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There is in human nature generally more of the fool than of the wise.


— FRANCIS BACON


The psychotic drowns in the same waters in which the mystic swims with delight.


— JOSEPH CAMPBELL


He saw God’s foot upon the treadle of the loom, and spoke it; and therefore his shipmates called him mad. So man’s insanity is heaven’s sense; and wandering from all mortal reason, man comes at last to that celestial thought, which, to reason, is absurd and frantic; and weal or woe, feels then uncompromised, indifferent as his God.


— HERMAN MELVILLE, Moby Dick


Though this be madness, yet there is method in’t.


— WILLIAM SHAKESPEARE, Hamlet









PART I









1


CRAZY-WISDOM




There is no great genius without a touch of madness.


— ARISTOTLE





Introduction


There is, at times, a fine line between the wise man and the madman and history is replete with examples of both as well as people who have been one and yet taken to be the other — crazy men elevated to the stature of sages and sages taken for mere crazy fools, usually by those who are neither truly crazy nor truly wise. But the fact remains, although many have perhaps been merely mad, others have demonstrated a certain method in that madness — a method reflecting a self-development beyond the constraints of logic and reason, and a method of teaching designed to break one out of their habitual thinking patterns so as to see the world anew, even if only momentarily. Due to this fine line between genius and madness, as well as the paradoxical nature of genuine spirituality and the fact that the trans-rational by definition is not rational, we find in almost every one of the Great Wisdom Traditions, a current that has often been termed “crazy-wisdom”. Within it are adepts and masters who embody this peculiar and unconventional mode of being and teaching, as well as those drawn to it as a means of self-transcendence within the context of an authentic spiritual path. Of the many paths up the mountain, that of crazy-wisdom, although one of the lesser travelled, presents a dramatic and formidable climb to those that are so inclined. It can, in another light, be seen as an integral part of any and all paths, for as they reach the peak, they must necessarily converge for the final few steps. This is perhaps why the more elevated the point of view of the sage, the less he is understood by those who remain at the base, mapping the paths to the top with logic and reason without ever going beyond them by actually climbing the mountain. The awakened man standing at the peak with a privileged 360 degree view will make little sense and no doubt sound like a madman to those at the base when he cries down to them that there is ocean, desert, forest and fertile plain at the base of the mountain when they can only see one or the other, depending on which side they stand. The “either/or” reasoning, so useful at the foot of the mountain, must necessarily give way to a realisation that transcends this two-valued Aristotelian system when stood at the summit. The view from the top allows one to see logic and reason for what they are — useful tools — whilst at the same time, recognising their limitations. In this sense, crazy-wisdom should not be misconstrued as being something against reason, or at odds with rationality and logic. It is simply beyond them — trans-rational and post-logical rather than merely irrational or illogical. I use the word “merely” because statements made from this transcendent perspective can indeed be, at times, illogical and irrational — just not merely so. But just as the transcendent statements of sages are often mistaken to be merely the ramblings of an unhinged mind, often the babblings of madmen have been elevated to the status of wisdom by those who are unaware of this subtle difference and unable to discern the irrational from the trans-rational — the crazy from the crazy-wise. For this reason the world of crazy-wisdom, divine madness, holy fools and rascal gurus can be something of a minefield for neophytes and spiritual novices, strewn as it is with frauds and charlatans. Too often what passes for crazy-wisdom is nothing more than narcissism dressed up as spiritual altruism, perversion justified as liberated equanimity or unacknowledged pathology relabelled as a manifestation of the transpersonal.


As a fool striving to elevate his wisdom to the level of his craziness, this book is my attempt to help set the record straight. Rather than waste precious ink and paper on denouncing the fakers and phonies, I have instead attempted to shine the light of awareness on the authentic ways of the wise-fool and the ageless archetype of the genuine crazy-wisdom master — the monkey in the Bodhi tree. In order to do this, I have approached the subject from two broad perspectives: the theoretical and the practical. Part I deals with the theory and tries to answer such questions as: What is crazy-wisdom? Where did it come from? How is it embodied and expressed? Who are its greatest luminaries and expositors? And why should anyone care anyway? Part II deals with the practice and aims to demonstrate crazy-wisdom in action. To this end, I have collected 151 teaching tales from around the world to illustrate the methods of the great masters and adepts; stories that not only give practical insight but also, like Zen koans, can be used as contemplative tools to illuminate and provoke epiphany.


This work is in no way intended to be an exhaustive study. So numerous are the sects and adherents of even India alone, that they would fill volumes in a detailed investigation. Instead, what draws my pen inexorably onwards is twofold: to help bring some measure of clarity to the radically different perspective that is afforded by the view from the mountain-top; and to arouse and inspire the abandonment of comfortable base-camps to risk it all on the climb. To this end I have summoned help from those less foolish than I — those great crazy-wisdom adepts and masters from all Traditions who have pointed the way and encouraged my own ascent. This is their book, and to them it is humbly dedicated.


The Teaching Tales


The stories that make up Part II have been gathered from books, articles, and oral accounts from people all over the world, my primary task being to select those that possessed the rare qualities of crazy-wisdom and that demonstrated the ways of the wise-fool — tales that could take one beyond the self and its claustrophobic conditioning in order to glimpse, if only for a moment, one’s own folly and a way out of it. My secondary task was to render these tales into the more familiar flow and format particular to a native English speaker. Having read over the years every collection of such stories that I could get my hands on, I was always struck by the storytelling manner particular to the cultural and linguistic milieu of the author. Language not only defines the idiosyncratic landscape of our communication but also its frontiers, its borders and limitations. The fact that Spanish speakers have two different verbs for “to be” whereas English has only one, or three spatial adjectives to refer to an unspecified object whereas English has only two — “this” and “that” — leads the native speakers of any language towards certain propensities and considerations that are unique to the language in question. This often only becomes truly apparent when one acquires a certain proficiency in any other language other than their native tongue. Even the well-known Mulla Nasruddin anthologies of Idries Shah, whose grasp of the English language certainly cannot be faulted, exhibit a distinctive Eastern flavour, not in the grammar or the vocabulary nor even in the story itself, but rather in the more subtle aspects of storytelling and emphasis or lack thereof that is an inescapable part of being raised with one or another native tongue. Here, rather than improve upon what has come before, I presume only to make the stories more relatable to Western, and in particular, native English-speaking sensibilities and tendencies, whilst at the same time maintaining their archetypal essence and essential wisdom. The fact that these stories are reflections of the human condition and deal with existential questions of universal import, I believe, allows for cross-cultural translation without any appreciable loss of vital insight and spiritual potency. Indeed, the most difficult task in all of this has been to salvage and transmit this underlying essence. In doing so I have chosen a rather more classic and timeless formulation of the English language as the most effective means through which to achieve this. I can only hope now, for your sake, that I have succeeded more than I have failed in this endeavour.


