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Introduction

Amy Donahue and Matthew MacKenzie

Arindam Chakrabarti’s career of scholarship has stretched across fields of classical Indian, analytic, and continental philosophy and across topics in the philosophy of language, metaphysics, philosophical psychology, aesthetics, and ethics. If such a wide-ranging career can be said to have a central focus, one candidate for Chakrabarti’s might be advocating for and defending realist philosophical positions. But another might be methodological rather than topical—a strict discipline of asking foundational questions and pursuing clarity and truth about philosophical problems while playfully, yet with unrelenting seriousness, disregarding disciplinary boundaries. Still another could be said to be aspirational, or perhaps, to draw from African American philosophical terminology, prophetic. Throughout his career, Chakrabarti has modeled a philosophical practice that urges the shedding of parochialisms and other barriers to conversing and learning with others. He has wrestled with ontological and epistemological problems of self and other, drawing from relevant sources from wherever he can find them, for purposes that are deeply humane.

Chakrabarti began his philosophical studies amid the cultural and political tumult of Kolkata in the 1970s. He earned his BA and MA in philosophy from Presidency College (now Presidency University), specializing in logic for his MA studies. Moving to Oxford University for his doctorate, he studied under Sir Michael Dummett, Sir Peter Strawson, and Bimal Krishna Matilal. He completed his DPhil in 1982, with a dissertation at the intersection of philosophy of language and metaphysics, titled “Our Talk of Non-Existent Objects.” Since completing his DPhil, he has held positions at University of Calcutta, The Asiatic Society of Bengal, University of Delhi, University College London, University of Washington, University of Hawai‘i at Mānoa, and SUNY Stony Brook, where he was Nirmal and Augustina Mattoo Chair Professor of Indic Thought and Culture. He has held visiting appointments at the Institute of Advanced Studies in Edinburgh, the Sanskrit University in Tirupati, Trinity College Cambridge, the National Institute of Advanced Study in Bangalore, and the Indian Institute of Advanced Study in Shimla. He is currently Professor of Philosophy at Ashoka University in Delhi.

Throughout most of his career, Chakrabarti’s primary academic home has been the University of Hawai`i at Mānoa, where he served from 1997 to 2023 as Professor of Philosophy and Lenney Distinguished Professor. Chakrabarti has mentored and taught numerous graduate and undergraduate students at UH-Mānoa, several of whom have gone on to careers in the academy. His deserved reputation for perspective-shifting lectures there led to routinely overenrolled graduate seminars and upper-division undergraduate courses. For all his students, Chakrabarti required close readings of primary texts, taught students to extract arguments for competing positions with specificity and patience, and insisted on careful, and caring, consideration of challenging arguments. He led regular uncredited Sanskrit translation tutorials at UH-Mānoa as well as serving on many doctoral and MA thesis committees. Students and advisees regularly congregated outside his office on the third floor of Sakamaki Hall.

During his time at University of Hawai`i, Chakrabarti directed two major research initiatives. Beginning in 1997, he led the Infinity Foundation project which focused on research, teaching, and student support for the study of non-dualist philosophies. The Infinity Foundation lecture series hosted philosophers such as J. N. Mohanty, Terrence Parsons, Mark Siderits, Jay Garfield, Huw Price, and Sir Peter Strawson. The project also provided funding for several graduate students working in Indian philosophy. In 2011, with the support of a UH Foundation grant, Chakrabarti launched the Eastern Philosophy of Consciousness and the Humanities (EPOCH) Project. The project sought to highlight and advance the contributions of Indian and Buddhist philosophy to the thriving field of philosophy of mind. Chakrabarti brought scholars in these areas to UH for campus and department talks, as well as working with students. EPOCH also funded UH graduate students working on topics in Indian and Buddhist philosophy. Topics of the project included the imagination, the theory of concepts, and the philosophy of affect and emotion.


