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Nishitani Keゲizυ市 aJapanese thinker of the Kyoto School kno山 zfor his ma.昨 rpiece
Religion and Nothingn叫 wherehe discuss目的ep1 ob/em of nihzめmand the need to go 

bs ond that in印 thearea of 4bsolz山 Nothingn四 KawaiHayao, on the other hand, i s 

thefo仰 derof japanιe Anaウt附／，官ndClin 
th白p町J白ztat.凶肌 Buddhismt宮ndthe A吋 ofPsy伽 therapy,talw a look at the dijjering 
印nceptsof I in Buddhism and in the West, as well as how this affects his psychotlmりザ白

In the first pa吋 ofthis p1町田山tion，附則＇fldelve into the ideas of these加。 thinkers
regarding pmona! ethiιWをshalllook in印 thesimilm ities between these thinkers in 
的附oftheir vie山 onconsc制問・ssand the problem of nihilitylloss of relatedness facing 

modern m叫ん whichofi印刷nifesお山elfin the j宙開 ofpsychological problems. l吟 will

also be dゆ品目nghow they resolve and unite dua占ti日 involvedin the jるrmationof 

personal ethics such as the 間 ification of the individ1叫 whole, being nothing, 

conscio11s-11n印mcio叫仰dthe already-not yet. 
Using those above as a j宙開dation,we削 'flalso be poi山 ngout the social d伊町tsof 

these ideas and their imp!icat1ons toward interpersonal relationships. Both th叫んersagi町

on the probたm of the sψarat附1of self悶 modernman削thothers and within hin旧が
Nishitani gives clmity and depth to Kawais ide市 whileKawai s observations and 

experienc目 gro叩 dNishitanis th四reticalji-ame凹•OJ土 giving it concrete app店印tionsin 

daiウlife.By combining訪問削othinke，丸 wehope to comeψ 叩itha nuanced view of 
the self as it jるrmsits personal ethics and the impe問削出 thatsuch a view holds in the 

way附 thinkof ourselves and relate山 ＇thothers. 
Keywords;・emptin目s,counseling, philosophy, psychology 

Since the Introduction of Zen BuddhJSm to the wesしmuchmterest has been sparked by the 
ideas of nothingness, no-self, and the pracric口 ofselιemptying Nishitani KeiJi's Religion and 

Nothingn叫 translatedto English m 1983, caught attention for precJSely that-a possibility of 
rethinking teligion, religious philosophy, and spirnual practice from the basis of empnness. 

But a common complaint, spurred by both theotetical concerns and very ptactical concerns 

sutrounding the (mis-) use of“sel日e田町田” inJapan's impetialist ideology in the Pacific Wat, is 
that emprine田 do町 notらtma sufficienrly tigorous foundation fot practical philosophy. What 
does it conctetely mean to empty oneself, and how does this affect one注目lationshipwith 

othets?1 

It is in light of this problem that we wish to discuss Nishi回目 alongsidehis younger 

colleague, the psychologist Kawai Hayao. Kawai provides us a view of emptiness and no-self 

from an eminenrly conctete standpoint-th町 ofpsychology, particularly the ptactical agency 

of a counselor/therapist with a theory richly infotmed by both Jungian analytic psychology 
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and Japanese Buddhist traditions 

In th!S paper, we wrll be discussing the practical application of an ethics of no-self via 

Nishitani and Kawai. We wrll begin by introducing the two thmkers and their relat10nsh1p 

wrth each other We will then proceed to discuss the basic approach of each thinker to the 

following questions: What rs tl日目undamenralcnsis we all face? What do田 itmean to be able 

to overcome this crisis' How does this breakthrough determine our interpetsonal relationships? 

Fmally, we shall explote the synergy between Nishitani’s theoretical insight and Kawai's nch 

experi叩 cein pro先日ionalcounseling, and examine how these two might be combined fat a 

deep but practical view of the ethi口 ofemptiness. 2 

INTRODUCTION 

Nishi回ni1くeiji西谷草幸治 (1900“1990)needs little introduction in Japan. A member of the 

Kyoto School of Philosophy, he was the orthodox successor of Nishida Kitar6 (1870-1945). 

Hisゐcuswas primarily on religious philosophy, writing extensively on mysticism, relrg10us 

existennalrsm, the idea of God in relanon to absolute nothingness, nihilism, and Zen 

Buddhism. Most of his key wotks ate available in English: Religion and Nothingness (1982), 

The Seif-Overcoming of Nihilism (1990), On Buddhism (2006), and a very recent translation 

The Philosop均yofNz必itaniKeiji I 900-1990.・Lectureson Religion and Modernity (2012). He is 

one of the best-known Japanese philosophers in the English-speakmg world, with much 

arrennon given to him in Chnstian-Buddhist studies However, his reputation in Japan is 

heavily matted by his involvement in wartime propaganda, and this rrend is beginning to show 

m the English literature as well. 

Kawai Hayao河合隼雄（1928-2007)is less known in the English叩 eakingworld. He is 

印 nsideredto be theゐunderof Japanese Analytical and Clinical Psychology, having 

introduced both sand play therapy and Jungian psychology to Japan. After trammg m the Jung 

Institute in Zurich, he became Japan's first certified Jungian analyst m 1965. He was a 

professor of analyncal/clinical psychology and Dean of the Educational Faculty at Kyoto 

University for 30 years, and afret his retitem閉じ becamedirectot of the Inrernatronal Research 

Center fat Japanese Studies and chief of the Agency of Cultural A日fairs.Dr. Kawai has 

authored and edited more than fifty books with relig10us and psychological themes, however, 

only a few have been translated into English, such as時 Buddhist何回t均 oe:a伊 ofd•·eams 

(19ヲI),Dreams, A今thsand F山y Tales in Japan (1995), and Buddhism and the Art of 

Psychotherapy (2008). The bulk of his vast body of work has not yet been made available in 

English. 

Nishitani and Kawai do not appear to have a parncularly close relationship. Nishitani was 

largely critical of psychology (as seen in his remarks in Religion and Nothingness and On 

Buddhism). However, the younger Kawai seems to have been quite interested m the Kyoto 

School of Philosophy. There appears to have been quite a bit of collaboration between him and 

Prof. Ueda Shizuteru Peripheral to the Kyoto School, he also drew much from lzutsu 

Toshihiko and D.T. Suzuki But there is one recorded convetsation beれl>'eenNishi回ni,Kawai, 

and David Miller on “The Divme in the Contemporary World，”which is available m English. 