Wise and Otherwise




The knowledge beyond knowledge is my knowledge.1


— KABIR





Although at a glance the term “crazy-wisdom” appears to be an oxymoron, a deeper analysis will reveal it to be anything but. Of course, the key to it being a contradiction in terms or not depends entirely on how we choose to define the two terms. In its simplest and most conventional sense the two terms do contradict one another. The word “crazy” is derived from an old English word meaning “full of cracks” and implies that one’s thinking faculties or mind is somehow broken and not functioning correctly, whereas “wisdom” as conventionally understood implies not only the correct functioning of the mind, but indeed the optimal functioning of the mind. A person with wisdom is judicious, perspicacious, astute and intelligent and displays the best things a mind has to offer. So how can one possibly be both crazy and wise? Are the two not mutually exclusive?


Perhaps the best way to bring greater clarity to this issue is to grasp what the modern spiritual philosopher Ken Wilber calls the “pre/trans fallacy”. If we consider such things as “rationality”, “logic” or “conventionality” it is not hard for us to recognise that there exists a state that is pre-rational, pre-logical and pre-conventional. We only have to look at a baby, a toddler or young child to observe this fact. They have not yet developed the capacity to reason and rationalise or to determine a logical argument, neither have they learnt the often unspoken rules and conditions of conventional behaviour. What is perhaps a little more difficult for many people to realise, although all of the Great Wisdom Traditions of the world have alluded to it in a more or less direct manner, is that being rational, logical or conventional does not represent the final step in one’s possible development. Rationality is a small window through which to view the world. Just as there is a stage before reaching the rational, logical or conventional, there is also a stage after.


If we take any logical progression — All men are mortal, Socrates is a man, therefore Socrates is mortal — we can see that it is much like a single path which we precede down step-by-step. Now imagine, instead of standing on one of these paths viewing the logical conclusion of just one of these progressions, our perspective is now raised up so as to look down from above. From here we can see multiple paths of logic, each dealing with a specific aspect of a single larger theme. Instead of merely dealing with a step-by-step process leading to a logical conclusion, we are now able to contemplate simultaneously a multitude of logical conclusions dealing with different aspects of the same theme, weighing the pros and cons of each and thereby reaching a meta-conclusion — an embracive macro-conclusion drawn from multiple micro-conclusions. And the higher our perspective, the more logical paths that can be included in our consideration. Like a fabric woven from individual strands of different colours, this meta-conclusion would transcend each of the individual logical paths that it had been drawn from and would perhaps even appear illogical, when compared to any single one of them. This ability to consider multiple paths of logic simultaneously is known as “vision-logic” and although not yet trans-logical or trans-rational it is a useful illustration of how certain thinking modalities go beyond the limitations of others.


Although much of modern science is at pains to admit it, and many contemporary approaches to spirituality admit it perhaps too eagerly, there do exist cognitive modalities on the other side of rationality and logic. And so just as there are pre-rational and pre-logical modes of thinking, there are also trans-rational and trans-logical modes — inspiration, insight, intuition, contemplation, revelation, and in fact true wisdom, all lie not in the pre-rational, nor even in the rational realm, but on the other side of rational: the trans-rational. What was Christ’s call to repentance if not a call to transcend the mind’s rational and logical limitations? The word translated from the Ancient Greek as “repentance” is metanoia, literally “going beyond the mind”. The meditation of the Buddhist, Hindu and Jain, the wu-wei of the Taoist, the koan study of Zen, the dhikr of the Sufi and the contemplative prayer of the Christian mystic are all practices designed to take the practitioner beyond themselves into trans-personal and trans-rational cognitive dimensions. Perhaps this threefold distinction is what the controversial guru, Osho, was referring to when he said: “Before you are wise; after you are wise. In between you are otherwise”.2 The pre-rational toddler is guided by the wisdom of instinct and the awakened adept is guided by the integrated wisdom of trans-rational intuition and insight. Only the conventional man of reason in the middle has just his limited thinking mind to guide him — out of touch with his true instinct on the one hand and not yet in touch with his trans-rational intuitive faculties on the other.


However, the tendency for us to see things dualistically is a powerful one, fostered by oversimplification of the world and the conventional categories of language that we most commonly use to describe it. Day/night, black/white, big/small, short/tall — it splits an infinite variety of phenomena into two neat little categories and leads us into a mental muddle whenever we do so. This two valued, “either/or” Aristotelian system of reasoning, when faced with something that appears to not be logical, sees only the illogical — something that is not rational is considered irrational. And at a glance, this twofold model appears to pose no real problem. It is convincing and coherent. Only when we realise that there are two radically different sides to “illogical”, “irrational” and “unconventional” can we begin to grasp the immensity of the error of forcing these things to conform to our dualistic propensities.


As is often the case, the problem here arises from defining things by what they are not, rather than what they are. In the category of “plants”, for instance, are ferns, oak trees and daisies. Although very different in many ways, they also have certain things in common other than merely their label of categorisation — they are all carbon-based life forms, they grow, photosynthesise, require water and so on. But in the category of “non-plants” one could list pelicans, pearls, pencils and a whole host of other things with perhaps little or nothing in common other than the fact that they are not plants. In much the same way, in the category of “logic” are all the things that share the quality of being logical whereas that which is “illogical” is predicated on no shared quality other than that generated by the label of classification. We confuse the common lack of a shared quality for a shared quality in itself, which it isn’t.