1. Philosophical Themes

Remarkably, Chakrabarti’s philosophical interests and research may be even more wide-ranging than his globe-spanning academic appointments. One central area of his research is the philosophy of language, befitting his training in Nyāya and Oxford analytic philosophy. In his first monograph in English, Denying Existence, Chakrabarti takes up the problem of singular negative existentials, which, he writes, “vexed logicians in ancient, medieval and modern times, in both East and West” (1997, 1). Chakrabarti’s innovative approach to this vexatious issue is to develop a rigorous account of distinct language games relevant to different types of existential discourse. “Talking truthfully and informatively about spatio-temporally identifiable, concrete, particulars of the real world is surely the primary style of talking,” he observes. “But it is not the only style. We can take leave from this factual language-game and play the language-game of making up a joke, telling or recounting a fictional story, imaginatively or in a make-believe fashion participating in the world of ancient myths, or reporting a dream or hallucinatory experience from a first-person point of view” (1997, 4–5). These different games can have different “referential repertoires,” and we can not only switch between games but also cross or blend games. Thus, Chakrabarti posits a meta-game or a “Master-Language-Game which is played primarily with the object of asking such simple game-crossing existence-questions” (1997, 6). Denying Existence exemplifies three recurrent themes in Chakrabarti’s work. The first is his use of the technical tools of philosophy of language and logic to approach topics in adjacent areas of metaphysics, philosophical psychology, and aesthetics. The second is his facility in deeply integrating classical Indian and contemporary analytic modes of philosophizing. And the third is his abiding interest in questions of philosophical realism and its rivals.

These three themes are again exemplified in Chakrabarti’s early edited and coedited works. With Matilal he coedited Knowing from Words (1994), bringing together luminaries from Indian and analytic philosophy on the issue of testimonial or word-generated knowledge, including J. N. Mohanty, S. Bhattacharyya, John McDowell, Michael Dummett, P. F. Strawson, and Elizabeth Fricker. The volume also includes translations from Sanskrit of contemporary pandits’ reactions to Western analytic philosophical views in philosophy of language and epistemology. Chakrabarti continued this bridge-building work in Epistemology, Meaning and Metaphysics after Matilal (1996), bringing together former students, colleagues, and friends of Matilal on a wide range of themes drawing inspiration from Matilal’s work. And in his coedited volume with P. F. Strawson, Universals, Concepts and Qualities: New Essays on the Meaning of Predicates (2006), Chakrabarti again brought together philosophers working in Indian philosophy and analytic philosophy on the topic of universals. Notably, more than a decade after his first bridge-building volume, this book included several thinkers working in both analytic and Indian traditions. These included Mark Siderits, P. K. Sen, Jonardon Ganeri, and Richard Sorabji.

The issue of realism comes to the fore in Apoha: Buddhist Nominalism and Human Cognition (2011), coedited with Mark Siderits and Tom Tillemans. The focus of the volume is the sophisticated nominalist theory of concept formation developed by Indian Buddhist philosophers such as Dharmakīrti. These Buddhist thinkers were staunch anti-realists concerning both persisting substances and universals. On their sparse ontology, the world is a causal flux of momentary quality particulars (dharmas). Cognizers tend to group these dharmas first into stable substances or things and then categorize them into kinds. But neither things nor kinds have the ontological reality we ordinarily take them to have. Rather, they are cognitive constructs. Further, these apohavādins developed a nominalist account of the construction process, relying on an ingenious use of nested negations. Here members of a kind, for example, “cow,” do not instantiate a universal or share a real property. The members of the kind “cow” are simply not non-cows. This nominalist theory had important implications for Buddhist philosophy of mind, language, epistemology, and ontology. And the view was diametrically opposed to the staunch realism of the Hindu Nyāya school, about which Chakrabarti has written throughout his career.

