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Editorial

Justlike the nature, man’s capacity of thinking is always
dynamic. That is why we have seen the changeness in all the
aspects of human life. But the foundation which is already
laid down cannot be changed. Modern Science takes the
help of models in scientific explanation. Just as the engineer
consults models in constructing bridges and buildings the
thinkers should take the help of conceptual models. The
thinkers of new education policy 2019 have also taken a
model of education on the basis of the Indian tradition of
Ashrama systems. The National Education Policy which tries
to meet the changing of the population’s requirement with
regard to quality education, innovation and research. Our
expectation is, this, new policy of education which aiming to
make India a knowledge super power by equipping its
students with the necessary skill and knowledge.

‘Beekshan’, the biennial and bilingual philosophical
journal of the department of Philosophy, J.B. College
(autonomous) always tries to focus the philosophical ideas
after having completed its continuous and successful journey
of twenty years since 1999, the year of its inception. This
eleventh volume of Beekshan is enriched with diverse
contents contrubuted by renowned philosophers of Assam

and outside of Assam. There is a humble effort on our part



to give a platform to our research scholars and Ex-students
to express their thoughts.

I express my gratitude to the Advisory and Editorial
Boards for their guidance and support. I would like to
extend my special thanks to Dr. Bimal Borah, the Principal,
of our college for his moral and financial support. The
Philosophy department will be always indebted to our
revered teacher, former HoD Philosophy & former
Principal, J.B. College, Dr. Anjana Chaliha, who is the
‘mother’ of ‘Beeklshan’ as well as the writer of ‘Beekshan
Varta’ for her constant advice and blessings along with her
valuable two articles. I also thankful to all the contributors
for their valuable articles, without whom Beekshan could
not have published. I offer my heartful thanks to my
departmental collegues for their co-operation. I would like
to extend my special thanks to our student, Ashim
Swargiary, for his constant help in Proof -reading. Finally,
I offer my thanks to Manoj Kr. Goswami, the proprietor
of Grantha-Sanskriti, for his continuous efforts in bringing
out the journal within a short time.

Long live Beekshan.

Dr. Panchami Bhattacharyya Borah
Editor, Beekshan

On Friendship

Manjulika Ghosh

Friendship, in all times and all cultures, is considered a virtue —a
moral goodness. It has been discussed in classical literature as well as in
contemporary writings. In India we have the Sanskrit verse on friendship.
A friend is one who sees you through thick and thin, and stands by you in
your good days as well as in your adversity. It goes as follows:

utsave vyasane caiba
durbikshe rastraviplave
rajodvare sasmane ca
yatisthati sa vandhavah

In ancient Greece there had been much discussion on friendship
both in Plato’s dialogues Lysis and Symposium and Aristotle’s
Nichomachean Ethics' and Eudemian Ethics. Aristotle has distinguished
between different kinds of friendship. These are as follows:

(1) There is the friendship based on utility; the bond is formed
primarily on the basis of mutual utility. This is found in
business relations, e.g., “T have a friend in the air lines; he
can check the status of the air ticket™.

There is the friendship based on pleasure, where the basis of
friendship is shared pleasure, e.g., the friendship between music-lovers
and viewers of films. The shared interest in listening to music and viewing
films makes them friends. In this connection, it would perhaps, not be
beside the point, to recount a real life story published, some years ago in
the monthly magazine Reader’s Digest. One young man and one young
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woman met during an adventure tour in the wilderness of America. The
shared pleasure in undertaking the adventures, the hardships and challenges
created a bond of friendship between the two strangers.

The friendships just mentioned are, according to Aristotle,
secondary forms of friendship. They are easily dissolved and tend to
disappear when the source of friendship dries up. Though useful and
necessary for everyday living, they are not true friendships. To go back to
the story of the Digest, the friendship was lost after coming back to the
civilized world. The young lady who is the narrator of the story avers that
the friendship that flowered in the wild did not survive in the city.

What, then, is true or perfect friendship? What is first friendship
according to Aristotle? It is an important human good. It is a human
condition in which two persons of equal character, equal in virtue, mutually
care for each other for their own sake. Thus, friendship is on the basis of
character. Such a friendship endures as long as virtue endures and is not
easily dissolved.

Aristotle, who has written extensively on friendship and who values it
very much, calls the friend a “second self” (allos or heteros autos). What
is his argument for saying this? It goes like that. Friendship proceeds from
self-love. We all love ourselves. Aristotle claims that a man is his own best
friend. He ought to love himself the best. Self-love is very common. What
is the basis of the self-love? It is not the self as a seeker of pleasure,
money or honors but the self as a rational being. Self-love has two senses.
One is equivalent to self- interest and is used of those who run after money,
honors, and pleasures to themselves, gratifying the irrational part of their
soul. In the second sense it is used of the person who assigns to himself
what is most truly good, the deliberative or rational part of the soul. Living
alife of reason is a virtue, a good, a worthy thing, a life worth living. When
a person recognizes the same virtues which he admires and cherishes in
himself, in another person, there is perfect friendship between them. True
friends, Aristotle tells us are friends of equal virtues. This prompts Aristotle
to say that a friend is one with whom one shares a single soul. The friend
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is a soul mate. What is a friend, then? A single self and two bodies. Our
friends manifest those traits of character which we cherish in ourselves. In
perfect friendship between equally virtuous persons one friend will share
the other’s character. This means that what one cherishes in oneself he
will also recognize and admire in the other. True friends are character
friends.

Itis needless to say that true or perfect friendship which is called
first friendship is a two-way traffic. The recognition of virtues is a mutual
recognition. One of the parties cannot remain indifferent. Aristotle has a
reciprocalist or mutualist scheme of friendship. This mutuality is reserved
for men because it implies the faculty of deliberation which belongs neither
to animals nor to God. As Derrida observes in his gloss on Aristotle, God
has no friends. For He has no use of friends. He thinks himself and nothing
else.?

