṇava philosophy and we will see how 

it is pivotal in gaining spiritual consciousness.  

According to Jung, the conception of God and religion incumbent in 

the archetype of ‘self’ is an integral feature in the consciousness of mankind 

since time immemorial. The self is a universal concept inherent in every 

living entity enabling us to widen and deepen our consciousness. Religious 

dogmas are not some sterile manipulations made up by individuals but they 

express the living process of the unconscious collectively formed since 

creation. They maintain their dynamic nature in the form of the drama of 

repentance, sacrifice, and redemption. Hence they remain relevant for 

centuries with their rich emotional value that can move hearts. According to 

Vaiṣṇavism, Bhakti means to please the Lord by showing love for him. To 

demonstrate this love, one requires a soft heart that is easily moved by 

emotions. By going through the gradual changes in the layers of an 

individual’s consciousness, we will try to analyze how it culminates toward 

spiritual consciousness.  

The purpose of this essay is to bring into light the enigmatic relation 

of all living entities with the Godhead via the emancipatory path of ‘Bhakti’ 

propounded by the eternal philosophy of Caitanya Vaiṣṇavism. The 

Vaiṣṇavites consider the deity ‘Kṛṣṇa’ as the Supreme Personality of 

Godhead and the Saint Caitanya himself is considered to be his incarnation. 

“Bhakti Rasāmṛta Sindhu” (BRS) is the main text that we are going to follow 

which was written by Śrila Rupa Goswāmi in the 16th century CE.  He 
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was a dear student of Śri Caitanya Mahāprabhu and is revered as one of the 

most prominent Ācārya who preached devotional service (Bhakti). Bhakti 

implies devotion or love, and love insinuates service- an activity to please 

the beloved. The basic drive of the living condition is to love someone. 

Generally, people who follow the path of devotion are considered to be only 

emotional and are criticized for their lack of epistemic background. But in 

his treatise, Rupa delineates that emotions dovetailed towards the Godhead 

have the capacity of exhibiting feelings superior to even liberation and as 

they are of the highest order, intellect is also absorbed in them, they are not 

just physical impulses. Our objective will be to assess- how the unison of 

intellectual and emotional aspects is necessary for psychological wholeness. 

Enjoyment achieved through gratifying senses is always oscillating and the 

resulting various physiological impulses affect our mental states differently. 

Our task will be to understand- how even though Bhakti is practiced with the 

help of our senses still it belongs to the transcendental plane and has the 

potential to reach the stage of perpetual pleasure. Thus after creating a 

psychological base for the consciousness of Bhakti, we will approach the 

stages of Bhakti and how to execute them without impediments. 

According to BRS, when transcendental devotional service is 

performed through the senses to attain the love of Godhead, it is called 

Sādhanā-Bhakti or regulative discharge of devotional service. The execution 

of Sādhanā-Bhakti with attachment to Kṛṣṇa has the potential to culminate 

in the stage of Bhāva (ecstatic emotions). Bhāva-Bhakti is rarely achieved 

and the ecstatic emotions experienced during its execution are indescribable. 

Aesthetics is the aspect that rejuvenates mere Psychology toward the 

wholesome Philosophy of Religion.  
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In this workshop, we aim to address interdependent questions at the 

intersection between Logic and Philosophy of Religion. We aim to cast light 

on the nature, the logic and the internal coherence of religious discourse. 

A promising way of approaching the issues of Natural Theology is 

using tools of Formal Logic. Such approach configures an area of Logical 

Philosophy of Religion called Formal Natural Theology (FNT). On one side, 

it is possible to logically analyze systems that have already been established 

historically, on other it is possible to propose new systems with interesting 

results. 

These problems and related ones are addressed in the workshop 

“Formal Natural Theology”, which it is part of the 3rd WoCoLoR. 

We dedicate this workshop to Józef Maria Bocheński, a great 

logician and the author of famous works The Logic of Religion and The Five 

Ways, in the 25th anniversary of his death in the Bocheński’s Year, officially 

celebrated in Poland in 2020. 
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The abstracts of this workshop deal with topics including but not 

restricted to: 

• The consistency of the attributes of the God of Classical Theism 

• The logic of religious discourse  

• The existence of the God Creator of Classical Theism 

• The logical problem of evil 

• Paraconsistent logic and philosophy of religion. 
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FUNDAMENTALITY AND THE SELF 

 

Benjamin Brast-McKie1 

The University of Oxford, UK 

 
First-order classical logic, however well understood, is also limited in 

expressive resources. For instance, some of the most important philosophical 

and religious claims cannot be articulated in first-order languages, 

motivating the attempt to develop logics with greater expressive power. In 

particular, questions of the nature of the self, not just its existence, but what 

properties the self must have to be what it is. For consider the Upanishadic 

claim, ‘sa esa neti netyātmā’ (NA), which Olivelle (1998, p. 101) translates 

to, ‘About this self (ātman), one can only say ‘not—, not—’.’ After 

reviewing the pitfalls which regimentations of NA into first-order logic face, 

I will draw on The Logic of Essence and Ground (EG)1 which I develop in 

Brast-McKie (2020) in order to regiment NA as follows: 

NA There is no property for which part of what it is to be oneself is 

to instantiate that property.   

(In symbols: ¬∃F [F < λx.(α = x)].)  

In response, I consider the objection to NA that instantiating the 

property of being identical to oneself— that is, instantiating one’s own 

haecceity— is part of what it is to be oneself. I then present two rebuttals, 

the first of which concludes that it follows from NA that there are no 

haecceities. However, insofar as we admit that there is a self, we may define 

the property of being identical to that self in a language with appropriate 

expressive resources, and so such a response must deny that there is a self. 

A second rebuttal preserves the existence of the self by reading ‘part’ in NA 

as ‘proper part’, suggesting a regimentation in terms of either strict essence 

or strict ground. I show that on the latter reading, it follows from NA that the 

self is fundamental on account of failing to have any strict grounds. I will 

conclude by examining the relationship between the fundamentality of the 

self and the Absolute. In particular, it follows from the assumption that 
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everything is grounded in the Absolute that the self is identical to the 

Absolute, for the self cannot have any strict grounds at least insofar as the 

self is taken to be fundamental. 
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FREE WILL AND THEOLOGICAL DETERMINISM 

 

Pujarini Das1  

Indian Institute of Technology Kanpur, India 

 
The debate of free will is one of the controversial issues, not only in the 

history of philosophy but also in theology. If we look to ancient times, the 

main contribution to free will or agency is motivated by both metaphysics 

and ethical inquiry, whereas in medieval times, philosophers were more 

concerned with free will generated by theological reflection. Augustine’s 

response to the problem of free will is grounded in the attempt to assign 

responsibility to human beings, despite God’s omnipotence. Adam and Eve 

had free will; even as a gift of God, they assert that they may be responsible 

for their choice. But the questions are raised: (1) If God already knows the 

future as he possesses the capacity of foreknowledge, then how is it possible 

that my present actions or choices make a difference in what happens? (2) If 

God is the cause of everything, then how can human beings have control 

over their actions? And (3) If nothing is in control of us, no one can exert the 

power of ‘up-to-usness’, and no one can perform differently, i.e., to do 

otherwise.   

The theological problem of free will is further explored by Boethius 

and Aquinas’ attempt to solve the problem of God’s foreknowledge by 

locating God outside of the time framework. They say that our free actions 

or choices take place within time, but God is outside of time, e.g., today, God 

knows what will happen and what will happen or what I will do tomorrow. 

God’s existence cannot be confined to today or tomorrow, and his 

knowledge is not foreknowledge, but it is a coinciding and atemporal 

immediate awareness of the totality of reality. Their approaches to the 

theological problem of free will further create a lot of troubling questions for 

the readers who could argue that (1) if God is outside of time, then God’s 

attributes of omnipotent, omniscient, and omnipresent will be doomed, (2) if 

God is outside of time, then there will be no different for any kinds of divine 
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laws of ethical or moral values and unethical or amoral values in a theodicy 

society, (3) if God is outside of time, then the existential or ontological 

problem of God’s existence will be a question mark for all theistic, and lastly 

(4) if God is outside of time, then there may be a room for free will for our 

actions, and also we are responsible for that consequence.   

The theological problem of free will seems to remain the same as an 

unsolved debate, even if the theological determinism is false or if we deny 

the determinism thesis because it appears that there are two possible reasons 

opened in front of us: one is ‘the problem of free will and determinism 

together with the problem of luck,’ and other is ‘the problem of free will and 

indeterminism’ (random or uncaused events). However, if the problem of 

evil is one of the aspects of the domain of God’s attributes of all-good-God, 

similarly the doing of the good or right acts, how could we understand one 

side of the coin without the other the same coin? Likewise, to understand the 

problem of evil, we must understand the importance of ‘good’ in general. 

However, this paper will focus on a compatibility approach to establish 

harmony between divine command or foreknowledge and human beings’ 

autonomy from an ethical perspective. 
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E.ZERMELO’S GRENZZAHLEN, CANTOR’S UNIVERSE, AND 

“INFINITY” IN GANDAVYŪHA SŪTRA 

 

Koji Nakatogawa1  

Hokkaido University, Japan 

 

Gerog Cantor (1845 - 1918) created the theory of transfinite numbers while 

sometimes under the influences of theological speculations. The ascending 

sequence of his transfinite numbers goes up into the realm of the infinities 

of created nature, the angelic realm, and God.  

Ernst Zermelo (1871 - 1953) assumed the domain of sets and 

introduced the axioms of set theory as propositions describing the domain. 

Without relying on theological considerations, he pursued a purely 

mathematical picture of the Cantor Universe through axiomatic thinking to 

obtain the axioms of set theory. 

He proposed an axiom requiring the existence of an infinite number 

called a boundary number (Grenzzahlen), and he restricted the Cantor 

Universe to a relative sub-region consisting of sets having cardinalities 

below the boundary numbers. 

Current set theorists in the field “Large Cardinals” use the term 

(Strongly) Inaccessible Cardinals (hereafter IC) for Grenzzhalen. Although 

they have introduced much larger cardinals above IC, the continuum 

problem remains unsolved.  

One of the reasons why Mahayana Buddhism was concerned with 

large numbers is that it is necessary to lead not only individuals but also the 

masses, sometimes a large group of people, to enlightenment. In order to 

express the number of bodhisattvas who practice aiming at enlightenment, 

expressions referring to large numbers are crucial. 

 More distinctive to Mahayana Buddhism is that even if the number 

of Bodhisattvas preaching Buddha’s way is relatively large, people can still 

choose to act against their teachings. 
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If the number of preachers is not large enough and does not exceed 

a rational limit, they may fail to convince people to follow the way of 

Buddhism. 

When the number of Bodhisattvas coming to lead and preach are not 

large enough and does not go beyond a rational limit, people may chose to 

stay disobedient to their teachings. However, if Bodhisattvas come in a large 

number beyond rationally understandable, people no longer have the choice 

of disobeying the teachings.  

Gandavyūha Sūtra (入法品界, Entry into the Dharmadhatu)  was 

composed approximately from 200 AD to 300 AD. The author(s) of the Sutra 

used the metaphorical phrase “the number of sands in the Ganges river 恒河

沙” (hereafter NSG . 10 to the 52nd or 56th power if exponentiation is 

available. “myriad buddhas” on p.1472, Thomas Cleary, The Flower 

Ornament Scrtipture, Boulder, 1993) to express a large number. Above it, 

those expressed by such metaphorical expressions as rain, clouds, mountains, 

and the sea.  

When a bodhisattva is confused, he may well resist and disobey the 

Buddhas, who are as numerous as SGR. According to Gandavyūha Sūtra, it 

is possible for a bodhisattva striving for enlightenment, to choose the attitude 

of not listening to the truth preached by Buddha, and to disobey the teachings 

of Buddhas. (Within reach of human intelligence, the force of the teachings 

remains relative. One can still argue against accepting the Buddhists’ 

teachings). 

One may take Zermelo’s boundary in the Cantor universe as a 

rational upper bound of the infinity. Below the boundary, things are 

understandable by “rational” thinking without calling for theological 

speculations. Below the boundary (relativized Cantor paradise), the 

scientific knowledge of Modern Europe would have made everything 

understandable.  

What sort of dividing line does NSG bring in the Cantor universe?  

Borrowing the expression of Prof. Friedrich Wallner (Wien 

University): Is Zermelo’s boundary number in the Cantor Universe the 
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strangification (Verfremdung) of NSG in the ancient Buddhistic worldview 

of India? 
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NON-COGNITIVISM AND DECIDING TO BELIEVE 

 

Noam Oren1 

Hebrew University of Jerusalem, Israel 

 

In my lecture, I will present and discuss an original argument in favor of 

religious non-cognitivism, i.e., the view that religious belief (i.e faith) is not 

a propositional belief. My argument is as follows: 

1. For any proposition p, it is impossible to decide, directly, to 

believe that it is true. 

2. One can decide, directly, to believe that God exists. 

3. Therefore, the belief that God exists is not a propositional belief.   

In the lecture I will defend the premises of this argument and contend 

that they are at least plausible.  

I will present and discuss two arguments in favor of the first premise 

– the analytical argument formulated by Bernard Williams and William 

Alston’s phenomenological argument (which I find much more appealing).  

The second premise is a phenomenological claim. Therefore, in 

order to substantiate it, I will not employ abstract philosophical arguments, 

but rather demonstrate that within the arena of religious thought and 

phenomenology of several Jewish and Christian traditions it is an accepted 

and even a common view that ‘deciding, directly, to believe’ is a real option.  

Finally, I will discuss the argument’s conclusion and show that it is 

incompatible with classical non-cognitivism (i.e., expressivism). Therefore, 

I will suggest a different kind of religious non-cognitivism (religious belief 

as ‘aspect seeing’) that is compatible with the premises in my argument. In 

a nutshell, the meaning of identifying religious belief with some kind of 

aspect seeing is that religious belief is not believing that some propositions 

are true, rather an embrace of a unique point of view and attitude regarding 

the propositions you already believe are true.  
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 Furthermore, I will argue that if I am right in my suggestion then we 

need to change the way we think about the relations between religious belief, 

rationality and science.  
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SCIENCE AND RELIGION 

 

Jashvant Shah1 

Independent Research, India 

 

Science, as we all have witnessed, deals mainly with matter i.e. materialistic 

things. On the other hand, Religion deals mainly with non-matter entity i.e. 

SOUL while appropriately addressing materialistic things as well. 

This paper highlights what religions (e.g Jain philosophy) have 

already scripted centuries ago which science is yet to research or progress. 

This may help expand vision of scientists, mathematicians, and thinkers on 

conducting even further researches. 

According to Jain Philosophy (could be valid for other religions as 

well) the whole universe is composed of two basic elements. Soul and Non-

living things i.e. matter. Soul is further classified into one living with the 

matter and Liberated i.e. without matter. 

Below, you find few significant observations / findings from Jain 

Philosophy that were scripted more than 2500 years ago. The main paper 

will provide more detailed perspective giving wider exposure to what 

Science can still learn and inspire from Religion. 

• It is well known that Jain mathematics is based on Binary 

system, which is the now the basis of entire digital world. 

• Astronomically, there are number of Galaxies, and each of the 

Galaxy along with its Sun and Moon there are Eighty-eight 

planets. And more over there is a mention of Life in Sun, Moon 

and in every planet. 

• According to Jain Philosophy, apart from human beings, 

animals, and plants there is life even in air, water, earth and fire 

too. 