One of the central themes of his work is that realism and anti-realism are not merely local or piecemeal views—for example, about the world, the self, or other minds; they are deeply integrated. In his essay “I Touch What I Saw” (1992), Chakrabarti draws on the eleventh-century Nyāya philosopher Udayana and Gottlob Frege to argue for the mutual entailment between realism about the self and about the external world. That is, he defends the truth of the biconditional “selves over and above experience are real if and only if objects over and above experiences are real” (1992, 105). Chakrabarti’s defense of this biconditional depends on Udayana’s sophisticated account of synchronic and diachronic perceptual integration. On the Nyāya account, the thought <I touch what I saw>, when true, carries several implications. First, the thinker must be able to integrate the senses of sight and touch in reference to the same object. Second, because in this case the seeing and touching occur at different times, the thinker must be able to reidentify the same object. Third, the thinker must be able to reidentify herself as the earlier seer and the present toucher. And this reidentification of the self depends in part on persisting, reidentifiable external objects of perception. As Chakrabarti puts it, “A persistent self needs to discriminate between sensory states across which it has to ensure its own identity. Sensory states, to be discriminated, need to refer their contents to the external world” (1992, 113).

These themes are developed much more extensively in Chakrabarti’s most recent book, Realisms Interlinked: Objects, Subjects, and Other Subjects (2020). He takes as his focus the (seemingly) simple question “Do you see what I see?” Implied in the question is a (prima facie) commitment to experiential-cognitive access to oneself as subject, other subjects, and a shared domain of objects. Yet in each case there is an underlying puzzle or tension. Objects must be possible contents of cognition but must exist outside of cognition. As Chakrabarti remarks, “The object has to fit a cognition, but cannot be tucked inside the cognition in such a way as to be reduced to just an aspect of the cognition” (2019, 5). Regarding oneself as subject of experience and self-conscious thought brings with it puzzles about the meaning of the singular term “I.” On Chakrabarti’s view the meaning of “I” seems to be both public and private. He writes, “While each of us can understand ‘I’-sentences uttered by others, the full cognitive significance, the token mode of presentation through which each of us refers to herself or himself, is not entirely sharable” (2019, 5). Other subjects present a puzzle in that recognition of other subjects of experience is arguably necessary for a robust conception of a world of objects and of oneself as within such a world. Yet, “Our deepest concept of the self comes with a natural pull toward singleness which draws some philosophers toward a non-dualism of the purely subjective: the questioning of all otherness or difference as illusory” (2020, 5). And while Chakrabarti has always been clear about his sympathies for a Nyāya-informed common sense realism, it is also clear that he appreciates the pull of the interlinked anti-realisms, not just as philosophical foils but as interlocutors in philosophical exploration.

Beyond his work in philosophy of language, metaphysics, and mind, Chakrabarti has in papers and chapters over the years turned his attention to issues in aesthetics and art, taking up such varied themes as the relation between pleasure and spiritual liberation, the moral status of meat in the Mahābhārata, and the cosmic and social dimensions of eating. He has reflected on the complexities of dwelling, hospitality, revenge, fun and boredom, and (more than once) dreaming. Many of these themes come together in two coedited volumes. In 2014, Chakrabarti and Sibaji Bandyopadhyaya published Mahābhārata Now: Narrative, Aesthetics, Ethics. The volume is a cross-disciplinary effort focused on the interweaving of narrative, ethics, and aesthetics in the great Indian epic, showing its remarkable contemporary, cosmopolitan relevance. In 2015, Chakrabarti and Christopher Key Chapple published Engaged Emancipation: Mind, Morals, and Make-Believe in the Mokṣopāya (Yogavāsiṣṭha). Focusing on the eleventh-century Sanskrit spiritual-poetic text, the volume explores its often fuzzy boundaries between fact and fiction, dreaming and waking, reality and appearance, as well as bondage and emancipation. In his own contribution to the volume, Chakrabarti again takes up the realism/anti-realism, or better the realism/idealism, debate. But he takes seriously the ever-present possibility that one’s current experience is a dream. And while he defends the realist rejection of both Yogavāsiṣṭha and Yogācāra idealism, he concludes that the “flimsy fixity of the world … loosens attachment to the notion that the changes within awareness hold substantial, enduring meaning. Everything changes. And yet, precisely because everything changes, and we know nothing other than change, the world, even in its fragility and evanescence, must be taken seriously, albeit in a playful, wry manner” (2015, 95).