Aristotle well understands the inestimable value of friendship
because he believes that man aspires for happiness. A happy life is a life
excellently or virtuously lived. Ahappy life is a self-sufficient life, lacking in
nothing. A friend is necessary for the self-sufficiency. One who lacks a
friend lacks self-sufficiency. And if he is not self-sufficient he is not happy.
Hence, it is necessary for one who wants to be happy to have excellent
friends. Itis to be noted that not only Aristotle but other thinkers too
have put friendship within a moral framework. The intimacy of a close
friend is seen as a kind of self-examination and character—improvement.
As Nancy Sherman observes:

Each is inspired to develop himself more completely as he sees

the admirable qualities ... manifest in another whom he esteems. ..

Character friends ............ are eminently suited as models to be

emulated.*

A similar thought is found expressed in Laurence Thomas.
According to him because of the love friends have for each other they are
committed to each other’s flourishing. Now the expression “flourishing”
occurs many times in Aristotle’s ethics. It signifies “living well” or “living
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successfully”, which the friend seeks to enhance rather than stifle.’

However, if we consult our everyday experience friendship does
not always inspire us to moral improvement. There is a gap between the
philosopher’s accounts of the good of friendship and everyday experience.
Friendship may involve moral risks. Through loyalty to a friend one can
be led into moral wrong doing. Close friends are dangerous.

Dean Cocking and Jeanette Kennett in their article,” Friendship
and Moral Danger” have focused on the conflict between friendship and
morality. They have argued that the good of a friendship has little to do
with morality. The attempt to embed the good of friendship wholly within
amoral framework is said to be “absurd” by them. It is rather the value of
friendship that may conflict with moral considerations and may at times
override such considerations. To substantiate their contention they have
resorted to the analysis of a film, Death in Brunswick. Let us follow the
story and its analysis by Cocking and Kennett.

Carl is the protagonist in the film. He has many defects of character
and he cooks in a night club of dubious reputation. His assistant Mustapha
is adealer in drugs. He was badly beaten up by the strongmen of the night
club and was told that Carl is responsible for the beating. So one night he
enters the kitchen and attacks Carl. Carl had a multiple-pronged fork in
his hand. Mustapha falls on it and dies. In acute panic Carl calls his best
friend Dave. When Dave saw the dead body his immediate reaction was
to call the police. But Carl begs him not to do so as it would mean his
going to the jail and he cannot cope with a jail-life. So Dave helps Carl to
move the body and takes it to the cemetery where Dave works. Dave
breaks into a coffin in an open grave, stamps on the decaying decomposing
corps to make room for Mustapha and re-closes the coffin. Later they
deny all knowledge of Mustapha to his wife and son. Dave’s actions are a
series of wrong doings by any standard. And they show the moral danger
of friendship.

Cocking and Kennett’s observation is that although Dave has
failed as a moral agent in failing to do what he ought and doing what he
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oughtnot have done, he has not failed as a friend. One might even think
that it is the requirement of close friendship in the circumstance that makes
him do what he does, and he fails Carl seriously if he does not. Carl’s
asking for help is an appeal to Dave’s friendship and he regards Dave’s
action as a mark of the strength of their friendship.7 Friendship is a valuable
relationship and that it is part of both the nature and value of friendship
that one may be led morally astray by the demands of friendship.® In this
way, against the dominant philosophical account of a highly moralized
conception of friendship the authors of “Friendship and Moral Danger”
have upheld a view of friendship in which Dave’s action is not against
moral reason . In so far as he acts for Carl’s view of his own good, he acts
for a moral reason. In their words ... many apparent conflicts between
friendship and morality should better be seen as conflicts within morality”.’
To reject my friend just when she is in trouble, whether through her own
fault or not suggests that I fail to be a friend. To be a friend is to turn to our
friends when they are in trouble even when it involves certain moral wrong
doing.

The second question that arises is: Who can be a friend? Both in
classical writings and critical literature the friend is a brother. The notion of
friends as brothers promises for relationships built on intimate connection
and like-mindedness. It suggests both equality of rights and intimacy.
Aristotle had a reciprocalist or mutualist theory of friendship. But the
reciprocity or mutuality is incomplete. For friends are equal and bound by
the bonds of fraternity. Friends speak directly with one another; there is a
face to face communication between friends. Friendship signifies liberty,
equality, fraternity. Women do not enjoy liberty nor are they equal and
hence fraternity with the men folk is out of the question. They occupy the
private space while the men are in the public space. Woman is the symbol
of the erotic. She is an object of male love. There cannot be perfect
friendship between men and women. Commenting on this Derrida says
that in all the philosophical discourse on friendship, on the one hand, there
is a double exclusion of friendship between women and on the other
between men and women.'° And further on referring to Nietzsche Derrida
says: “Women are not capable of friendship. She only knows love”. The
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question remains if friendship between women is unnatural and conceived 6. “Friendship and Moral Danger”, The Journal of Philosophy, 2000,
of as immoral. pp- 278-96.

As Derrida clearly understands it the goods internal to friendship 7. Ibid., p.280.
bring with them their own challenges. Aristotle did not address these 8. Ibid., p.279.
challenges because he conceived of friendship as a relationship between )

. . . i 9. Ibid., p.283.

men, specifically good men in virtue of their goodness. The androcentric
notion of friendship has been challenged by the feminists. The fact that 10. J. Derrida. op.cit., p.362.
women are repeatedly pushed to the inner quarters is a sign of their spilling
over to the boundary. There is no reason why there cannot be a stable
friendship between men and women and between women themselves.
There is also the need to dislodge the supreme role assigned to reason as
amale virtue and reorient human relationship in terms of emotion and
feeling. In fact Derrida’s criticism of logo-centrism in Western tradition
has been an important trend setter in decentralizing reason. Though, it
cannot rid us, once and for all, of the concepts fundamental to rationalism,
it can transform them, displace them, and turn them against their
presuppositions and little by little to modify the terrain of our thought and
thereby to produce new configurations.
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Sachindranath and Suresh Chandra
on Wittgenstein: Mysticism,
Transcendentalism and God

