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			Preface

			This study attempts to provide the solution to two problems of the Western philosophy: (i) the explanatory gap in the phenomenal consciousness; and (ii) the mind–body problem. The intentionality of consciousness and the mental causation having some bearings on the above problems are also discussed in the East–West perspective. The intentional consciousness is more or less similar to the phenomenal consiousness, whereas the mental causation would provide better understanding of the mind–body problem.

			The gap in explaining the pheonomenal consciousness arises in the Western philosophy mainly because the distinction between the functions of consciousness and consciousness itself does not seem to have been perceived in proper perspective. In this context, it may be stated that consciousness which is embodied in human being is one. When it manifests or reflects, it becomes many. This fact has been realized in the Indian philosophy more than 2,000 years ago. More recently, an existentialist philospher Jean-Paul Sartre has evolved the concept of pre-reflective and reflective consciousness. These two are one consciousness because reflective consciousness depends upon pre-reflective consciousness.

			If one realizes the pathway of reflection of consciousness, it would be easy to explain the phenomenal consciousness. In the Western philosophy the access consciousness is also discussed along with the phenomenal consciousness. According to Sartre, access consciousness is real because it is accessible to every human being. Therefore, it may be said that the phenomenal consciousness is the reflection of the access consciousness. In the approach, there is no explanatory gap in the phenomenal consciousness.

			However, an attempt has also been made to explain the phenomenal consciousness through the higher-order thought. This approach does not seem to be appropriate because the higher-order thought happens to be the object of consciousness. In this context, it may be stated that according to Sartre, consciousness can be the only source of consciousness. If this view is accepted, it may be reassuringly to be told that the access consciousness happens to be the source of phenomenal consciousness. Therefore, there is no explanatory gap in the phenomenal consciousness. In the Indian philosophy also, there is no gap in experiencing phenomenal consciousness because it is treated as a menifestation or reflection of self-consciousness.

			The mind–body problem arises in the Western philosophy mainly because the mind is treated as synonymous to consciousness. But it ought be recognized that the Western philosopher John R. Searle has solved the mind–body problem by differentiating the consciousness from mind. In that he has recognized the consciousness happens to be the first-person ontology, whereas the mind is the third-person ontology because it is identical to brain.

			What is equally important is that even the quantum theory has solved the mind–body problem by admitting the connection between the mind and the body. It is stated that in the implicate order, mind enfolds matter in general and the body in particular. Similarly, the body enfolds not only mind but also in some sense the entire material universe. This in a way solved the mind–body problem.

			On the basis of above observations, an inference may be drawn that those Western philosophers who are raising the mind–body problem, are not interested in solving the problem. Their main purpose seems to be that let this problem be a live one. However, an attempt has been made in this study to provide the solution to the mind–body problem based on not only the philosophical views of East and West but it has also included the solution based on the scientific reasoning.

			I am, indeed grateful to Shri M.L. Pandit who always encouraged me to write books having bearing on philosophical problems. I am indebted to Dr S.M. Pathak, Dr S.K. Mishra, Shri S.K. Sharma, Shri P.R. Sharma and Shri A.B. Choudhury for their appreciation of my earlier books on philosophy.

			I express my gratitude to the authors from whose works I have quoted passages across the chapters of this book.

			I also express my gratitude to Shri Susheel K. Mittal, Director, D.K. Printworld, for two things: (i) sincere efforts in producing error-free and good quality books to the extent possible, and 

			(ii) respectful attitude to the author.

				          V.N. Misra
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			Introduction

			Two main problems: (i) explanatory gap in the phenomenal consciousness, and (ii) the mind–body problem have been discussed quite intensively during the last few decades in the Western philosophy.

			An attempt has recently been made to explain the phenomenal consciousness through of higher-order thought. It may, however, be pointed out that the phenomenal consciousness or reflective consciousness and higher-order thought are the objects of consciousness itself, which are embodied in human being. This consciousness is generally known as self-consciousness because it manifests through mind, according to the Vedānta school of Indian philosophy. If the phenomenal consciousness is not treated as manifestation or reflection of self-consciousness, it is rather difficult to explain it.