In 2016, Chakrabarti published the edited volume, The Bloomsbury Research Handbook of Indian Aesthetics and the Philosophy of Art. The volume, the first of its kind in English, draws together a wide range of scholars on the classical Indian rasa theory of aesthetics as well as philosophical issues arising from the practices of Indian art. First articulated in Bharata’s Nāṭyaśāstra (Treatise on Drama), the aesthetic theory of rasa or “savoring” posits that the aim of the performing arts is to evoke a refined aesthetic experience (rasa) that involves a transformation or elevation of basic emotions (bhāva), aesthetic judgment, and a refinement of reflective (self-) consciousness. The distinct aesthetic domains or fields of rasa include the erotic, the comic, the pathetic or sorrowful, the furious, the heroic, the terrible, the odious, and the marvelous. Later rasa theorists added a ninth domain of tranquility.

The contributors to the Handbook give particular emphasis to the marvelous or “reflexive wonderment” (adbhuta rasa). However, Chakrabarti’s contribution takes up the category of the odious or disgusting (bībhatsa). As he points out, both Indian and Western aesthetics emphasize the beautiful. Indeed, Chakrabarti writes, “Indian phenomenology of art is supposed to deal with what it is like to relish that special cognitive-emotional state stimulated by good poetry, good music, good dance, good drama, good painting or good sculpture, and so on” (2016, 149). Yet, he “tries to show how Indian aesthetics makes room for a relishable representation of the ugly and a special aesthetic savoring of disgust” (149). This task leads him to detail six varieties of aesthetic disgust. Yet, in the end, he does not solve the aesthetic paradox of “enjoying” the disgusting, but rather leaves the reader to savor the discomfort of aporia.

Alongside his advocacy and defense of realist philosophical positions, another distinctive aspect of Chakrabarti’s scholarship has been methodological. In Comparative Philosophy without Borders, he and his coeditor, Ralph Weber, point out that “comparative philosophy is all about the erecting, detecting, smudging, and tearing down of borders, borders between philosophical traditions coming from different parts of the world, different time periods, different disciplinary affiliations, and even within a single period and pedigree, between opposite or at least distinguishable persuasions” (Chakrabarti and Weber 2016, 2). Whatever one might think about the ever-contested notion of comparative philosophy, this isn’t a bad initial characterization of Chakrabarti’s own philosophical approach. Yet, his method has never been about haphazardly smudging and tearing down borders, as he and Weber make clear in their introduction to Comparative Philosophy without Borders. They discern necessary conditions for any comparison, identify stages in comparative philosophy as an academic discipline, and distinguish their preferred “fusion” approach from others.

Chakrabarti and Weber argue that comparison always involves at least four elements. The first two (at least) are the comparanda, the elements that are brought into comparison—say, Bharata’s Nāṭyaśāstra and Kant’s Critique of Judgment. The third, the tertium comparationis, is that in relation to which the comparanda are compared; for example, Bharata’s Nāṭyaśāstra and Kant’s Critique of Judgment with respect to the odious. And the fourth, the pre-comparative tertium, is the background in which comparers are placed. As Chakrabarti and Weber write, “ ‘compare’ turns out to be a four-place predicate: ‘From his specific historical context P compares A and B with respect to F’ ” (Chakrabarti and Weber 2016, 6). The comparanda and the tertium comparationis are generally explicit, but much of the pre-comparative tertium is not. This specific hermeneutical background is historically and culturally situated and includes purposes, assumptions, perceived commonalities, and so on, which the comparer may or may not acknowledge or be aware of. A scholar comparing Bharata’s Nāṭyaśāstra and Kant’s Critique of Judgment with respect to the odious must do so from somewhere at some time and for some reason, and these wheres, whens and whys are neither uniform nor extraneous to the results of comparison (8–9).