Prof. Soyam Lokendrajit

1. Introduction

The Tractaturian metaphysics is; the world is the sum totality of
facts, all that is the case. “All” means a closure, a boundedness. It also
means; —all that is to be said is said or all that can be said is said. Saying
about the world is language. Or what is said about the world is language.
As a counterpart to the Tractaturian metaphysics of facts, the Tractaturian
language is mirror of reality or the sum totality of facts. Saying something
about the world is mirroring the world. A mirroring picture has a logical
fidelity; as perfect as the Platonic form. Almost all the commentaries on
the Tractatus converge on one crucial point that the Tractaturian Wittgenstein
affirms a formal symmetry between human nature, language and reality —
as a condition of adequate description. This formal symmetry, it is claimed,
ensures the fixity of meaning as the essence of sentences or propositions.
The Tractaturian model is logically elegant, the sum totality of facts and
the sum totality of propositions holding on to each other in isomorphic
relation. But it is such a closed model. No wonder Wittgenstein finds it a
cage not unlike the Platonic cave. A point repeatedly emphasised by Suresh
Chandra. No wonder that the desire to be free from the cage or prison
house or cave is universal in man. A desire for which Wittgenstein had the
profoundest respect.

There is the crucial issue of whether Tractatus is the logical
formalisation of an ideal language that gives us conditions of adequate
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description. But we need not dwell on the issue. A minimalist interpretation
of the Tractaturian view of language will serve our purpose. And the
minimalist interpretation is, language is a system of propositions mirroring
facts and these propositions are either true or false.

Look at the sentence or proposition “I love you” through the
Tractaturian prism. What do we see? A fact or state of affairs, an emotion,
an act, a disposition, a promise, a proposal or a what? How do we interpret
the meaning of the verb “love” sandwiched by two personal pronouns?
Formalising the sentence or proposition as relational Liy is of no help
either. Even admitting that formalisation gives the logical form which I
doubt, it does not give us the substance of what love is. Proceeding further,
take up a Bollywood example. After tensions and counter-tensions in the
Bollywood love game of hide and seek, the heroine falls in the arms of the
hero; beating his breast with her two hands as drumsticks to declare “I
hate you”. The audience rapturing into tearful applause, understands “I
hate you” means “I love you™ and vice-versa. Don’t deny that they have
understood. The Bollywood love-industry and violence-industry would
have collapsed long back if they have not understood. So, love and hate
are commensurable in use and in their commensurability points to what is
intriguing if not wholly mysterious. We, therefore, see that the many uses
of a word, a sentence or a proposition do not have the same logical form
or essential meaning. Our language is a maze of meandering streets and
squares of old and new houses. It can be seen, according to Wittgenstein,
as an ancient city with additions from various periods.! Now, then,
Wittgenstein argues that our city called language, with newer and newer
additions, has too many surprises to be accommodated within the neat
logical formalisation of the Tractatus. The Tractutarian engagement with
the logical form or meaning of propositions (the sum totality of which is
language) has to give way to looking for the uses of languages. We find
our ways with the world or in the world using words and sentences. And
our ways of using language have criss-cross similarities. What Wittgenstein
calls family resemblance.” It is never the case that there is something to be
called a meaning running like a common thread in all of them.? Finding our
ways with the world, of course, still implies that our language and world
hold on to each other constituting a boundedness or a cage. What lies
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beyond this boundedness is not sayable. But it is not unimportant. Rather
itis a perennial problem of philosophy. The present paper is to highlight
the thoughts of two eminent philosophers, Sachindranath and Suresh
Chandra, on Wittgenstein. Views on mysticism, transcendentalism and
religion to be precise. On what Wittgenstein calls the unsayable.

2. Sachindranath on Wittgenstein’s Mysticism

Wittgenstein’s picture theory of meaning as well as his views on
logic highlighting the distinction between the sayable and showable, points
out that what is showable cannot be said in language again. The showable,
therefore, is the unsayable. Philosophy, saying the unsayable is in
Wittgenstein’s view, absolutely senseless. Philosophy making lofty claims
of discoursing on a transcendent reality is equally senseless. A tremendous
consequence of this doctrine, according to Sachindranath is, “in a perfect
Wittgensteinian republic it is the philosophers who will be banished”.* In
this regard, Wittgenstein is not even making an exception of himself. He
himself frankly admits that the Tractatus should be thrown away once we
have the book as a ladder to climb up. Sachindranath quotes;

6.54 My propositions serve as elucidations in the following way:
anyone who understands me eventually recognises them as
nonsensical, when he has used them — as steps — to climb up beyond
them. (He must, so to speak, throw away the ladder after he has
climbed up it).

He must transcend these propositions, and then he will see the
world aright.’

Sachindranath opines that the last sentence betrays the ‘mystical’
in Wittgenstein. He points out that when the world is seen properly and in
its totality, there is always a sense of rightness. When I describe, I describe
only a part of the world. But I can see that this part is only a part of the
totality. Thus, any part of the world that I can describe equally manifest
the totality. In Sachindranath’s interpretation of Wittgenstein, I can see the
totality in any description and thus am aware of the limit of how much can
be said. He then concludes that this constant sense of limit of the
‘expressible’ is sure to impart a mystic awareness. Mystic silence here
should not merely be construed as a ‘failure of expression’ but as a zone
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where the self enjoys his security and freedom. Perhaps, where the self is
unburdened from the bounds of communication; where seeing is all that
need be. It is also difficult to relate what Wittgenstein calls the non-
speakable (mystic) with the ordinary trend of mysticism that we find in
India or elsewhere.® That is to say, mysticism based on a certain kind of
experience. Do we confine ourselves to what Wittgenstein explicitly states
in the last section of the Tractatus? Do we relate what is said in the Tractatus
with the three famous personal experiences of Wittgenstein namely; (i) the
sense of wonder at there being anything at all (Wittgenstein believes it to
be what people were referring to when they said that God had created the
world) (ii) the feeling of absolutely safe which some people would say is
the same as feeling safe in the hands of God, and (iii) the experience of
feeling quilty which one might say is the same as feeling that God
disapproves of our conduct?’ Or do we agree with Otto Neurath whose
comment on Wittgenstein’s conclusion “Whereof one cannot speak, thereof
one must be silent’ was “One must indeed be silent, but not about
anything”?®