Despite the lack of intense collaboration between Nishitani and Kawai, we argue that a 

comparative study of the two is profitable. Nishitani is arguably one of the most theoretically 
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astute Buddhist philosophers of the Kyoto School, and Kawai one of the greatest depth 

psychologists of Japan. They wrote on similar themes, addressed similar prnblems, and drew 

from s1m1lar inspirations Zen, Kegon, and other forms of Japanese Buddhism, as they 

encoun日rw田ternmodes of thought in philosophy and psychology. 

PERSONAL AND INTERPERSONAL ETHICS IN NISHITANI AND KAWAI 

Hopefully, the importance of a comparative study of Nishi四niand Kawai will become clear as 

we go over the basics of thm thought in this section. We will be dealing with three main 

questions as posed to each thinker: Fitst, what is the fundamental crisis that humanity faces? 

Second, what does It mean to be able to overcome thIS ctisis? And third, how does this 

btealαhrough determine our interpersonal relationships? By answering these questions, we 

hope to give a brief sketch of the personal and interpersonal ethical theones of both thmkers. 

2.1 Nishitani 

1. The Crisis. Nishitani’S views on the crisis of humanity and the necessary response to It are 
found all throughout his works，仕omhis wartime political writings to his work on rnhilism to 

his later lectures on the prnblems of modernity But for rhis回say,we will focus on his 

masterpiece on religious philosophy, Reltgton仰 dNothingness, supplemenrmg his view of 
mterpetsonal ethics with selections from “The I Thou Relation in Zen Buddhism”and On 

Buddhism. 

The modernity that confronted Nishi回目（isthis not a contemporary prnblem') was fot him 

a fracruted, fragmented wot!d. On one hand, there are religious wot!dviews that center on god 

and that see the world as something fundamen四llypersonal and concerned w1th the fate of 

man. But on the other hand, there is the rise of science and technology, whose progmsive 

rat10nalizanon of all things has gradually encroached upon eveiy facet of out lives. While on 

the sutface, people may seem to live perfectly well in both of these worldviews, Nishi日ni

st町田esthe fundamental contradiction between these two. The rise of science and日chnology

means the rise of the impersonal order of things, and while rationalization and understanding 

eveiything as matter allows humankind to concertedly control a greater m匂orityof reality th叩

It ever has, it also leads to seeing real1ty as fundamentally dead and unconcerned with the 

plight of man. Afrer all, if everything is just matter and its meaningless movement and 

reorganization, where is God’s love for His creatures? What does the universe care about the 

perfection of human spirit? The gradual mechanization of things leads to the gtadual 

mechanization of the mner life of man and his social relanonships, m other words, it leads to 

the loss of the human (Nishitani, 1982, p. 89). 

At the heart of the fragments of modernity and the crisis of technology is the prnblem of 

ego. Nishi臼niwtites，“The self of contemporary man is an ego of the Cartesian type, 
印 nstitutedself-consciously as something standing over against the world and all the thmgs 

that are 111 It”（p. 13). This ego is one that, S目ndmgm the center of its wot!d, tries to secure its 

self戸田istence,ovet and against the wot!d that confronts it It is selιconsciousness九四rrormg

self-consciousness ar every turn，”（p 14) such that it sees nothing but its own objects, i臼 own

materials, i日 ownends. Bur the irony of It is that this self that sees only i臼elfcan no longer see 

itself, just as it can no longer see reality. The dIS日nceby which it keeps teality at arm's length 
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so that reality can be figured out and controlled is the very distance that preven臼 anessen t1al 

encountet between the human being and reality (p. 123). Thus this ego that driv田 modernity

and scientific technology IS thrust into a double-estrangement-it is no longer able to 

encounter tealiry as it is, nor is it able to encoun聞 itselfas it is. 

The fragmentation, double estrangement, and dehumanization spoke of above lead to an 

overall si山町ionof nihility. But in the shallowness of everyday life, this nihiliry that 1s 

constantly underfoot is covered over with the bustle of business and the amusements of 

consumerist living (pp. 87-88) Thus this nihiliry lurks 111 the shadows as anguish, a shade of 

meaninglessness behmd the kaleidoscope of day-to-day四perience.

2 The Way. For Nishitani, the way to overcome this situation of nihility is not to go away 

from it but to go through it-a self-overcoming of nihiliry. Wh凶 iswhy N出 l即 1iadvocates 

not merely a methodic doubt like Descartes' but a Great Doubt like that discussed in Zen, 

wherein one embraces the meaninglessness of things in a iad1cal way: 

To that ex日ntthe realization of nihility is nothing other than the realization of the 

self Itself. It is not a qu回目onof observmg nihiliry objectively or entettaining some 

represen田口onof it. It is, rather, as if the self were i臼elfto become that nihiliry, and in 

so doing戸becomeaware of i臼elffrom the limits of self-existence. (p. 16) 

In this great doubt, thete is no gap be仰 eenthe doub日rand the doub凶“Self-beingand the 

bemg of all dungs combine to make one question; all bemg becomes a single great司uestion

mark" (p. 17). This great doubt is a key emancipatory expetience because自rst,it breaks 

through the represen阻むonof things as merely objects to be comprehended and controlled, and 

second, it breaks through the subject-object duality through wluch the ego comprehends 

dungs 111 the field of consciousne田 Thusgreat doubt is an e55ential overcommg of the very 

structure of ego. 

However, while embracing nihility via the great doubt is nec白sary for“great 

enlightenment，”は1snot yet the standpoi町 whichNish1ta111 1s trymg to advocate. “Nih1liry IS 

still being viewed here from the bias of selιexistence as the groundlessness of existence lying at 

the ground of selιexistence”（p. 96). Nihility is still exper日ncedas a denial of existence 

because it is still being seen from the point of view of the ego that wants to grasp reality but is 

impeded by the abyss of nihility. What 1s thus necessa1y is to stand in the emptiness itself, such 

that it is no longer seen as separate from being. This is what Nishitani refers to as the 

standpoint of Silnyatii. (emptiness, kil). 