Chakrabarti and Weber suggest that the dominance of modern Western philosophy and associated assumptions of universality constrained the pre-comparative tertium of comparativists in the first stage of comparative philosophy. “The imperative at the first stage amounted to something like: modern Western philosophy has sophisticated debates about, say, freedom of the will, so let us find in Indian philosophy something similar” (20). The pre-comparative tertium of the discipline’s second stage was shaped by what might be characterized, conversely, as anti-colonial imperatives and associated assumptions of localism. Comparative philosophical scholarship emphasized difference and proliferated what Chakrabarti and Weber call “lack discourse.” As they explain, “It thus became an intellectual option to assert with confidence the lack of this or that, that there was no notion of correspondence truth or a creator God transcending the empirical world in Chinese philosophy and no notion of logical necessity or deductive validity in Indian logic. That was in fact not a lack, but a major strength” (20). Modern Western philosophy’s dominance still constrained the pre-comparative tertium of comparativists at this stage, but an imperative to push against or resist this dominance was included among its purposes.

It is in the third stage, which Chakrabarti and Weber say is written “at the critical conjuncture between universalism and localism” (20), that comparative philosophy perhaps begins to leave the orbit of modern Western philosophy. This “crisscrossing comparative philosophy” is equally constrained, they write, by an imperative to reinterpret non-Western philosophies “in terms of (oppositionally or positively) Western philosophical ideas” as it is by an imperative to contribute to “English language philosophy by bringing in elements of Asian or African or Hawaiian philosophy” (20). This stage’s pre-comparative tertium includes commitment to localism, or rather, to being precise in one’s representations. But so, too, does it include qualified commitment to universality—to contributing to a general field of philosophy that is not centered on one philosophical tradition (even if it remains centered on one language). At this stage, specific elements of specific philosophical traditions are brought into comparison with specific elements of other specific philosophical traditions—“the Western analytic, the Continental phenomenological, the Indian analytic, the Indian sociocultural, the Asian literary, the Feminist European, the historical-political, the literary aesthetic” (20). The result of this “fusion” comparative approach, which does not assume at the outset that either of the comparanda has it right, is that the borders between philosophical traditions are de-emphasized and perhaps torn down (Chakrabarti and Weber 2016, 232–3).

Chakrabarti’s career of scholarship exemplifies and exceeds this fusion approach to comparison. His analyses of Yogācāra anti-realism, for instance, do not mainly seek to “re-interpret,” say, arguments from Dharmakīrti and Ratnakīrti through the lens of John Stuart Mill. He is as likely to use Indian philosophies to make sense of modern Western objects. He might seek, for example, “a ramified rasa-theory of disgust” to “unravel the mystery of how a creepy face of an obese man made of dead skinned chicken” can “be the subject of a masterly painting by Giuseppe Arcimboldo” (Chakrabarti and Weber 2016, 21). Similarly, Chakrabarti has never sought to contribute to English language realism/anti-realism debates only as if he were hauling non-Western philosophies as commodities to a global philosophy market. He and Weber imagine a fourth stage of philosophy in which there are no borders. The pre-comparative tertium of these philosophers to come, these hoped for post-comparativists, includes an imperative to just do “good creative philosophy in a globalized world” (22). These future borderless philosophers “straddle geographical areas and cultures, temperaments and time periods” to get to the truth about “hitherto unsolved problems,” mixing whatever methods they have on hand (22). We can think of no more apt description than this of Chakrabarti’s distinctive, decades-long approach to doing philosophy.