			The mind–body problem has risen in the Western philosophy mainly because consciousness and mind are treated as synonymous. However, J.R. Searle has solved the mind–body problem mainly because consciousness has been treated as first-person ontology. He has categorically stated that we cannot reduce consciousness to its neurobiological basis, because such a third-person reduction would leave out the first-person ontology of consciousness.1

			This study attempts to provide the solution to both the problems: explanatory gap in the phenomenal consciousness and the mind–body problem. This is mainly because both the problems are interconnected in the sense that self-consciousness which is responsible for the pathway of reflection of the phenomenal consciousness can also be the source under which the mind–body problem may be resolved. The study also discusses the intentionality and mental causation in East–West perspective. The former deals with the objective or external world, whereas the latter is mainly concerned with the subjective or inner sense. The intentionality and mental causation are expected to provide better understanding of the phenomenal consciousness and the mind–body problem.

			I. Explanatory Gap in Phenomenal Consciousness

			The source of phenomenal consciousness may be found in the consciousness itself. This may be explained through the pathway of reflection. It means that the self-consciousness exists in me, when it manifests, it becomes the phenomenal consciousness or reflective consciousness to be involved in the phenomenal world. If this basic fact is not accepted, it will be all the more difficult to explain the phenomenal consciousness. The pathway of reflection is explained as:

			A question about being is one that we pursue the pathway of reflection. The philosophy of being discovers its subject matter by bending back its attention to the awareness of being that we already possess, that is given us all with our life and breath. All human beings have an awareness of being — they are aware that they exist and that other people and other things exist. Attention to that awareness will guide the philosophy of being. A philosophy that pays heed to human awareness will discover, through reflection, the awareness of being that we have always had.2

			It may be stated that consciousness and awareness are synonymous.3

			Now let us see how the reflective consciousness has been explained by the pre-reflective consciousness in the existential philosophy of Jean-Paul Sartre. Since by nature all consciousness is self-consciousness; the pre-reflective consciousness or non-thetic consciousness is also self-consciousness. As regards the reflective consciousness, it is also known as thetic consciousness or positional consciousness. However, the main difference between the pre-reflective and reflective consciousness is that in the former (i.e. pre-reflective consciousness) there is no ego, whereas the latter (i.e. reflective consciousness) contains ego. But the reflective consciousness cannot be separated from the pre-reflective consciousness. This is evident from the fact that the reflective consciousness of an object is at the same time the pre-reflective consciousness itself. The reflection has no primacy over the consciousness reflected on. It is the pre-reflective consciousness which becomes the basis of reflective consciousness.

			It may, however, be stated that the pre-reflective consciousness and reflective consciousness are two different phases of the one and the same consciousness. These two successive phases — the first pre-reflective is the subjectivity, which transforms itself into the second phase of reflective consciousness, which reveals the objects involved in the phenomenal world.

			If the above observations regarding the pre-reflective consciousness and reflective consciousness are taken into account, the phenomenal consciousness may be easily explained. But the fact of matter is that those who are found explanatory gap in the phenomenal consciousness, they are not interested in looking at other’s observations in which there is no problem of explanatory gap in the phenomenal consciousness. Those who love their own experience, it is difficult for them to solve the problem of explanatory gap. It is rather a well-known fact that if there is any problem, its reconciliation may be possible only by looking at other’s observations under which there is no explanatory gap in explaining the phenomenal consciousness. This is the most important not only for explanatory gap, but it is also important for knowing the truth; for “the best way to consider truth is through the interplay of viewpoints: the interest of truth requires a diversity of opinions”.4

			It may be reassuringly to be told again that the consciousness cannot be divided, which is evident from the following observation:

			The consciousness, although it is a complex entity, is only one. When we speak of its “parts” or “divisions”, the only thing that we want to indicate is that it has diverse activities, diverse forms of manifestations, in the empirical reality — empirical reality that is created by the same consciousness when it manifests itself. It is not a real concrete division; it is only a theoretical division, a product of the conceptual analysis.5

			Now let us see how the manifestations of consciousness are taking place in the Indian philosophy of Advaita Vedānta and Yogācāra Vijñānavāda Buddhism.

			II. Manifestation of Consciousness

			Advaita Vedānta

			When pure consciousness reflects in antaḥkaraṇa (the mind or internal organ), it is known as cidābhāsa, which gives rise to the ego (ahaṁ). This consciousness associated with the eternal organ is capable of reflection which takes place during our waking and dream experiences. “In our waking experience there is “I” which functions as knower (jñātā), as doer (kartā), and as experiencer (bhoktā): it functions, that is to say, as the subject of knowledge, as the agent of action and as the experiencer of the consequences of action”.6 This shows that the consciousness becomes intentional when it is associated with the mind.