• There are 5,68,99,584 types of diseases. A micro creature 

undergoes 18 times Birth and Deaths in just less than a blink of 

eye 
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• According to Jain principles, only boiled water is drinkable, to 

be consumed in less than 15 hours and eating is between Sunrise 

and Sunset only, which now also advised by medical science. 

This is also mentioned in other Indian Philosophy. 

Like many religions practiced in Asia, even Jain Philosophy 

considers Sound as a mode of matter, which provides basis for “Mantra” 

based therapies. 

While it’s a matter of pure belief, Jain scripts predicts that after about 

20,000 years, average human height will be 2 feet with maximum life span 

of 20 years. 

Continuing both materialistic & soul- based principles, Jain 

philosophy also expands its focus on pluralism, non-violence & limited 

possession. 

While the world advanced and focused more on scientific evolution, 

we definitely need to grow on the findings / research indicated by various 

religions for even more sustainable and holistic future. 

  



Workshop on Formal Natural Theology  189 

  

 NEGATIVE FORM OF THOUGHT IN THOMAS AQUINAS: 

APOPHASIS OR CATAPHASIS? 

 

Lorenzo Spezia1 

Istituto Teologico, Italy 

 

In this paper I aim to show the profound influence that the apophatic form of 

thought, typical of the negative theology, has exercised in the thought and 

life of Thomas Aquinas, who, on the contrary, is often considered an author 

almost completely dedicated to a cataphatic form of thinking. 

In fact, Thomas, as I have shown in some writings, is profoundly 

influenced by the Neoplatonic thought, which characterizes the whole 

environment of Christian theology: it is true that he was the first author to 

give it a decided Aristotelian turn, but without renounce its fundamental 

underlying structures. One of them is the idea that the Principle, which in the 

Christian Neoplatonic tradition is "God", is absolutely unknowable by means 

of the ordinary rationality, which obviously includes affirmative predicates 

as principal (X is Y). 

From this follows the primary importance to seek for a form of 

thought that allows to grasp something of the Principle, and such can only 

be the apophatic form - even in Thomas’ thought - which instead of 

attributing predicates to the subject, denies those predicates that it is 

impossible for the subject to have (X is not Y - this is why this form is called 

"negative"). 

This remains evident in all Thomas’ works; and particularly in the 

fundamental ones: in this paper I examine the Summa theologiae and the 

Summa contra gentiles, to show in what forms and within what limits 

Thomas theorizes the need for the use of the apophasis. 

In the Summa theologiae, a large and well-structured compendium 

of the maturity of Thomas’ thought, after having demonstrated the existence 

of God (an sit), he attempts to show its essence (quid sit), immediately 
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specifying that "since we cannot know what God is, but rather what he is not, 

we cannot investigate how he is, but rather how he is not”. From this it 

follows that, in order to delineate the essence of God as far as possible, it is 

necessary to reject the attributes that cannot belong to him: when we say, for 

example, that he is simple, we are not affirming something about him as it 

would seem, but in fact we are simply denying that it can be composed of 

multiple parts (that are not brought back to perfect unity). In the light of this 

discussion, Thomas then specifies (I, 13) what sense the names we attribute 

to God could have: do they evoke something of what God is, or do they 

express only what cannot in any way belong to his essence? Thomas, while 

answers this basic question, deals with the nature and limits of affirmative 

(cataphatic) and negative (apophatic) theology. 

In the context of the Summa contra gentiles, a work that directly 

precedes the writing of the Summa theologiae, the same argumentation is 

manifested but more developed from a philosophical point of view: it is 

therefore useful to examine it in order to clarify some questions which in the 

relative brevity of the Summa theologiae may remain not fully defined. 

This discussion is nowadays particularly significant since in 

contemporary philosophy, starting from Nietzsche and passing through 

Heidegger and Derrida, typical figures of the apophasis emerge and often 

take the stage. I dwell on the emblematic case of Jacques Derrida, who writes 

an essay (How to Avoid Speaking: Denials) to highlight the differences (and 

by contrast the similarities) between his thought and a negative (apophatic) 

kind of thinking, both theological and philosophical. 
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MY RELIGION SAYS P AND I DON’T BELIEVE THAT P 

 

Maciej Tarnowski1 

University of Warsaw, Poland 

 

In his (1944) G. E. Moore famously noted that statements of the form: 

(MO) p & I don’t believe that p 

or 

(MC) p & I believe that ~p 

seem absurd, although they are not self-contradictory and may be 

true. This observation has been dubbed „Moore’s Paradox” and its sources 

still remain a hotly debated topic in philosophy of mind and logic. 

In my paper I would like to elaborate on the further observation 

(based on Hajek 2007) that in some cases it may be possible for one to 

express a Moorean statement in religious context. It is not hard to imagine a 

person, who although ascribes oneself as a believer of a certain religion does 

not believe some particular dogma d or believes that it is false. Nevertheless, 

since one describes oneself as a follower, (s)he may still assert d (as an 

example one may think here of a Roman Catholic who doubts in unity of 

Divine Trinity, but asserts the content of Credo during public prayer or 

baptism). Should we say that such person is irrational, since (s)he is disposed 

to form an absurd statement: 

(MRO) d & I don’t believe that d 

or 

(MRC) d & I believe that ~d? 

I will elaborate on two possible solutions to this problem which try 

to reconcile the conflicting views that such person may be rational and 

uphold MRO or MRC. First one is based on a probabilist account of assertion: 

according to this view, acts of believing that p and asserting that p differs in 

the subjective probabilities: asserting that p demands a lower threshold of 

subjective probability assigned to p than belief (e.g., 1 for belief and ½ for 

assertion, see: Hawthorne and Weatherson 2004, Hajek 2007). Such view 
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could be supported by the Thomistic analysis of religious belief as a 

theoretical conviction” that d is true (Swinburne 2005: 138). I will argue that 

such analysis is not persuasive since (at least some) religious dogmas cannot 

be ascribed precise subjective probability required by such solution. 

Second solution which I find more persuasive is that the existence 

of such cases implies a form of doxastic voluntarism about religious beliefs 

– that one may acquire religious belief at will. If one may elect certain 

religious belief d, while still maintaining that d is false without falling short 

of rationality, then accepting (MRO) or (MRC) is not always irrational. 

Doxastic voluntarism has been heavily criticised on the grounds of 

characteristics of belief as following the „world-to-mind” direction of fit 

(Williams 1970) – according to critics accepting this stance would lead the 

existence of infallible beliefs, which contradict the nature of the concept of 

„belief”. I will argue that this argument fails with respect to religious beliefs 

since they are not evidential in nature (see: Bennett 1990) and could be 

interpreted as a commitment to perform certain behaviours and speech acts 

(Alston 1996). At the end of my paper I will examine remarks of Pascal and 

Wittgenstein (1953) to find the weakest version of doxastic voluntarism 

needed to accept this solution. I will argue that asserting religious dogma 

without believing it should be read as a form of commitment leading to belief 

formation of desired form, which would imply the indirect version of 

doxastic voluntarism. 
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EXPLANATION, CONTINGENCY AND THE NECESSARY BEING 

 

Ralph Stefan Weir1 

University of Lincoln, UK 

 

Leibniz once asked himself the arresting question, ‘why is there something 

rather than nothing?’ The answer, Leibniz concluded, is that there exists a 

necessary being, responsible for creating the world. Leibniz’s answer has not 

won a consensus. On the contrary, the correct answer to his question 

continues to be energetically debated. This debate even made it into the 

mainstream USA press not long ago, in the form of a confrontation between 

physicist, Lawrence Krauss and philosopher of physics, David Albert. 

Despite the lively debate since Leibniz raised his question, there has been 

little or no progress towards agreement upon an answer. This talk aims to 

break the deadlock. The obstacle to progress on Leibniz’s question, I suggest, 

is that thinkers set out to answer it without first clarifying what a good answer 

would consist in. To avoid this obstacle, I begin with some reflections on the 

nature of explanation. In particular, I distinguish two criteria of satisfactory 

explanation. A satisfactory explanation must, I claim, be: (i) true; and (ii) 

rationally illuminating. The nature of rational illumination has been 

neglected by philosophers, and so I also propose an account of what rational 

illumination consists in. Having identified these criteria for satisfactory 

explanation, I apply them to responses to Leibniz’s question. I argue that 

none of the leading responses to Leibniz’s question, including Leibniz’s own, 

has the virtue of being rationally illuminating. However, I also argue that 

Leibniz’s response is the only one that stands any chance of being true. This, 

I suggest, is the insight of the Cosmological Argument. The search for a 

rationally illuminating response to Leibniz’s question is, it turns out, the 

search for a successful Ontological Argument.  
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V 

 
WORKSHOP ON JUDAISM, 

CHRISTIANITY AND LOGIC 
 
 

Chairs  

Stanislaw Krajewski, University of Warsaw, Poland 

Marcin Trepczyński, University of Warsaw, Poland 

 

Invited Speaker  

Ephraim Meir, Bar-Ilan University, Israel 

 

 

 

Religion exists only in specific traditions. How similar and how different are 

the logical concepts present in Jewish and Christian traditions? What are the 

specific issues in the two traditions that have logical aspects? And how 

similar or how divergent are they? Does rationality mean the same in 

Judaism and Christianity? Is it possible to detect logical elements of 

Christian-Jewish polemics? And of cooperation and dialogue of the two 

traditions? In addition, because of the location of the conference, it would be 

good to relate these questions to Hinduism and other Asian traditions. Do 

they provide new insights?  

These problems and related ones are addressed in the workshop 

"Judaism, Christianity and Logic", which will be part of the 3rd WoCoLoR.  

The abstracts of this workshop deal with topics including but not 

restricted to:  

• Logic in Christian theological discourse 

• Logic in Jewish theological discourse 

• Logical Problem of Trinity  
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• Talmudic logic   

• Logical aspects common to Christian and Jewish discourses  

• Logical aspects opposing Christian and Jewish discourses  

• The concept of rationality in Jewish and Christian traditions  

• Jewish-Christian polemics and logic  

• Logic and Jewish-Christian dialogue 
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ON THE PRINCIPLE OF “COINCIDENTIA OPPOSITORUM”IN 

THE HISTORY OF THE WESTERN MUSIC THEORY 

 

 Daniele Buccio1 

Independent Researcher, Italy 

 

Among the discussions in the Western theological and philosophical thought 

concerning the coincidence of opposites, the very well known work of 

Nicholas Cusanus (1401-1464), in particular his three books on the De docta 

ignorantia written down from 1438 to February 1440, may be considered as 

one of the most programmatic and foundational; the principle represented 

for the author the actual beginning of the ascent to mystical theology, and 

the necessary methodological premise to come to conclusions on the basis 

of an intellectual vision going beyond the capacity of reason, allowing to 

move closer to a revelation of God “in heaven, which is surrounded by the 

wall of the coincidence of opposites” (De Visione Dei). The present study 

aims to reconsider Cusanus’s principle of “coincidentia oppositorum” in its 

musical dimension, at first bringing together specific perspectives aroused 

by various determinations of this concept as handed down in the Western 

literature on music theory. The reason of the present investigation stems 

from the possibility to contribute through this particular angle to the 

understanding of possible implications to a wider extent for the grounding 

of the logical relationships as developed in the Western mysticism and logic 

tradition and for the development of the perspectives of the Western 

nondualism; the examination of the way how different theorists considered 

the oppositions of conceptual pairs in relation to sound phenomena, the 

evolving of the definition of the relationship between the mathematical and 

the sensitive domain, might support the assessment of possible suggestions 

pure logicians may have drawn from the musical domain or offered to the 

theory of music on this particular matter. A historical reconsideration will 

retrace some early formulations back in the ancient Greek sources on music 

theory, in order to precisely ascertain divergences among approaches 
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regarding the unity or joint presence of opposites and to appreciate the 

specificity of Nicholas Cusanus’s position and his own contribution to the 

music theory of his time, with reference to the theories on temperament and 

on harmony (among the others for Jacques Lefèvre d'Étaples, who first 

edited Cusanus’s Opera omnia, Franchino Gaffurio, and Johannes Keck). 

During the twentieth century it is possible to observe a declared renewal of 

the Cusanian principle in some musical theoretical reflections exposed by 

Aleksei Losev, Nikolaj Berdjaev, and Pierre Souvtchinsky, among the others. 

Cusanus’s acceptation of the principle assumed a fundamental importance 

for Ivan Wyschnegradsky’s elaboration of his concept of “pansonorité”. 
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TRANSMISSION OF NEOPLATONIC LOGIC TO THE 

CHISTOLOGICAL POLEMICS: THE CASE OF THEODORE OF 

RAÏTHU 

 

Cyril Hovorun 

Loyola Marymount Universit, USA 

 
During the Antiquity and Middle Ages, Aristotelian logical categories 

constituted a basis of universal classification for everything and everyone, 

including human beings and God. Christian theology made a significant 

contribution to a further development of the logical categories, which later 

on were employed by modern science, as species, genera etc. 

Logical categories, such as particularity and commonality, were 

transmitted from Aristotle to Christian theology through the Neoplatonic 

philosophy. Neoplatonism was a synthesis of Platonic and Aristotelian 

philosophies. It added to the Aristotelian “voices” or logical categories its 

own, Neoplatonic “voices”. Neoplatonists applied these logical categories to 

the sphere of divine, something that Aristotle hesitated to do. A major 

contribution to the evolution of the Aristotelian categories was made by a 

devoted polytheist and simultaneously Neoplatonic philosopher Porphyry 

(AD 233-305). Another Neoplatonist, Proclus (AD 412-485), sorted out gods 

from the Greek pantheon, having developed thus the Aristotelian categories 

even further. 

Christian theologians did the same in application to the Trinitarian 

God and to the incarnation. Sorting out divine and human phenomena to 

categories became the main method of the Christian scholastic theology. In 

this sense, scholastic theology was first born in the Christian East, in the 

fourth century, in the frame of the Arian controversies. It flourished after the 

council of Chalcedon (AD 451), which gave Christian scholasticism a new 

powerful momentum. Perfecting scholasticism was accomplished in the East 

by John of Damascus (AD 676-749), and approximately in the same time 

scholasticism started growing in the West. Western scholasticism was 

secondary to the Eastern one. It was delayed because Aristotle’s works 

became accessible in Latin quite late. 
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An important and yet understudied figure in the formation of the 

Christian logic on the basis of Neoplatonism was Theodore of Raïthu. He 

was a Neo-Chalcedonian theologian who flourished in the early seventh 

century and became famous for his expertise in the Aristotelian-Porphyrian 

logical categories. He systematized them in a special treatise, 

Προπαρασκευή or Praeparatio. [1] His expertise was utilized by the imperial 

church leaders who on the basis of Neo-Chalcedonianism promoted what has 

become known as Monoënergism: the idea of two natures, but one activity 

in Christ. Theodore, now elected as a bishop of Pharan, supplied the early 

Monoenergist arguments with logical categories. When Monoënergism was 

condemned, however, Theodore was personally condemned as well. 