Chakrabarti returns to the question of knowledge of other selves in his own contribution to Comparative Philosophy without Borders, “How Do We Read Others’ Feelings.” This paper is unusual in that it explicitly connects his longstanding interest in this question to the “hitherto unsolved problem” of “repairing centuries of political, economic, epistemic, and above all, cultural injustice” arising from colonization (Chakrabarti 2016, 97). Such repair requires, he concludes, recognition of living, feeling others by first-person “I”-s and “we”-s, not as nominal intellectual posits or through simulation but as directly perceived participants in shared universal subjectivity. To make his point, he patiently guides readers through arguments he finds in Zhuangzi, Dharmakīrti, John Stuart Mill, Ratnakīrti, Strawson, contemporary Western philosophy of mind, and Abhinavagupta, along with a short detour through Proust.

To appreciate the deep humaneness underlying Chakrabarti’s borderless philosophy and realist commitments, it is worth considering this paper’s argument. In it, Chakrabarti cautions that denying recognition of the feelings of other beings—rejecting perception of them as “fellow feelers”—allows for untold cruelty against them. Drawing from Zhuangzi’s famous consideration of human knowledge of fish happiness, Chakrabarti notes that denying perception of pain in a fish one sees squirming and flopping about with a hook in its mouth, or rationalizing doubt through science, philosophy, or some other means, is a precondition for cruelty to the fish. Skepticism about, and consequent indifference to, other selves is a precondition for any atrocity. “As long as frying and eating a certain life form is the form of life we are accustomed to, the question of fish subjectivity does not arise for us, just as, so long as American slave-holders used African people as tools of production, the question of how Africans feel was at best an academic question. You do not eat or beat, fry or brand, or chain a fellow-feeler with whom you communicate socially” (97). Therefore, Chakrabarti holds, “us”-“them” and “I”-“you” problems precede the problem of decolonization; just and effective decolonial repair will require attention to them.

These problems can be stated as follows. First, no “us” or “we” can seem to exist without “a complimentary contrast class of third-person plural others—‘they’—whereas inside its own extension each of the multiple first persons can be as distinct from one another as ‘they’ are from ‘us’ ” (Chakrabarti and Weber 2016, 95). This formulation precisely follows how, according to Buddhist apohavādins, all conceptual cognition is said to work: to have meaning, the word “cow” needs a complimentary class of non-cows; and all referents of “cow” are as distinct from one another as they are from every non-cow. If “they” are incomprehensible to “us,” then “you” must be just as incomprehensible to “me.” Second, the first-person singular faces a similar issue. To establish that not even present first-person subjectivity is comprehensible if other subjectivities cannot be understood, Chakrabarti appropriates arguments from both Ratnakīrti (an anti-realist) and Strawson (a realist). Dharmakīrti, like John Stuart Mill, contends that other mind-streams are knowable through inference. I know that you are in pain because your voice is quivering and your eyes are reddening, and whenever someone’s voice quivers and their eyes redden, they are in pain, as in the case of me (102). But as Ratnakīrti argues, to know a quivering voice and reddening eyes as a sign with pain as its invariable significance, I must know that this association applies generally, and not just to myself (104). But knowledge of this invariable connection would require knowledge of others’ subjective states, in which case the inference would be beside the point. Chakrabarti notes that Strawson makes a similar observation in Individuals: intelligible predicates must apply generally and not only to one subject; so, I must know psychological predicates apply to others to know that they apply to me (105).

On Chakrabarti’s account, contemporary Western philosophies of mind—the Theory-of-mind Theory, Simulation Theory, and Interaction Theory—seem susceptible to the same fatal criticism as Dharmakīrti’s argument that other mind-streams can be known inferentially. The former, the Theory-of-mind Theory, presents others’ mental states as theoretical posits grounded in conditional interpretation rules that constitute an acquired or innate first-person theory. The second contends that we know others’ subjective states by imagining ourselves in their situations and simulating responses based on our first-person subjectivity. And the latter combines elements of the two. “But in spite of the emergence of such a synthetic view,” Chakrabarti writes, “the basic conceptual issue—the trouble with YOU—still remains unsolved. How can I directly and subjectively ‘experience’ your pain or anger or desire, without making it my pain, anger, or desire” (106–8)? If knowledge of others’ subjective states is acquired only by grafting our first-person subjectivity onto them, whether through inference, simulation, or a combination of the two, the Ratnakīrti-Strawson objection remains.