The idea of the standpoint of emptiness is the core of Religion仰 dNothingn叩－andits 

centrality makes it difficult to summarize. Arguably, emptin白S is n。tmerely an 
口ellecrual/philosoph悶 istandpoi1 

that is the fruit of praxis, not mere speculation. But let us go over a few helpful metaphors that 

N1sh1四n1uses. 

If in the field of consciousness, things show in their being, that is their givenn田sand 

subs阻nt1al1ry,and in nihiliry things are concealed m their nothingness, then the standpoint of 

emptine田 isone of bemg-soわ1-nothingness where solw 111d1cates the immediate unity of 

contradictories Nishi日niwrites，“The phrase‘being-soku-nothingness' requir田 thatone take 

up the stance of the 'soku' and from there view bemg as bemg and nothmgness as nothmgness” 
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(p. 97). Thus reality is no longer constrained to the concep臼 bywhich it is gtasped but 

becomes petmeable to its ontological other. 

On the field of emptiness, however, the sci品目白 ofa thing cannot be expressed 

simply in terms of its“being one thing or anothet.＇’It ts rather d1sclosed pre口selyas 

something that cannot be so expressed.. Should we be forced to put it into words all 

rf日 same,we can only express it in日rmsof a paradox, such as：“It is not this thing or 

that, there白reit is this thmg or that.＇’（p. 124) 

The ability凹 seethe patadoxical unity of being and nothingness without being entrapped 

within the atrogance of ego’s search for being or despa1r in the face of nothingness indicates 

that one’s comportment toward reality has fundamentally changed Nishitani puts it elegantly: 

“Not that the self is empty but that emptiness is self; not that things ate empty, but that 

emptiness is things. ”No longet is the I seeking fot solidity amidst the myste1y, but being the 

mystery山cグthatunfolds as the I and all出 ngs.As such, this stan匂0山 indicatesfor the fl目
time a real sense of peace and at home戸ness(as opposed to the wary Unh出mlichkeitof ego ） 

amidst realiザandits complexities and impermanence, a口ueselιawateness (jikaku) of the true 

natute of self (pp. 152, 160) And it is also in this selιrealization that the self realizes 

teality-in its true suchness that is at the same time emptiness, where bemg is a prov1s10nal 

mask through which emptiness expre回目itself(seepp 102, 129, and 157). 

A key 仏cetof reality in the standpoint of emptiness is that all reality is seen as one 111 this 

emptiness, but at the same time each reality 1s seen as absolutely singular a true contradictory 

unity of the one and the many. Nishitani’s own conceptual exp町田ion of this is 

“circuminsessional in問中間町四日on(ego町lasony1i四万：的柱l入）”wheteineach thing is mas日r
of all things, standing at the cenret of existence like the ptimary object (slm) in an ikebana 

artangemenr, supported and allowed to be the center by the auxiliary objects （わ111/m).Bm at 
the same time, each thing is also servant of all things, s回ndmgat the periphery as an auxiliaty, 

allowmg othets to be what they are (p 148). It is this口rcuminsessionalrelationship that allows 

the world to cohere as one world, but at the same time allows each thing to be as a singular 

thing (p. 150). 

3. Re/ationality. The movement from ego, through nihility, to the standpoint of emptiness can 

be seen as Nishi阻ni's pmonal ethil', that is, an ethic of selιcultivation toward 回目ltealization 

and true p四 ceBur the idea of citcuminsessional intetpenerration opens up the quest10n of 

inter-personal ethi日 Whatdoes it mean to relate with the other as both servant and master, to 

be both one with the others but at the same time to be absolutely individual? 

Nishitani’s idea of social etlucs 1s couched m his discussion of the nature of time and 

history He discusses history as a temporal field of infl即日 katma-theselιcenreredness of the 

standpoint of conscious即日 isa mere c即時戸sect10nof a collecnve ignorance (m1mザ•o, avidya) 

that IS tied to all people in the present and in the past (pp. 223, 242). Perhaps one印nsee the 

age of modern technology as being 必，，ined(to use Heidegger’s words) by an entire lustory of 
control that 1s rooted in our shared egotism our shared karma. Ironically, it is a collective 

egotism th訂 leadsto our essential isolation from each other (p 249) 

Thus the awakenmg to the standpoint of emptiness is a breaking past this field of karmic 

history and i目 compulsivereinstatement of 1日 owncollective egotism Here, one awakens to 
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the connection with all other beings, not on the field of ego-of the fixation on control and on 

selιsatrsfactron-but on the field of emptmess where absolute freedom and infinite 

responsibility for the other become simultaneously possible Th!S IS clear in Nishi回ni’S

interpretation of the五ourgreat bodhisattva vows 

However mnumerable the sentient beings, I vow to save them all. 

However inexhaustible the worldly passions, I vow to extinguish them all 

However immeasurable the dharma-gates, I vow to master them all. 

However incomparable the Way of the Buddha, I vow to attam It. (p. 270) 

Nishitani (p 271)町田 twokey elements here: First, the other-directed aspec℃of the抗目Ev。W
and the selιdirected aspect of the second, third, and五ourthvows are seen as inseparable: one 

cannot free oneself from su日feringand awaken to the realness of reality without at rhe same 

time bringmg others to awaken to true peace Second, the vows are unlrmited, because the 

agent and the reality it confronts are unlimited Perhaps this can be understood as meaning 

that the I that saves, extinguishes, masters, and attains is not the ego I, but the emptine日 ofall 

things as exptessed in the I. There is thus no duality b e町 eenthe sav10r and the saved, the 

extinguisher and the extinguished, the one who masters and that which is masteted, and the 

one who attains and that which is attamed. 

This non-duality in the movement of libetation that express白 itselfboth within and 

beyond the field of karma can thus be seen m many ways, as the unity between Rmzai's 

self-centered practrce of freedom，“If you meet the Buddha, krll hrm ... if you meet yout 

relatives, kill them" (pp. 262-263) and Dogen's other-centeredness and respons1b1lrty，“Before 

crossing over to the other shore oneself, one first阻l臼sall others across”（p. 262) It is also the 

non-duality of Kantian autonomy, that is never a merely a means to another, and St. Paul’S 

being an msrrument of God (p. 280), where one is a meansゐrall others. 

It is only in this ground where the competing interests of self and other as cons回目ly

reinstated by the field of karma are overcome, and the self finally awakens to口uefreedom. 