Despite his crucial role in the transmission of the Neoplatonic 

logical categories to the Christian theological discourses, the work of 

Theodore has been scarcely studied. His treatise Preparation has been never 

translated to English. In my presentation, I will focus on Theodore’s logical 

apparatus. I hope to make it more available to the modern scholarship. 
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THE OSCILLATION MODEL APPLIED TO JEWISH-CHRISTIAN 

DIALOGUE  

 

Stanislaw Krajewski1 

University of Warsaw, Poland 

 

Oscillation model has been introduced to deal with the incompatible 

approaches that are alternately adopted. Each seems to be persuasive yet 

none is sufficient. One gives rise to the other and vice versa. This dynamical 

account seems to agree with the way some situations and phenomena are 

experienced. See Krajewski [4] and [5] where the name “oscillation model” 

was proposed. It models the “logic” of alternating approaches, a logic that 

seems hard to formalize within existing frameworks of logical systems. In 

[7], an attempt is made to formulate the logic of the oscillation process, 

which can be called sequential paraclassical logic. It is related to papers by 

da Costa and Krause [1], [2], [3] where an idea of the logic of 

complementarity is indicated. While the model proposed here is rather 

general it seems well suited to describe the dynamics of interfaith situations 

and in particular the Christian-Jewish dialogue. It has also been used, in [6], 

to give an explanation of the dynamical, connecting conjunction “and” in the 

philosophical-theological system of Franz Rosenzweig.  
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BOTTOM-UP UNIVERSALISM 

 
Mieszko Tałasiewicz1 

University of Warsaw, Poland 

 

Christianity involves ethical universalism. Presumably, all major religions 

involve ethical universalism; however, I will confine my analyses to 

Christianity. 

A Christian is obliged to do good and refrain from evil in respect to 

all people. Not only in respect to one’s relatives: friends, family, clanmates, 

or countrymen. Jesus demands that very firmly: ‘Love your enemies and 

pray for those who persecute you’ (Matthew 5:44). 

It is easy to assume that Christian universalism originates from such 

general calls as quoted above. Under such assumption we are called to 

acknowledge first a general norm: x LOVE(x); and only then to infer from 

it particular norms for particular cases: e.g. LOVE (Smith). Let us call a form 

of universalism based upon such order of acknowledgement top-down 

universalism. 

The problem with top-down ethical universalism is that it is 

biologically and psychologically unnatural. Pace exceptional individuals 

following the footsteps of Socrates, people tend to ignore or side-step general 

requirements. What is natural, is to care for relatives and acquaintances, as 

Jesus Himself notices: ‘For if you love those who love you, what reward do 

you have? […] And if you greet only your brothers, what more are you doing 

than others?’ (Matthew 5:46-47). According to Trivers’s works on reciprocal 

altruism and Hamilton’s on kin altruism, this comes deep from our animal 

nature. 

Just as natural is aggression: ‘You have heard that it was said, <You 

shall love your neighbor and hate your enemy>’ (Matthew 5:43), although 

our aggression is also naturally tamed. Hauser’s (and his successors’) 

Harvard Moral Sense Test suggests that prima facie natural constraint on 

human aggression is just not to personally physically harm other people. 
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Jesus explicitly demands from us to do better. To rise above the level 

which is natural for us. But is He asking us simply to reject, abandon or 

suppress our very nature? Or rather to refine it, enhance, and ultimately 

sanctify? 

Top-down universalism and many swathes of Christian tradition (in 

the ‘puritan’ gist), would give the former answer. 

I, however, opt for the latter.  

For Jesus said not only: ‘Love your enemies’. He said also: 

‘Assuredly, I say to you, inasmuch as you did it to one of the least of these 

My brethren, you did it to Me’ (Matthew 25:40). 

God is not just the Lawmaker – He is also a beloved person. For a 

faithful Christian He is the Father, He is the Bridegroom, He is the Child. 

And if natural moral sense prevents us from physical hurting other people, 

especially relatives and acquaintances, the same sense prevents us from 

hurting Jesus. Jesus redeemed us through physical suffering and death. 

Hurting someone, anyone – goes for lashing one’s kid, one’s sweetheart, 

one’s dad. It is like hammering a nail into an arm, or a leg, of one of those 

beloved ones. 

We do not do such things. Not because we adopted some general 

rule of behavior, but because it is against our animal nature. 

Thus, once we have true love for Jesus, another form of universalism 

is open to us: let us call it bottom-up universalism. It starts from physical 

repulsion to hurt our beloved Jesus, it sublimes through physical repulsion 

to each particular instance of hurting anyone; and only then generalizes, by 

extrapolation, to a general rule concerning all people. 

Bottom-up universalism is as good as top-down, for an ethical stance. 

Yet it seems much more realistic, as it involves sublimation and elevation of 

our natural moral capacities, through passionate love towards a person, 

instead of resting the burden of our moral commitment on a cold allegiance 

towards some abstract, general norm.  
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LOGIC IN STEPHEN LANGTON’S EXEGESIS OF BENEDICTION 

GIVEN BY ISAAC TO JACOB 

 

Marcin Trepczyński1 

University of Warsaw, Poland 

 

Stephen Langton (+1228) was a very subtle theologian of the turn of the 12th 

and the 13th century who presented an original analysis of the Biblical story 

about Jacob who, instead of his brother Esau, received from his father Isaac 

a benediction. In Langton's theological question 103, we can find at least 

three layers interesting from the point of view of logical analysis.  

First, we can note the use of logical pragmatics (semiotics) in order 

to understand the Biblical text with subtle distinctions concerning intention 

and conditions of validity or efficiency of such acts as blessing (or their 

felicity conditions, cf. Austin or Searle); what is important, such pragmatic 

theory includes an intention of the main Actor, namely: God; the key point 

in Langton's analysis is understanding of the Latin pronoun “tibi” in Isaac's 

benediction, as establishing the reference to the person who is blessed. 

Secondly, we find a general reasoning of Langton's exegesis, on which all 

the discussion is built up, and I will try to show a formal structure of this 

basic reasoning. Finally, we can reconstruct the reasoning of blind Isaac 

through which he tried to determine which of his two sons came to him to 

receive the blessing. Langton's interpretation shows that this reasoning had 

not led to an obvious conclusion.  

This presentation will show how much logic can be helpful in the 

analysis of this Biblical story important to two religions: Judaism and 

Christianity. It will also be a starting point to the discussion: whether the use 

of logic helps solve problems posed by both Jewish and Christian 

theologians who tried to interpret this story. 
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WORKSHOP ON LOGIC AND RELIGION 

IN SCHOPENHAUER 
 

Chair 

Jens Lemanski, University of Hagen, Germany 

 

Invited Speaker  

Thomas Regehly, Schopenhauer-Gesellschaft e.V., Germany 

 

 

 

Arthur Schopenhauer and his role in logic and religion is marked by 

opposites: Whereas Ernst Bloch said Schopenhauer was “the most Christian 

philosopher”, Fritz Mauthner called him the “prince of atheists”. Whereas 

Dale Jacquette explained that Schopenhauer had “dubious qualifications as 

logician” and therefore did not really belong to this discipline, Albert Menne 

stated that "Schopenhauer had an excellent command of the rules of formal 

logic (much better than Kant, for example)". The views on Schopenhauer as 

a religious and logical philosopher are therefore highly controversial. Only 

recently, however, it has become known to research that Schopenhauer was 

as intensely concerned with logic and mathematics as he was with religion. 

However, it has long been known that many of the topics discussed by 

Schopenhauer are in the field of tension between logical justification and 

religious conviction such as suicide, theodicy, salvation, instrumental reason, 

enlightenment, optimism and pessimism, nihilism, mysticism, irrationalism 

to name but a few examples.  

Abstracts on various aspects of research on logic and religion in 

Shopenhauer are in the workshop. Here is a list of some topics:  
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• Logic, Mathematics and Religion in Schopenhauer’s System 

• Religious Examples in Schopenhauer’s Logic and Eristics 

• Schopenhauer’s Logical Analysis of Christianity/ Buddhism/ 

Hinduism/ Sufism etc. 

• The Logic of Schopenhauer’s Philosophy of Religion 

• Logic of Nihilism or Pessimism in Schopenhauer 

• Theodicy and Logical Justifications 

• Rational Arguments for or against Suicide  

• Religion and Enlightenment in Schopenhauer 

• (Ir)rationality of Religion; Instrumental Reason and Religion. 
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LOGIC AND RELIGION IN THE FACE OF SCHOPENHAUER’S 

FOURFOLD ROOT OF PRINCIPLE OF SUFFICIENT REASON 

 

Michał Dobrzański1  

University of Warsaw, Poland 

 
The aim of my presentation is to show the methodological background 

behind Schopenhauer’s understanding of metaphysical propositions, which 

can appear both in philosophy and religion. 

In the introduction to The World as Will and Representation (WWR) 

Schopenhauer reiterates that one should read the book only after having read 

his doctoral thesis, The Fourfold Root of Principle of Sufficient Reason (FR), 

a methodological text he considers absolutely crucial for understanding his 

philosophy [1, p. 7]. It seems, however, that this indication is often 

disregarded, and WWR is interpreted without this context. 

In my presentation I am first going to reconstruct how the FR 

provides the methodological foundation for Schopenhauer’s understanding 

of the logical status of any metaphysical claims, which in his philosophy 

might appear both as philosophical and religious propositions. This will 

include a reconstruction of his understanding of logic and its role in a clear 

delimitation of what can be considered knowledge, which is provided in the 

form of a catalogue of four types of truth in §§30-33 of [2]. 

Second, I will show how he draws a very clear limit between 

adequate use of language (according to his truth theory) and inadequate use 

of language. One of the main conclusions of the FR seems to be that logically 

rigid explanations are applicable only to a very limited scope of classes of 

objects, from which any metaphysics is excluded. Additionally, 

Schopenhauer interprets the need for explanations (i.e. the principle of 

sufficient reason) as a transcendental form of the human mind, which leads 

him to the conclusion that when trying to grasp the world scientifically we 

are caught in an unending circle of explanations. In consequence, he is able 
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to show that the ontological and cosmological proofs of God’s existence are 

generated by this need and are thus logically impossible. 

In the third step I am going to point out how this problem is shared 

by religion and philosophy and why, after all, Schopenhauer considers the 

apparent impossibility of metaphysical explanations a problem at all, instead 

of abandoning metaphysics altogether. He recognizes the outstanding role of 

it in human life and speaks of an innate “metaphysical need” [3, p. 160], 

which might be a form of the transcendental need for explanations. Thus, the 

question needs to be answered, how metaphysical propositions can be 

considered legitimate after all and whether they might be subjected to logical 

analyses. 

In the fourth step, I will explain the essence of Schopenhauer’s 

answer to it, which has been referred to as “immanent metaphysics” [4], [5]. 

To do so, I will show how his construction of metaphysics of will in 

paragraphs 19-22 of WWR I can be viewed as establishing an additional, 

metaphysical use of language, which includes a logical component of 

argumentation, but clearly and conscientiously transcends its limits set out 

in the FR. The use of language applied in metaphysics provides only a 

“philosophical truth” [1, p. 127], which is not one of the kinds of truth which 

he formulates in the FR. 

Finally, I’m going to consider whether Schopenhauer’s 

interpretation of religion as metaphysics “sensu allegorico” in [3, p. 166], 

does comply with this method and what logical status, if any, can be ascribed 

to metaphysical statements (both philosophical and religious) in his system. 
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SCHOPENHAUER’S DIHAIRETIC MODEL OF RELIGION 

 

Jens Lemanski1  

Westfälische Wilhelms-Universität Münster, Germany 

FernUniversität in Hagen, Germany 

 
Arthur Schopenhauer’s early philosophy reads like the program of a rational 

representationalism. The task of philosophy is representationalist and the 

method of this philosophy is based on rational or logical principles. If one 

looks at the end of §15 of Schopenhauer’s main work, The World as Will 

and Representation (= WWR), one will find the representationalism thesis: 

(RT) “It could indeed be said that each of us knows what the world is […]. 

But such cognition is intuitive, concrete cognition: philosophy’s task is to 

reproduce this in the abstract, to elevate the succession of transient 

intuitions […] into permanent knowledge. Accordingly, philosophy must 

be an abstract statement of the essence of the entire world, of the whole 

as well of all its parts.” [1, 108f.] 

The answer to the question of how to reflect the intuitively known 

world in abstract terms can be found in §9 of WWR, in which Schopenhauer 

outlines his logical methods using two metaphors: 

(LM) “For concepts related to intuitive cognition only indirectly […], i.e. 

through the intermediary of one or more further concepts, the preferred 

term is abstracta; conversely, those that are grounded directly in the 

intuitive world are known as concreta. […] If the image were not too 

graphic, and thus somewhat facetious, the latter could be very aptly 

described as the ground floor of the edifice of reflection, and the former 

as its upper stories. […] It follows from what has already been said that 

every concept has what may be termed an extension or sphere […].” [1, 

64f.] 

The two metaphors with which Schopenhauer describes the 

relationship between abstracta and concreta can be traced back to two 

traditional types of logic diagrams—Schopenhauer use these diagrams in 

detail in his Berlin Lectures: (1) tree diagrams illustrate the metaphor of the 

floors and of ‘being under something’ (cf. [2]); (2) circle diagrams illustrate 

the metaphor of the sphere and ‘being in something’ (cf. [3]). Recently, it 
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has even been shown how Schopenhauer’s metaphors can also be depicted 

with Aristotelian diagrams and Hasse diagrams (cf. [4]). 

Schopenhauer’s goal of his main work is to implement RT with the 

help of LM: For this purpose he assembles concreta to more and more 

abstract terms, until finally a dihairetic model of more and more abstract 

terms emerges, similar to Francis Bacon’s De augmentis, whom he also cites 

as the guarantor of RT in §§15 and 68. The result of this process is the 

representation of the entire known world by logical means, i.e. the 

representation of epistemology (WWR, Book II), philosophy of nature 

(WWR, Book II), aesthetics (WWR, Book III) and ethics (WWR, Book IV), 

which the reader can reconstruct with the help of logic diagrams.  

In the lecture announced here, I will introduce Schopenhauer’s LM 

in detail and then examine a section of RT in more detail, namely the 

dihairetic model of his philosophy of religion, which is a branch within ethics 

of WWR, Book IV (cf. [5]). A section of this dihairetic model, which ranges 

from the most abstract concept of the world to the first division of religion, 

into optimistic and pessimistic religions, is shown in the following by means 

of a tree diagram. (The ellipses indicate that the diagram does not show all 

divisions of a certain level of abstraction.) 
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SCHOPENHAUER ON PHILOSOPHY AND MYSTICISM 

 

Christopher Ryan1  

London Metropolitan University, UK 

 

Schopenhauer’s conception of the validity and authority of the truth-claims 

of mysticism, and their relation to his own metaphysics, seems ambivalent 

at best. In Schopenhauer’s post-Kantian view, metaphysics is immanent 

rather than transcendent, yet he frequently cited mystical literature in which 

the nature and activities of transcendent beings are described, and seemed to 

imply that that the limitations placed on his immanent metaphysics, which 

ends in negations, are positively transcended by mystics (WWRII, 627).  

This concession to mystical experience has led some commentators 

to argue that Schopenhauer attributed extraordinary metaphysical insight to 

mysticism, and that its doctrines can be employed to fill gaps within his own 

metaphysics. One such gap stems from Schopenhauer’s admission that the 

will as thing in itself may have (haben mag), outside experience, 

“determinations, properties, and ways of being” which remain over once it 

has annulled itself as will (WWRII, 209). Gerard Mannion refers to this 

passage and maintains that Schopenhauer needed to fill the gap with 

“something analogous to a religious doctrine of God or ultimate reality” to 

support his morality (Mannion, 2003, 248); in a similar vein, Sandra 

Shapshay argues that Schopenhauer accorded “a higher epistemic status” to 

mysticism over philosophy, and that mystical pantheism bridges the gap 

between Schopenhauer’s accounts of moral value and monist metaphysics 

(Shapshay, 2021, 70). 