A.J. Ayer’s sympathies lie with Neurath. Here Ayer does not deny
the occurrence of mystical experience or that those who enjoy them are
entitled to set a great value on them. Ayer says he is only rejecting the
suggestion that mystic experiences reveal the existence of anything higher,
or that they supply an answer to the ‘the problems of life’. He does not
like to bury ethics and aesthetics together in the mystical, also. He admits
that his emotive theory of Ethics is developed under the spell of the
Tractatus. But he is not in agreement with Wittgenstein’s views on Ethics.’

Further more, Ayer makes the interesting point that the experiences
(mystic?) to which Wittgenstein turns to throw light on his sense of absolute
values do not provide the basis for any set of moral principles. They offer
no guidance for the conduct of life. At the same time, Ayer gives his
testament, on the basis of abundant evidence that Wittgenstein maintained
very strong moral attitudes. That his judgements of people’s conduct
including his own, were frequently harsh. Ayer also testifies that Wittgenstein
never bothered to bring his “very strong moral attitudes” into accord with
any philosophical theory."

Now, here is a fruitful paradox exploration of which will reveal
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Wittgenstein’s views on the nature of philosophy as an activity, as well as
his views on the mystic and the religious. Wittgenstein himself reminds us
always that things mystical make themselves manifest through forms of
life. Surely, what is to be explored is; this manifestation through forms of
life. Ayer’s verification principle (drawing inspiration from Tractatus itself)
forbids him to follow where the paradox leads.

Considering these points and counterpoints in the discussions on
Wittgenstein’s mysticism, Sachindranath observes that the mystic assumes
arelatively self-sufficient status perhaps because the rest of the Tractatus
hardly needs to be interpreted in terms of Wittgenstein’s remarks on the
mystical. This part, in his opinion, is a free-for-all zone where one may
develop one’s own ideas which are only occasioned by the Text of the
Tractatus. He concentrates on what he calls the ‘being mysticism’ of the
Tractatus as expressed in the off-quoted line: “It is not how things are in
the world that is mystical, but that it exists” (6.44). His exposition is as
follows:

The Upanishadic texts of India discourse on ‘Sat” which is of the
same root as satya or truth. The self, Sat, the universe, are identical. They
are also considered under the concept of existence or the more general
term ‘being’ which is an eternal source of mysticism in the Indian spiritual
thought. The identification of the Self or Brahma with ‘Sat’ or ‘the universe’
led the Upanishadic seers to conclude that one cannot describe the true
nature of the ‘self’. They declare; “one who says he knows Brahman
does not truly know him’. This identity, Sat = Satya = Universe = Self =
Brahma throws up the concept of ‘existence’ or the more general concept
of being which is the eternal source of the mystic. This is precisely what
Sachindranath calls ‘being-mysticism’ which leads one to silence. A true
meditation on the self which is silence is a zone where one feels free and
secure as selves. Sachindranath points out that Wittgenstein’s approach
to silence is intensely familiar to the Indian mind. Silence in the Upanishadic
texts as well as the Tractatus is constructive, unlike Otto Neurath’s silence
which is not about anything. It is not a dumb man’s silence but silence
born out of an inevitability of expression. Sachindranath’s strategy to unlock
the mystic in Wittgenstein’s thought is, to look at the nature of the signs
and the inevitable status that we have to give to them in order to express
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reality. It means looking at the signs in abstraction but as a part of the
concept of being. And for this way of looking, Sachindranath coins a
term, namely, ‘sign mysticism’."!
How do we explain sign mysticism? The essential feature or ‘logical
form’ so to say, of a symbol-type is that it acts as a medium and a
transparent world at that through which a world is or can be described
with a T-F pole. The sign character of a symbol or the propositional sign
itself is a fact. According to Sachindranath, this implies that language as a
medium often behaves as an opaque phenomenon through which I do not
see the world but see another world in the language. We are then led to
believe that language itself is a fact which may not describe anything else.
That our opaque language cannot describe that we see another world in
the language. Our signs are too bad to do the job. They are passive,
opaque repositories of ‘logical form’ mirroring —but unable to reach reality.
Once this is admitted we push ourselves into sign mysticism. How do we
transcend both language and the world to say again that one mirrors the
other? Impossible. Hence, silence! In Sachindranath’s own words;
Where language behaves opaquely we lose a sense of reality and
feel trapped into a situation where all that we have are facts, and no
model to describe them; because the model itself is a fact. To be
surrounded by facts without being able to organise them into a scheme
makes us aware of a sort of existential limitation. [ live with facts and
cannot talk about them except creating another hierarchy of facts.
Thus an easy communication appears to be impossible and we feel
compelled to be silent. We strike against language-opaque and the
feeling of a very formidable fate creeps into our life and expressive
behaviour. We often then cry out, ‘Silence’!'
Interestingly, he links this to the enjoyment of aesthetic experience
—apoint [ am going to return again.

3. Suresh Chandra on Wittgenstein’s Mysticism and
Transcendentalism

The mystical is the inexpressible. The relation of facts and
propositions, as noted above, is showable but not sayable. Therefore,
inexpressible, that is, mystical. We have noted why and how Sachindra
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Nath calls it sign mysticism. Russell interprets Wittgenstein as maintaining
that the inexpressible contains the whole of logic and philosophy.'?

