THE ACTIVE MEDIATION BETWEEN ETERNITY AND HISTORY
IN TERMS OF TANABE’S DIALECTICAL LOGIC
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ABSTRACT. In the technological age human beings are self-estranged from their own
authentic essence, and the paradigm shift is urgently needed for the establishment of a new
era at which the last and ultimate God qua the other beginning is anticipated to arrive, as
Heidegger points out. Behind the Heideggerian thought, Christian eschatology might be
implicitly presupposed as its basic framework, and this insight may correspond to Buddhist
eschatology as well. While western thinking is in search of Being as the origin of all entities,
the eastern conception of Nothingness is regarded as the ground of being from which the
universe comes. The origin of the universe is in dispute of modern astrophysics, and the
relationship between Being and Nothingness is the subtle issue having been discussed since
the ancient times in East and West. The contemporary Japanese philosopher Hajime
Tanabe with Heidegger pursues the problem of the relation of time and eternity from the
standpoint of Absolute Nothingness in confrontation with Hegel and Heidegger for
advancing a synthetic unification of eastern and western traditions as the appropriate
theoretical enterprise for the present world involved in the eschatological situation
expecting the possible solutions for the further development of human culture in the future.
In the following, a comparison between western and Buddhist thought is attempted to
elucidate the relationship between eternity and history through the mediation of human
individual action on the basis of the principle of Emptiness or Absolute Nothingness for a
construction of the integration of eastern and western intellectual heritage mainly in terms
of Tanabe’s triadic logic of dialectic, touching upon the ethical values human freedom
implies and great traditions have coped with as well as from the Neo-Aristotelian
perspective of the triadic unification of the opposed elements of potentiality and actuality in
the dynamic movement for the attainment of a synthetic ideal in reality.
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AKTHUBHOE HOCPETHHYECTBO MEKY BEHHOCTbIO U UCTOPHUEN, C
TOYKHU 3PEHUSA JTUAJTEKTHYECKOMU JIOTUKHU TAHABE

Maxkotro O3AKHU

ABCTPAKT: B mexuonocuyeckuti 6ex 100U CaAMOOMUYHCOAOMCs Om c80et coOOCMEEeHHO
NOOIUHHOU CYWHOCMU, U mMpedyemcs CPOuHbll cO8ue napaouemvl OJisi YCMAHOBIEHUs
HOBOUL 3Pbl, C 0JHCUOAEMbIM 8 Hell NosGleHueM, Kak ykazvieaem Xatioezeep, nocieoHe2o u
oxoHuamenvHo2o boea, Komopwili U npouzeedem HOGOe HAYANO Mupa. 30echb
XPUCTMUAHCKASL ICXAMOTIo2ust, cledys 3a Xaiidezeepom, Modcem npeonoiazamsvcs KaKk ee
bazosas cmpykmypa, u 5mo NOHUMAHUe MAaKHce Modcem coomeemcmaeosams byooutickoti
acxamonozuu. Xoms 3anaonoe mviulieHue Haxooumces 8 nouckax buimusa kax ucmounuxa
gcex cywHocmet, Bocmounas xomyenyus kax pas Hebwvimus paccmampueaemcs Kax
OCHOBaHUe Ovlmus, u3 Komopoco npuxooum Bcenennasn. IlooobHoe npoucxodicoeHue
Bcenennou npomusopeuum cospemennol acmpogusuxe, a cea3b mexcoy beimuem u
Hebvimuem — 2mo mouxutl 6onpoc, 0ocyxcoasuuiics ¢ OpesHux epemer Ha Bocmoxe u
3anaode. Cogpemennvii anonckuil ¢unocodh Xaoocume Tanabe, xax u Xauoeeeep,
npeciedyem npooiemMy OMHOULeHUsT 8peMeHU U 8eYHOCIU ¢ MOYKU 3peHus Abconrtomuoco
Hebvimusa, u, yoce 6 xougpoumayuu c uoeimu lecens u Xauoeceepa — umo 01
NpoOBUdICeHUsL MpeOyemcs CuHmemuyeckoe 00beOUHeHUue 60CHMOYHLIX U 3ANAOHbIX
mpaduyui, Kak paz 8 Kavecmee NoOXoosujell meopemuyeckol UHUYUamugsl O
HbIHEUWHe20 MUPA 8 €20 ICXAMOI02UYeCKOl CUMYaAyul, U ¢ €20 OHCUOAHUIMU B0ZMONHCHBIX
pewieHull 011 OalbHelue20 pa3eumusi Yeni08eyeckol Kyibmypvl 6 0yoywem. B
nocneoyrowem, y Taumabe, cpaenenue 3anaoumou u byooutickoi mwviciu nvimaemcs
BBIACHUMb  C653b MedHCOY BEYHOCMbI0 U UCHOpUell Nocpeocmeom NOoCpeoOHUu4ecmea
Ye06euecK020 UHOUBUOYATLHO20 Oelicmeus Ha OcHoge npunyuna Ilycmomuvl unu
Abcontomnozo Hebvimusa — 011 nocmpoenusi unmeepayuu Bocmounoeo u 3anadnozo
UHMENIEKMYANIbHO20 HACLeOUs, ¢ MOYKU 3PEeHUsi MPUAOUYeCKOll JI02UKU €20 OUAIeKMUKU,
3ampazugaroujeli dmudecKue YeHHOCMU, Komopvle HeoOX00uMvl Ol Helo8euecKoll
€80000bl, U He2co0 Oocmueau GeiuKue mpaouyuu, 6KIYas Heo-Apucmomenesckoe
Tpuaouueckoe 06veOUHEHUU NPOMUBONOTIONCHBIX DIEMEHMO8 NOMEHYUANbHOCIU U
AKMYATbHOCMU 8 OUHAMUYECKOM OBUNCEHUU OJI1 OOCMUIICEHUS. CURMEMUYECKO20 Udedld 8
PEAnbHOU HCUSHU.