My paper will argue that such claims misconstrue Schopenhauer’s 

understanding of the significance of mysticism, for although Schopenhauer 

did hold mysticism in higher regard than other forms of religious expression, 

he did not think that mysticism attained a theoretical knowledge that goes 

beyond that of philosophy. This is because mysticism lacks the formal 

presentation and justificatory scaffolding that lend philosophical 
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metaphysics its intellectual validity. Schopenhauer differentiated religious 

and philosophical metaphysics using two criteria: 

1. Philosophical metaphysics expresses itself in clear concepts 

sensu strictu et proprio, appealing to intellects that insist on 

clarity. The metaphysical doctrines of religion are, by contrast, 

expressed in narrative or figurative forms, sensu allegorico, 

appealing to the imagination.  

2. Philosophical metaphysics proceeds methodologically: 

embarking from inner and outer experience available to all, it 

coins distinct concepts that capture what is essential across 

many experiences, combines concepts in judgements, and 

judgements in syllogisms to come to sound conclusions, issuing 

in conviction. The metaphysical doctrines of religion are rarely 

grounded in experience (more regularly in a hybrid of 

experience combined with revelation), arrives at doctrines 

through no sound procedure, and issues in belief sustained 

through religious and state authorities. 

According to these two criteria, mystical truth-claims fall short of 

philosophy by utilising myths, figures and allegories taken from a specific 

tradition to express rarified states of consciousness: they are hence more akin 

to the song of a bird, than the reasoned logic of a solitary thinker (WWRI, 

p.446; WWRII, p.110). In addition, the mystic’s claims are justified on the 

authority of his or her extraordinary experiences, rather than the formal 

canons of logical argument. As a result, unlike philosophers, mystics cannot 

convince. (WWRII, p.626). 

It is not, therefore, mystical claims to transcendent knowledge that 

Schopenhauer considered valuable, but the mere fact of mystical 

consciousness itself, insofar as it testifies to the possibility of attaining a 

consciousness in which the opposition between subject-object, and thereby 

individual willing, is annulled. Schopenhauer’s interest in mysticism thereby 

converges with some contemporary investigations of mystical experience – 

as a source of information about human consciousness rather than 

transcendent reality. 
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The paradise is a famous notion in many religions. It may have different 

names and may come with different related notions. As a substantive, it is 

considered as a location, but there is also the qualitative “paradisiacal”, that 

applies to many situations and can be related to different states of mind. The 

aim of this workshop is to study the logical aspects of paradise 

and  paradisiacality.   

The abstracts of this workshop deal with topics including but not 

restricted to: 

• Logical relations of paradise with similar, different or opposite 

locations, such as hell, purgatory, limbo, earth, heaven. 

• Aspects of the paradisiac mind (happiness, delightedness) and 

its logical relations with other psychic dispositions such as hope, 

fear, anger, confidence, joy. 

• Ways to reach the paradise using logic to avoid illusions, 

misleading gurus, wrong behaviors and to develop good 

understanding, balancing emotions with the intellect. 
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• The logical structure of the paradise: kinds of things and beings 

which are inside paradise (stones, rivers, seas, plants, trees, 

animals, humans, divine beings) and the relations between them. 
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PASSPORT TO PARADISE: THE LOGIC OF FAITH IN BUDDHIST 

PARADISES 

 

Andrew Hallahan1 

Kathmandu University, USA 

 

Hilda Mölsä2 

Kathmandu University, Finland  

 
Looking at two examples of Buddhist paradise, namely Amitabha’s pure 

land and Himalayan hidden lands, in this article we describe the logical 

process of accessing these paradisiacal lands, and critically analyze the logic 

of faith as a soteriological means that propels the practitioner along the 

Buddhist path to enlightenment. First, we will look at some examples of 

Himalayan hidden valleys, termed beyul (Tib. sbas yul), and describe the 

logical process of uncovering a beyul by a treasure revealer (Tib. gter ston). 

Accessing a beyul can be done only with the help of Tibetan guidebook 

literature (Tib. gnas yig) written by tantric masters over the course of the past 

millennium, and by appeasing local territorial spirits tasked as protectors of 

buddhadharma. Once opened, a beyul can offer countless physical, psychic, 

and spiritual benefits to those seeking refuge in the conceptual maṇḍala (Tib. 

gnas skor) of a beyul as a place of safety, abundance, and esoteric energy in 

times of strife, or those contemplating esoteric treasures (Tib. gter ma) found 

in the deepest recesses of the mind or bestowed upon the faithful during 

meditative visionary experience. Furthermore, faith plays a role as the 

logical method of preserving a beyul as a place of paradise. By supplicating 

to local dharma protectors and deities (Tib. yul lha) who are believed to have 

the power to protect or destroy, Buddhist practitioners can transform faith 

into a boon to contemplative practice and communal well-being. 

Next, we turn to the example of pure lands to analyze the logic of 

faith associated with the mythical topography of Amitabha’s pure land. Here, 
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buddhas are witnessed practicing benevolence to the highest degree and 

Buddhist practitioners are given a paradisiacal reality in which to practice 

meditation, visualizations, and immeasurable compassion. Drawing upon 

verses found in the Sukhāvatīvyūha Sūtra, Laṅkāvatāra Sūtra, and 

Gaṇḍavyūha Sūtra we delineate the logic of faith as a skillful means of 

accessing a pure land, and that a pure land serves as a skillful means itself. 

There must be a ritual act of faith in which one professes a sincere intention 

to be reborn in Amitabha Buddha’s pure land. However, according to 

Buddhist doctrine, blind faith alone is not sufficient to be granted a pure land 

rebirth, it must be grounded in critical analysis and self-reflection. Such faith 

must be built upon a foundation of logic. In so doing, one is granted a 

perfectly ideal space to practice Buddhadharma in an effort to attain supreme 

liberation, and then the paradisiacal realm of Amitabha begins to serve as a 

stepping stone along a longer path to ultimate enlightenment. 

We conclude this article with a comparison of the logic of faith 

associated with both hidden lands and pure lands, and a discussion of the 

logical role faith plays in accessing and realizing the potential of these 

iterations of Buddhist paradise. Pure lands and hidden lands share a distinct 

logic of accessing mystical realms, such as mantra repetition, meritorious 

deeds, tantric wisdom, and spiritual adeptness, and both require a variety of 

faith grounded in psycho-spiritual logic which further empowers the 

function of paradise. 
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ON THE ROAD TO PARADISE: SOME LOGICAL STEPS 

 

Arnaud Plagnol1 

University Paris 8, France 

 

In the human life, we only have access to Paradise through very limited 

fragments of idealized representations, given in descriptions of religious 

books, paintings, musical pieces, snatches of dreams… What does it mean, 

through such fragments, to represent/presentify Paradise? Addressing such a 

question can be seen as a special case of the logical problem of representation 

[3]: how construct a represented universe from limited fragments of presence? 

Is a system of representation coherent, faithful and complete in its restitution 

of the universe it aims to represent? 

However, the representation of a paradisiacal universe from limited 

fragments of presence has a specific logical interest. This was the 

fundamental problem of Western medieval logic when the essential purpose 

of a human life was to deserve one's share in Paradise — it commanded, for 

example, the construction of Gothic cathedrals [1]. From a more 

contemporary point of view, a paradisiacal universe offers specific logical 

characteristics since it implies maximal elements of fidelity (truth), 

coherence and completeness, through the notions of perfection, unification 

and Goodness that it is supposed to embody. 

To address these problems of the representation of Paradise, a 

construction of representational universes is necessary. Starting from the 

notion of grounding of representations, we will succinctly show how to 

construct a unified universe from fragments given in the presence window 

of a mind [2]. Then, we will clarify some logical constraints for a 

paradisiacal universe, in terms of extension, unification and depth. We will 

consider the modal structure necessary to define the nesting of possible 

worlds to represent the relations between minds, as a paradisiacal universe 

should not smooth out intersubjective differences, if it is commanded by love 

as in Christian theology [5]. We will specify how to define in this framework 
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notions that are essential to paradisiacal intuitions such as light, joy, ectasy, 

but also encounter (with other bodies and minds, angels, God...), care, 

reconciliation and apocatastasis. 

Within the framework of the grounding of represented universes, 

simple proofs of the existence of God, Good or Paradise are possible. 

However, such proofs are of no use in approaching Paradise, for they are in 

no way a meeting point with God, offering at most a starting point to get ‘on 

the road’. We will build on Dante's Divine Comedy (1320) to highlight the 

logical role of poetic intuitions and amorous intuitions in the path to a 

paradisiacal universe. To this end, we will define harmonic intuitions in a 

represented universe that are keys for extension of presence. Encounters are 

essential to such intuitions and we will evoke the logic of difference that 

underlies them: extension of presence is logically impossible without 

difference — conversely, the coupling of two reciprocal desirable intuitions 

allows for the infinite expansion of two inner worlds, even the ascent to the 

hyperouranos [4]. Beyond the meeting of minds, an ever-renewed caring 

offered by God (the Grace), as a presence always exceeding the represented 

universe, appears to be a logical condition for any paradisiacal ascent. 

However, strategies for fulfilling paradisiacal intuitions can be proposed, 

relying on anchor points that give a foretaste of paradise in the actual world. 
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PARADISE AND JUSTIFICATION OF EXTREME BELIEF 

 

Vikrant Singh1 

Indian Institute of Technology Bombay, India 

 

We will try to understand the significance of extreme beliefs in terms of the 

self-justification for short term success and also serve a basis for acting as 

distractions from perceived threats. The underlying point of this paper is to 

support the distinction between self-regarding beliefs and beliefs necessary 

for action towards the achievement of long-term goals. When the subject is 

undertaking the necessary evaluation of action, extreme beliefs such as 

dualist beliefs of hell and paradise serve a way of contributing to the self-

regarding function of avoidance of threat and negative emotions such as guilt 

or shame. The point of departure for our analysis is to look at the evaluation 

of Pascal's Wager argument, which considers the probability of eternal 

happiness to be much better than misery in short run as good choice for 

formation of belief supporting God. On the other hand, a version of extreme 

beliefs in particular and extremism tendencies in general for chiasmus 

neurosis were highlighted by Ralf Norrman's study of Samuel Butler's works. 

The normative function of beliefs about the self in chiasmus extremism is 

such that generalization of relevance of the appropriate beliefs is surpassed 

by efforts to see opposing phenomena such as hell/heaven in an equilibrium. 

The uncertainty pertains to how reasons for believing for a particular 

situation are destabilized by orderings and inversions that invoke extreme 

beliefs as if in an equilibrium. The inversion of 'normal' or neutral 

phenomena into opposing extreme pheonomena is seen as self-justified by 

the chiastic person. An ad baculum reasoning such as Pascal's wager can 

provide a justification for argument, by serving as a choice between 

hypothetical extreme outcomes serving a dialectical perspective. We base the 

analogy of ad baculum as a form of justification supported by reasoning 

about evil consequence that cautions against a less desirable outcome. 

Correspondingly, the levels of generalization undertaken by someone 
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forming extreme beliefs is to reduce uncertainty from negative emotions 

such as shame or guilt or low self-worth that act as a threat to inadequate 

reasons for action and incentivize opposing structures. Chiastic reasoning 

involves a generalization of chiasmus into a strategy of avoidance of 

negative consequences in uncertain or inadequate situations. This will follow 

up with how, paradoxically, assurance of cooperation with persons who hold 

similar self-justifications of extreme beliefs are easier than agreement 

between persons who tend to hold normal beliefs from a bottom-up hierarchy; 

promoting the direction of communication of collective intentionality to 

individual intentionality, viz. simulated chiastic patterns. Finally, 

deliberation within the ad baculum reasoning faces a challenge of, double-

bind as raised by Gregory Bateson's study of schizophrenia.  
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HAS GIOVANNI DI PAOLO’S PARADISE LOST ITS LOGIC? 

 

Dana Vasiliu1 

University of Bucharest, Romania 

 

The art of Quattrocento in Italy represented a time of profound innovation, 

creativity, and momentum. And yet, until the mid-fifteenth century, the 

newly acquired technique of drawing perspective and the knowledge of 

humanist art applied almost exclusively in Florence. In the rest of Italy, late-

Gothic taste still prevailed. But the upsurge of the new Florentine art could 

not pass unnoticed. Though clinging firmly to traditional forms of 

composition and old technical methods of execution, the Sienese school of 

painting was soon to graft, with brilliant originality, elements of their rivals’ 

artistry onto their own artwork.  

One of the leading figures of the Quattrocento Sienese school of 

painting, together with Sassetta, was Giovanni di Paolo. According to the 

administrative documents of the time and the numerous paintings he made, 

mainly altarpieces and predellas, Giovanni di Paolo was a prolific artist. The 

increased demand for various pieces of religious art, including frescoes, 

altarpieces, and liturgical objects, was triggered by economic growth and 

individual, civic or guild pride. Commissions were pouring and clients were 

eager to show off their prosperity, social status but also their veneration of 

the sacred. Though, we can assume that clients’ tastes impacted the artistic 

works they commissioned, not all the artistic creation was subject to the 

mores and aesthetic conventions of the time. 

Giovanni di Paolo created his own rather unconventional 

arrangements. His representations of Paradise (the first held in the 

Metropolitan Museum of Art in New York, probably part of a predella of a 

Last Judgement which has been cut on the right side, and the second, a 

contiguous representation of the Last Judgement held in Pinacoteca 

Nazionale di Siena) confound the viewer with a sense of modernity that none 

of his contemporaries would have reckoned, creating thus an ‘avant la letter’ 
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or simply ‘modernist’ representation of the heavenly Paradise. When 

compared to Fra Angelico’s work, whose iconography is deemed standard 

for the contemporary treatment of the subject, Giovanni di Paolo’s 

representations of heavenly Paradise seem to break with the logic of 

theological/eschatological predication. Christ is the Supreme Judge and “we 

all must appear before the judgement seat (…) so that each one may be paid 

back according to what he has done while in the body, whether good or evil” 

(2 Corinthians 5:10). And those who have received His merciful forgiveness 

will forever rejoice in His sight. (Psalms 68 4-6) 

If the greatest reward Man could expect was the eternal 

contemplation of God, why do Giovanni di Paolo’s resurrected blessed 

indulge so much in each other’s company, exaggerating individual greetings 

and affectionate embraces and even casting furtive glances over the shoulder? 

What is Giovanni di Paolo’s rationale for depicting monastic figures in tight 

physical embraces, draped couples staring deeply into each other’s eyes 

completely absorbed by their partner’s gaze? What is the logic behind an old, 

tonsured monk clawing at the arm of a supplicant nun or pushing her away 

from him while her sister in calling attempts to either support her or hold her 

back? Why do all these characters, both secular and religious, behave as 

invitees to a garden party, socializing, gossiping, trivializing the great event 

Christianity had been waiting for ages? 

As I will argue, these startling and seemingly illogical compositions 

have a cinematic coherence which only a genial mind could have had the 

ability to imagine and think, as well as a subversive rationale which 

anticipates the Derridean deconstruction theory in their visual différance. 
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While mathematics and theology seem to be opposite to each other and 

mathematical rationality seems to have nothing in common with religious 

faith one can search for mutual influences and inspirations. What were 

historical convergences? Can mathematics help theologians? Can more 

advanced mathematics be more helpful? Is infinity a common point? Can we 

detect religious origins of mathematical concepts? Is religious language 

present in the kitchen of mathematics? Some outstanding mathematicians 

were very religious: was that helpful in their research work?  