And in this rrue freedom, the self can respond to taking on the karma of the suffering of all 

sentient beings, not as an infinite butden, bur as a r回ponsibilityfreely chosen, with the 

lrghthearredness of a child at play. Thus we see that the movement towatd realizmg tealrty m 

the standpoint of emptiness encompa回目 boththe Gteat Wisdom (Skr. maha-prajna) of 

personal ethics and the Great Compass旧n(Siu. maha寸前・una)of interpersonal ethi口．

N1sh1tani also attempted to develop the idea of relarionality. Fat instance, in“The 1：才hou

Relation in Zen Buddhism，” he examined the contradiction b四 Neenthe absoluteness of each 

mdrvidual subject and their relatrvrty m relat10n to each other (Nishitani, 2004, p. 41). For 

N1Sh1tanr, 1f one focuses only on the absolute subjectivity of the mdivrdual, one ends up with 

an anarchistic individualism S1m1larly 1f one focuses only on relativity, one ends up with a 

tota!rtananism in which the relation dominates the ind1v1dual altogether. If one mes merely to 

alternate between the阿 o,then one merely wobbles between two extreme positions without 

any real solution.3 The only way beyond this quandary is an absolute negatron of the 

md1v1dual that is the same time an absolute affirmation…somethmg that is only possible in 
the standpo山 ofemprine田（p.41). Nishitani illustrates出Swith a koan from the Blue Cliff 

Reco1d, where Zen Masters Kyozan Epku and Sansho Enen clash in dharma battle: 
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Kyoz剖lEjaku asked Sansh占Enen，“What is your name？” 
Sansh白said，“Ejaku！ド2

“Epku！” replied Ky凸zan，“that'smy name.” 

“Well then，”said Sansh弘、yname is Enen” 
Iくyozanroared with laughtet. (p. 40) 

Buddhist Ethics and Coumt!iug 

Btet DavIS (2012) elaborates on this point, and I leave the full discussion to his paper. But let 

us btiefly summatize Nishitani' s m問中間関ionof this koan.“What IS yout name？＇’ lme teflects 
the dtive of an absolute sub1ect ro assimilate everything th訂 isothet ro it (p 46) Sansho's 

teplying with the name of his very questionet however shows SanshO’s emptying himself, 

opening his very subjectivity to the othet'‘It is now the Thou that 1s simultaneously I, so that 

I and Thou blend completely in凹 oneanorhet”（p 47). When Sansh凸finallygives his real 

name, it 1s as if to say，“I can be [, and Thou can be Thou as absolute md1v1duals because each 

of them 1s grounded on the absolute 1denmy m which I am Thou and Thou ate I ”（p. 48) 

Thus, Nishi日niexptess田 howthe problem of individuality and communality can only be 

resolved on the ground where I am I only because I am one with not-I. This is none other than 

the standpoint of emptiness where absolu日 negationis absolu日 affirmation,and the 

circuminsessional relationship is established 4 

However, despi日 thisattempt to concretely express hIS idea of relanonaliry, Nishitani still 

seems quite abstract Perhaps at this point it is helpful if we examine Kawai for some more 

concrete possibdiues五口rthis relat1onsl11p. 

2.2 Kawai 

I The Crisis While k抑制presentsthe reader a lot of thought-provoking concep四mhis book 
B叫idhismand the Art of Psychotherapy, it is his explication of the differing ways“I”is construed 

m Buddhism and Western thought, and the impact this has on his therapeutic practice that 

in日restsus here the most. 

For Kawai, much of the psychological crises we are facing roday are problems of“loss of 

re la臼dness”， duero the development of a strong ego, which has been mis四kenlyequated with 

the whole I by modern maれ Freud’sconception of oneself contributed greatly ro this 

misconception Freud separated the elements of the self as !ch (the German wotd for I) and es 

(Germanゐrit), now translated as ego and id r口pectively.He conceived the !ch (ego) ro be the 

organized, reasoning part of the mind which mediates between reality and the desires of the es 

(id). Freud effectively divided the whole self into two, and by equating I with ego, thereby 

valuing it above the id, he paved the way for seeing the ego as the whole self. Howevet, in 

lemng the ego stand Ill fat the whole self, we have unwittmgly taken the ego’s modus operandi 

of diffetemiating things and holding it at arm's length in otdet ro control and manipulate as 

our default. This sort of mllldset has enabled rapid advances Ill science and technology and has 

helped man attain much of what we desire; however, Kawai wti日S

We assume that now we can or should get anythlllg we wanr, and we don’t hes1国間

w1llfully to try to manipulate any object. We tend to think that we can undetstand 

anything through our scienri抗cknowledge and to a回umethat nearly anything is 

possible. Srnce the split separating object and self underlies our scientific thinkrng 

and we overutilize the intellect fat everything, we cannot help but仏IIvictim to the 
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illness calledιloss of relatedness.’（Kawai, 2008, p. 10) 

This problem of fragmen回口onbetween self and object m叩 1fesrs山elfnot only m how man 

deals with the world around him, but in how he views himself and others as we!L We cut 

ourselves off from nature, believmg It to be someth111g outside ourselves, and only to be used 

and manipulated. Therapists try to“cure”theit patien日， hopingto fix what is broken. We 

separate our minds into different parts such as id, ego, and superego, leading us to believe that 

we can accept parts of ourselves and teject other parts without ll1 some way damagmg the 

whole And as depicted in the Ten Oxherding pictures, we divide and search for our True Self, 

even though this division is not the reality 

2 The Way. What then do田 itmean to be able to overcome this loss of relatedness? To do so, 

Kawai poin日 outthat we need to mvestiga日 ourunconsc10us and harmonize it with our 

conscious minds, This involves lowering the level of consciousness so that we are less likely to 

discrimina日 betweenthings and more able to realize their fundamental interconnectedness 

with each other, Because of the value placed on the ego, all forms of lowenng the level of 

consciousness are often seen as leading to a loss of judgment and observation and therefore 

abnormal or pathological. However, Buddhist trad1t10n and Jung show us that this is not 

necessarily the case. Buddhism, in advocating various五armsof meditation, gees against any 

concept of efficiency or manipulation and encourages this loss of differentiation between 

things as a means of letting go of craving and aversion’and in Mahι 

means of realizing the emptine白 ofthings, Jung also points out the constructive role the 

lowerlllg of the level of consciousness can have For example, active imaginat旧民atherapeutic 

technique developed by Jung involving coれversingwith the unacknowledged thoughtforms in 

one’s unconscious as manifes回din one’s dream characters, is thought to be a way of 

integrating our normal consciousness with the unconsc10us, 

Gradually, in lowering our level of consciousness and quesnoning even our own 

individuality, we realize that our selιnature and the boundaries that we use to differentiate 

things from one another are illusory and non-existent Kawai draws heavily upon the 

explanation of philosopher lzutsu Toshihiko on the Avata111saka S1Jtra (The Flowei Garland 