			However, the intentional consciousness is mostly associated with “I” which limits the functioning of consciousness because it is tied up with objects, internal or external involved in the empirical world. In fact, it is stated:

			By cutting the knot of the ego, consciousness ceases to be personal, it is spread out infinitely, and becomes identical with the world which is a content of the transcendental consciousness — arising from it and again withdrawing into it. So long as consciousness is ego-centric, all thoughts, feelings and actions are directed towards furthering the interests of the ego. But when consciousness is universe-centric, thoughts and actions no longer serve the interests of a single individual, they become disinterested. As there can be no sense of want there is no longer any feeling of pleasure or pain: there is only a sense of fullness, unvarying and undying.7

			All manifestations are based on duality: the knower and the known, the observer and the observed. This is created by the mind with a view to gain the experience from the empirical world. The mind is mainly capable of discursive knowledge which understands everything through differentiations and distinctions. Therefore, without creating duality in the sphere of knowledge, the mind cannot gain experience. The manifestations of consciousness take place mainly in the empirical world, which has only relative existence.

			In the reflective consciousness, the mind is involved as an instrument. Therefore, consciousness in reflection becomes pramātr̥ (knower).8 It may be noted that Vedānta has also recognized the concept of sākṣī-caitanya (witness consciousness), which in itself does not decide about the right or wrong, its main function is to reflect its own light. In this context, the deciding factor happens to be pramātr̥-caitanya (knower).9 However, in the reflection pramātr̥-caitanya is not separate from the witness consciousness: the former depends upon the latter. Whatever is known to sākṣī-caitanya, it also becomes known to pramātr̥-caitanya. The witness consciousness reflects the modifications of mind, which are unknown to pramātr̥-caitanya, but it is known to witness consciousness.10 Therefore, an inference may be drawn that the reflective consciousness knows the objects mainly through the light which it receives from the witnessing consciousness (sākṣī-caitanya).

			Self-consciousness has, however, been interpreted as jīvātman in the Vedāntic framework. It is stated that pure consciousness (i.e. Brahman) is manifesting in every human being as self-consciousness that is direct and intuitive. It is explained as:

			This is immutable consciousness (kūṭastha) ever present as the witness-self (sākṣī). It illuminates the mental states: pleasure, pain, hope, fear, knowledge, ignorance, love, hate, memory, loss of memory and so forth. The mental states are immediately cognized because of their presence to witness self. It is the immediacy of self awareness that makes an object immediately known. To be directly cognized, an object must be allied with luminous self. Knowledge is direct, i.e. perceptual, when the object is known directly. The immutable consciousness that the witness self is being reflected in the mind and apparently limited by it, appears as the ego, the empirical self, which functions as the percipient (pramātā).11

			The above description of self-consciousness as jīvātman is fairly comparable to self-awareness (self-consciousness) treated as mental perception by Diṅnāga. In this case comprehension aspect of self-consciousness happens to be knowing subject, representing thereby as self in perception. This may be reassured by any other observation that “Self-consciousness is essentially a case of knowledge, it makes presence to us our own Self. It is not a construction, it is not an illusion and therefore it is direct knowledge.”12 It has also been assured that without the doctrine of self-consciousness self-cognition) recollection is not possible.

			Yogācāra Vijñānavāda Buddhism (Transformations of consciousness: Ātman and Dharma)

			The Absolute Reality happens to be pure consciousness and how it gets transformed into the duality in appearance of subjective and objective sides of experience, is explained below on the basis of the first verse of thirty stanzas (Triṁśikā):

			आत्मधर्मोपचारो हि विविधे यः प्रवर्तते।

			स विज्ञानपरिणामेसौ परिणामः स च ित्रधा ।।1।।

			ātmadharmopacāro hi vividhe yaḥ pravartate।

			sa vijñanpariṇāmesau pariṇāmaḥ sa ca tridhā ।।

			Whatever, indeed, is the variety of ideas of self and elements that prevails, it occurs in the transformation of consciousness. Such transformation is threefold.13

			Self (ātman) and element (dharma) are treated as subjective and objective sides, respectively of experience.14 In another interpretation, ātman is referred to as controlling power and dharma is used as a norm or support. The former may appear as sentient beings (sattva) or as living things (jīva), whereas the latter may appear as substance (dravya), qualities (guṇas), actions (karmas) and aggregates (skandhas).15 The word pravartate (arising) signifies the appearances of self (ātman) and dharmas, which are produced by causes and conditions.16