There have been attempts to argue for the answer "Yes" to each of 

these questions. One can also argue against. These problems and related 

ones, including the influence of Indian and Chinese religious traditions on 

the development of mathematics in the respective cultures, are addressed in 

workshop "Mathematics and Religion". 

The abstracts of this workshop deal with topics including but not 

restricted to: 

• Religious sources of mathematical concepts 
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• Theological motives in mathematics 

• Mathematical models in theology 

• Mathematical motives in religious discourse  

• Infinity in mathematics and infinity in theology 

• Important mathematicians who were religiously involved.  
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ANALOGIES BETWEEN MATHEMATICS AND THEISM: A 

MODAL-STRUCTURAL APPROACH TO THEISM AND A 

POSSIBLE JUSTIFICATION 

 

Dominik Baumgartner1 

Ludwig-Maximilians-University, Germany 

 

Silvia Jonas has argued for interpreting theism in the same way that 

mathematics can be interpreted modal-structuralistically2. She argues that 

God can be understood as modal structuralists understand numbers, namely 

as an entity involved in "structural relations that define theistic belief"3. 

According to Jonas, her interpretation of theism offers objective truth values 

for theistic statements and a clearly explicable formal semantics. Thus 

secured theistic statements could withstand non-cognitivist and subjectivist 

accusations and open up possibilities for conversation with more formal 

disciplines like epistemology and logic. 

Modal-structuralists interpret mathematical assertions as statements 

about structures between mathematical entities. A mathematical statement in 

the modal-structuralist framework is true iff it’s possible that there is a 

structure within the statement it true. 

Jonas develops a similar semantics for theistic statements. 

According to this, theism can be interpreted as a structure that explains how 

God relates to objects. Jonas identifies three characteristic relations of theism. 

She calls these relations the logical, metaphysical, and epistemic priority of 

God. Within a structure 𝑆𝑇, then, God forms the central object with the three 

characterizing relations to all other objects included in the structure4. 

Any theistic statement can be understood as a statement about one 

of the three relations in 𝑆𝑇. 
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The truth-preserving conditions for theistic statements (T) can be 

driven analogically from the mathematical structuralism1: 

Hypothetical: 

□∀ST(ST is a structure satisfying the theism − requirements

→ T holds in ST ) 

Categorical: 

◊ ∃ST(ST is a structure satisfying the theism − requirements) 

The hypothetical component says that if there’s a structure that 

satisfies the requirements of theism, then it necessarily holds that this 

structure logically implies any theistic statement. The categorical component 

says that it’s possible for there to be a structure satisfying the requirements 

of theism. 

It’s at least logically possible to assume the existence of a structure 

such like 𝑆𝑇. Thus, if one wanted to state the truth conditions of any theistic 

statements, they would be: A theistic statement is true precisely if there is 

possibly a structure that logically implies the statement, or false precisely if 

it is impossibly a structure implying it. 

Jonas’s concept of modal-structuralist theism is obviously based on 

an analogy between mathematics and theism2 .The question arises whether 

this analogical argument is valid and whether truth conditions for this 

analogy can be stated? If this isn’t the case, or if it turns out upon 

examination that the analogical argument doesn’t work, Jonas's concept is 

epistemically flawed. 

I argue that Paul Bartha’s so-called "Articulation Model"3 can be 

used to give sufficient conditions for justifying the inference from modal-

structuralist mathematics to modal-structuralist theism and that Jonas’s 

interpretation of theism can thus be made plausible. 

In my talk I’ll apply Bartha’s analogy-theoretical analysis procedure 

for justifying analogical inferences (containing the three steps 1. Elaboration 

of the prior association in the source domain, 2. Determination of relevance 
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of critical and secondary features of the argument, and 3. Assessment of the 

potential for generalization to the target domain) to Jonas’s analogical 

argument. Furthermore I analyze witch type of analogical argument Jonas’s 

argument is and check its plausibility with Bartha’s formal criteria. 

I argue for the fact that first analogies between mathematics and 

theism are possible, second that formal criteria can be given when analogies 

between mathematics and theism are plausible, and third that a modal-

structuralist reading of theism as Jonas proposes is thus epistemologically 

quite serious as an analogical inference. 
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INFINITELY RE-READABLE TEXTS: ADAPTING CONCEPTS 

FROM TRANSFINITE MATHEMATICS TO THE STUDY OF THE 

RELIGIOUS USE OF SACRED TEXTS 

 

Jason Cronbach Van Boom1 

University of Tartu, Estonia 

 

Most texts are worth reading only once or a few times, but some (especially 

texts of a high degree of artistry or religious value) can be profitably read an 

unlimited number of times. This paper explores the principles underlying 

this distinction, with a focus on religious texts. To do so, we make a 

systematic analogous adaptation of key principles from transfinite 

mathematics to the semiotics of texts, i.e., transfinite semiotics. The 

methodology draws on Yuri Lotman’s principles of textual dynamics [1], 

C.S. Peirce’s theories of the continuum [2] and of information [3], and the 

theological aspects of Cantorian set theory [4]. The core concept in our 

approach is information cardinality, or the degree to which effort expended 

in reading a text yields additional significant information. A text with finite 

information cardinality will yield new significant information up to a certain 

limit (e.g., after a finite number of readings), but no more. On the other hand, 

texts possessing infinite information cardinality can always yield new 

significant information, no matter how many times they are read or how 

much attention we give them. Following the distinction between countable 

infinity (0א) and the uncountable infinity of a continuum (C), we distinguish 

between two ways of reading texts with infinite information cardinality. 

Discrete reading is when a text is read a countable number of times. If no 

number of discrete readings exhaust the informational value of a text, then 

that text has (at a minimum) countably infinite cardinality. On the other hand, 

engagement with a text can take the form of a sustained deep engagement or 

interiorization. This implies that a text (potentially) has continuous or 

uncountably infinite informational value.  
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Typically, religions encourage a variety of modalities of reading (or 

other forms of textual engagement). These illustrate the two kinds of textual 

informational infinity (0א and C). One set of modalities (which we can call 

exoteric) comprise hermeneutic techniques yielding discrete propositions in 

systematic/dogmatic theology and sacred jurisprudence (e.g., canon law, 

halacha and fiqh). There is no end to such propositional inferences; yet 

because they are all countable, exoteric hermeneutics yields (0א) 

informational content. On the other hand, when a sacred text is read in an 

esoteric or mystical manner, the result is the richer kind of informational 

infinity of C. We find at least two classes of techniques that actualize this 

kind of transfinite cardinality. One class of techniques can be termed 

devotional, ascetic or interiorizing, such as with lectio divina or the Jesus 

Prayer. The other class is ritualistic or liturgical, in which a complex, 

multimodal interlaying of sensory forms [5] facilitates an oscillation 

between “text as message” and “text as code,” allowing an encoding of 

personal experiences within the formal structure of the sacred text. 
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DO MATHEMATICS AND RELIGION INFLUENCE EACH 

OTHER? 

 

Stanislaw Krajewski1 

University of Warsaw, Poland 

 

Although seemingly on the opposite poles of intellectual activities, 

mathematics and religion occasionally intersect, not least because some 

scholars were both mathematicians and theologians. (See, e.g., Bradley [1], 

Koetsier and Bergmans [4].) Infinity is the best known example of 

conceptual proximity. (For a famous case, see Dauben [2].) Mathematical 

models are sometimes used by theologians to clarify religious concepts. See 

Krajewski [6] for a brief survey and a non-obvious model. On the other hand, 

mathematical concepts developed from various kinds of considerations, and 

some authors (notably Seidenberg [7]) argue that religious rituals were at the 

beginning of arithmetical and geometrical notions. A modern example 

comes from the Russian “imiaslavie” – see Graham and Cantor [3]. In 

addition, mathematicians use religious terminology in mathematical 

“kitchen”, for example saying that only God knows the whole decimal 

expansion of a transcendental number (See Krajewski [5]).   

The problem is whether those influences are essential. Is theological 

infinity the same as the mathematical? (See, e.g., Tapp [8].) The 

mathematical modelling of religious ideas are often nothing more than 

illustrations. Sometimes, however, they seem to contribute something 

essential. Can this contribution be theologically creative? To refer to the 

other side of the matter, the religious origins of mathematical concepts is not 

unquestionable, and, anyway, the issue remains how relevant to the nature 

of the concepts are its non-mathematical origins. And the problem that must 

be investigated is how essential is the use of religious terminology by 

mathematicians. 
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MATHEMATICAL MODELING USING FIELD OF THE BRAHMN 

 

Sandeep Kumar1 

Indian Institute of Technology (BHU), India 
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Indian Institute of Technology (BHU), India 

 

Devendra Mohan3 

Indian Institute of Technology (BHU), India 

 
The field of spirituality has remained the biggest challenge for logical 

thinkers and mathematicians and therefore, it warrants a systematic and 

intensive research efforts. Spirituality is based on the concept of existence of 

higher intelligence. We believe that this intelligence is very logical which 

can be expressed in the language of mathematics. Various logical/ 

mathematical models on the creation of the Universe have been proposed by 

believers as well as nonbelievers of the God. Axioms based field/ space can 

lead to better concept of spirituality than the revealed knowledge by so called 

God’s men. Validity of a logic system can be ensured only in a properly 

formed field/ space particularly in the situations where it is not possible to 

verify results with the help of any experiment. In this paper, it is intended to 

bring to light again an outstanding Vedic texts. The field of Brahmn, often 

expressed as Om, is represented as the field of tensor of some mth order in 

the space of n-dimension. This may provide necessary basic concept in order 

to employ rigorous mathematical logic for further investigation. 
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MATHEMATICS AND NYAYA DARSHANA 

 

Aditya Maheshwari1 

Indian Institute of Management Indore, India 

 

In this paper, we will discuss parallels and differences in two schools of 

logical thought processes, namely, modern mathematics and Indian Nyaya 

philosophy. It is an attempt to compare the above two streams of logical 

thought and to establish parallels among them. We will elaborate on the 

inference scheme of drawing mathematical theorems and results along with 

the Anuman scheme of Nyaya Darshana while establishing the nature of 

reality both the schools are trying to convey to the readers. The methodology 

will be exhibited using several examples from modern mathematics and 

Nyaya darshan. Some details of the approach are provided in the following 

paragraphs. 

We will first delve into the foundations of the philosophy of 

mathematics and the nature of mathematical logic while exploring the 

limitations (or limits) of mathematics (see [1], Chapter 2). The Löwenheim-

Skolem Theorem and the Gödel Incompleteness Theorems will help us 

understand the limitations of mathematical thought. The indispensability 

argument of mathematics is a natural extension to be discussed. The realism 

and anti-realism in mathematics (see [2]) will be explored. 

The second part will consist of the nature of logic provided by the 

Nyaya Darshana (see [3]). It is to note that Tarkasangraha is a thirteenth-

century text that summarizes the Nyaya Darshana in a more accessible way. 

We will discuss the nature of proof based on the text and more particularly 

the inferential proof. Several concepts or beliefs of Hinduism can be proven 

logically by the style of argument based on Nyaya Darshana. We will attempt 

a few examples of the same. 

Lastly, we will compare the two most important logical systems and 

try to draw parallels among them. The motivation of the conclusion is to take 
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inspiration from the logical system presented and appreciate Modern 

Mathematics and Nyaya Darshana hoping to provide a nexus of Logic and 

Religion.  

 

References 

 

[1] Colyvan, M. An Introduction to the Philosophy of Mathematics. 

Cambridge University Press, 2012. 

[2] Colyvan, M. The Indispensability of Mathematics. Oxford University 

Press, 2001. 

[3] Shadangi, S. K. Shrimadannambhattpranit Tarksangraha. Chaukhmba 

Surbharati Prakashan, 2011. 

  



Workshop on Mathematics and Religion  241 

  

EDWARD NELSON VS. ARITHMETIC: GOD, ICONOCLASM, AND 

THE (IN)CONSISTENCY OF PA 

 

John Marvin1 

University of Chicago, USA 

 
This paper examines the final mathematical work of Edward Nelson, his 

attempted proof of the inconsistency of Peano arithmetic and primitive 

recursive arithmetic, focusing on its philosophical framing and its admitted 

religious motivations with consideration of both his theologically adjacent 

writings and his account of a visionary experience. The paper outlines the 

mathematical and philosophical significance of Nelson’s attempted proof, 

and clarifies the relationships among that project, his mathematical 

formalism, and his religious convictions. The article situates Nelson’s 

thought in terms of its inheritance from Catholic Aristotelianism, 

iconoclastic and apophatic discourses, and its relationship to post-20th-

century foundational debates, examining how these religious ideas led him 

to his heterodox thoughts on mathematics.The article argues that Nelson was 

motivated to find such an inconsistency proof because he was unable to 

popularize his religiously motivated finitist and formalist positions by purely 

philosophical arguments, as many of them relied on theological premises 

(and even personal religious experiences) that are not acceptable to 

mainstream philosophical debate on mathematical foundations and ontology, 

and so his opposition to Platonism and infinite mathematical objects could 

only effectively shape (philosophy of) mathematics discourse by showing 

the mathematical non-viability of even the most fundamental formal systems 

with infinite induction. The paper also explicates Nelson’s preferred 

mathematical landscape, intended to be introduced along with the 

inconsistency proof in his unfinished Elements project and explained 

generally in other places, which would have centralized mathematics around 

predicative arithmetic (i.e., systems interpretable in Robinson’s arithmetic Q) 
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formalized using automated theorem proving software limited to 

polynomial-time computations. The text also examines his reasons for 

arguing that such a unified, totally formalized form of mathematical practice 

would be anti-foundational in character. Additionally, the article details the 

evolution of Nelson’s attempted proof strategies, explains both how he 

intended the final inconsistency proof to work and the structural reasons why 

this idea failed, and outlines his arguments against classical mathematical 

finitism, which he opposed for the same reasons as other fully infinitary 

theories. 
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THE ROMANTIC DEMONIZATION OF MATHEMATICS AND ITS 

ROOTS IN THE GOSPEL 

 

Vladislav A. Shaposhnikov1 

Lomonosov Moscow State University, Russia 

 

In Hans Christian Andersen’s 1845 masterpiece “The Snow Queen 

(Snedronningen)” [1], mathematical knowledge and practices are 

pronouncedly associated with evil forces: the troll or the devil and the Snow 

Queen herself. The famous Danish author did not introduce this association 

just on a whim; it has some profound cultural background. H.C. Andersen 

belongs to the Romantic era, which opposed resolutely the Age of 

Enlightenment’s fascination with mathematics-saturated scientific reason. In 

such a context, mathematics may easily fall victim to the Romantic 

overthrow of rationalism. I think there is more to it than that. 

H.C. Andersen’s fellow-citizen and contemporary Søren 

Kierkegaard―best known as the forefather of existentialism―already in his 

Fear and Trembling (Frygt og Bæven, 1843) [2] discussed at length the 

contrast between the two ways of establishing a relation to “the absolute”, 

i.e. God: the one mediated by “the universal” (the choice of “the tragic hero”) 

and the direct one, doing without such a mediation (the choice of “the knight 

of faith”). The true way of faith is the only way where “the single individual 

as the single individual stands in an absolute relation to the absolute” [2, p. 