KIIFOYEBBIE CJIOBA: ouanexmuka, Hauanio, npoyecc, 8e4yHOCHb/ucmopus/oelicmaue,
MpUAOUUHOCMb

Cooepicanue
Beseoenue
1. TTocnenHee BpeMst Kak CKPBITOE HAYajio
2. Yaiitxenckuit mpotecc
3. DTHYecKHe MoCIeaCTBUSA JeCTBUHI
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Introduction

The ancient Chinese philosopher Zhuang-zi says, “The end is identical with the
beginning”. This signifies that time is cyclic in character. According to Heidegger,
only at the end of the first beginning of western history, the new, other beginning
takes place and God becomes the true God. In the Buddhist idea of the Mappo era as
the final time, human beings can restore their own Buddha-seed lost in the far past.
Although the attained Buddha is the completion of the first beginning of its long
saving history a la Heidegger, nevertheless, it is not yet ultimate, but penultimate.
Something is still hidden within it. This is nothing but the other beginning, as it were.
The other beginning, concealed in the depth of the first, does not directly and by itself
appear in history. But, on the contrary, solely at the end of the first beginning, i.e., the
eschatological Mappo era, the hidden beginning arises in history. The end returns to
its eternal beginning and reveals its original essence in history through the self-
negating mediation of human individual action as well as social practice in the form
of extensive continuum in spacetime. Beyond the Hedeggerian confinement of finite
history, history is mediated to eternity in and through the self-negation of human
existential action striving to realize its eternal essence. Hajime Tanabe (1885-1962),
the modern Japanese philosopher in the Kyoto School, explores the relationship
between eternity and history, mediated by the human free subjective action, in terms
of the dialectical logic, and this triadic structure of the scheme might be applicable to
Christian and Buddhist thought in comparison with the view to integrating them in
the possible form of the historical development.