			Pariṇāma (transformation) indicates that: 

			The substance (saṁvitti bhāga) of consciousness develops itself into two divisions (bhāgas), when it is produced, i.e. the perceived division (nimitta-bhāga) and the perceiving faculty (darśana-bhāga). These divisions arise out of another decision called self-witness, i.e. svasaṁvitti-bhāga which is their essential substance. On the basis of these two functional divisions, ātman and dharma are established.17

			III. Mind–Body Problem

			Descartes’s formula: “I think therefore I am”

			The mind–body problem has been started by Descartes 300 years ago in the Western philosophy. This problem has been realized by him in the sixth meditation in which it is observed:

			When the mind understands, it in some way turns towards itself and inspects one of the ideas which is within it; but when it imagines, it turns towards the body and looks at something in the body which conforms to an idea understood by the mind or perceived by the senses. I can, as I say, easily understand that this is how imagination comes about, if the body exists; and since there is no other equally suitable way of explaining imagination that comes to mind. I can make a probable conjecture that body exists. But this is only a probability; and despite a careful and comprehensive investigation I do not yet see how the distant idea of a corporal nature which I find in my imagination can provide any basis for a necessary inference that somebody exists.18

			The above observation shows that the imagination provides the basis for necessary inference that body exists. However, the mind is thinking an unextended substance, whereas the body happens to be unthinkable an extended one.19 The interaction between the mind and the body has been established by Descartes through soul, which “is joined to the whole body, and that we cannot properly say that it exists in any one part of the body to the exclusion on the others”.20 It is further stated that there is a little gland referred to as the pineal gland in the centre of the brain where the soul exercises its functions more particularly than in the other parts of the body. This is explained below:

			On carefully examining the matter I think I have clearly established that the part of the body in which the soul directly exercises its functions is not the heart at all, or the whole of the brain. It is rather the innermost part of the brain, which is a certain very small gland situated in the middle of the brain’s substance and suspended above the passage through which the spirits in the brain’s anterior cavities communicate with those in its posterior cavities. The slightest movements on the part of this gland may alter very greatly the course of these spirits, and conversely any change, however slight, taking place in the course of the spirits may do much to change the movements of the gland.21

			The above observations indicate that the interaction has been established between the spirit and the body rather than the mind and the body. Does it mean that Descartes has used the spirit as synonymous to the mind? There is no clarity on this aspect. However, Descartes’ idea about mind as thinking substance has been quite influential, yet it cannot be reduced to brain.22 That apart, the fact remains that Descartes’ ideas about the mind–body problem has been criticized by many. This has been summed up very well in the following critical assessment:

			Many objections have been raised to the idea that a non-physical mind controls the movement of physical body. It is not clear just how a non-physical substance and a physical substance can interact. The idea that the pineal gland mediates this interaction has long since been rejected on physiological grounds, and it is unclear whether any better causal nexus could exist. Further, it is often held that this interaction cannot be reconciled with physics, which postulates a closed network of physical interactions, with no room for a non-physical mind to play any role.23

			Sartre’s Interpretation of Descartes’s Formula: 

			“I Think Therefore I am”

			The above formula has been criticized by Sartre on the following grounds:

				i.	The consciousness which says “I am” is not actually the consciousness which thinks. Instead we are dealing with a secondary activity.24

				ii.	Descartes has confused spontaneous doubt, which is a consciousness, with methodological doubt, which is an act. When we catch a glimpse of an object, there may be a doubting consciousness of the object as uncertain. But Descartes’ cogito has posited this consciousness itself as an object: the Cartesian cogito is not one with the doubting consciousness but has reflected upon it.25

			On the basis of above observations, Sartre has concluded as follows:

			This cogito is not Descartes doubting: it is Descartes reflecting upon the doubting. “I doubt therefore I am”, is really, “I am aware that I doubt; therefore I am”. The Cartesian cogito is reflective, and its object is not itself but the original consciousness of doubting. The consciousness which doubted is now reflected on by the cogito but was never itself reflective: its only object is the object which it is conscious of as doubtful. These conclusions lead Sartre to establish the pre-refelctive cogito as the primary consciousness.26 
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