Suresh Chandra points out that not only logic and philosophy, but
Ethics, Aesthetics and Religion are also mystical for yet a different reason.
They are engagements with mystery, transcendence, valuation, time and
eternity, God, continuity of life after death, resurrection, the promise of
second coming, immortality, righteousness, the Good and the Beautiful.
These engagements cannot be expressed in language, which is too small a
teacup to hold them. Wittgenstein’s classic metaphor of this inexpressible,
taking the example of Ethics is;

It seems to me obvious. .. That we cannot write a scientific book, the
subject matter of which could be intrinsically sublime and above all
other subject matters. I can only describe my feeling by the metaphor,
that, if a man could write a book on Ethics which really was a book
on Ethics, this book would, with an explosion, destroy all the other
books in the world.'

If Ethics, Aesthetics and Religion are inexpressible, and hence
mystical, then, what is the nature of our engagement with these? Here
Suresh Chandra draws our attention to the following remarks of
Wittgenstein:

There are, indeed, things that cannot be put into words. They
make themselves manifest. They are what is mystical.'

According to Suresh Chandra, Wittgenstein’s point is that, it is
not showing through language that ethics, aesthetics and religion are
manifested. Here Max Black’s view, “any effort to express the mystical,
whether by saying or by showing must result in absurdity” is not true.
Suresh Chandra argues that Black’s view may be true of logic and
philosophy, but not of the forms of life. The forms of life cannot be absurd,
because they are not linguistic expressions, and cannot be reduced to
them. The argument is further reinforced by emphasizing the point that the
source for Wittgenstein’s mystical attitude towards the human values arises
out of the fact that he finds the world limited and bounded. According to
Suresh Chandra, when Wittgenstein writes “Feeling the world as a limited
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whole —it s this that is mystical, the feeling he is discoursing on is certainly
unique, not reducible to any other feeling. This mystical feeling is not what
led Wittgenstein to say that logic cannot be expressed in language. Logic
cannot be expressed in language, not because it is bounded and limited,
but because it expresses the essence of language. The conclusion, therefore,
is, Wittgenstein has two senses of the mystical. One, a sense in which
logic is mystical. Two, a sense in which engagements with human values,
such as Ethics, Aesthetics and Religion are mystical.

In the Preface to his book Wittgenstein: New Perspectives, Suresh
Chandra gives us the following testament:

A question may be asked: what is new about the perspective from
which I have written on Wittgenstein? At least one thing is new, that
I'am an Indian, born and brought up in the Vedantic tradition, not
the tradition that gave birth to Wittgenstein.'®

He also takes note of the fact that Professor R. Balasubramanian
has been interpreting Wittgenstein in terms of Vedantic transcendentalism,
in his lectures. Also, of Professor S. Panneerselvam’s comparing
Wittgenstein with Shankara maintaining that Wittgenstein’s
transcendentalism is closer to Indian tradition, particularly the Vedantic
tradition, than to the orthodox Judaeo-Christian tradition of the West.
Despite his testament and reference showing that transcendentalism is not
something new to the Indian tradition, Suresh Chandra opts neither Vedantic
transcendentalism nor Vienna-Circle logical empiricism in his interpretation
of Wittgenstein. In unfolding Wittgensteinian transcendentalism in the light
of philosophical paradox sandwiched and sustained by the early and later
Wittgenstein, Suresh Chandra is at his creative best. The point that emerges
in the course of unfoldment is, Tractaturian transcendentalism flowering
into the thought-landscapes Wittgenstein could sketch in the Philosophical
Investigations; so much so that the Tractatus remains to be revisited again
and again. Suresh Chandra compares the growth of Wittgenstein’s thought
to that of a Banyan tree of which the root is the Tractatus, the logico-
analytic techniques of Frege and Russell the trunk transmitting nourishment
to the fruits, flowers and leaves, the Philosophical Investigations the fruits
and the Philosophical Remarks branches spread out in all directions to
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take roots again to support the old trunk and the tree in its totality.17 To
me the tree metaphor is deep and insightful, holding out promises for future
researches on Wittgenstein.

With these remarks, let me dwell on Suresh Chandra’s thoughts
on Wittgenstein’s views on religion.

4. Suresh Chandra on Wittgenstein’s view on Religion

According to Suresh Chandra, Wittgenstein does not wish God’s
divinity to be questioned. Therefore, he restricts God to the transcendental
realm. God’s revelation in the world implies His physical presence also.
But God’s own physical presence or the physical presence of His messenger
give a chance to the people to question His divinity. This questioning will
injure His divinity. If God’s transcendental character is to be preserved;
revelation is to be ruled out. Here Suresh Chandra’s interpretation is; if
God is allowed to be physically present even once, His repeated physical
presence cannot be prohibited. God’s incarnation and therefore,
reincarnation, must be stopped.

In support of his interpretation, Suresh Chandra points out the
similarities between Wittgenstein’s views and Tagore’s portrayal of God
in the play Raja or The King of the Dark Chamber. Tagore’s portrayal
expresses Wittgenstein’s own religious ideal. Like Surangma, Wittgenstein
did not wish to see God or to find reasons for his existence. Surangma, a
maid-servant in the play, feels the presence of King (who symbolises God
in the play) though she never saw him. She is so very different from
Sudarshna (married to the King) who wishes to see the King. Surangma
does not require any reasons to believe in the existence of the King (God),
so also she does not require a visual glimpse of him. She has faith in His
existence and feels His presence. Sudarshna is superficially so close to
the King but is far away from Him. It’s a play of hide and seek. Far is
near; near is far.