In addition, As Prof. C.R. Maboloc remarkably points to the lack of authenticity
in the modern age in relation to technological rationality, the ambivalent value of
technology may depend on human freedom bifurcating into good and evil, and social
transformation is to be mediated by the individual free action for the realization of
human true essence, alienated by the dominating technological framework of the
present world. As Heidegger anticipates the coming of the other beginning of a new
era of history, the establishment of a new paradigm of thinking is required for the
future global development of humanity. The Bodhisattva cooperative practice with
others entails a social transformation in which realizing Emptiness is at the same time
overcoming the individualistic self beyond the ego-centered pragmatistic tendencies
of the current economic world. Further, we are now to be engaged in the urgent need
of establishing environmental ethics on a global scale, instead of pragmatic capitalist
policymaking on the part of hegemonic power. In this regard, classical ethical
theories might be incompetent, and it might be our task to construct a new type of
ethics appropriate to the present world from the Neo-Aristotelian bio-cosmological
perspective. So, it might be highly relevant to redeem the human alienation from its
original authenticity under the technological circumstances whereby people at large
are unconsciously involved in deception rendered by the mass media under the
implicit control of the political power. Thus, the resumption of human authentic
essence from the self-estrangement along with the technological advance might be
concurrent with the self-realization of human existence as the attained enlightenment.
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Tanabe’s logic of dialectic is influenced not only by Hegel but also by the
Tendai Buddhist thought in which the three parties of phenomenon, Emptiness, and
the unity of them are retained in the total harmonious balance as the development of
the Indian Buddhist notion of Emptiness, elucidated by Nagarjuna, and this Tendai’s
doctrine of the perfect total harmony of the three parties based upon the principle of
Emptiness is the fundamental logic of dialectic as the universal principle for all
Buddhist schools beyond their differences. And hence, the influence which Tanabe’s
dialectic owes should not be restricted to the so-called Zen School in the narrow
sense, but rather be duly understood as the universal logic of Mahayana Buddhism in
general. This reflects the historical fact that main branch schools of Japanese
Buddhism, including even Dogen, were commonly generated from the Japanese
Tendai School as the matrix, and this is elaborated by Tanabe’s later important work
Introduction to Philosophy which contains new insights after the establishment of his
own mature thought.

1. The Last Time as the Hidden Beginning

The Lotus Sutra, or even the Buddhist scriptures in general, presuppose the
existence of intelligent living beings in the other worlds in the entire cosmos. For
instance, the Amitabha or Amitayus Buddha in the western pure land far from our
world is conceived of having no mythological fiction but reality. Even though it
sounds as if it were mythological, it is viewed only from the horizon of our own
actual world. Even though the Amitabha Buddha is real, however, that Buddha has no
direct historical actuality or causality for us, human beings on this planet. The
Amitabha Buddha is supposed to be a self-separated branch of the eternal Buddha in
other world in the multi-verse. Some modern physicists also suggest the possible
many worlds or other universes in the endless or cyclic universe beyond the horizon
of our world. The universality of the eternal Buddha makes it possible to separate and
divide Himself into many parts and bodies in a variety of worlds throughout the
whole cosmic spacetime. Today many physicists do not deny the possibility of
intelligent living beings in the multi-cosmos, though having not yet confirmed
scientifically. According to the Lotus Sutra, when the historical Buddha Sakyamuni
teaches the Lotus Sutra, all other Buddhas and Bodhisattvas in the other worlds
throughout the entire universe come to his place in our world instantly together,
including even the past Buddhas who ever perished but now resurrected. Today’s
astrophysics suggests the possible instant reach to the far apart area in the universe
through a wormhole or something like a black hole. And the reenactment of the past
in the present may correspond to A.N. Whiteheadian idea of the direct and indirect
presence of the even remote past in the present.

The Buddhist scriptures also presuppose the existences of the three worlds in
temporal succession, i.e., the past, the present, and the future. Even Plato speaks
about the former life before birth and the coming life after death, i.e., transmigration.
The Cambridge theologian McTaggart also asserts even Christian theology never
denies the three modes of life in succession of time before birth and after death,
suggesting the human inclination towards forgetting of the former lives after death.
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The Tendai Buddhist doctrines also hold that those who have advanced in practice
cannot forget their past lives, while those who are in the lower stage of practice
forget. The British philosopher of religion John Hick, the renowned advocate of
religious pluralism, much influenced by Buddhism, also says the reincarnation of a
person in even other world in the cosmos after death. In general, Indo-Buddhist
thoughts assume the existences of the past and future lives before and after the
present life as well as the intelligent living beings in the universe or multi-verse.
Hence, it might be not curious and surprising at all that the Buddha transforms
himself into other modes of existence, as the self-negating activity of Emptiness itself
in space and time. For Hegel, too, the Absolute self-manifests in the world history as
the phenomena of essence; the Absolute does not exist apart from the relative human
beings, the actual historical world.