So while both the small child and the sage may demonstrate behaviour or ideas that are unconventional and that appear illogical or irrational, when we start to tease apart the confusion of our own systems of categorisation, we can begin to see that their “irrationality”, “illogic” and “unconventionality” is itself of two very different types. The small child is pre-rational, pre-logical and pre-conventional and has yet to understand and embody these things; he or she is moving towards grasping them as they grow and learn. The sage, however, acts from a cognitive space that is trans-rational, trans-logical and trans-conventional. They have learnt, understood and embodied these things. They know when to apply them and when they are appropriate. They are also not limited by them and have moved beyond them into more expansive cognitive realms. This is just what was meant when the contemporary crazy-wisdom master, Chögyam Trungpa, said:




crazy wisdom does not occur unless there is a basic understanding of things, a knowledge of how things function as they are. There has to be trust in the normal functioning of karmic cause and effect. Having been highly and completely trained, then there is enormous room for crazy wisdom. According to that logic, wisdom does not exactly go crazy; but on top of the basic logic or basic norm, craziness as higher sanity, higher power, or higher magic, can exist.3





This confusion of before and after; the “pre” with the “trans” phases; the inability to distinguish between them and realise their differences; the collapsing of these two into a single homogenous “non” category, is the basis of the pre/trans fallacy.


Crazy-wisdom then is not logical, not rational and not at all conventional — it is beyond them. Those caught in the grasp of the pre/trans fallacy though are blind to this and instead will tend to do one of two things — they will either glorify or denigrate the “non” category in its entirety depending on their own perceptual prejudice.


And so, on the one hand we have the reductionists such as Freud and his followers, as well as most of modern academia, philosophy and science. To them, rationality and logic are the pinnacle of human development and so all “trans” stages are reduced to being just “pre” stages and with this reductionism, all mystical, transcendent, trans-personal or non-dual states are downgraded to mere infantile, pre-personal regressive states of narcissistic, undifferentiated adualism. When presented with the elevated pronouncements of a true crazy-wisdom master, they hear only the babblings of a madman or the nonsense of a child. On the other hand, we have the elevationists such as Jung and his followers, as well as many of the Romantic philosophers and much of the modern spirituality movement. So enamoured are they with the mystical, transcendent modes of being that they see only that, everywhere. Unwittingly they elevate all “pre” stages into “trans” stages and will often be heard advocating for the return to a childlike or primitive state, seeing that as somehow beyond mere logic and rationality. In turn, they, when presented with the babblings of a madman or the nonsense of a child, may well insist that it is a pure utterance of crazy-wisdom.


As we can see, once familiar with the pre/trans fallacy, both perspectives contain a grain of truth. However, their paradigms are lacking an essential distinction and are flawed by the inability to discern between the before and after of rationality and logic, instead lumping them all together into one category and then either raising it up to be praised or tearing it down to be cursed.


Crazy-wisdom is not worldly wisdom. It is not logical, not rational and not at all conventional. It is not the pre-conventional, pre-rational gobbledegook of the small child or the illogical ravings of a madman; nor is it the carefully considered logical declarations of the philosopher or scientist. Crazy-wisdom dwells above all of these. It is the grey area beyond black and white — the place of nuance, context, perspective and appropriateness (or complete lack thereof should that be appropriate). It has no clear-cut and pre-agreed rules. It is fluid, spontaneous and extemporaneous. It lacks all familiar landmarks and has no safe harbour. It is the pure natural flow of the universe manifest through man, inspiring awe or fear, wonder or bewilderment, depending on the observer’s proximity and perspective; much like a raging sea or a mighty storm. And like a force of nature it is uncontrived, unconstrained and ultimately, unpredictable. It is the place of transcendence, growth and expurgation — of purification in the fire of merciless authenticity. Forever outside of one’s comfort zone, crazy-wisdom remains the domain of only the select spiritual connoisseur who is willing to play the fool so as to not fool himself any longer.




Having achieved the power of conceptual thought, man is called upon to go beyond it.4


— WEI WU WEI





The Crazy-Wisdom Adept


The term “crazy-wisdom” is generally attributed to the twentieth-century Tibetan Buddhist master, Chögyam Trungpa, although the essential idea it encapsulates is far more ancient. Trungpa was himself a modern embodiment of crazy-wisdom for many and, as can be expected, much controversy still surrounds his life and teaching methods. The English term was his translation of the Tibetan drubnyon — a philosophy that according to one Buddhist scholar “traditionally combines exceptional insight and impressive magical power with a flamboyant disregard for conventional behaviour”.5


Although the philosophical foundations of drubnyon can be traced back to the Indian adept Padmasambhava (credited with having brought Buddhism to Tibet in the eighth century and the founder of the Nyingma or “ancient” tradition) it perhaps found its fullest expression in the lives and teachings of the tenth-century mahāsiddhas, or Great Adepts, the founders of the Kagyu lineage, another of the four main schools of Tibetan Buddhism. Tilopa, Naropa, Marpa, Milarepa and Gampopa, also known as the “Five Founding Masters” of the Kagyu school, would all no doubt be considered to be stark raving mad were they to be judged by modern standards of conventionality and morality. Their fierce dedication to their guru’s instructions and spiritual practices as well as their uncompromising authenticity so exceeded any of the considerations that normally cause people to mask their true intentions or suppress their natural inclinations, that the result was at times terrific and at other times terrifying. Fascination, awe, adulation, fear, disgust, confusion — their presence would arouse anything but indifference. Their rejection of both religious and societal norms in the service of truth, authenticity and the ultimate freedom of realisation made them targets for the established institutions of their time. To the status quo they posed a present and real threat and were dutifully marginalised by all those who simply wished to perform their rituals, repeat their mantras, and go through the motions of their chosen practices in peace.


This Tibetan-styled crazy-wisdom found its precedents within the Indian tantric tradition and the even earlier mahāsiddhas such as Saraha, Nagarjuna and Maitripa. They too were the outcasts and spiritual misfits of their time; flouting the rules of the rigid caste system, living in charnel grounds and renouncing the comfortable life of a respectable religious in favour of condemnation from all quarters. Their realisation, instead of being silently written down in sutras or quietly spoken in discourse, was sung in spontaneous songs or dohas. Amongst them were not only kings, princesses and Brahmins, but also cobblers, potters, shepherds, hermits, cooks and housewives. In fact, the only thing that this motley bunch had in common was their unwavering dedication to Truth. This was their only qualification and the only one they needed. They were indeed the very embodiment of crazy-wisdom.