56]. The knight of faith “suspends” the universal by establishing a direct 

relationship between God and “the finite”, which is always something 

individual. That kind of relation to God also inevitably changes an attitude 

of Kierkegaard’s “knight of faith” toward other people and everything in the 

world, including knowledge and action. According to Kierkegaard, 

mathematics is a kind of “the universal,” together with logic and ethics. So, 

it also should be “suspended”. 
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In his 1843 book, Kierkegaard said nothing about mathematics, but 

he was more explicit in his Concluding Unscientific Postscript (Afsluttende 

uvidenskabelig Efterskrift, 1846) [3]. Mathematics, he says, possesses 

objectivity, but “has no relation at all to life” [3, p. 94], for it “always leads 

away from the subject, whose existence or non-existence becomes, and from 

the objective point of view quite rightly, infinitely indifferent” [3, p. 163]. 

H.C. Andersen divorced faith from mathematics and associated with the 

latter some kind of spiritual negativity, something that can deceive and 

separate from God. As for Kierkegaard, he was relatively moderate in 

rejecting mathematics but explicated a personalistic outlook as the 

underlying reason for that divorce. 

The roots of such a negative interpretation of mathematics―or 

rather a mathematically informed image of the world―can be traced back to 

the Bible, though to discern them one may already need to view these texts 

from a personalistic perspective. The most evident examples one finds in the 

gospel. The “atrocious” or “scandalous” mathematics of the gospel, “the new 

math of grace” [4, p. 59-72] is well known. Let us consider the following 

parables: the widow’s offering (Mk.12:41-44, Lk.21:1-4), Jesus’ anointing 

(Mk.14:3-9, Mt.26:6-7, Jn.12:1-8), the lost sheep (Lk.15:3-7, Mt.18:12-14), 

the unforgiving slave (Mt.18:21-35), workers in the vineyard (Mt.20:1-16), 

the Pharisee and the tax collector (Lk.18:9-14), and the wealthy landowner 

(Lk.12:13-21). The vanity and futility of all forms of mundane reckoning (of 

common everyday mathematics) are made in these parables perfectly 

manifest, at least as far as the human-god relation or social relations are 

concerned. “Do trust in God, not in numbers” ―that is the message. 

What is more, the gospel calls into question a mathematical 

understanding of the natural world as well. The feeding of the five thousand, 

stilling of a storm, and walking on water by Jesus (Mk.4:35-41, 6:35-52, 

Mt.8:23-27, 14:15-33, 15:32-38, Lk.8:22-25, 9:12-17, Jn.6:5-21) violate the 

(mathematical) laws of nature. The saying of Jesus about the faith that moves 

mountains claims the same powers for his disciples (Mt.17:20, 21:21-22, 

Mk.11:23-24, Lk.17:6). In a purely personalistic universe, the power of faith 

tends to eliminate the power of mathematics. If we still rely on mathematics, 

we are engaged in a sort of compromise with the ruler of this world. 
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How can mathematics be defended against the charges laid at her 

door, but without abandoning the trend of theistic personalism? It should be 

some kind of Romantic mathematics, the one Novalis hinted at in his 

“Mathematische Fragmente” (1799/1800): “True mathematics is at home in 

the Orient. In Europe, it has degenerated into a purely technical science” [5]. 
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The aim of this workshop is to explore the philosophical and logical aspects 

pertaining to religion coming from the Hindu, Buddhist, and Jain 

perspectives. The participants inquire into how the relations between logic 

and religion are supported by rational inquiry on religious matters. They 

scrupulously examine a wide range of arguments postulated by Indian 

philosophers, logicians, and theologians. The main themes center around: 

the doctrine of karma and the related concepts of suffering, accumulation of 

merits, and detachment, the belief in an afterlife, rebirth, and/or liberation, 

the main arguments for the existence and non-existence of a permanent self, 

and the disputes between the theists and atheists over the existence of the 

divine realm(s) and God. 

The abstracts of this workshop deal with topics including but not 

restricted to: 

• Philosophico-logical arguments for the possibility of liberation 

and reincarnation. 

• Retributive dimension of the doctrine of karma. 
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• Logic and the concept of God, especially the arguments for and 

against the existence of God. 

• Theism and Atheism in the Indian religious-philosophical 

traditions. 

• Arguments for the existence and persistence of a self 

• Ethical implications of religious beliefs 

  

  



248 3rd WoCoLoR 

 

   

 

SOMETHING OLD, SOMETHING NEW: PAÑCĀNANA 

TARKARATNA BHAṬṬĀCĀRYA’S TWENTIETH CENTURY 

ŚĀKTA VEDĀNTA 

 

Tarinee Awasthi1 

FLAME University, India 

 

Pañcānana Tarkaratna Bhaṭṭācārya (1866-1939) was a scholar of Nyāya, 

Sāṅkhya, and Vedānta and a Śrīvidyā pracitioner. He tried to establish a 

Śākta Vedānta through commentaries on the canonical texts of Vedānta: the 

Brahmasūtra, the Upaniṣads, and the Bhagavadgītā. Tarkaratna was a 

nondualist, but on the one hand, he believed in the doctrine of reflection and 

on the other, accepted the external world as more than mere illusion. He 

achieved this by arguing for Śakti/brahman which consists of both a 

conscious and an unconscious aspect which are eternally connected with one 

another. He carries out this discussion through an imaginative engagement 

with Advaita Vedānta and other schools of Vedānta and Śrīvidyā, and the 

employment of rather involved Navya-Nyāya-inflected discussions. 

Tarkaratna’s Vedānta writing reflects trends which characterise the 

period between the sixteenth and twentieth centuries, which I call the ‘late 

second millennium’. In Sanskrit intellectual culture, one can observe both a 

persistence in attitudes as well as in the use of sources which came into being 

or into prominence during this period—including conversations facilitated 

by the advent of colonial modernity. A fuller understanding of scholars like 

Tarkaratna, which can reveal a much richer picture of the nineteenth and 

twentieth centuries, would be aided by the adoption of the category of the 

‘late second millennium’. 

I propose to examine Tarkaratna’s treatment of three issues, each of 

which engages a theological question with a long history in the Sanskrit 

philosophical tradition. First, I present his views on whether the desire for 

liberation is like other desires, and locate them in the context of the longer 

history of the issue. Through a comparison with the significant treatments of 
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the question found in the works of Maṇḍanamiśra (7th -8th century) and 

Ānandabodha (12th century), we find that Tarkaratna treats the same 

problem but has access to certain possibilities (as a result of the processes 

which intensified in the four or five centuries before him) which weren’t 

available or desirable for Maṇḍanamiśra and Ānandabodha. Second, I 

consider Tarkaratna’s discussions of grace. In explaining how grace works, 

Tarkaratna holds it to be a manifestation in brahman of the attributes which 

constitute soteriological effort on part of the individual self, since brahman 

is the non-distinct basis of the individual self like the threads are the material 

cause of cloth. At the same time, while referring to the Goddess’s grace unto 

him, he writes as though it is She who makes all his activities possible with 

no reference to this idea. Finally, I consider Tarkaratna’s discussion of 

theodicy—if God is all-powerful, and the world is unfair, then the faults of 

inequality and cruelty apply to Him (see 2,1.34-36 in Brahmasūtra). While 

Tarkaratna’s basic position is the same as in most Vedānta—that God creates 

in accordance with the prior acts of individual selves—he also considers 

certain positions which he attributes to ‘contemporary foreigners’ and 

presents a couple of different alternatives as to how creation functions, 

revealing a complex approach to the tradition with which he was engaging 

as well as with modern thought.  
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THE CONCEPT OF NIRODHA IN ŚUDDHĀDVAITA VEDĀNTA 

 

Arpan Bhattacharya1 

Ramakrishna Mission Vivekananda Educational and Research Institute 

Howrah, India 

 

According to Vallabhācārya, when the devotee forgets the world with its 

inanimate objects and animate beings, and becomes fully attached to God, it 

is said the devotee’s constraint (nirodha) into God. In short, it can be said 

that nirodha means utmost constraint into God with total forgetfulness of the 

false world. In the Yogamārga, too, nirodha has been narrated. But over there, 

nirodha is merely a matter of controlling the senses. The control of merely 

the senses is not considered perfect in the devotional path of puṣṭi, but when 

the devotees body, senses, vital air (prāṇa), consciousness (antaḥkaraṇa), ego, 

objects, and persons that belong to him participate in the service and the 

remembrance of God, it is considered as nirodha. In the treatise 

Nirodhlaksaṇa, Vallabhācārya asserts that, as the devotee forgets the world 

and becomes attached to God, similarly God also becomes attached to the 

devotee. Gopeśa, a descendant of Vallabhācārya explains the nature of 

nirodha by making it a synonym of vyāsana condition of love. Nirodha is a 

sort of discipline by which mind is detached from worldly objects and 

attached to God, which is a necessary qualification for the fitness of God’s 

grace through His service. The aim of the paper is to discuss the cause of 

nirodha, the nature (svarupa) of nirodha, the function, and the purpose of 

nirodha from the perspective of Śuddhādvaita Vedānta.  In the non-

incarnation time, the attainment of the divine power, the union, and the body 

useful in the service in vaikuṇṭha etc, as narrated in the Sevāphalam treatise 

are considered as the purpose of Nirodha. This essay also pointed out the 

constraint into the means and the constraint into the fruit (reward). As soon 

as Nirodha is accomplished, the devotee experiences the fruits of puṣṭi 

margīya devotion in the forms of the mindful service (mānasī sevā), the 

addiction the total love, the devout sentiment for God, the newness of the 
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body (tanunavatva), the divine power, the mergence, the body useful in the 

service etc. 
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CONTAINMENT AND MANY-SIDEDNESS: A COMPARATIVE 

STUDY OF JAIN AND ARISTOTELIAN LOGICS 

 

Benjamin Gaskin1 
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The word logic is for many synonymous with that originated by Aristotle. 

There are, however, a number of other forms well worthy of the name; even 

those with a level of formal development and history of inquiry equal to or 

rivaling the Aristotelian. One such form is Jain logic, which developed from 

the religion and philosophy of Jainism. This logic can be seen to reflect its 

specific roots, that it is fundamentally guided by the basic Jain doctrine of 

ahimsa or non-violence. The quintessential case is the brush used by Jain 

monks to clear the ground so as to ensure that they did not sit on any insects. 

We can see in the development of Jain logic an emphasis on what might be 

called an intellectual ahimsa. The formal structures developed by Jain 

philosophers can be compared to this brush in the sense that these prepare 

the ground for claims to be made without doing an epistemological violence 

to the truth. We can further see this aspect in the tale of the blind men and 

the elephant, which can be understood to reflect the central doctrine of 

anekāntavāda—that is, literally, non-one-sidedness. The tale, in short, is that 

a group of blind men somehow encounter an elephant and each identifies an 

aspect: one touches its tail, thus claims it is like a rope; another its side, that 

it is like a wall; and so on. Many versions of this tale further have the blind 

men coming to blows over their interpretation of what the elephant is like. 

We may see here the point of anekāntavāda, what it means to abjure one-

sidedness, that none of the blind men can claim to exhaustively account for 

the character of the elephant. 

This account of Jain logic, stemming from the doctrine of 

anekāntavāda, will take place alongside a twin comparison with the more 

familiar Aristotelian logic. The comparison, moreover, will be conducted 

using a method relying on research in cognitive linguistics. We will 
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understand each of these logics, Jain and Aristotelian, according to the image 

schema which structures them. Jain logic will be understood as a logic of 

many-sidedness, as following from anekāntavāda as represented by the blind 

men and the elephant. Aristotelian logic will be read as a logic of 

containment. This notion of Aristotelian logic as a container logic, as shown 

by Lakoff and Johnson, is readily apparent in Aristotle himself. Predication 

and the syllogism alike are understood in these terms, for instance: “That one 

term should be included in another, as in a whole, is the same as for the other 

to be predicated of all of the first.” As for Jain logic, we will use the 

aforementioned method from cognitive linguistics to sort between contrary 

definitions of its mechanics. We will thus examine the whole proceeding 

from this root in anekāntavāda, itself following from ahimsa, so as to see the 

unique nature of Jain logic; that it is not merely a variation on Aristotelian 

logic but rather constitutes a true alternative. This will involve in particular 

a treatment of the controversial aspects of the Jain doctrine; especially, 

defining the central concepts of ‘syāt’ and ‘avaktavya.’ We will further treat 

the implications of this perspective for our understanding of the nature of 

logic more broadly, as well as the relative positions and purposes of these 

two alternative forms. 
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THE SVĀTANTRIKA-PRĀSAṄGIKA DEBATE: TWO POSITIONS 

ON VERIDICAL PARADOX 

 

Aditya Guntoori1 

McGill University, Canada 

 

There is a historical debate within the Buddhist Madhyamaka school 

regarding the interpretation of the school’s founder, Nāgārjuna. The 

interpretations, particularly with respect to Nāgārjuna’s view of logic, caused 

a split in the Madhyamaka school. The Svātantrika Madhyamaka accept the 

use of inference (anumāna) in reasoning about the key issues in Buddhist 

thought, while the Prāsaṅgika Madhyamaka do not accept logic, barring the 

use of the reductio method (prasaṅga) [1].  

I show that, in the literature, there is a tendency to conflate the 

disagreement in logical methods with a disagreement on the nature of 

paradox [2]. The Svātantrika, who advocate for the use of logical methods, 

are viewed as consistent since this usage is considered a prerequisite for the 

possibility of argumentation. It is difficult, however, to reconcile this with 

Nāgārjuna’s critique of the logic [3]. The Prāsaṅgika, alternatively, are seen 

as inconsistent since they are rejecting the validity of inference, while 

making use of arguments that are intended to persuade others to adopt their 

views [4]. 

I argue that the crux of this debate lies not in two distinct approaches 

to paradox. Instead, I show that both the Svātantrika and Prāsaṅgika interpret 

Nagarjuna as accepting veridical paradoxes. That is, statements that seem to 

be paradoxical initially but on further reasoning are shown to be true. Their 

approach, however, to revealing the truth of these paradoxes differs. The 

Svātantrika refute opposing views and establish their own using the classical 

Indian method of inference (anumāna). The Prāsaṅgika, instead, show that 

opposing views are falsidical paradoxes, which are statements that are shown 

to be false on further reasoning. They do not, however, establish their own 

position using anumāna.  
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I propose the difference in these approaches is due to a disagreement 

between these schools on whether logic can reveal veridical paradoxes as 

veridical. I argue that the Svātantrika use anumāna to reveal the truth of 

veridical paradoxes and thereby construct a path towards understanding the 

structure of thought. The Prāsaṅgika, while also holding there to be veridical 

paradoxes that are revealed by reason, opt not to reveal them, since doing so 

would risk the fallacy of reifying [5] the inherently flawed structure of 

reasoning, and would thus not be veridical. That is to say, positing the 

instruments of reasoning to have an essence (svabhāva), such as anumāna, 

when they do not actually possess svabhāva.  

By noting that the real disagreement between these schools lies not 

in their view of paradox, but rather in their views on the limits of logic, we 

can steer the discussion on Madhyamaka towards their complex and nuanced 

epistemology. This in turn allows us to ask new questions, thereby furthering 

a more fruitful field of inquiry than there has been with the focus on paradox 

in the current literature. 
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KARMA DOCTRINE 
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Living beings, including human beings, perform actions all the time. 