According to the Lotus Sutra, particularly the 16" chapter of eternal life of the
Buddha, the historical Buddha reveals his own eternal original essence in such a way
that although the historical Buddha perishes, nevertheless, he is still imperishable and
immortal. What does this mean? On the one hand, the Buddha perishes, and on the
other, he never perishes but is immortal and eternal. This seems to be a contradiction
on the surface. The key to resolve this dilemma is the principle of Emptiness, i.e.,
sunyata, which is neither being nor nothing but also both being and nothing as the
dialectical synthesis of the opposites. Arising and perishing, life and death, are the
opposed aspects of one and the same entity of the eternal Buddha; in other words, the
eternal Buddha perpetually arises and perishes in the human or living worlds: the
eternal Buddha comes to being and nothing many times in the worlds. Although the
eternal Buddha is beyond space and time, nevertheless, he is always immanent in the
actual worlds with the different forms and names. According to the Tendai
interpretation of the Lotus Sutra, the Buddha has the three kinds of bodies: the actual
physical body, the spiritual intellectual body, and the eternal universal essential body.
These three different bodies are ascribed to one body, and vice versa. Hereby one is
three, and three is one, as in the case of the Christian doctrine of the Trinity. Whereas
the Buddha as such is universal and eternal, he appears with the particular physical
mortal body. This is the application of the self-negating movement of the principle of
Emptiness to the human personal existential worlds. While the Buddha, the self-
awakened enlightened person, composed of matter and mind, is perishable in the
physical material aspect, he is still immortal and eternal. Despite his essential
universality and eternity, the Buddha can appear in different places and times with
other forms and names. This is the self-transformation or transfiguration of the
Buddha himself. The Buddha can change himself according to the multi-purposes for
the manifold living beings in the entire cosmos. The Buddha has the teleological
intention to save those living existences that have not yet attained salvation or
enlightenment. The teleological intentionality of the Buddha is crucial for the
understanding of the appearance of the Buddha in the human world. The Buddha’s
long journey of salvation leading to full enlightenment is to be performed in
cooperation with the unredeemed human beings. One never exists without the other.
The principle of Emptiness is to be activated according to the Buddha’s purpose for
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saving human existence. Viewed from the perspective of the Buddha’s grand plan of
salvation, there are the two lines of salvation courses. While the fulfillment or
completion of the hitherto prepared course in which those who have already been
committed to the Buddha’s activity of salvation come nearly to the final stage of
enlightenment in the Buddha’s life time and the succeeding periods of the two
thousand years since the Buddha’s passing, a new course of salvation or
enlightenment should begin again for those who have never been getting in touch
with salvation/enlightenment so far. Hereby human history is divided into the two
periods: one is the old history, and the other is the new era. The present age is rightly
the new history to inaugurate salvation or enlightenment.

Regarding the re-inauguration of a new history of salvation or enlightenment,
the historical Buddha anticipates the Bodhisattva who is still deeply hidden at the
bottom of the eternal Buddha. This is called the Supreme Conduct Bodhisattva as the
disciple of the eternal Buddha. This means that the Supreme Conduct Bodhisattva as
the symbol of the future action of saving power is none other than the Buddha
himself. That Bodhisattva is another name and form anticipated for the future
eschatological time, i.e., the Mappo era after the two thousand years period of the
post-the historical Buddha. Even if so, why is this feasible? This is because the
historical Buddha is essentially immortal and eternal, despite his finitude of the actual
physical body. The self-revelation of the historical Buddha’s essential eternity entails
the return to his own eternal origin from which the eternal Buddha emanates himself
into the eschatological future in the form of the Bodhisattva on the surface, despite
his hidden eternal original essence. Here we can see that after the death of the
historical Buddha Sakyamuni, who revealed his own eternal origin, projects himself
onto the future in the anticipated form of the Bodhisattva. And this anticipated
Bodhisattva is expected to be realized in the human form in the actual historical
world. The Lotus Sutra predicts the appearance of the Bodhisattva in question in the
concrete actuality of personal existence, who is essentially identical with the eternal
original Buddha, despite the different name and other form. This is the transformation
or transfiguration of the eternal original Buddha in the temporal process of the world
history as the self-negating conversion of the Absolute on the same status as the
principle of Emptiness itself.