Chakrabarti turns to Abhinavagupta for a solution. On his account, every “I” is directly aware of each “you” as cognitive and conscious. Whereas “modern Western (post-Cartesian) thought … ends up finding the very presence of the other as existentially constraining and self-annihilating,” Abhinavagupta sees each speaker subject as “ultimately the I, aham (Shiva—the Supreme Divine” (109). A speaker subject who addresses a “this, idam (nara—the object man) … as a you” transforms the addressee into “an I-this, aham-idam (śakti—the feminine power)” who shares the same divine subjectivity, ultimate being, as me. Hence, when we gaze at fish swimming below a bridge on which we happen to be placed and see them not as a this or a that but as a you, as a fellow-feeler, we directly see if they swim happily. By addressing others who are contingently different from ourselves as “you,” our subjectivity extends outward through conversation, in a public practice of “an uninterrupted relishing” (109) of “the underlying unity of all sentience” (113). As Chakrabarti puts it, “The world my own subjective representations are about would not be an objective world unless it is a shared world, and in order to share a world, I need other equally conscious ‘I’ users (third persons to me; first persons to themselves) to share it with” (111).

Chakarabarti’s concern about the possibility of trans-communal intersubjective understanding is not limited to overcoming colonialism and other societal atrocities. He is also interested in overcoming mundane, and sometimes aggressive, indifference that separates various instantiations of “us” and “I” from various instantiations of “them” and “you.” For example, as Chakrabarti and Weber bluntly put it, “mono-cultural hubris defines the mainstream of professional philosophy in Euro-America” (11). To buttress their point, they offer several personal anecdotes in their introduction and afterword to Comparative Philosophy without Borders (Chakrabarti and Weber 2015, 14, 17, and 228). Chakrabarti and Weber further suggest that fear of disciplinary degeneration, akin to the fears of nativists who espouse “great replacement theory,” motivates professional philosophy’s present mono-cultural hubris. They write, 


That is indeed the fear: If we allow comparisons or fusions with a “foreign” (most often meaning non-Western, since philosophy is taken to be native to Europe only) tradition, then the purity of the Aristotle-Kant-Frege-Wittgenstein-Quine-Kripke tradition or the Plato-Plotinus-Spinoza-Hegel-Husserl-Heidegger tradition will somehow get tainted. The subject would change. It would no longer be philosophical analysis or existential phenomenology as we know it. (13) 


Beneath such fears are conceptions of third-person plural subjectivities as threats to first-person plural subjectivities, rather than as partners with and through whom we relish one subjectivity. As indicated earlier, a third central focus of Chakrabarti’s wide-ranging scholarly career has been prophetic, offering hope to those in despair while calling to account the unjust. His ongoing advocacy and defense of realist philosophical positions, like his playful disregard for academic boundaries, has long been inseparable from deeply humane concerns.


2. Overview of Chapters

Befitting Chakrabarti’s borderless philosophizing, the contributors to this volume take up a wide range of themes and topics. Most chapters respond directly to Chakrabarti’s writings, while others explore topics or themes that have been important in his work. We have organized the chapters into five thematic parts: Part I on metaphysics and epistemology; Part II on language, logic, and ontology; Part III on ethics, aesthetics, and art; Part IV on mind and phenomenology; and Part V on borderless philosophy.

In the first chapter of Part I, “Chakrabarti and the Nyāya on Knowability,” Timothy Williamson (University of Oxford) examines the Nyāya claim that “whatever exists is knowable and nameable” from the perspective of contemporary Western analytic philosophy and modern Western logic. In particular, Williamson examines the reductio of universal knowability developed by Alonzo Church and first published by Frederic Fitch, and how it may apply to the famous Nyāya claim to the universal knowability of existents.