Tagore and Wittgenstein had their inspiration in Kierkegaard.
According to Kierkegaard, there is an infinite gulf between man and God.
Which has to be bridged if man is to reach God. But the gulf'is Infinite. So,
the bridge has to be one capable of overarching the Infinite gulf. Will
Reason serve the purpose? Not at all. Kierkegaard says, only and only
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when man takes a leap of faith can this gulf be bridged, and God be
reached. Kierkegaard is emphatic that faith, that is leap of faith is the
essence of Christianity. And the phenomenal history of the Church’s
institutional success is never a substitute for this Christian faith. It is not
even an iota of evidence. Remember Nietzche’s aphorism; in the history
of mankind there had been only one Christian — the one crucified.

Suresh Chandra in his exposition points out that Kierkegaard
rejected reasons and visual glimpses of God, which inspired both Tagore
and Wittgenstein. He also refers to Wittgenstein’s view; “Kierkegaard
was by far the most profound thinker of the last century. Kierkegaard was
a saint”.18 He then poses the question; is it possible that Wittgenstein
carved out his own position on religion from the positions of Tagore and
Kierkegaard? The prompt reply is; no matter from which direction the
seeds come, they grow differently in Wittgenstein’s soil. To this effect
Suresh Chandra quotes:

I believe that my originality (if that is the right word) is an originality
belonging to the soil rather than to the seed. (Perhaps I have no seed
of my own.) Sow a seed in my soil and it will grow differently than it
would in any other soil."

No matter wherefrom the inspiration is, the originality of the thought
is Wittgensteinian. Suresh Chandra therefore concludes that it would be
wrong to call Wittgenstein a Tagorean or a Kierkegaardian. And in his
writings Wittgenstein exhibited a profound transcendentalism — from the
early writings till his last piece of writing. Suresh Chandra considers it his
aim to exhibit Wittgenstein’s transcendentalism in order to remove those
misunderstandings about his philosophy generated by the empiricist
philosophers of the West and the non-empiricist philosophers of India.
In the Tractatus, Wittgenstein says;

6.432 How things are in the world is a matter of complete
indifference for what is higher. God does not reveal himself in the
world.*

How to interpret this aphorism in relation to the concepts of prayer
and grace? If God does not reveal Himself in the world and if He is far far
away indifferent to what is happening in the world, then how He will listen
to our prayer? How will he intervene in the world? Surely intervention
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implies active involvement.

Suresh Chandra’s response to the problematics of interpretation
is to affirm the autonomy of religious life from the worldly life, the
transcendental from the mundane, the religious attitude from the scientific
attitude. While the 'business' of the world moves in its own momentum,
God's intervention is not what is prayed for. For example, for water to
boil at 100 degrees centigrade, or for hens to lay eggs, intervention may
not be needed. We do not pray for such things. For problems to which
the ways of physical nature and the ways of the world provide no answers,
we certainly do pray. In such prayers, we transcend the world where
water boils at 100 degrees centigrade, hens lay eggs and big fishes eat up
the smaller ones or might is right. Suresh Chandra understands Wittgenstein
as meaning that prayer to God is possible only when we give up our
scientific personality and become religious persons. It simply means that
prayer is not a request for scientific manipulation of the world using true/
false descriptions of the world, to suit our fancies or purposes. If prayer
to God transcending the world is possible and if God listens to prayer,
then God's grace is the only way available to man. Of course, it is obvious
that God's grace is not identical with showering utilitarian end. After all,
we do not seek God's grace for having eggs for breakfast. Nor has God
created hens for enriching our breakfast. Suresh Chandra gives his
interpretation succinctly;

Looking the world religiously is very different from, not only looking
it scientifically but also looking it in an utilitarian fashion. A religious
person for Wittgenstein looks at the world from outside, unlike a
scientist who looks at it from inside. A religious person wonders that
the hens lay eggs and water boils at 100 degrees centigrade. A scientist
simply describes these facts without any element of wonder. Both
religion and art, in their own ways, according to Wittgenstein, awaken
us to wonder, but science is a way of killing this awakening. It sends
us ‘to sleep again’.?!

Suresh Chandra also points out that Wittgenstein's later lectures
and writings are devoted to two issues. One is showing that a religious
belief is qualitatively unlike a scientific belief. The other shows that the
language of religion is autonomous, that there is an independent language
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game of religion which belongs to the family of language games. Let us
dwell on his interpretation of Wittgenstein's thoughts on these two points.

According to Wittgenstein, Sir James Frazer and Father O’ Hara
are both guilty of totally demolishing the distinction between science and
religion. He points out that Father O' Hara is one of those people who
make it (religious belief) a question of science. Here, O' Hara's fault is not
just that he gives a scientific interpretation to religious beliefs. His fault
precisely is; he gives reasons. Scientific or otherwise.

Wittgenstein says; "What seems to me ludicrous about O' Hara is
his making it appear reasonable" * It is simply pointless to give reasons,
including the scientific ones, in support of a religious belief.

Frazer's fate fares no better in Wittgenstein's views. In the Golden
Bough he treats the story of the King of the Wood at Nemi as a rite of
spring. The King of the Wood is slain by his successor. The successor, in
his turn, is also destined to be slain by his successor and so on. Frazer
interprets this way of succession of kings as a practice designed to secure
the succession of crops. He treats them as exercises of magic and
considered magic as simple-minded science. Now, did not primitive men
lose faith in their practice when they discovered that it did not work? The
answer is; it did work or it was not found to fail. As Frazer puts it;

A ceremony intended to make the wind blow or the rain fall, or to
work the death of an enemy, will always be followed, sooner or later,
by the occurrence it is meant to bring to pass; and primitive men may
be excused for regarding the occurrence as the direct result of the
ceremony, and the best possible proof of its efficacy.”

Wittgenstein finds Frazer's account of the magical and religious
views of mankind unsatisfactory; it makes them look like errors. It makes
religious beliefs look like as if they are descriptions of our habits of mind
which can be considered true for which counter examples have not been
found so far. Here, Suresh Chandra interprets Wittgenstein as saying that
no kind of reasons, including the scientific ones, should be given in support
of areligious belief. The priest speaking in the language of the scientist and
the scientist speaking in the language of the priest seems to converge on
one point, that is, God after all is a hypothesis although an expensive one
at that. And Wittgenstein firmly rejects explanation of religious belief,
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because "every explanation is a hypothesis". In his opinion, a religious
belief is not any kind of hypothesis, nor is grounded in any kind of
hypothesis. Religious beliefs and practices speak for themselves. They do
not require any external support.