The principle of Emptiness should be concretized as the fact. Truth should be
incarnated in the factual actuality of a personal existence. lwao Khoyama, one of the
Kyoto School philosophers, the disciple of both Nishida and Tanabe, holds the
standpoint of concrete fact of Japanese spirit implicitly influencing the formation of
Japanese Buddhism as the underlying stream. In contrast to Indian and Chinese
Buddhism, Japanese Buddhism places the emphasis on the factual actuality as
concrete reality rather than mere abstract truth or principle which is aufgehoben,
sublated or elevated to the actuality through the negative mediation of truth.
Khoyama is distinguished from Nishida and Tanabe within the same academic circle
in his elaboration of Buddhist thought based upon the Lotus Sutra. As Hegel insists,
only at the end can the abstract hidden beginning be concretely realized fully. So, the
historical Buddha returns to his eternal origin and recommences a new saving activity
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for the future living beings upon the termination and completion of the old activity.
Time is cyclic or even spiral in the self-developing movement of the eternal Buddha
in and through self-negation in such a way that when the historical Buddha reaches
the final stage of salvation, he also returns to his own original eternal essence deeply
hidden so far in the primordial ground of the historical Buddha, and projects himself
onto the eschatological future in the anticipated Bodhisattva form which is to be
realized in history as the Aristotelian concept of entelecheia, i.e., the perfect
realization of the unity in opposition of potentiality and actuality, in the end. In
addition, it might be highly significant to take into consideration the reality of the
eternal Buddha from the bio-cosmological perspective. Concerning the eternal
Buddha revealed by the historical Buddha, there are two opposing interpretations:
one is a hypothesis as an abstract truth, and the other a real event as the eternal return
of the same. The former pertains to the standpoint of contemplation, whereas the
latter is concerned with the active mediation of truth and fact, eternity and history,
actuality and potentiality, driven to their dialectical unification through negation in a
higher dimension.

2. The Whiteheadian Process

According to Einstein’s general theory of relativity, space and time are neither
independent of each other nor absolute as such, but a fourfold continuum with
relativity in respect of movement. The black hall, the existence of which Einstein
predicts, is not a pure space but both space and matter whereby even light vanishes
and anything entered is unable to return any more due to its strong gravity as a
property of matter. These facts show the triadic structure of bipolarity of space and
time in a higher dimension of the unified continuum of them with the matter-
movement. The far distant stars are recognized only through the human observation
with the help of manipulating the devices technologically invented. The stars located
in the distant space is no less than the past event observed from the present situation
of human existence. Space is time, and vice versa; they are relative. There is no
objective being apart from the human subjective consciousness.

Therefore, Whitehead analyzes the human experience into the two phases of the
subjective act of becoming in the present mode and the objective being in the past
mode with the integration of concrescence of them in the form of the triadicity of the
bipolarity of subject and object as a dialectical synthesis. According to Whitehead,
time is perpetual perishing of actual entities in the process of succession, i.e.,
supersession. Perpetual perishing presupposes perpetual arising, for it is impossible
for an actual entity to perish without prior arising. Time has no its own reality but
depends upon the flux of actual entities in succession. Actual entity has the double
structure of the subjective perishing and the objective immortality which is the given
datum for the succeeding occurrence of the subjective act of becoming in the
formation of causality. Causality also has the duality of efficient and final or
purposeful cause. The objective immortality refers to the past being devoid of the
subjective immediacy of becoming. In other words, the past is not nothingness but
remains as a stubborn fact operating its influence for the next arising of a new entity.
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For Whitehead, appearance is nothing but reality, and reality is composed of the
subjective becoming and the objective being which is called ‘superject’ as the
superseded state beyond and might be comparable to Hegel’s idea of Aufhebung,
sublation, as the state in which the antecedent subjective action is turned out into the
objective potentiality as the power of the past. Hence, the past as the objective
potential being is real potentiality in distinction from pure potentiality like the
Platonic eternal ideas as the universal forms to ingress into actuality externally. The
occurrence of a unity of potentiality and actuality, i.e., concrescence as the final
attained result of the self-realizing process, might correspond to the Aristotelian idea
of entelecheia as the opposed unity of them in the dynamic movement. Whitehead’s
analysis of actual entity might resemble to Aristotle’s analysis of becoming with
respect to substance as the individual subject in contrast to Plato’s transcendent
eternal ideas beyond the actual imperfect world of space and time, though
emphasizing the perishing aspect of actual entities which entails the objective
immortality as the efficient causation.