Means are required to perform actions. It is not possible to perform 

actions without the means. Means involve the substances (dravya), both 

living and nonliving, and their states (bhāva), the region (kṣetra), and 

time (kāla). The four factors—dravya, kṣetra, kāla, and bhāva—are 

referred to hereinafter as dkkb in short. For example, this article is one 

of the means of your action of reading. The dkkb are required for 

performing the action of reading and for writing the article. You could 

not perform the action of reading without the dkkb, i.e., the means of 

actions (Jain 2022). 

Akalaṅkadeva in Tattvārtha-vārtika states that rise of karma 

occurs, not by itself, but with the assistance of dravya, kṣetra, kāla, and 

bhāva (Tattvārtha-vārtika 1982). The dkkb are not only the means of 

actions but are also the means of other karma phalas. According to 

Ācārya Mahāprajña, the dkkb assist in the fruition of karma (Ācārya 

Mahāprajña 2002). In other words, the dkkb are a cause of karma phala. 

Since karma also is a cause of karma phala, there are, therefore, two 

causes of karma phala: (i) karma; and (ii) the dkkb. The issue of causes 

of karma phala can be exemplified by an example. A person suffers the 

loss of property due to a natural disaster, and the loss of property makes 

him miserable. The two causes of his karma phala of feeling miserable 

are his vedanīya karma (Tattvārtha-Sūtra 1994), and the dkkb in the form 

of loss of property due to the natural disaster. 

However, only karma and karma phala are governed by the 

karma doctrine, and the dkkb are neither karma, nor karma phala. As such, 

only one of the causes of karma phala, namely karma, is governed by the 
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karma doctrine, and the other cause of karma phala, namely the dkkb, is 

not governed by the karma doctrine. 

The paper would explain why the observation that the means of 

actions are not governed by the karma doctrine is critical: 

1. To uphold that the karma doctrine is not fatalistic. 

2. To explain the role of free will. 

3. To reconcile the two apparently contradictory proverbs: 

“jaisā karoge, vaisā bharoge (what you sow, so you shall 

reap)” and “kare koī, bhare koī (someone sows, someone 

reaps).” 

4. To explain how asaṃjñī subhumans, who cannot 

discriminate between good and evil actions, transmigrate to 

more advanced lifeforms. 

5. To redefine the good (punya) and evil (pāpa) actions. 

The means of actions thus play a critical role in the several 

aspects of karmic bondage. 

 

References 

 

[1] Ācārya Mahāprajña. Karmavāda. Adarsh Sahitya Sangh, New Delhi, 

2002. 

[2] Jain, Subhash C. Karma Doctrine and Rebirth in Jainism: A logical 

Perspective, Motilal Banarsidass Publishing House, Delhi, 2022. 

[3] Tattvārtha-Sūtra of Umāsvāti, translated by Nathmal Tatia in That 

Which Is. HarperCollins Publishers, San Francisco, 1994. 

[4] Tattvārtha-vārtika of Akalaṅkadeva. Hindi translation by Mahendra 

Kumar Jain. Bhartiya Jnanpith Publication, New Delhi, 1982. 



258 3rd WoCoLoR 

 

   

 

WOMEN ON THE ROAD TO LIBERATION (MOKSA) IN JAINISM: 

EQUALITY VS. DIFFERENCE? 
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Jainism is a religion of religious equality, recognizing all living beings' rights 

and advocating their evolution theory starting from one sense being to 

multiple sense beings. Jainism also provides justifications and arguments for 

almost every position they take on various issues. Therefore, one would 

expect that on the issue of female spirituality, whatever position they take 

would be based on reasons and arguments, and it would be consistent. On 

the question, are women equal to men as far as spirituality goes? The two 

sects of Jainism Digambara and Svetambara are divided.  

They both accept the last great teacher (Jina, or a spiritual victor) of 

their religion, Vardhamana Mahavira (599- 527 B.C.), had been a naked 

ascetic (acelaka sramana), and some of his early adherents had been "sky-

clad" (digambara). The Digambaras, who went naked following Mahavlra's 

example, claimed that a mendicant must renounce all property or possessions 

(parigraha), including clothes; with the only exceptions of a small whisk 

broom for brushing insects away from one's seat and a water gourd 

(kamandalu) for toilet purposes.  

The Svetambaras, accepting that Mahavira adopted the practice of 

nudity, regarded the renunciation of clothes as optional for monks, somewhat 

similar to the practice of austerities such as fasting, which, although entirely 

commendable, was hardly mandatory. The Svetambara sect later came to 

claim that clothes were an integral part of the holy life and that they were the 

only true mendicants because they wore clothes. The practice of nudity was 

no longer advisable in this age, and practice of nudity became extinct. 

With the overriding importance that the Digambaras attached to 

nudity, the clothes came to occupy a central position in the debates on the 

possible salvation of women. For reasons that are never explicitly stated, 
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Digambaras did not permit women to practice nudity under any 

circumstances and insisted that women wear clothes.  

Female mendicants, although regarded as noble or venerable ladies 

(aryikas or sadhvis), were technically not considered mendicants but simply 

celibate, spiritually advanced laywomen (utkrsta-sravika)- a status similar to 

that which the Digambaras were willing to accord to the Svetambara monks. 

The Svetambaras, on the other hand, did not consider clothes a possession 

(parigraha) but rather an indispensable component of religious life (dharma-

upakarana). Women were thus considered eligible to attain moksa in that 

very female body—a prospect possible to any nun who was sufficiently 

adept spiritually- "Moksa was therefore based not on biological condition 

but on spiritual development." 

The earliest indication of such a controversy in the Jaina mendicants 

is found in the Prakrit text of the Digambara mendicant Kundakunda (c. 

second-century a.d.). Later, in Sakatayana, a ninth-century mendicant small 

text Strinirvanaprakarana, in some fifty verses that establishes him as the 

first known Indian expounder of a woman's (i.e., a nun's) ability to attain 

moksa.  

The paper attempts to examine and explore the possibility of women 

attaining moksa, focusing in particular on the arguments presented in the 

syllogistic form such as Argument from Nakedness, Argument from Ahimsa, 

Argument from Impurity, and Argument from Women's Nature.  

This examination will enable us to draw out some implications from 

the controversy for women's broader problem of religious salvation. In this 

paper, It is argued that the idea that women are spiritually impure because of 

menstruation is a rather odd basis for a Jaina argument. Since Jainism usually 

concerns itself with the three jewels thinking, speaking and acting rightly. 

Further, there is no other place where Jainism says that involuntary bodily 

functions are a spiritual obstacle. Therefore, the arguments against Women's 

liberation go against their position. 
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Logical pluralism, a view which holds that there could be more than one 

correct Logic takes many forms, but a philosophically interesting version 

of it holds that while logics L1 and L2 can disagree about which 

arguments are valid, both can be getting things right. Interest in the 

contemporary debate on the matter has also led to a re-examination of 

some ancient thoughts, especially those non western in origin. The 

present paper would bring to light an ancient form of logical pluralism 

proposed by Nagarjuna, highlighting a journey in which he carries us 

from logical pluralism via metaphysical monism to Religious conduct, 

wherein a practitioner matures himself as one entitled for the pursuit of 

enlightenment. 

In the Mula Madhayamaka Karika Nagarjuna points out that the 

non-dual Absolute which is sunya appears as diverse only on account of 

illusion. That which has arisen dependently on this or that has not arisen 

substantially (svabhavatah). This led him to propose a two tier system of 

reality - the conventional and the ultimate: on the conventional level we 

can speak of a pluralistic world of things, where the law of causation and 

the laws of logic are operative, but from the perspective of the ultimate 

truth it is empty in that nothing possesses any kind of essence. In order 

to define the nature of this absolute reality he brings in the principle of 

catuskoti. Countering the principle of tertium non datur that everything 

is either true, or false, catuskoti speaks of four mutually exclusive 

possibilities for any proposition: (1) either it holds, (2) it does not hold, 

(3) it both holds and does not hold, (4) it neither holds nor does not hold 

–the four corners, which reality transcends. The implications of this 
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principle are: first Principle of Double Negation gets dropped. If we 

would not drop DN, koti (3) and koti (4) would collapse, since by De 

Morgan’s Law they are equivalent. Further, it contradicts both the Law 

of the Excluded Middle, and the Law of Non-Contradiction. Today a 

logical system in which The Principle of Explosion is denied is called 

paraconsistent and one in which (LEM) is dropped is called paracomplete. 

The paper would examine contemporary scholarship on this matter, 

along with Nyaya critique of it. The formulation of catuskoti also revises 

the concept of negation: a discussion on two types of negation, paryudasa 

(nominally bound negative) and prasajya (verbally bound negative) seem 

inevitable. With prasajya, Madhyamakas can negate a proposition 

without intending to accept its consequence. Nirvana is said to embody 

the negation of all predicates: when alternatives are denied 'emptiness' 

prevails. 

Interestingly for Nagarjuna this serious exercise in Metaphysics 

and Logic is only a prelude to the religious path, the magga that redeems 

one from eternal sorrow. It isn’t enough to discover the nature of reality, 

our minds must assimilate the implications of this discovery, and our 

lives must change accordingly. The pragmatic orientation of the thought 

is vivid: our realization that the absolute is svabhavasunya and the 

empirical is pratityasamutpanna would fill in us an irresistible 

compassion to all beings — a compassion that radically transforms our 

existence, the intellectual analysis thus, culminates in a new way of 

looking at things and behaving. We pass directly from knowledge to 

inner accomplishment and finally to active ethics. Even as most logicians 

today admit that some form of metaphysics is inevitable in Logic, a 

journey from a metaphysically strengthened Logic to an active religion 

that transforms the self altogether is something unknown to the western 

world.  
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ON MĪMĀṂSĀ’S ARGUMENTATIVE FRAMEWORK FOR 

POSTULATING THE REDUNDANCY OF GOD 
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Early Mīmāṃsā’s attitude to the idea of God-Creator was either negligent or, 

more often than not, outright antagonistic. This was a consequence of that 

exegetical tradition’s famous extolment of the necessity of Vedic rituals and 

of the epistemic exclusivity of the Vedas as the source of ritual injunctions. 

At the background of Mīmāṃsā’s position lies its epistemological premise 

of the cognitive primacy of perception. One of the most famous and 

philosophically original representatives of Mīmāṃsā, Kumārilabhaṭṭa (ca. 7 

CE), reworked and developed the Mīmāṃsā foundational principle of the 

fixed and original relation between (Vedic) words and their referents. In 

Kumārila’s perspective, the language (primarily – Sanskrit) as given in an 

individual horizon of the language speaker is empirically already there (it is 

anādi – without a beginning), and – in logical order – it is irreducibly 

indispensable for any linguistic communication (vyavahāra) to happen. 

Moreover, the Vedas as the source of verbal knowledge remain epistemically 

distinguished in view of their prerequisite deontic function (as ritual 

injunctions). Thus, it follows that they are considered not only “authorless”, 

without any creator-first reciter or first act of recitation, but also timeless. 

Kumārila’s position entails both anticonventionalism in the 

philosophy of language, and anti-creationism in ontology. The latter aspect 

of Kumārila’s Mīmāṃsā enjoyed a number of serious analyses, often 

presented in connection with the question of verbal testimony (see for 

example publications by P. Bilimoria [1]), or the controversy over the 

(im)possibility of omniscience (H. Krasser [2]). Kumārila’s anti-creationist 

argumentation remains grounded within his epistemological framework, but 

it also entails ontological claims, as it runs from the impossibility of creation, 

through the impossibility of a creator, up to the impossibility of valid 
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cognition of either creation or a creator. In analytical terms, the majority of 

his reasons rely on either cognitive primacy of perception, or the law of 

parsimony (lāghava). 

Kumārila’s discussion was later referred to in the other Mīmāṃsā 

branch, started by Prabhākara (ca. 7th CE). Around 9th CE, another 

representative of Prābhākara Mīmāṃsā – Śālikanātha returned to the 

problem of God-Creator, and while discussing the word-meaning problem, 

again, followed main Kumārila’s points. In this paper I track and expose the 

Mīmāṃsā’s argumentative framework for postulating the redundancy of 

God as structured initially by Kumārila and reworked upon later by 

Śālikanātha. 
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Worship is one of the paths used to accomplish the highest levels of 

knowledge in Indian theism. These levels refer to the knowledge of ultimate 

reality where a worshiper realizes oneness with God. In worship, we regard 

Him with admiration and as a maximally excellent being. However, Tim 

Bayne and Yujin Nagasawa initiated a debate on the reasons why we worship 

God and it has received significant attention. Bayne and Nagasawa examined 

the grounds for such worship and argued that none of them are compelling 

enough to be accepted. This paper explores the philosophy of the Indian 

theist Rāmānuja with respect to the contemporary debate on what justifies 

the obligation to worship God. This article considers the arguments used by 

Bayne and Nagasawa from the point of view of Rāmānuja’s celebrated 

system of philosophy and argues that they do not undermine the obligation 

to worship God. 
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THE INDIAN CONCEPT OF 'SELF' AND ARGUMENTS FOR 

ITS EXISTENCE IN UDAYANA'S ĀTMATATTVAVIVEKA 
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This paper focuses on the considerations of a permanent self made by the 

polymath and prominent Nyāya theologian Udayana (ca. 1050-1100 CE) in 

Ātmatattvaviveka (ATV). Udayana was a prolific philosopher strongly 

engaged with the competitive others, notably the Buddhists. By doing so, he 

refutes their theories of no-self and momentariness. He scholastically 

presents the doctrines opposed to the Nyāya’s concept of the self. In process, 

he does not only refute the arguments of his rivals, and responds to their 

objections, but consequently, establishes his own innovative interpretation 

of the philosophical and theistic assumptions of the Nyāya tradition to which 

he belongs. 

The main goal of my paper is to examine Udayana’s concept of the 

self and his arguments for its existence and persistence. The central questions 

which I undertake are: how does Udayana define the concept of the self? 

What is the nature of the self? Is it a monadic and/or possessive individual 

conception? Whilst the first part is centered on conceptual and comparative 

analyses, terminological explications of the concept of the self in Nyāya, the 

following part will focus on the detailed assessments of Udayana’s 

arguments for its existence and persistence in the context of a dialogue with 

Buddhist tradition. The research component consists of: 1) an explication of 

Udayana’s theoretical account of the self; 2) a description of the related 

concepts (the causal law of karma, mind, cognition); and 3) an analysis of 

Udayana’s arguments and objections to other viewpoints as an example of 

cross-cultural philosophy of religion. 

Udayana is not an anachronistic figure, as he provides unique 

arguments about how self (ātman) is directly apprehended through cognitive 

instruments: via internal perception. In this way, in ATV, he makes 
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important innovations as the classical Naiyāyikas assumed that the self could 

only be known through inference and is not an object of direct cognition. 

The novelty of this papers consists in bringing the arguments of the 

Indian rational theist into a new light. In the contemporary scholarship in the 

field of philosophy of religion the philosophical significance of the Indian 

Nyaya school in general, and the concepts and arguments of its theistic 

innovator Udayana specifically, are rather overlooked and not enough 

scholarship has been done on this particular seminal text (ATV). 
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PARADIGM OF GOD 
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Sulabh Jain2 

University of Mumbai, India 

 

Anubhav Jain3 

University of Mumbai, India 

 

Religion, Science and Philosophy – all three seem to be at a crossroad when 

it comes to matters like the existence of God. With the developments in 

modern science, it became harder for the theologians to maintain the validity 

of the religious scriptures which apparently was not in sync with scientific 

discoveries. Although a number of proofs have been articulated for 

establishing God’s existence and they have also received equal, if not more, 

number of refutations; however, amidst all the arguments that went on back 

and forth, the very conception of God was predominantly based on the Bible. 