In his chapter, “Subjectless Consciousness: Buddhist non-self and internal-world realism,” Mark Siderits (Kyoto University) raises a novel problem for Buddhist thinkers committed to the combination of the non-self view (anātmavāda) and “internal-world realism.” Some Buddhist thinkers and schools rejected realism about the external world, but nearly all accepted realism about the existence and nature of (selfless, momentary) cognitions. Siderits argues that this internal world realism is not consistent with other Buddhist “ontological scruples,” notably their mereological nihilism. In response to this problem, Siderits sketches a novel form of fictionalism about the mental.

Douglas Berger (Leiden University) develops a novel interpretation of the Nyāya theory of manas (mind) in his “The Manas of Arindam Chakrabarti: On the Bodily Physicality of Mind in Nyāya Thought .” On the Nyāya view, the self (ātman) is an immaterial substance ontologically independent from the body. However, in contrast to many Western forms of substance dualism, the Nyāya account distinguishes the self from the mind-body complex. Berger argues that, despite some assertions to the contrary, the Nyāya view cannot reasonably deny that manas is physical.

In the final chapter in Part I, Nalini Bushan (Smith College) and Jay Garfield (Smith College, Harvard Divinity School) explore the philosophy of Krishnachandra Bhattacharyya in “Māyā and Mokṣa: Krishnachandra Bhattacharyya’s Spiritual Philosophy as a Vedāntin Critique of Kant.” Through a close reading of two of his essays, Bushan and Garfield argue that Bhattacharyya’s account of illusion is key to understanding his overall account of subjectivity, objectivity, and freedom.

Part II begins with Nilanjan Das’s (University of Toronto) “How to Speak of Non-Existents,” which addresses the problem of how we can correctly ascribe predicates to non-existent objects. According to Das, one approach to this problem is to affirm The Principle of Independence: “For some contexts of utterance c, a sentence of the form ⌜φ(τ)⌝ can be true in c even though a sentence of the form ⌜τ exists⌝ is not true in c, where τ is an empty singular term and φ is a predicate.” This principle has been defended by some contemporary logicians. In the classical Indian context, it was implicitly defended by several Buddhist philosophers and rejected by Nyāya philosophers such as Vācaspati Miśra and Udayana. In his chapter, Das develops a careful analysis of one of Vācaspati Miśra’s arguments against The Principle of Independence.

Stephen Phillips (University of Texas, Austin) offers a hermeneutic and philosophical analysis of two important commentaries on the Īśā Upaniṣad. The first is by the Advaita Vedānta philosopher, Ādi Śaṅkara. The second is by the modern Indian philosopher, Sri Aurobindo. Focusing on verses 4 and 5, Phillips argues that, despite Aurobindo’s criticism of Śaṅkara as an illusionist about the world, the two thinkers have remarkably consonant, world-affirming interpretations.

In “Untrained First Sights: Kumārila on Perceiving Universals,” Malcolm Keating (Smith College) examines the long-running debate among Indian philosophers on the perceptibility of universals (jāti, sāmānya). Nominalist philosophers such as the Buddhists rejected the perceptibility of universals, of course, but so did many realists. Keating takes up the “untrained first sight” argument against perceptible universals—roughly, that if universals were perceptible, we would be able to perceive them on first sight of an unfamiliar object. But we can’t, so universals are not perceptible. Keating examines how the Mīmāṃsā philosopher, Kumārila Bhaṭṭa responded (and could have responded) to this argument.

Purushottama Bilimoria (Graduate Theological Union), in his chapter, “Enumeration versus categories: A hermeneutical comparison of Sāṃkhya and Vaiśeṣika” offers a series of reflections on the use of enumeration (or classification) in Sāṃkhya and categorization in Vaiśeṣika as ways of setting out a fundamental ontology.

In “Names Used Twice Over,” Jonardon Ganeri (University of Toronto) reflects on the nature of
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