In this regard, Tanabe, too, attempts at a dialectical synthesis of the transcendent
eternal ideas and the actual phenomenal world through the mediation of the human
subjective free action in the direction of realizing the future ideal in the present with a
view to forming history. So, history is not merely the relative horizon of finite beings
but also the immanent field in which eternal ideas are to be incessantly actualized in
the way of negative mediation.

3. The Ethical Implications of Action

For Tanabe, eternity qua Absolute Nothingness is to be realized at each present
through the mediation of the human subjective free action which is inevitably
involved in the opposition between good and evil. The bipolarity of good and evil is
to be superseded and sublated into a higher phase of the triadic synthetic dimension
of the dynamic movement in and through self-negation and self-mediation. The
human individual action plays the central role in achieving the ideal aim in the form
of the unified event of the traditional past and the future-oriented ideality. This is the
triadic relation of the individual subjective action, the particular socio-historical
substratum, and the transcendent eternal universality in a dialectical way. As a result,
history as the spatio-temporal extension is the place in which eternity and time are
mutually mediated in self-negation through human freedom. With respect to freedom,
Schelling makes a distinction between God as the purely undifferentiated identity of
primal Being and human freedom capable of doing good and evil. In human existence
the bipolar opposition between good and evil prevails, and hence human beings
should strive to attain the triadic unification of them towards the future on their own
effort of free subjective action.

Why does this occur? This is presumably because human history began with sin
and evil, contrary to nature, and is still in the process of restoring the lost eternal
unity of God and man as the reconciliation of them. For Hegel, nature is the self-
alienated other form of Spirit, and Spirit returns to itself through the other mode of
being. For Plato, time is the image or shadow of eternity (Tiemaeus), so history is no
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less than the self-alienation of eternity whereby the original essence hidden in the
primordial inception is to be resumed through the human subjective free activity. For
Whitehead, actuality has the physical and mental poles, and the integration of the
physical and mental side into a unity of experience is a self-formation as a process of
concrescence. Human beings might be situated in the restless process of the self-
realization of the eternal archetype to attain the restoration of their own original
essential identity of good and evil in the end.

Even Hegel’s idea of Substance as Subject does not mean the immediate identity
of them, that is, the substance is not directly the subject, but rather that the subject
comes second, according to S. Zizek. The Absolute has the radically ambiguous
status, and this may correspond to the asymmetric double focusing structure of
elliptic historical actuality in which the subject is at work as the process in which the
substance implicitly presupposed as abstract universality becomes actualized in the
form of the concrete universality, i.e., the entelecheia a la Aristotle. This is meant by
the true as the whole, i.e., circular-process. There is only process and nothing
underlying it. There is no substance apart from the process of self-manifestation of
the subject’s activation of potentiality as the retroactive effect. That is, only at the end
Is the implicitly presupposed beginning first realized as a cyclic return to itself.

In the ethical dimension of human existence, the antagonism or opposition
between goodness and badness or evil is inherently lurked in the primordiality of
human nature as the reflection of the inner split, distortion, difference, or the
heterogeneous otherness within the Oneness of the Absolute which signifies the lack
of its full self-identity as goodness. Here is the opposed moment of the radical evil as
the inherent split, gap, or curvature within the Absolute as the asymmetry. This may
echo to Tanabe’s assertion of the antagonistic opposition between goodness and
badness which is impossible to be reduced to either of them but is always involved in
the perpetually negative conversion in the spiral historical process whereby essence
appears in the self-negation through the mediation of the human subjective free
action. There is no substantial self-identical Being but Nothingness itself qua the self-
negating movement of Absolute Negativity the rest of which is badness.