Sz山叫 DaihOkobutsu kegon kyo) in order to clarify this. The world of our ordinary Ii九 the

“Dharm1c World of Phenomena”is a world wherein we experience things as having their own 

characteristics differentiating each from the other However, as we lower our level of 

conscious即日， wegradually enter the "Dharmic World of Principle，” wherein the d品 rences

between ob1ects disappear so much so that selιnarnre is nega回dThis state is what the Flowe1・
Garland S11tra calls absolute emptin白s,where everythlllg is non-selιnarnre, This does not 

mean an empty world of no-things, but a world pregnant with出edual meaning of 

norlungness and being (pp. 99-100), Further, the absolutely emptied Principle manifests itself 

completely in the innumerable phenomenal forms (The Arising of True Narnre) and because 

of this，“everything is related to everything; nothing can be considered apart from 1白

relatedness to the whole，＇’which Kawai refers to as“interdependent origination”（pp, 101-102). 

There is now a conscious non-diB rentiation, an awareness of no separation between things 

that applies to us as welL 

The I is not a discrete indivisible individual, but is permeable, a composite of various 
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elements, and only temporarily formed into one being (p. 89). Here, rhe individual does not 

develop solely by what the ego judges to be the correct course, or solely by one’s own 
intentions. Instead, the I embraces even what the ego deems to be irrational and 

incomprehensible, such as dreams and myths. 

Jung says，“［Dreams] are invariably seeking to expr口ssomethmg that the ego does not 

know and does not understand”（quoted 111 Stevens, 1994, p. I 05). They draw heavily from 

the evolutionary history of our own species as a whole, the collective unconscious, and they 

“serve individuation by making valuable unconscious potential available 凹 thewhole 
personality”（pp. I 03, I 07). Tlrns, th rs permeable I can learn from and be rnfluenced by the 

person's own dreams, and even the appearance of himself in another’s dream. For example, 
Kawai tells of a housebound client who is helped by a dream of a Bodhisattva statue coming 

alive and accompanying him to the outside world He cites another example of a client who 

dreamt of Kawai’s death. Kawai took this to mean both his and the client’s readmess to 
termina日 thetreatment. Howevet, reflecttng further upon the same dream whetetn Kawai was 

represented half in shadow and half in light in what is distinctly a Buddhist scene, he realized 

that this also indica日dhrs own halιconscious S回teof mind during that time with regards to 

Buddhism. 

Myths and faitytales, if viewed from rhe Jungian perspective as the exptession of atchecypes 

wherein the collective unconscious tries to make itself conscious, are also meaningful fot thrs 

permeable!. Kawai himself is one such example. Disillusioned by Japan’s use of mythology to 

bolster their war e仇rtand its eventual defeat during the second World War, he turned away 

from all he deemed J apane<e and therefore irrational, and instead strove for things Wesrern 

and rational. However, he gradually came to問alizethe value of myths the further along he 

studied Jung and more importantly, to see the value of his own Japanese myths as wtndows to 

his culture and himself. Medieval Japan田estori回 emphasizingdreams helped him realize how 

much rhe Japanese view the I and the orher as in日rpenetrattngone another, and Japanese farrア
回lesand myths helped him realize how completeness ra山田 thanp町民ecrionis valued in 

Japanese culture. 

To be submerged in this way and to be aware of others be五orecontemplating onピsown 
independence is to realize that all things ego, Self, Nature-are all part of the ever-changing 
spontaneous flow of naturalness that rs called jinen in Japanese and thus realize one’s 

"eachness.”This is contrasted from rhe Western idea of the individual, which 目的lishesthe 
ego first, separating the person from everyth111g else. However, he does not advocate one over 

the other, considering the Eastern eachness and the Western individual as both having 

advantages and drsadvanrages. A Western indrvrdual can actively and positively develop himself, 

but there is lrttle po日ibilityto develop in a direction that one does not expect from himself; in 

contrast, he司U白 tionswhethet eachness can really be called eachness if one's path is only bemg 

decided by environmental forc田 Tocompensate for the disadvantages of both, he believes that 

a person following the Buddhist way, while living in the fullness of 

lncerdependem Originarion, needs to hold firmly to, or lrve 111, the consciousness 

that "this is I”， while a person following the Western way sometimes needs to have 
the courage to let go of the ego’s judgment (K品.vai,2008, p. 110) 
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But how does one do that concre日lywhen both sides are completely contradictory' Kawai 

gives only a few hints to this qu白tion,In Dreams, 1'今thsand P,出ryTales m Japan, he says 

When one's individuality is eHablished by means of making clear distinctions 

between oneself, others, things, and Nature, many general lawsゐrobserving the 

world can be discovered. By applying these laws, Nature can be efflctently controlled 

However, one cannot establish one’s uniqueness as long as one is under the rule of 

the collective consctousne田 Onthe other hand, one may lead a unique life if one 

is open to others Yet this path 1s open to danger In Jungian terms, one’S 

individuality may be lost m the collective unconscious , A truly individual life 

requir田 uniqueturnmg pomts and as well as general rules (Kawai, 1995, p. 39) 

And in order to know when this turning pomt has come, one must learn to pay close attentton 

to and日allowjinen, that is, to be attuned to and mpond accordingly to the world. 

Talking about turning points leads us to another of his ideas which may further 

illuminate our path, that of the hollow center structure revealed by Japanese mythology as 

given in Kojiki (The Records of Ancienr Things). In this re印 rdof Japanese mythology, gods 

and goddesses form tnads which are made up of a patr of opposites and a mysterious god who 

does nothing, who is placed at the center The most imporロntthing here ts not rhe acquisition 

of power by one side or the other; in fact, contradictory elements can co-exist with one another 

as long as they maintain their balance, wirh emptiness as rhe1r axis (p‘87). And it is from the 

standpoint of this empty center that we 問alizethe fundamental unity of apparent opposites, 

the strength of whose unity strengthens the mys田ryof the I at its center. 