In Journey Without Goal, Chögyam Trungpa defines crazy-wisdom as:




absolute perceptiveness, with fearlessness and bluntness. Fundamentally, it is being wise, but not holding to particular doctrines or disciplines or formats. There aren’t any books to follow. Rather, there is endless spontaneity taking place.6





And in his book Crazy Wisdom he tells us:




Crazy wisdom knows no limitation and no logic regarding the form it takes. A mirror will not compromise with you if you are ugly. And there is no point in blaming the mirror or breaking it. The more you break the mirror the more reflections of your face come about from further pieces of the mirror.7





The crazy-wisdom adept as teacher must use any means at his disposal to confront the student with their own folly. They must do whatever it takes to dissipate their illusions, break down their conditioning and shake the novice awake, sometimes violently. There is a Zen saying that “a tactful teacher is no teacher at all”. Just as a student who is not prepared to have their sensibilities offended is no student at all, a teacher who is not prepared to offend the sensibilities of their students, is not an effective teacher. The job of waking up is not, for the most part, the acquiring of new knowledge but rather the tearing down of all the false knowledge that one currently takes as real and useful. As Rumi once said: “Recognise that unlearning is the highest form of learning”. Or as Idries Shah bluntly put it: “You must empty out the dirty water before you fill the pitcher with clean”. Giving up what one has striven to acquire, whether possessions or knowledge, is no easy task. Giving up what one has, or more importantly, what one takes themselves to be is what the ego fears the most and the resistance is at times fierce. Therefore it takes one who is equally fierce and prepared to go to whatever lengths necessary to tame the wild beast of imaginary selfhood.


As for the crazy-wisdom adept, Trungpa tells us:




A description for a crazy-wisdom person found in the scriptures is: ‘He subdues whoever needs to be subdued and destroys whoever needs to be destroyed’. The idea here is that whatever your neurosis demands, when you relate with a crazy-wisdom person you get hit back with that. Crazy wisdom presents you with a mirror reflection.8





The crazy-wisdom teacher is seemingly crazy because life is crazy and his student, crazy — although most of their own craziness is initially unacknowledged. How else can someone be shown their own face, warts and all? Just as it is not the wart in the mirror that is ugly but rather the one on the face being reflected, the behaviour of the adept is not to be blamed as it is only a mere reflection, shown for the sake of glimpsing one’s own madness and folly.


Although the term has come to us as a translation of a Tibetan concept, crazy-wisdom is a universal phenomenon that can be found throughout all of the world’s Great Wisdom Traditions. It can be found amongst the Zen and Taoist masters, the Holy Fools and Fools-for-Christ of Christianity, the Old Testament prophets and Hasidic masters of Judaism, the Sufis of Islam, the tantrikas, mahāsiddhas, bāuls, and avadhūtas of India as well as the Hellenistic Greeks. In fact, it is difficult to find a spiritual tradition where it has not raised its crazy head. It is also a common thread that runs through the world’s mythology and folklore in the archetype of the Trickster; from Hermes of the Greeks to Loki of Norse mythology or Coyote of the Native Americans. The Trickster in his more mundane manifestations is the unrestrained and untameable spirit of spontaneity, creativity and freedom; the champion of the common folk who makes a mockery of senseless rules and unconscious behaviour, as well as the authorities who wish to establish and impose these conventions for their own benefit. In his more refined aspects, the Trickster is the crazy-wisdom adept whose transgressions of the societal norms are due to having transcended them. He is the unintentional spokesperson for the non-dual vision of Reality — an all-embracing perspective that sounds like madness to all those still stuck in the dualistic mire of selfhood. Crazy-wisdom then is used here in its broader sense — one that pays no allegiance to any one particular tradition. It is deeper and more universal than that; a result of the transcending of personhood and its limitations no matter what language and terms are used to describe it. In this sense, crazy-wisdom can be defined simply as “an authentic manifestation of wisdom that defies or contradicts conventional logic and decorum”. Although there are many things that defy or contradict conventional logic or decorum, few of them represent true manifestations of crazy-wisdom, and so, scattered across the broad crazy-wisdom landscape we are apt to find many casualties: madmen, substandard imitators, as well as those who are looking to justify their own antinomian indulgences and dress them up as something more elevated than the base animalistic urges that they are revealed to be on deeper analysis. To help further discern the true crazy-wisdom adept from the rest, we can distil their essence into five key elements:




	Statements and behaviour that appear to be irrational, illogical, unpredictable or paradoxical.


	An apparent disregard for conventional norms and at times an outright transgression of them.


	An overarching benevolence towards others with a genuine concern for their wellbeing.


	An explicit or implicit concern with matters of a spiritual nature; God, the Divine, the Absolute, the transcendent, and so on.


	Attainment on the chosen path such as redemption, liberation, awakening, enlightenment, and so on.





Perhaps the essential defining factor of crazy-wisdom is the notion, held by others, that the person has attained to the heights of spiritual accomplishment and therefore that their behaviour cannot be adequately judged by conventional standards. Without that clear distinguishing feature of “wisdom”, as might be expected, the person is generally considered to be merely “crazy” with nothing of value in their bizarre behaviour. I would also add that the true crazy-wisdom adept is one who unites in their very being these five key elements. Hence if only the first two are present, you may simply be dealing with a crazy man and if only the last three are present, you may simply be dealing with a wise man. At any rate, should one or more of these elements be missing, then proceed with caution. And if all five of these elements are present, then proceed with utmost caution — your very sense of self may be at stake.


Divine Madness




So then the ancients testify to the fact that god-sent madness is a finer thing than man-made sanity.9


— PLATO





Closely related to crazy-wisdom and often taken to be synonymous with it, is “divine madness”. Known to the ancient Greeks as theia mania it refers to the spontaneous, unconventional or outrageous behaviour manifested by someone under the influence of a deep religious or spiritual experience and usually combines and expresses the first four elements of crazy-wisdom. What is often missing however is the fifth — the stabilised abiding in a higher cognitive state demonstrated by the crazy-wisdom adept. Divine madness then is often demonstrated by those still on the Path, the seekers of Truth and those desperately yearning after God, and is often marked by moods of profound interior absorption, ecstatic frenzy or extreme demonstrations of love and devotion. In his dialogue Phaedrus, Plato clearly distinguishes “two kinds of madness, the one caused by sicknesses of a human sort, the other coming about from a divinely caused reversal of our customary ways of behaving”.10


Through the voice of his master, Socrates, he describes this second kind, divine madness, as the condition of being possessed by a god and describes four different types: prophetic frenzy, mystical revelation, poetic inspiration and ecstatic love, depending on the god in question — Apollo, Dionysus, the Muses and Aphrodite respectively. He is also careful to distinguish this divine madness from its mundane namesake and elevates it, not only above conventional madness but even above “man-made sanity”.