According to Zizek, the One cannot achieve its full self-identity but contains the
heterogenous Otherness, inner split, inherent gap within itself. The lack of self-
identity of the One may be highly significant in view of explaining why there is evil
in the human world. Even in Hegel, evil is self-sublated in negation into Absolute
Being of God, resulting in absolute monism of goodness. Nishida, too, retains the
self-identity of Absolute Being, seen from Tanabe’s perspective, in spite of his
alleged Absolute Nothingness as the self-identity in contradistinction, though being
the shadow of the inner lack of full self-identity of the Absolute itself. Christian
theology also remains absolute monism of God in which evil is regarded as a
temporal absence or devoid of goodness as a mere appearance without its own reality.
Tanabe, however, on the contrary, maintains the stark opposition between good and
evil; evil is always accompanied by good, never vanishing into the opposed. This is
presumably because Tanabe stresses the individual’s subjective action of freedom in
the ethical dimension of human existence in which the transcendent eternity is to be
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partially and fragmentarily realized at every present moment of time, never bringing
about the full totality at once, in contrast to Nishida’s stance of intuition or
contemplation of the Absolute in terms of the integral wholeness beyond relativity of
the spatio-temporal structure of existence. Tanabe’s emphasis on the social practice
as well as the individual action in the ethical realm of human beings might disclose
the shift from the ancient notion of substance as immutable being to the modern
concept of subject of active movement supported by freedom which is always in
tension with the dichotomic or bipolar opposition of good and evil as the primordially
inherent properties of humanity as the relative existence from the outset.

Zizek compares Zen Buddhist position to Hegel; in the Buddhist principle of
Emptiness there is neither good nor evil, they are Void and completely
interdependent, and hence good has no priority over evil, whereas for Hegel Being
still has priority over Nothing, negativity is contained in the self-mediating
movement of the absolute Spirit which maintains a minimum of substantial identity...
the substantial force underlies the interplay of phenomena [Zizek, 2013]. On this
point, Zizek may be closer to Tanabe who criticizes Hegel for being entangled with
the western tradition of ultimate reality as Being, inherited from Plato, Aristotle,
rather than Nothingness, and this trend still prevails even in Heidegger and Nishida as
well.

From Tanabe’s perspective, even for Aristotle, the self-identical Being has
priority over Nothingness, and hence evil is regarded as a limitation in quantity or
devoid of the self-identical Being rather than the antagonistic opposition in quality in
the strict sense. Tanabe never presupposes any transcendental Being prior to the
given actual finite world from which starting, the individual existence is in search of
eternity qua Absolute Nothingness in which there is neither good nor evil but they
appear in opposition in the phenomenal world. In this regard, Zizek also refers to that
in the total mediation of essence by its appearance, any transcendence of the eternal
Idea over its actualization is discredited [Zizek, 2013].

The western tradition began with Being in distinction from beings or entities in
the actual world of which Heidegger is in pursuit, while in the eastern tradition
Emptiness or Nothingness as ultimate reality is prevalent. The modern Japanese
philosopher Tetsuro Watsuji, the colleague of Tanabe in Kyoto and later affiliated
with Tokyo University, constructs a systematic theory of ethics on the foundation of
the Buddhist notion of Emptiness and Nishida’s basic concept of Absolute
Nothingness as the principle of human existence with the employment of the
Hegelian dialectic in such a way that Absolute Emptiness or Negativity is perpetually
to be self-manifested in the forms of the individual and the society alternately in the
developing process of history. For Watsuji, too, however, there is no evil or bad
which is not turned out into good in the end, only the suspension of the self-negating
movement of Absolute Emptiness or Negativity is regarded as evil or bad, and in this
sense his ethics is conceived of as a kind of absolute monism. For Watsuji, despite
the reciprocal negation of the individual and the society, the priority seems to be
placed upon the society over the individual, reflecting the Japanese traditional
mentality of collectivism into which individuality is absorbed in the long run.
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Zizek inverts the normal interpretation of Hegel’s dialectic in such a way that
the origin of evil is located not in humanity’s Fall from God, but in a split in the heart
of God himself [Zizek, 2013]. For Zizek, the Hegelian good is not the Absolute that
mediates or sublates evil, but evil gets universalized and reappears as good (Zizek,
2013). Even the good is a self-negated or self-mediated evil. The failure of reality to
fully actualize an lIdea signifies the gap that separates the Idea from its actualization:
the inherent gap within the Idea itself. That is, evil is ontologically prior to good, and
good is the secondary integration of the excess or dissonance of evil; good is self-
sublated and universalized evil in the inverted way from Zizek’s viewpoint [Zizek,
2013]. Zizek’s concept of the inner split or gap, i.e., the difference within the self-
identity might be in some way another version of the double focusing elliptic
structure of actual reality.