3. Re!ationaliがAsa psychotherapist, Kawai cautions agamst accepting the client's deep inner 

psychic content with only a shallow level of consciousness, at the level of ego, as we often do in 

dunking that we can“自x”aclient as if he were broken. Instead, one musr be able to see and 

accept one’s own fundamental conrradictions, to see the same in the client, and rhus, be more 

able to relate to the client on both a personal and a deep，“tmpersonal”level. 

By learning from the Kegon teachings, we gradually come to realize that the boundaries and 

restrictions we have placed upon ourselves and our world are illusory There is a fundamen阻l

印 existenceof oppos1日swithin us that does not take away from each other but strengthens and 

supports each other. Adolph Guggenbuhl-C悶ig(as discussed by Kawai) also poin臼 outthat 

any archetype includes opposite elements, e g., therapist/patient, healer/healed. Should these 

archetypes split, each part weakens and destroys itself. The pattent loses the opportunity to 

heal himself, and the therapist loses the opportunity to connect with his patient, fot example 

In seeing this fundamen回lcoexistence of oppos1t回 withinoutselves, we are more able to be 

aware of the same m the other. 

In realizing our absolute emptiness and how this same non-self nature is also manifest in 

the other, we tealize that they are not merely objects to mampulate and impose our will upon. 

Kawai himself was shown the truth of this when one client whom he urged to do sandplay 

therapy met with a great deal of succ田Swith it yet refused to do sandplay therapy in the next 

session. When asked why, the client said “I don’t want to be cured. I’m not commg here to be 

cured. I come here just to come hete" It is then that he realized that he couldn’t “cure” 

people-to fix them as if they were broken. He was trying to“cure by sandplay therapyヘ
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operating by a modern way of thinking, which rhe client picked up on and refused But by 

印 ntinuingto sit without focusing on curing her, her symptoms disappeared. 

The most important thing in psychotherapy 1s that two people are there for each 

other. These two shouldn’t be differentiated as "healer”and “healed one.＇’ while 
two people are “berng”together, a phenomenon called “cure”frequently happens as a 
by-product (Kawai, 2008, p. 30) 

In standing at the standpoint of d11S emptiness, we become more free and able to r田pondwell 

according to what is needed. For example, in therapy, one is more able to look at p町1en白 both

with and without the theory of sロges.We have long found rl日 ideaof sロgesto be useful, 

indicating what might be normal or delayed and allowing us to chart our、rogr白S”， however,
Buddhism shows us another way of viewing the world -without stages. As the inscnpnon in 

the first of the Ten Oxherding P1ct1則自 says，“Fromthe begmning, never lost; why search＇” 
From this attitude, we are able to view the other as he is, not merely thrusting旧日rpretations

at him and never losing hope though there does not seem to be a resolution to his problem. By 

connnuing to stand here, we are able to see and relate to the deepest within the other which 

contains everything, including change and no change, we realize that here also in front of me is 

a locus of emptiness. 

By being able to relate to the client at this level, our consciousne田 ISable to experience the 

personal and impersonal levels simultaneously, expenenc111g a kind of free wandering according 

to what is needed by the other be五oreme. From this s回ndpoint,conflicts need not be 

“resolved’：111仏ct,he says that the most effective way to deal with these con日ictsis to m剖ntarn
a posture of wainng, holding all the conflicting elements as long as po田ibleThis is true for the 

conflicts that one experiences within oneself. For example, a client of Kawai's阻idthat he 

wanted to die Kawai's consciousness both rejects this as abhorrent and simultaneously 

understands it at the same time. There is no way to inreg四日 orresolve these feelings, but for 

Kawai, 1t might be better to hold these feelings w1th111 oneself, allowing it to mam阻inits 

contradiction, as if it were a koan. 

Further, one’s own feelings are not the only lcoans that a therapist experiences His clien日’

complain回 andsymptoms are lwans to both parries as well. They are not there simply to be 

resolved, bur are there to“create an opportunity to allow the whole person to relate to deeper 
consciousness”（p 131) Therefore, when the client su伍ersa symptom, it’s meanmgful to 

resolve it-but also nor to molve it as well; it would be good if it were alleviated, and good as 

well if it were not alleviated. Which 1s more appropriate depends on the client's own proce日 of

individuation (pp. 131-132). 

In the final analysis, Kawai believes that“the primary role of a therapist is to situate oneself 

at the cen日r,while being inseparable from the client at the deepest level of suf~とnng and 

sorrow (p. 138）.” In this center, this s四ndpointof emptiness, we see that I and the other are 

both at the center and the auxiliary of the other, supporting each other yet making way for the 

other as、;vell.

COUNSELING AS AN APPLIED ETHICS OF EMPTINESS 

Examining the previous section, one sees a considerable amount of similarity between 
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Nishitani and Kawai, particularly in their view of the crisis that they face and the standpoint 

that overcomes tr. There are also, however, considerable dt自民erencesin how they see the 

transmon from the standpoint of ego to the standpoint of emptine叫 aswell as how to 

印 ncretelyrealize this inter戸personalethics While their similarities reassure us of their kinship 

as thin！世田， perhapsIt ts their differences that point out how Nishitani can conmbute 

philosophically to Kawai’s practical endeavor, and how Kawai can give flesh and bones to 

Nishitani's theory. Let us examine these conロctpoints. 

I. The Crisis. Even though they may use different words, Nishitani and Kawai are unanimous 

in viewing the issue of fragmenrat10n or loss of relatedne回目 theprevailing cnsts of modern 

man This crisis is closely tied with the prevalence of science and technology, pointing to the 

need to continue scrutinizing scientific technology despite i日 indispensabilitym our 

contemporary lives. Furthermore, both thinkers see this problem as subjectively rooted in the 

dommance of the ego, and the consequent fixation on control and the creation of 

subject占objectduality th紅白isengenders This then results in not just in“exisrent1al angst，＇’ 

but real, actual neuros白．

2. The Way Nishitani and Kawai both situate their standpoints in the overcoming of this crisis 

of modernity, insisting on the need to go beyond the“自eldof consciousness，” or ego. Howevet, 
the methods of transit1on111g from the point of ego towards the point of emptiness tend to 

differ in emphasis. 