In this he is in keeping with our earlier assertions that crazy-wisdom, like divine madness, is not merely unconventional or irrational, but rather trans-conventional and trans-rational. As we shall see, the two are closely aligned, sometimes confused and often difficult to discern one from the other. Ultimately their differentiation lies in the most difficult to ascertain of the five elements stated above — the spiritual attainment of the one in question. When Diogenes roamed the streets of Athens in broad daylight with a lighted lamp in search of “an honest man”, was he in the grips of divine madness or were these the shock tactics of a crazy-wisdom adept? We will almost certainly never know. When Ramakrishna scandalised his fellow Brahmins by ecstatically anointing and worshipping his own wife as the Divine Mother rather than the Kāli statue in the temple, was it intentional — the act of a crazy-wisdom master — or was he lost in a divine rapture? No doubt it is impossible to say. For this reason, the two terms are often interchangeable and the difference between them is sometimes very difficult to discern, depending ultimately on attainment. Hence the crazy actions of a practitioner lost in an ecstatic swoon or under the influence of an intense transpersonal experience would more appropriately be called “divine madness”, whereas the crazy actions performed from a stabilised abiding in a non-dual state, with complete control over one’s faculties, would here be considered to be the truest manifestation of “crazy-wisdom”.


The Great Chain of Being




I died as mineral and became a plant,


I died as plant and rose to animal.


I died as animal and I was Man.


Why should I fear? When was I less by dying?


Yet once more I shall die as Man, to soar


With angels blest; but even from angelhood


I must pass on: all except God doth perish.


When I have sacrificed my angel-soul,


I shall become what no mind e’er conceived.


O let me not exist! For Non-existence


Proclaims in organ tones “To him we shall return!”11


— RUMI





To further illustrate the difference between these two terms it would help for us to map out more clearly the spiritual terrain of which they are features. All of the world’s Great Traditions have spoken, if not explicitly then implicitly, about what has been called the “Great Chain of Being”. Arthur Lovejoy in his magnum opus of the same name tells us:




the phrase which I have taken for the title was long one of the most famous in the vocabulary of Occidental philosophy, science, and reflective poetry; and the conception which in modern times came to be expressed by this or similar phrases has been one of the half-dozen most potent and persistent presuppositions in Western thought. It was, in fact, until not much more than a century ago, probably the most widely familiar conception of the general scheme of things, of the constitutive pattern of the universe.12





Although knowledge of it can be found wherever human culture has developed, the idea was most explicitly developed by Plato and Aristotle, reaching its fullest expression in the work of Plotinus and the Neo-Platonists. Simply stated, it recognises that reality is composed of an interwoven hierarchy of discrete and distinct levels, planes, or realms, each with their own unique qualities and nature, and that the universe unfolds in a series of discrete stages with each senior level transcending but including the elements of the junior; uniting and organising those elements to bring about a qualitative quantum leap — a novel emergent whose properties differ entirely from its predecessor. From matter, to body, to mind, to soul, to Spirit — each higher level enfolds or envelops the lower, bringing increased organisation and complexity as well as a radically novel nature. And so, although the animal body includes matter in its constitution, it also brings forth the emergent qualities of sensation, feeling and emotion. The human mind includes sensation, feeling and emotion but brings forth reason and logic, something not found in rocks, plants or animals. The soul, in turn, includes the mind in its makeup but brings forth native intuition, transcendent vision, illumination, archetypes and so on, with none of these found in any of the previous levels. There is a Kabbalistic aphorism that makes this same point in a far more concise and poetic manner: “a stone becomes a plant; a plant a beast; the beast a man; a man a spirit; and the spirit a god”. There are many ways in which the universe uses this hierarchical, or holarchical structure — a term used by Arthur Koestler as each level is composed of holons or “whole parts” (whole at their own level, but parts of the level above them). Whether fundamental particles, atoms, molecules, and elements; or cells, organs, bodies, families and societies, the Great Chain of Being is everywhere. Even the most ancient and archaic cultures had their own formulation of this in the threefold hierarchy of Earth, Man and Heaven. This is a conception of the Great Chain we are only too familiar with today thanks to the marvels of modern marketing whose successful repackage has made it into a household brand with the catchier slogan of “Mind, Body and Spirit”, or rather Body, Mind and Spirit to present it in its correct order.


Earth, Man, Heaven; body, mind, spirit; physical, psychological, spiritual; matter, mind, soul; gross, subtle, causal — this threefold conception is the most common and indeed the simplest categorisation of the Great Chain of Being and when understood in this context, it is quite clear that Man is a multidimensional being whose sweep and scope reaches both down into the discrete, quantifiable solidity of the physical realm of matter, and up into the subtle and ungraspable perceptions of the psychological realm of the mind, as well as the transcendent illuminations of the soul and apperceptive witnessing of pure causal Spirit.


What Goes Down Must Come Up


The implications of this are far-reaching and one of them in particular inspired Plato and the Neo-Platonists to write volumes in an attempt to refine their understanding of it. In all cases, the Great Chain of Being is represented as a vertical hierarchy — whether the macrocosmic scala naturae, or “ladder of being”, Jacob’s Ladder, the Kabbalistic Tree of Life, or the microcosmic chakra system whose “ladder” is the spinal column. This vertical axis mundi permits a flow or flux of influence that is of two kinds — the first is a Descent, an effluence of the One into the Many, of Spirit into matter, of unity into multiplicity, from the causal to the subtle to the gross. The second is an Ascent, a return of the Many to the One, of matter to Spirit, of multiplicity to unity, from the gross to the subtle to the causal. In Genesis we are told that “the earth was without form, and void” until “the Spirit of God moved upon the face of the waters” (Genesis 1:2) and descended to bring forth the world and everything in it. In the Vedic tradition this descending animating force is the Divine Mother, Shakti, much like the Shekhinah of Judaism that issues forth from Transcendent Spirit — the Ein Sof — and animates in its descent the ten sephiroth, or emanations, of the Kabbalistic Tree of Life, becoming progressively denser until reaching Malkuth, the world of physical matter. Without this Descent, there would be no world and without Ascent, there would be no point in having a world. After all, it was God’s descent to earth as Christ that gave rise to the possibility of redemption and the return or Ascent back to God. Up and down, Ascent and Descent, the two go hand-in-hand; they are inseparable, as the awakened sages and non-dual traditions of every persuasion have duly noted. The Heart Sutra states: “Form is emptiness, emptiness is form”,13 but what is “form” if not “this-worldly” and what is “emptiness” if not “otherworldly”? Essentially it tells us that these two, are in reality not two. As does Shankara’s famous threefold declaration: “The world is an illusion; only Brahman is real; Brahman is the world”,14 which leads with two otherworldly statements before transcending them both in its third and final affirmation of non-duality, saying essentially, like the Heart Sutra, “the otherworldly is this-worldly” —“Brahman is the world”. And when we analyse the laconic Zen aphorism, “First mountains are mountains, then mountains are not mountains, finally mountains are mountains again”,15 we can see that once again, its three parts represent the Descending, Ascending and Transcending perspectives respectively.