God Himself is, as it were, perfect as the symmetric circle in which there is
neither good nor evil but solely the absolute self-identity of them, whereas in human
beings spacetime takes place as the horizon of historical events with the asymmetric
direction from the past to the future. This might be parallel to the before and after the
so-called big bang of the universe, along with the enormously rapid expanding
emergence of which the symmetry collapsed, i.e., the universe came from Nothing,
as, for example, Lawrence Krauss asserts [Krauss, 2014]. Although human beings are
symmetric between good and evil in original essence, nevertheless, their actual
existence is affected by the rotating movement of the elliptically structured universe.
That is, although the eternal original Buddha is none other than human beings
themselves essentially, human beings should strive to resume their lost original unity
with the eternal Buddha in the actual historical dimension, as alluded in the Lotus
Sutra. Hence the original unity of man and God/the eternal Buddha is to be restored
through the mediation of human subjective free activity of realizing their own eternal
essence of Oneness with God/the eternal Buddha. For Whitehead, even God has the
bipolarity of the primordial nature as the pure conceptual possibilities and the
consequent nature as the fluent actualized world, implying the double focusing
elliptic structure of the universe as well. The universe is attaining the active self-
expression of its own variety of opposites- freedom and necessity, multiplicity and
unity, imperfection and perfection [Whitehead, 1978]. Anyway, circle and ellipsis are
the different aspects of one and the same thing. Therefore, God can become man in
history for reconciling human beings with primal Being, presupposing God’s
existence from above, and the eternal Buddha is able to appear in the form of the
Bodhisattva in the actual world for the realization of their own eternal essence in
origin through their own action of freedom, revealing the hidden inner depth from
below respectively.

Conclusion

Emptiness as the principle of change or transformation is the basic concept of
Buddhist philosophy in general, and Nishida, Tanabe, Nishitani and others in the
Kyoto School undertook to construct their own systems of thought based upon the
underlying substrative spirit of Japanese intellectual history inherited from Buddhist
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ideas in comparison to and synthesis with western philosophy. Particularly, Tanabe’s
grand project of a possible integration of Buddhism and Christianity may correspond
to Heidegger’s anticipation of the Last God in the post-Christian era as the other
beginning of a new history. Heidegger’s idea might be influenced by Nietzsche’s idea
of the eternal return of the same sharing with the Indo-Buddhist cosmology as well.
Consequently, it might be cogently tenable to create a novel way of thinking
appropriate for the future development of human culture on a global scale in terms of
Tanabe’s dialectic of self-negating conversion as the perpetual activity of Emptiness
or Absolute Nothingness in combination with the Whiteheadian process conception
of creative advance into novelty in connection with the past entity as objective
immortality without subjective immediacy of becoming, and of the Neo-Aristotelian
bio-cosmological notion of the dynamically unifying triadic movement of the
opposed elements of potentiality and actuality, i.e., entelecheia, analogous to the
Heideggerian central concept of Ereignis, event of Being, as well.

On the ambivalent value of human freedom, Christian theology with the
propensity for monism of goodness, abolishing evil as unreal, and Buddhist
philosophy rigidly retaining the antagonistic opposition of good and evil are
divergent and remain to be resolved in terms of a synthetic logic of triadic unification
of the opposed, touched upon by Tanabe’s dialectic and the telos-driven movement of
integration of heterogenous difference with the self-identity of Being through the
mediation of self-negation in conversion for the purpose of achieving the due goal.
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