Suresh Chandra draws our attention to an important argument
Wittgenstein gives from the presence of different language games. The
argument points to the absolute and transcendental character of religious
beliefs. A poem, for example. Even though it is composed in the language
of information, it is not used in the language game of giving information. A
poem is not a move in the language game of information giving. Likewise,
statements expressing religious beliefs are expressed in the narrative form,
the form which is usually used for expressing scientific forecasts. But
religious statement and scientific forecasts are poles apart.

Wittgenstein points out;

Suppose for instance, we know people who foresaw the future; make
forecasts for years and years ahead; and they described some sort
of a Judgement Day. Queerly enough, even if there were such a thing,
and even if it were more convincing than [ have described, belief in
this happening would not be at all a religious belief.**

The simple reason is that the evidence adduced for such a forecast
suits only a scientific prediction. Now, if the Day of Judgement is only a
scientific prediction, no one would have bothered at all. For, a scientific
prediction can always be otherwise. It has no absolute transcendental
character. As Wittgenstein further says:

Suppose that I would have to forego all pleasures because of such a
forecast. If I do so and so, someone will put me in fire in a thousand
years, etc., I wouldn't budge. The best scientific evidence is just
nothing.”

In his interpretation of the above quotation, Suresh Chandra points
out that statutory medical warnings based on scientific studies, which are
written on tobacco and cigarette packets have not stopped devoted addicts
from smoking or chewing tobacco. He even cites his own case as a classic
example. This is so because medical warnings in the form of scientific
propositions always allow exceptions on which one can peck a hole for
inclusion or security. In his own words:
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If the Day of Judgement is only a scientific prediction, then one may
possibly escape hell-fire in spite of all the crimes one has committed
in his life. One's attitude towards a scientific truth is very different
from one's attitude towards a religious truth. It is not science but
religion that makes sure that there is no escape from the Day of
Judgement. Only with God's grace and his intervention that one could
be saved.?

The all-important point is; Wittgenstein introduces arigid distinction
between a religious belief and a scientific belief. On this very point, Suresh
Chandra also cites Wittgenstein's views on Christianity:

Christianity is not based on a historical truth; rather, it offers us a
(historical) narrative and says: now believe! But not, believe this
narrative with the belief appropriate to a historical narrative, rather:
believe, through thick and thin, which you can do only as the result of
alife. Here you have a narrative, don't take the same altitude to it as
you take to other historical narratives! Make a quite different place
in your life for it. ~There is nothing paradoxical about that!*’

The point is, a religious narrative though a narrative, demands a
unique kind of attitude. Wittgenstein further says;

Queer as it sounds: The historical accounts in the Gospels might,
historically speaking, be demonstrably false and yet belief would lose
nothing by this: not, however, because it concerns ‘universal truths of
reason’! Rather, because historical proof (the historical proof-game)
isirrelevant to belief. This message (the Gospels) is seized on by men
believingly (i.e. lovingly). That is the certainty characterizing this
particular acceptance-as-true, not something else.

A believer's relation to these narratives is neither the relation to
historical truth (probability), nor yet that to a theory consisting of
‘truths of reason’.

In his interpretation of Wittgenstein's thought Suresh Chandra
points out that religion does not express empirical truths, therefore; it does
not express probable truths also. Again, it does not express non-empirical
necessary truths which could not be otherwise. The point simply is, looking
atreligion, as transcending the contingent/necessary dichotomy.