Nishi回ntfocuses almost exclusively on bringing the ego mro crisis by having tt confront 

nihiliry-the con口adicrorinessand meaninglessne日 thatare givens of life, such as that of death 

and sin In this, Nishi臼ni’sfocus ts sunilar to existennal psychotherapy, such as that of Irvin 

Yalom (1980). And whrle he does not directly suggest a method, he seems to implicitly suggest 

Zen meditation, particularly the Rinzai Zen tradition of sitting with a Iman as a means of 

confrontmg the Great Doubt. 

In contrast, the “self-overcoming of nihiliry" is not stressed in Kawai. There are some 

similar ideas-the notion of seemg the client’s symptoms as a Iman for instance shares the 

same Rinzai Zen logic that informs Nishi回nt’sapproach Also, Kawar refers to the discarded 

child in D町・ams,J¥今ths,and Failytales and the idea of the Fourth added to the Japanese triad in 

The Japanese Psyche, both tropes referrmg to what is rejected by consc10usness and needs to be 

accepted However, these ideas are not thoroughly developed within these books. Perhaps the 

reason for this is not merely a difference in emphasis, but Kawai's focus on trusting the 

intrinsic“en!tghtenmenピ’ ofthe client rather than pushing hard to help the client overcome 

his/her ego (p. 47). He also worried that too deep a push into the domain of non-ego might 

result m an inability to use the faculti口 ofego effectively (p. 129) This shows a fundamentally 

different vrew from Nishitani, who believed that m going beyond both ego and nihiliry, one 

could recover the dimensions of both (being and nothingnes芯）

Instead of focusing on bringing the ego to crisis, Kawai instead focuses on a notion of 

balancing the consc10us ego with the unconscious; it is by inv田口gatingthe unconscious that 

we are able凹 gobeyond the confines of the ego. By doing so, lくawaidoes not restrict his focus 

to extreme situations such as death to help us transition, but allows for things that are relatively 

immediate and accessrble, such as dreams, imagination, and myths, as paths leading beyond 
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our consciousness. While Kawai would probably be amenable ro mediration as a method, he 

also seems ro suggest other forms of praxis-analyzmg dreams, active imaginanon, and forms 

of art therapy like sandplay therapy-as other ways ro put the client in rouch with the 

unconscious. 

N1sl11回mseems ro have neglec日dthe value of the unconscious While he briefly points out 

the value of myth as a non-logical approach ro the exis日nrialrealities of the human being (see 

1982, 173), he did not develop the possibilities of using the unconscious as a gareway beyond 

the field of consciousness. Given that Kawai was able ro develop the idea of A!ayavijlidna 

(storehouse consciousnes;) ofYogaciira Buddhism in connection to the unconscious (see 2008, 

p. 127), it would be interesting to see what connections can be drawn out from Nrshrロni’S

readings of Buddhism as well. 

Howevet, despite having dr日ferenrapproaches, both seem ro arrive at the standpoint of 

emptiness-a standpoint that go田 beyondthe dualities of ego and anti ego, unity and 

multiplirny, and being and nothingness as the ground from which one can overcome the 

crisis of modern man. F山 thermore,there arc considerable parallels berwcen the hollow ccn日r

structure as proposed by Kawai and standpoint of阻止umS1inyatd as put forth by Nrshrrani It 

is possible that these similarities come from the fact that both Nishira111’s and Kawai' s ideas of 
empttne白山clargely drawn from Kegon and Zen Buddhism. 

3. Relationa占ty.Both Nishitani and Kawai agree that relationships ought ro be based on th e 

grout of emp口11ε田 thattr主nscendsego This sort of relation出 Pis able to uni今both
absolute individuality and absolure uniザ Wecan see thrs clearly in Nishirani's idea of 

circuminsessronal interpenetration and in Kawai's view of the therapist as situating himself as 

the cen日r,whrle being inseparable from the client. 

However, when it comes to the relationship berween persons, Nishi回niseems unable to 

provide any specifics. Perhaps expectedly, Kawai’s discus.sion of the pracnce of counseling 
seems to o日fera much more concrete view of relanonalrry in emptiness. For Kawai, therapy is a 

refusal of the ego, both of the therapist in his attempt to“cure”his client, and of the client, 

wanttng ro be cured, bur only in a particular way. There rs the realization that the therapist 

cannot“give”anything ro the orher; at the same time, there is a realization that what the client 
truly needs may not be what he or she was initially asking for. In a sense, genuine therapy 

seems ro refuse this“mutual using of egos”that occurs on the field of Karma. Thus while 

counseling is arguably a“profession”like any other on the field of economic ego relationships, 

Kawai seems to argue that the basic ptemise of the悶pyis pethaps closer to the Bodhisattva in 

the market-its fundamental aim is not the mutual satisfaction of therapist and client, but a 

mutual healing of their suf長ring,perhaps in ways that neithet of them expect. 

Kawai concretizes wh紅白ismeans in his pracnce through the posrure of waiting that he 

adopts with the client, wheretn he holds all the conflicting elemen臼 ofthe patient as long as 

possrble. This IS what clinical psychologist Tomatsu Ryosuke (2013) terms the“Paradox 

Con日iningModel ”This model emphasrzes accepting the client and con回目ingparadoxical 

ambiguous feeltngs and though目 discreerly,rather than expostng these through conflict 

Perhaps this vision of making a spaceゐrand su8五eringwith one's client beaunfully expr白 ses

Nishitani’s notion of freely raking on one’sin白nitetesponsibiliry roward the other. 
In these ideas, Kawai can be seen as contnburtng a sense of concretene日 roNishitani’s 
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notion of the I-Thou relationship However, there are also instances wherern Kaw剖’sideas 

encourage a theoretical reconsideranon of Nishi田口i’sviews. For instance, for Kawai, this 

relationship in emptiness dislocates the fixi町 ofroles. The lines between healer and healed are 

blurred, allowing五orthe unity of archetypes wherein both therapist and client can be seen as 

both healer and healed at the same time, strengthening and suppottrng thetr connection with 

each other. Importance is also placed upon the being together ness of these two and just 

continuing to be there, not needing to interpret the other one way or another but making 

spaceゐrthe psyche to realize i日 ownnatural movement Thts idea ts parttcularly 

thought-worthy, especially considering Nishitani’s wartime propaganda of expressing 

selfles.mess by realtzmg one’s role in the state-wouldn't self-emptying also empty the 

givenness of social roles? 