So, whether it was an argument fleshed out for the existence of God, or 

against, the very idea of God as one, omniscient, omnipotent, omnipresent, 

holy, creator of everything that exists, eternal etc. was assumed by both the 

sides.  

As a system of thought which neither subscribes to theism nor to 

atheism exclusively, Jaina philosophers present an altogether different 

conception of God. Creator-ship, unity, omnipotence, eternality, divine 

grace etc.  – have no place in such a view. On the other hand, they strongly 

argue for omniscience, non-eternality (as in one becomes God), indifference, 

absence of divine grace etc. This sounds a somewhat different approach as 
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compared to the standard dichotomy between theism and atheism. Thus, one 

will be able to see both – arguments for the existence of God (as Jainism 

views it) and arguments against the existence of God (which has been upheld 

by other theologians). Both the sets of arguments are categorically different 

from one another. The paper attempts to draw all such arguments from the 

vast corpus of Jaina literature. It will be argued that this approach of the Jaina 

philosophers in conceiving God as strikingly distinct from the other religions 

of the world has the potential to deal with some of the pressing problems in 

the philosophy of religion in a novel way.  
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Buddha Sakyamuni famously preached Sunyata which was recorded 

in Prajnaparamita sutra. Also, in course of his numerous Dialogical 

engagements with the contemporary audience, the Buddha used to talk about 

four possibilities. Given any question, Buddha used to advocate four options 

- Yes, No, Both, Neither - the celebrated CATUSKOTI (Greek Tetra lemma). 

Formally, given an object A and a property P there may be four possibilities: 

A is P, A is non-P, A is neither P nor non-P, A is both P and non-P. This 

stance continued to stir debate about the metaphysical implications behind 

this. 

Queen Mallika of Koshal famously asked the Buddha a few 

questions regarding Prithwi (world) and Atman (Soul): 1. Is Prithvi eternal? 

2. Is Prithvi non-eternal? 3.  Is Prithvi finite? 4. Is Prithvi Infinite? 5.  Is Body 

different from Atman? 6. Whether Tathagata can live still after Death?  7. 

Whether Tathagata cannot live after Death? 8. Whether He can be in a state 

both living and non-living? 9. Whether He can take rebirth after 

Death?  Buddha is known to have firmly refused to answer these questions 
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and he declared these questions as irrelevant as they can’t help to attain 

Nirvana.  What messages can we possibly read from the Buddha’s refusal to 

answer these questions? Was this a strategy to dispense with Metaphysics or 

did he implicitly advocate a separate category for these types of questions 

which were considered to be unanswerable?  

Nagarjuna substantiated this position later in terms of self-

contradictory nature of all our means of acquiring knowledge.  He famously 

argued Reality (or no-Reality) as even beyond the framework of four 

possibilities and hence chatuskotibinirmukto — Sunya! Perhaps the logical 

framework of paraconsistency is one of the most challenging ways to look 

at this stance of Buddha and Nagarjuna  

This workshop focuses on the relationship of Catuskoti and Sunyata 

in Buddhist literature as well as some modern logical counterparts, 

particularly in relation to both options in Catuskoti. 

The abstracts of this workshop deal with the following aspects of 

CATUSKOTI: 

• Use of CATUSKOTI in Indian debates 

• Its connection with SUNYATA 

• Modern logic-systems having similarity with CATUSKOTI 

• Its relevance, if any, in modern logical discourse. 
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IS TATHĀGATA ŚŪNYA?—APPLICATION OF PRASANGA TO 

SUPRA-MUNDANE ENTITIES 
 

Madhumita Chattopadhyay1 
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Nāgārjuna played an important role in the history of Indian logic, by 

initiating a method of argument which was in essence reductio ad absurdum. 

In order to refute the opponents Nāgārjuna did not resort to the common 

method of direct proof or any counter proof consisting of five statements, 

namely thesis (pratijñā), reason (hetu), example (dṛṣṭānta), application 

(upanaya) and conclusion (nigamana). Instead he adopted the method of 

Tetralemma (catuskoṭi) inherited from the early Buddhist texts and 

developed a new method known as the prasaṇga. This method actually 

involves two methods – namely the Method of Enumeration and the reductio 

ad absurdum. That is, regarding any concept whatsoever, Nāgārjuna 

enumerates all the possible theoretical or doctrinal alternatives by means of 

the Tetralemma, Trilemma or Dilemma and examines them one by one in 

order to find some error in every case and ultimately rejects all of them; 

consequently, he can suggest that reality is beyond our conceptual structures 

or, in other words, that everything is empty (sarvaṃ śūnyam). 

In his main text Mūlamadhyamakaśāstra Nāgārjuna has shown the 

essenceless-ness of the mundane categories like causality, motion, sense-

faculties, material objects, self etc. However, unlike other Buddhist logicians, 

he did not dare to show that supra-mundane categories like nirvāṇa, 

Tathāgata and others can also be shown to be śūnya by application of such 

prasaṅga method. In my paper my objective will be to consider Nāgārjuna’s 

treatment of prasaṅga with regard to the supra-mundane categories like 

Tathāgata and Nirvāṅa and try to see whether establishing Tathāgata or 

Nirvāṅa as śūnya creates any problem for Nāgārjuna to be considered as a 

Buddhist, specially of the Mahāyāna school. 
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ŚŪNYA-KATHĀ OR INTERPLAY OF BEING AND NOTHINGNESS  

 

Debajyoti Gangopadhyay1  
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It is interesting to note that along with our well-defined knowledge of 

something having form (akāra), formlessness or absence of form (nirākāra) 

or “nothingness” is also something complementary which we can mentally 

conceive in one way or another. Though categorically very different, concept 

of nirākara continued to have been hosted in prolific variants in human 

thought process from the time immemorial. Concept of śūnya, being a 

special version of “nothingness”, is known to have configured itself 

parallelly in philosophical as well as mathematical literatures. While it took 

a long time for “nothingness" to evolve as a numerical digit in its present 

form 0, conceptual evolution of “nothingness” can be traced rather 

unambiguously as a semantic category even in Indian proto-philosophical 

literatures. In fact, this is not exaggeration to say that a significant part of the 

Indian philosophical literature can be characterized as an outgrowth of 

early/complex interplay of the concept of “being” and “nothingness”. Apart 

from this, different trans-binary modes of thinking, for example in terms of 

catuṣkoṭi or like as a general schema, can also be traced in the cultural 

ambience of the historic Buddha.   

In section I we will give a sketchy outline of the early appearance of 

the concept of śūnya mainly in non-dualistic Kashmir śaivism and Buddhism, 

and catuskoti in relation to that - the treatments of nirākāra or formless as 

different forms of logico-epistemic as well as psycho-somatic (spiritual) 

supplementary of the process of understandings of   the interplay of “being” 

and “nothingness”. 

In section II we will explore some possible empirical (or 

counterfactual) modes of modern engagements with the traditional 

conceptual cluster of our understandings of akāra and nirākāra – whether 

catuṣkoṭi can serve as an effective point of entry to our modern paradigm of 

understandings. More specifically, whether the ‘both’ option of catuṣkoṭi can 
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help to make better sense of some loose ends in our modern logically 

‘inconsistent’ understandings based on quantum mechanics [1].  
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ŚŪNYATĀ AND CATUṢKOṬI IN THE LIGHT OF 

SARVADṚṢṬIPRAHĀṆĀYA 

 

Md Shahidul Islam1  

National University of Singapore, Singapore 

 
This paper aims to show that the correct understanding of Nāgārjuna’s 

sarvadṛṣṭiprahāṇāya has important implications for his concepts of catuṣkoṭi 

and śūnyatā which has not received due attention in the secondary literature 

so far. The most clear occurrence of sarvadṛṣṭiprahāṇāya is in the last verse 

of the Mūlamadhyamaka-kārikā (XXVII: 30): 

I salute Gautama, who, based on compassion,  

taught the true Dharma for the abandonment of all views.  

(Italics mine) 

Some other occurences are: Mūlamadhyamaka-kārikā XIII:8, 

Vigrahavyāvartanī 29, Yuktiṣāṣṭika 50. Now the question is in what sense 

Nāgārjuna (and the Buddha) abandoned all views. According to the currently 

dominant interpretation (Westerhoff 2009, Priest 2013), for Nāgārjuna, 

nothing is ultimately real and so he wants to abandon those views that accept 

the independent existence of things. That is, Nāgārjuna does not abandon the 

view that things exist interdependently (mutual dependence). But it is not 

clear why having independent existence is the same as being ultimately real 

wehereas having relational existence is not. Moreover, why did he use the 

word “sarva” (all)? He was not supposed to make things unnecessarily 

unclear. In Indian philosophical tradition, debates have been classified in 

three groups: vāda (goal: truth, means: only good arguments), jalpa (goal: 

victory; methods: bad arguments if needed), and vitaṇḍā (argumentation 

only to refute the opponent; not having a thesis). Nāgārjuna’s 

sarvadṛṣṭiprahāṇāya becomes intelligible when we see his debate with the 

Abhidharmikas and the Naiyāyikas as a vitaṇḍā, not a vāda. Thus, Nāgārjuna 

really abandoned all views, not some particular views. 

We can now see how this can be helpful to understanding śūnyatā 

better. As Nāgārjuna aban-doned all views, he cannot have any view 
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connected to śūnyatā. But the standard interpretation defines śūnyatā in 

terms of dependent origination and takes dependent origination as 

interdependence of things. For Nāgārjuna, dependent origination is śūnyatā, 

that is, dependent origination should be understood in terms of śūnyatā and 

not the other way round (śūnyatā is the most basic concept). To understand 

Nāgārju-na’s śūnyatā, we need to look at the intended effect of the concept. 

Nāgārjuna wanted to free us from all the attachment-inducing concepts 

including the twelvefold chain, the noble truths, Tathagata, and nirvana. I 

argue that the term śūnyatā has been used rhetorically to gain such effect. 

The literal meaning of śūnyatā, viz zero/nothingness, was helpful to getting 

the rhetorical effect (although Nāgārjuna did not mean mere nothingness). 

The utterance regarding emptiness of emptiness is nothing but an attempt to 

help the readers not to be attached to the concept of śūnyatā itself. 

Our understaning of sarvadṛṣṭiprahāṇāya can also help to make 

sense of one of the most puzzling aspects of catuṣkoṭi, namely, how 

Nāgārjuna can reject all four koṭis simultaneously? Graham Priest (2015, 

2010) used a 5-valued logic (FDEe) to solve the problem. This logic assumes 

that there can be state of affairs that are empty and takes emptiness 

(symbolized as e) as a semantic value. This amounts to ascribing a view to 

Nāgārjuna, viz the view that there are states of affairs which are empty. For 

Garfield and Priest (2003), “Everything including emptiness itself is empty” 

is a claim made by Nāgārjuna, which is also an example of a true 

contradiction (thus Nāgārjuna’s logic is paraconsistent). This cannot be the 

case, as Nāgārjuna did not make any claim, but only refuted others’ claims. 

Moreover, they cannot expalin why Nāgārjuna often appealed to the law of 

noncontradiction to reject the views of his opponents (e.g. 

Mūlamadhyamaka-kārikā XXV:14). Their analysis also ignores the 

rhetorical import of śūnyatā. Scholars who analyzed Nāgārjuna’s catuṣkoṭi 

in terms of modern logic usually started with the assumption that his ideas 

are either logical/rational or illogical/irrational, and thereby either 

expressible or inexpressible in a logical system. In doing so, they ignored a 

third possibility: some aspects of Nāgārjuna’s writings may be 

nonlogical/nonrational without being illogical/irrational. The 

nonlogical/nonrational aspects of Nāgārjuna’s concepts closely connected to 

the religious and rhetorical dimensions of his writings. Con-temporary 
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secondary literature on Nāgārjuna’s work usually ignores the fact that he 

accepts the Buddha as an authority (see the dedicatory verses, 

Mūlamadhyamaka-kārikā), himself was a practicing Buddhist, and, like the 

Buddha, was ultimately aiming at liberation, or the cessation of sufferings in 

whatever he did. Stepien (2018, 2019) also emphasized the danger of over-

philosophizing Nāgārjuna and of ignoring the religious dimensions of his 

texts. 

To conclude, the standard interpretation of sarvadṛṣṭiprahāṇāya is 

problematic. Nāgārjuna really meant that he had no view/thesis, not even the 

view that everything has relational existence. Most of the logical analyses of 

catuṣkoṭi and śūnyatā fail to do justice to this radical stand of Nāgārjuna. We 

should take Nāgārjuna’s sarvadṛṣṭiprahāṇāya seriously and understand 

catuṣkoṭi and śūnyatā in light of that. This will also enable us to really 

understand Nāgārjuna’s overall religio-philosophical project. 
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The catuṣkoṭi (lit. four points) is a principle of Indian logic/metaphysics, 

according to which every statement is true (only), false (only), both, or 

neither. Śūnyatā (lit. emptiness) is the metaphysical view central to 

Madhyamaka (and most later schools of) Buddhism, according to which 

everything is empty of intrinsic nature (svabhāva). 

The connections between the catuṣkoṭi and the notion of śūnyatā are 

two. The first concerns the property of being empty. In the 

Mūlamadhyamakakārikā Nāgārjuna argues—arguments taken up and 

developed by later Buddhist philosophers—that all things have it. The 

arguments are various, but a number of them are reductio arguments. 

Starting from a tacit assumption that something or other has intrinsic nature, 

Nāgārjuna runs through the four cases of the catuṣkoṭi showing each to be 

untenable, and hence reducing the assumption to absurdity. 

The second connection concerns the standard Buddhist distinction 

between conventional truth/reality (saṃvṛti satya) and ultimate truth/reality 

(parāmatha satya). In the Madhyamaka tradition, śūnyatā is used as an 

epithet for ultimate reality, and various arguments are used to show that 

claims about śūnyatā, in this sense, transcend the four corners of the 

catuṣkoṭi. Since these exhaust the possibilities of what can be said, it is 

ineffable. There is, then, a fifth possibility. 

It might be thought that all of this makes no logical sense; but simple 

techniques of contemporary non-classical logic show that perfectly good 

sense can be made of matters. There is a very well-known many-valued logic, 

FDE (First Degree Entailment), whose values are exactly those of the 

catuṣkoṭi. A somewhat less well-known logic, FDEe, adds a fifth value—

that of ineffability. 
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Although logic, a symbol of rationality, may appear to be 

opposed to religion, both have a long history of cooperation. 

Logical concepts and tools have always played important roles 

in the world's religious traditions. On the other hand, 

philosophical theology has provided many illustrious attempts 

to prove the existence of God, for example. Nevertheless, it 

seems that as an academic field, the area of logic and religion 

has not yet been consolidated.  

 

The purpose of the World Congress on Logic and Religion 

(WoCoLoR) series is to bridge this gap by providing a place 

where scholars from all fields, as well as theologians of all 

religions, can come together to hear from one another about the 

latest developments in the relationship between logic and 

religion, reason and faith, rational inquiry and divine 

revelation. 

 

This 3rd edition of the WoCoLoR takes place at the Banaras 

Hindu University, in Varanasi, India. It is promoted by the 

Logic and Religion Association (LARA) in conjunction with 

the Banaras Hindu University. 
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