Unfortunately, for the most part, history has been written by the dualists and reveals a long-running and ongoing philosophical battle between them. On one side, the Ascenders, the advocates of otherworldliness whose aim is to transcend this illusory realm of shadows and escape into their idealised otherworld of nirvana, heaven, or paradise; and on the other side, the Descenders, the advocates of this-worldliness whose idea of spirituality is to live more fully, deeply and viscerally down here in the physical realm, in these animal bodies with their passions and pleasures. To the Ascenders, God is transcendent, above and beyond this realm of pain and suffering, whereas to the Descenders, He is immanent, beneath and within every stone, flower, breeze and ray of sunshine. He is this very world — its joy and delight. Of course both of them are right in their assertions, and only wrong in their partiality. They err then by considering God as essentially absent from the world in the otherworldly view and by considering there to be no God beyond this immediate world in the this-worldly view.


Although the struggle between the Ascenders and Descenders has been ongoing since time immemorial, the Ascenders have had the louder voice and, as Lovejoy rightly points out, their otherworldly position:




has, in one form or another, been the dominant official philosophy of the larger part of civilized mankind through most of its history.16





This predisposition towards otherworldliness should come as no surprise. After all, if this world is full of suffering, pain, separation and death, it would make sense to seek the remedy to those things elsewhere. To the Christians this means Heaven; to the Muslims, Jannah or Paradise; to the Jews, “The World to Come”; to the Buddhists, nirvana; to the Jains, siddha-loka; and so on. It is safe to say that mankind has struggled for millennia to escape what is. And it is this struggle to Ascend, and equally the struggle to Descend, that when taken to extremes has been labelled “divine madness”. Hidden beneath this blanket term then are actually two different types of divine madness, each the result of extreme spiritual strivings in opposite directions. The first of these — “otherworldly divine madness” — manifests as acts of fanatical asceticism and self-abnegation, such as St Daniel the Stylite’s 33 years spent atop a pillar in the desert; or acts of devotion that go beyond what might be considered appropriate or normal, such as Naropa’s offering to his guru, Tilopa, of a mandala made with his blood and severed fingers. The second of these — “this-worldly divine madness” — instead appears as extreme hedonism or perversion, such as the debaucheries and sexual practices of tantrikas; or acts that to most people are simply disgusting, such as Swami Nityananda’s penchant for eating cowpats. The first is motivated by the desire to escape the here-and-now in order to find God, and the second, by the desire to find God even in the deepest, darkest depths of the here-and-now. One thing common to both are bouts of either ecstatic exhilaration when God’s presence is felt or dejection and despair at His absence.


Just as these two forms of divine madness arise from a temporary imbalance in one’s spiritual disposition, crazy-wisdom instead arises from perfect balance and is the result of harmony between the Ascending and Descending currents. Crazy-wisdom is the natural disposition of the Awakened One who has transcended all limitations, restrictions and restraints and who sees through the multitude of dualisms that govern the life of the common man. It is the liberated play of one in perfect harmony. It is, however, impossible to speak of one without the other as many of the saints and sages who ended up as crazy-wisdom masters, passed through the fires of divine madness on their way to Perfection. We might well say then that crazy-wisdom is forged in the fires of divine madness and is for those lucky enough to have made it through.


From Foolery to Mastery




If thou hast never been a fool, be sure thou wilt never be a wise man.


— WILLIAM MAKEPEACE THACKERAY





An astute observation made by the founders of NLP (Neuro-Linguistic Programming) is that there are four stages to the learning of any new skill or the acquiring of new knowledge. They are: unconscious incompetence, conscious incompetence, conscious competence and unconscious competence.


If we consider any acquired skill such as learning to play a musical instrument, it can be observed that prior to ever having picked up the instrument, the budding musician-to-be will tend to seriously underestimate the task at hand and equally overestimate their ability to perform. This is perhaps due to having seen just how easy it looks for trained musicians to play their instruments and noticing the ease with which their fingers find the correct notes. This is the phase of unconscious incompetence — we are incompetent at playing the instrument and absolutely unaware just how incompetent we are. Then comes the time for us to play the instrument for the first time. Quickly our illusions are shattered as we struggle to force our fingers to obey our will. The instrument feels awkward rather than the natural extension of our limbs we imagined it to be, and from it we manage only to elicit a very inharmonious din. In doing so, we become aware of just how bad we are, hence the second phase — conscious incompetence. Over time and through persistent application, we start to begin to actually play the instrument, but clumsily. Initially we have to play from our head, thinking about our posture, our fingers, the notes, the chords, the timing, all at the same time. It involves struggle and is taxing and tiring. Although we start to acquire some competence, it is all very cerebral, very conscious. It lacks ease and naturalness and only comes through great exertion, but at least we can play, sort of. This is the stage of conscious competence — we are beginning to be competent but only with great conscious effort. Finally, once we have mastered something we arrive at the stage of unconscious competence where we no longer have to think about what we are doing. It is all done of its own accord — completely unconsciously. We can look up from the instrument, talk or sing whilst playing, and our unconscious mind takes care of the rest. The important point to note from this fourfold observation of how we learn, is that for the first two and potentially three stages, we must accept that we will at times look, and more importantly feel, foolish. During these stages we will make many mistakes, we will feel incompetent and stupid, and if we are not prepared to look and feel like a fool, we will never become a master. When it comes to the acquisition of a new language, it is well known that the greatest stumbling block to doing so is embarrassment. We so hate to look like fools but simply must if we are ever to do anything worthwhile whatsoever. We must fail many times to get good at anything. In fact, the master has failed more times than the beginner has ever tried. This is often a hard truth to face and one that has perhaps made all of us, at one time or another, choose inaction and avoidance, over expansion, growth and progress; the safety of opting out, over the inevitable moments of looking like a complete idiot. If on the other hand, we are completely at ease with idiocy and being seen by others to be a fool, then a whole world of possibilities opens up to us. From then on, the path to the mastery of anything whatsoever is merely a case of application and persistence. Perhaps this is what William Blake meant when he wrote: “If the fool would persist in his folly he would become wise”.17


For those who choose the path of the wise-fool then, the sky is the limit. Only those who care nothing of what others may think of them are utterly free to become masters. Only those that can first go beyond their petty limitations will be able to transcend the more consequential and significant ones later. If the common man lives in dilemma, then one must be prepared to be something other than common in order to escape the dilemma, and for the most part, this something “other” to the common man appears to be weird, extreme, strange or foolish.