Furthermore, while ego can be descnbed as experiencing su伍errng(duhkha) ll1 the face of 

certain antinomiesーlife and death, goodn目sand sinfulness, the personal and the 

impersonal can one really comprehend rhe suffenng of the other in this schematic way? 

Kawai’s discussion of the therapist-client relationship seems to suggest a strong dimension of 
d的 ＇tty回 thesuffering of the other This is seen in Kawai' s notion of seeing the client both 

within and beyond the theoty of “s四ges”Wtthinthe rheoty of stages, a client ts part of a 

determina日 developmentalproce田， thusguiding the therapist m how to help the client 

overcome pamcular developmental obstacles. But life is not reducible to a determinate 

develop menロlprocess, and thus the client’s experience cannot be reduced to S四ges.This is a 

clear example of the conscious町田 ofal日rity-thatthe therapist is trying to r田pondto an 

other who at the same time cannot be reduced to one's understandmg. While Nishi印刷stre日es

the absolute subjectivtty of the Zen master, perhaps we need to examine if he sufficiently 

recognizes the alterity of the ego as it struggles wtth sufferrng.う

CONCLUSION 

In this paper, we examined the basic ideas of Nishitani and Kawai concernmg the cnsis of lo日

of relatedne'5, the roots of this crisis in the controlling ego, the way beyond ego through 

con仕ontmgntht!ity and exploring the unconscious, and the possibility of compa回ionate

relationships on the field of emptin白S Tl四位tensivesimilarities of the two reinforced each 

other’s ethics of emprine田 Buttheir differences were also thoughトprovoking,with nihility 

seekmg a place m Kawai's psychotherapy, and the therapist-client relationship concretizing and 

sugg田口nga rethinking of Nishi回ni’sphilosophy of the 1：才hourelationship. 
With this attempt to印 ncretizerhe ethi口 ofemptin田s,we hope we have challenged開 O

m句ordoubts that seem to prevent more collaborarton between philosophy and psychology. 

On one hand, there seems to be a suspicion that the philosophical view of emptiness is 

“usele田．’ Whilemany philosophical articulations tend to challenge rhe very hegemony of 

usefulness by suggestrng a non-contro!lmg, non-dualtsrtc framework, hopefully we have shown 

that this very non-usefulness can be put to work in a p四cticalmannet, just like it is in 

counselrng (which ts arguably“useful，＇’ but m a d1fl間引modeof utility). 

On the other hand, there seems to be a pre1udice that psychology ts not relevant wtthm 

philosophical theory. Nishitani (1983, p. 165) himself treats the word' psychological”as if it 

were derogatoty, pornnng to somethmg rhat ts merely ll1 the mmd, rather th叩 something
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senously onrolog1cal. Perhaps psychologists themselv白 arehesitant to cross that line and 

declare that thCif studies concern ontology and the structure of reality as a whole. Bur while 

this division may hold 111 many parts of philosophy and empirical science, is there not 

somed11ng woefully mistaken about holding this duality in the con日xtof the Kyoto School’S 

outnght criticism of subject-object dual1ty? If there is no reality separate from mind, then there 

ts no ontology separate from psychology either Put less mystically, there is no separatmg the 

way we consciously and unconsciously relate with reality with the very structure of our lived 

悶:penenceof reality. Furthermore, in the field of ethics, if we are to take responding to the other 

and mutual alleviation of suffering as serious ethical tasks, then can we ignore the empirical 

study of counseling, a ptofe田ionthat devotes 1tself precisely to the art and science of trying to 

help another with his or her suffering? 

As the academe begins to realize rhe luni日 ofexce日ivenarrowness of disciplines and mov白

toward interdisciplinary research, we hope that our study has contributed somewhat to 

philosophy and psychology takmg each other even more seriously. 

NOTES 

1. One of rhe mosr promising arrcmprs ro thresh our the practical exp問問onof cmp口nmis Paul Standish 

and Saito N四rko,Ed.町 ationand the Kyoto School of PhilosophJ' Pedagogy fm・ Hum叩 Transform仰 on.While 

rhis paper has ycr ro in reg悶rethe insighrs from rhis beak, rhc authors have received much impirarion from 

rhc discours出 containedtherein and hope to someday better in日gratethe insights of this paper with those 

of philosophy of education. 

2. We rcfet to this in the tide as a“Buddhist Ethi日J日＇＂the soke of re印 gnizability.Bur in many ways, this 
term is misleading. This ethics of emptiness IS at best a modem Buddhist ethi臼－anamalgam of Buddhist 

inspirations四kenin a latgcly rational, philosophicalゐrm(see Mclvlahan). In the case of Nishitani, while 

the Buddhist emph出isis very clear in his srandpoinr of emptiness, he is ve庁clearthat he i> nor tげingto 

write a Buddhist theory bur a universal religious theo庁 However,ro what extent he is able ro cast off the 

parri印 lari庁ofBuddhism•·emains questionable. 

3. This is possibly a critique of官farsujiTctsur6's theory of the continuous“double-negation”between 

individuality and communality. 

4. Nishitani also rakes up the I-thou telarionship in“Parr Two' On the lvlodernirntion of Buddhism." On 

Buddhism. Furrhetmote, the verγidea of the “I-thou" is heavily influenced by Nishida Kitat6’S ideas on the 
日me叩 dlvlattin Buber’s book Ich tmd Du ( 1923）。 Itis also hkcly that Nishitani was responding叩

Watsuji’s understanding of Nishida and Buber (as discussed in Prof. Tremblay’s“N四国isationet 
rclati叩 alitcch" NISHIDA Ki四品目WatsujiTe則的”）.Bur for the sake of btevity, the authors will leave 

these other P'rallcls ro another paper. 

5. An idea like this would have far一目achingimplications. In ethi口 in general, th凶 raises the Lcvinasian 

question' How do we respond to an othet who we cannot comprehend? In education, mme specifiolly, we 

might ask' If we cannot take “development”as a given, then how訂 CWC叩 educatepeople? 
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