Further to the mere acceptance of looking a fool to others and establishing equanimity in the face of public opinion, is the staged and contrived attempt to arouse and even incite the scorn and derision of one’s peers. We can see this most clearly in the behaviour of the Fools for Christ or the practitioners of the Sufi Path of Blame (to be discussed later). As a practice to denigrate and negate the importance of the self, they bring the negative judgement of others upon themselves so as to intentionally develop this equanimous fortitude rather than merely leaving it to chance. If the persistent idea of selfhood is what stands in the way of the ultimate flow state of divine union, then the self, or at least the sense that there is one, must be done away with at any cost. What better way to do this than by cutting ties with everything that makes having a self worthwhile. Approbation, respect, esteem, status, appreciation, praise, acceptance, approval, admiration — these are the building blocks of the self, the very things that give rise to its existence and lead to its persistence. They lead to pride, conceit and arrogance in their most extreme forms and self-satisfaction and vanity in their milder forms; all of them toxic to the purification process of an authentic spiritual path.


When it comes to the religious or spiritual impulse then, it follows that one must go beyond standard religious dogmas if real progress is to be made, for if liberation were to be found in those exoteric doctrines, then we should see more cases of awakened individuals within their ranks — and we do not. For this reason the Sufis have a saying:




None attains to the Ultimate Truth until a thousand honest people have called him an infidel.18





Words, Words, Words




The purpose of words is to convey ideas.


When the ideas are grasped, the words are forgotten.


Where can I find a man who has forgotten words?


He is the one I would like to talk to.19


— CHUANG TZU





All the world’s Great Wisdom Traditions recognise that real knowledge and true spiritual insight cannot be effectively transmitted via the medium of words and language. When it comes to the clear communication of transcendent realisation, words fail miserably at the task, but in the day-to-day of our lives, they have become our world. We can only share the thoughts in our heads with each other if we have a common language in which to communicate them, which of course seems obvious until you take a moment to reflect on what our world would be, not if we were merely struck dumb, which is only the loss of expressing language, but if we were struck language-less and knew not a single word. What would become of our inner lives? For the most part, words have taken on such importance for us that we live not in the world, but merely in our own personal description of the world. The words we call something are, more often than not, of more importance to our actual lives than the nature of the thing itself. It is no wonder that there is a close etymological connection between the words spell and grimoire to spelling and grammar. For these reasons we too often fall into the error of ascribing to them an independence and character far beyond their merit and only when we stop to really think does it become quite clear that words are not the things they represent. Or as Zen Master Chi Hsien so elegantly put it: “A cake drawn on paper can never satisfy hunger”.20


But although the map is not the territory and the menu is not the dish, when caught up in life, we are almost fooled into thinking they are. Meanings are interdependent, differing from person to person and even fluctuating within the same person from moment to moment with passing moods. For practical purposes, words rarely pose too much of a problem, however, the more abstract and subjective the communication, the more they fall victim to misinterpretation. Of what use could they possibly be then in evoking and expressing the subtle and sublime, the mystical and metaphysical, the Eternal or the Absolute? Plato had this to say on the matter:




But this much at any rate I can affirm about any present or future writers who pretend to knowledge of the matters with which I concern myself, whether they claim to have been taught by me or by a third party or to have discovered the truth for themselves; in my judgement it is impossible that they should have any understanding of the subject. No treatise by me concerning it exists or ever will exist. It is not something that can be put into words like other branches of learning; only after long partnership in a common life devoted to this very thing does truth flash upon the soul, like a flame kindled by a leaping spark, and once it is born there it nourishes itself thereafter.21





And the great sixth-century Christian monk, Pseudo-Dionysius, was even more emphatic when in his Mystical Theology he wrote:




The fact is that the more we take flight upward, the more our words are confined to the ideas we are capable of forming; so that now as we plunge into that darkness which is beyond intellect, we shall find ourselves not simply running short of words but actually speechless and unknowing… But my argument now rises from what is below up to the transcendent, and the more it climbs, the more language falters, and when it has passed up and beyond the ascent, it will turn silent completely, since it will finally be at one with him who is indescribable.22





Even the greatest love poetry comes nowhere near to the feeling of being hopelessly in love. In fact, the extent to which it can arouse one’s own latent amorousness is directly proportional to one’s lived experience of love. In this then, words serve as mere reminders rather than transmitters of something new. In the same way, the richer one’s palette of spiritual experience, the more effective the signifiers that attempt to communicate and elucidate the more subtle and abstract referents of the spiritual domain. In this, as in other fields, the deeper one’s knowledge, the deeper the words may penetrate and the less likely they are to mislead. Unfortunately — and this is where most of the trouble starts — the opposite of this is also the case. The novice, due to unfamiliarity with the referents, unwittingly twists words and distorts context, making a hermeneutical hash out of a text that a more seasoned practitioner can quite easily grasp. It is this very principle that has led masters of all persuasions to guide their students towards truth in an indirect manner. Such is the fickle nature of language that something shared with a novice may at times sound like a lie from the point of view of the initiate and vice versa. The path to adeptship then, entails a progression from untruth to truth, from deception almost, to clarity. The field of modern science has done little to tiptoe around this issue, instead choosing to call it outright a “lie-to-children” — a simplified explanation of a complex subject as a means of imparting the basic idea to laymen and newcomers. As defined by the creators of the term, it is “a statement that is false, but which nevertheless leads the child’s mind towards a more accurate explanation, one that the child will only be able to appreciate if it has been primed with the lie”.23


Just as the instructions given to a baby learning to crawl, bear little to no resemblance to those given to a toddler learning to walk, the pointers on the path are stage-specific, or at least they are meant to be. Any attempt to do otherwise would be to confuse, confound and even arrest the natural developmental process. In making this same point in his own delightful style, Wei Wu Wei tells us:




…in early stages teaching can only be given via a series of untruths diminishing in inveracity in ratio to the pupil’s apprehension of the falsity of what he is being taught.24





For this reason Christ spoke to the common folk only in parables and reserved the deeper, more direct teachings for his disciples, in private. Many traditions stagger their teachings through a series of initiations that are only given when the teacher considers the student to be ready, and in the Western Esoteric Tradition a similar method of damage control is achieved through a system of progressive grading with the teachings of the higher grades even forbidden to those still at the lower ones. The Tantric tradition of India even went so far as to invent a new language in an attempt to keep sacred knowledge from the profane — a “secret language, that great convention of the yoginis, which the sravakas and others cannot unriddle”25, the Hevajra Tantra states. Known as saṣdhyā-bhāṣā, or “twilight language”, this secret, polysemic symbolic system was reserved for their most confidential teachings and understood only by initiates. Despite these precautions, we now have at our fingertips, accessible to serious practitioners and frivolous dabblers alike, the complete corpus of world scripture and religious writings. Modern technology and translation efforts have liberated them from the grip and guidance of their guardians and the controls and contexts of the living traditions they were once exclusively a part of, and now we are free to access knowledge that is beyond our ken with all the consequent dangers and delights that this entails.


In The Gateless Gate, a collection and commentary on 49 koans by the Buddhist Ch’an master, Mumon, koan number 25 quotes the master Kyozan as saying: “The truth of Mahayana is transcendent, above words and thoughts. Do you understand?” Mumon’s commentary tells us: “When he opens his mouth he is lost. When he seals his mouth he is lost. If he does not open it, if he does not seal it, he is 108,000 miles from truth”.26 In another instance Mumon tells us even more bluntly: “When the mouth opens, all are wrong”.27


And herein lies another element of the sage’s madness — his reliance on words to say what words cannot say. It is no wonder that paradox abounds in the writings they have left us. Nevertheless, when one begins to understand the nature of language, its limitations and scope, it can be turned from a stumbling block into a stepping stone and a means to elevate one’s vision.


The Way of Affirmation


The first and most common form that language takes is that of affirmation. Known theologically as the via positiva, or the cataphatic way, this involves giving positive statements as to the nature of God or the divine. It tells us what something is; the Gospel of John tells us God is love; Brahman is sat-chit-ananda or Being-Consciousness-Beatitude; the transcendentals — the properties of Being — are the Good, the True and the Beautiful. All of these statements while explicitly affirming certain qualities, also at the same time, implicitly negate others. By saying that Being is Good, True and Beautiful, is at the same time saying that it is not Bad, False and Ugly and while this may be a useful aspect of affirmation when talking about the world of gross objects, it becomes more and more misleading when we move from the gross to the subtle and the causal. If I say “the water is hot” I do actually wish to say, by implication, that it is not cold. There is an explicit affirmation and an implicit negation, and both of them are true. At other times, however, what is implicitly negated can be misleading. While “the tail of the peacock is blue” is a true statement in itself, if it is not also explicitly affirmed that it is “green”, “yellow”, “iridescent” and so on as well, then our initial statement is more misleading than it is enlightening. Just think then what errors arise when speaking of God either as the Great One who embodies all things — which by necessity includes their opposites — or as the Absolute, which utterly transcends all attributes and categories of classification.


The Way of Negation


For these reasons, many saints, sages and adepts have preferred the use of the via negativa or apophatic way — the way of negation. Pseudo-Dionysius, in the penultimate chapter of his Mystical Theology, quoted above, tells us:




The Cause of all is above all and is not inexistent, lifeless, speechless, mindless. It is not a material body, and hence has neither shape nor form, quality, quantity, or weight. It is not in any place and can neither be seen nor be touched. It is neither perceived nor is it perceptible. It suffers neither disorder nor disturbance and is overwhelmed by no earthly passion. It is not powerless and subject to the disturbances caused by sense perception. It endures no deprivation of light. It passes through no change, decay, division, loss, no ebb and flow, nothing of which the sense may be aware. None of all this can either be identified with it nor attributed to it.28





One of the primary practices in Jnana yoga, the Indian path of knowledge, involves the use of the Sanskrit formula for negation, neti, neti, “neither this, nor that”, found in the Upaniṣads and elsewhere. Applied to all of the contents of consciousness as they arise, it can be used as a means to establish a keener sense of atman, the Self, or applied to all phenomena, it can be used to refine one’s understanding of Nirguna Brahman —the formless Absolute beyond all qualities and attributes. The Buddhist concept of nirvana is apophatic, meaning literally “to become extinguished”, and is spoken of in negatory terms such as the “void” or “emptiness”, as is anatta, or “not-self” — the negation of an abiding self. In the same sense the Sufi uses the term fanā — “passing away” or “annihilation”. These traditions, while clarifying what something is not, unfortunately leave us helplessly lost when we attempt to grasp just what anything actually is. Although that perhaps is their very point.


Silence Is Golden


Words then can present us with quite a dilemma. They can misinform and mislead, can be misunderstood and mistranslated, and often miss the point entirely. Even in the best-case scenario, they cannot communicate Ultimate Truth. Sadly, they are all we have. Well, almost. There is one other way to avoid being misunderstood and that is to not speak at all. This simple commonsense technique has been put to good use by practitioners and adepts of every persuasion. If words can mislead and are unable in any case to transmit Truth, then simply to not use them at all, or at least to severely restrain their use, would seem like a sensible solution. In all monastic traditions, gossip and idle chatter are frowned upon if not explicitly forbidden, and in general, silence is preferred to speech. And even in this atmosphere of cultivated quiet, many monks take formal vows of silence for extended periods. The Indian practice of satsang meaning “in the company of truth”, consists of practitioners gathering with their teacher and, for the most part, sitting together in silent meditation and contemplation. The contemporary Indian master, Ramana Maharshi, was renowned for having done his most eloquent teaching in silence, his very presence communicating the radiance of Realisation as no combination of words could ever do. In the Western Esoteric Tradition, of the four powers of the Sphinx, the fourth is the most important — to Know, to Will, to Dare and to Keep Silent. Even the philosophers, hardly known for ever being at a loss for words, have come up against the same impenetrable barrier as the sages when their thoughts have soared too high. The final two propositions in Wittgenstein’s meditation on what is knowable and unknowable, the Tractatus Logico-Philosophicus, read:
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