Like Kierkegaard, Wittgenstein looks at religious beliefs as a
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passionate commitment to a system of reference. Although a belief, it's a
way of living. It is transformation consequent upon passionately taking
hold of a system of reference following freely one's own conscience.
Suresh Chandra points out that the same point is reinforced in
Wittgenstein's views on proof of God's existence. He quotes:
A proof of God's existence ought really to be something by means of
which one could convince oneself that God exists. But I think that
what believers who have furnished such proofs have wanted to do is
give their 'belief' an intellectual analysis and foundation, although they
themselves would never have come to believe as a result of such
proofs. Perhaps one could ‘convince someone that God exists’ by
means of a certain kind of upbringing, by shaping his life in such and
such a way.”
Wittgenstein also remarks that life can educate one to a belief in
God. And our experiences too can bring this about. But by experiences
Wittgenstein does not mean visions and other forms of sense experience
which show ‘the existence of this being’. The experiences that can educate
us to a belief in God are, for example, sufferings of various sorts. But
these experiences of suffering does not show us God in the way a sense
impression shows us an object. Wittgenstein consistently prohibits God
from coming down to the world of senses. Our experiences (suffering of
various sorts etc.) also do not give rise to conjectures about Him. Again,
Wittgenstein consistently prohibits God from manifesting to man's
intellection. Experiences and thoughts of suffering — the way of life one
prays to be destined for, force awareness of God on us. In a return to the
thought-architecture of the Tractatus, Wittgenstein suggests that the
Tractaturian ‘object’ answering to the logically proper name may be of
help in reminding ourselves the transcendental nature of God. If ‘object’ is
the logical condition of adequate description, God is the transcendental
condition of the way of life which is religious. Suresh Chandra’s
interpretation of Wittgenstein’s views is; Religious beliefs including belief
in the existence of God can be justified, only by one’s conduct. One’s
form of life is the best evidence for religious beliefs. Such words as ‘proof”,
‘evidence’, ‘justification’, explanation etc. do not have the same meaning
inreligion as they have in science.
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We next proceed to Suresh Chandra’s interpretation of
Wittgenstein’s view that the language of religion is autonomous, that there
is an independent language-game of religion which belongs to the family
of language-games. Suresh Chandra points out that Wittgenstein in his
Remarks on Colour finds theology ‘fumbling around with words’. In
Philosophical Investigations he declares that we should consider “theology
as grammar’’. Grammar of what? Answer is; grammar of religious language.
A theologian is grammarian, but not of language as a whole, only of the
religious language. Art and religion may be quite close to each other in that
their grammars are different from the grammar of science. Suresh Chandra
interprets Wittgenstein’s view as meaning that the theological objects such
as God, destiny etc., depend for their existence on the grammar of religious
language. This is corroborated, according to Suresh Chandra by
Wittgenstein’s remarks on grammar in general, “grammar tells what kind
of object anything is”. In his opinion, this is inversion of the Tractaturian
metaphysics. In the Tractatus the essence that is expressed by grammar
used to mirror the essence of reality. The configurated simples (objects)
of reality were mirrored by the configurated simples (names) of language.
So much so that language mirrors reality with an amazing logical fidelity.
Here language is reflective, not constructive. But in the later Wittgenstein
of the Philosophical Investigations “Essence is expressed by grammar™.
The essence is what is spoken about. That is say, the use of language
actively constructs reality in the way of finding newer and newer aspects
of reality which is our ways of expressing also. What it comes to is, in the
later Wittgenstein we have to search objects in reality by studying the
grammar of our language. The reality of objects in the world, or outside it,
depends on grammar. I am sure, this is pivotal paradigm shift needing an
in-depth exploration.
According to Suresh Chandra, Wittgenstein’s grammatical turn
(which I would like to call a paradigm shift) is corroborated by the following
remark from Culture and Value:
The way you use the word ‘God’ does not show you whom you
mean — but, rather, what you mean.*
Here Wittgenstein’s meaning is, using the word ‘God’ is not
naming an entity to which one may be referring. The argument is, the
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meaning of the word ‘God’ does not depend on the existence of an entity
(in the world or outside it) but on the use of it. In support of this argument
Wittgenstein points out; to say “God’s essence guarantees his existence
really means that what is here at issue is not the existence of something.
On being asked why existence is not at issue, the answer is there is no
telling what it would be like if there were such a thing as God. Take, for
example, colour. Suppose one says; the essence of colour guarantees its
existence. What does that really mean? It simply means one cannot explain
what ‘colour’ is, what the word colour means, except with the help of a
colour sample. But here in this, there is no such thing as explaining ‘what
it would be like if colours were to exist’.

According to Suresh Chandra, Wittgenstein’s argument is drawing
our attention from the question as to the existence of God to the question
concerning the use of the word ‘God’. The use of capital letter does not
mean that it is a proper name, it simply means that it is an important word,
more important than, say, such a word as ‘table’. The important question
is then, “How are we taught the word ‘God’ (its use, that is)?”” On this
important question, Suresh Chandra quotes Wittgenstein as saying;

I cannot give a full grammatical description of it. But I can, as it were,
make some contributions to such a description; I can say a good
deal about it and perhaps in time assemble a sort of collection of
examples.!

The point, however, is, no matter what sort of collection of examples
we would like to assemble, what we in fact do or can do is to give a few
examples and explanations. And Wittgenstein reminds us that no more
than this is necessary. “What use could we make of an enormously long
description?” Why involve a long description? The longer the description,
the more difficult it is to understand the meaning of the word in question.

Here Suresh Chandra points out that Wittgenstein’s later God
talk is very different from the early God talk. To be sure, the Tractaturian
God was not an entity found in the world. But it was an entity of some sort
— a transcendental entity, a transcendental presupposition of world’s
existence. The Tractaturian transcendental God has been replaced by a
God spoken about in our everyday use of words. From the transcendental
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heights, we land in the everyday uses of words. Wittgenstein's paradigm
shiftis not restricted to religion only. He begins looking at the world through
the grammar of language. The theologian must not struggle with words
now to point to a transcendental God in his way. Because this will be
trying to say something without knowing how to do it. He is simply to
realise that "Practice gives the words their sense" in the new Wittgensteinian
God-talk.

5. My Response: In Lieu of a Conclusion

The present paper is not intended to be a critique of Wittgenstein's
views. Nor a critique of Sachindra Nath and Suresh Chandra's views on
Wittgenstein. My aim is to present how Wittgenstein grows in the Indian
soil. In the works of the above two original thinkers to be precise. Both
Sachindranath and Suresh are my revered and beloved teachers who
introduced me to the Wittgensteinian texts. This paper is a presentation in
memoriam, fond and sacred to me. So, in lieu of a conclusion which
normally follows a critique, I will give my response.

Let me interface Wittgenstein's God (Judeo-Christian?) with my
God (God of Manipuri Vaishnavism), if at all such a thing is possible.
Wittgenstein's God is a transcendental God, not to be manifested in the
world as that would injure His divinity. My God of Manipuri Vaishnavism
is transcendental, yet He manifests in the yearning and love flowering in
the heart. This flowering however is not crystallised in facticity —just as
one fact in the sum totality of facts which Wittgenstein calls the world.
Although the frail vessel (to quote Tagore) is a finite repository, the yearning
and love in itself is in continuum with the transcendental we call God. So
much so that the beginning of one is to converge in the other and vice
versa. Our language may fail to describe the continuum. Hence silence —a
zone where according to Sachindranath, we as selves feel free and secure.
In Manipuri Vaishnavism, silence does not imply failure of communication.
It simply means a form of life, a mystic life has taken over. Manipuri
Vaishnavism presents a life-world woven with rarified aesthetic forms
becoming yearning and love of God. I don't know when and where Heaven
and earth meet. But I have been taught by my birth and upbringing that
yearning for love and beauty is what makes living a continuous flow of the
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transcendental.

When it comes to prayer and grace, one point is clear. A Manipuri
Vaishnav mystic lacks nothing of this world. Hence, a prayer for God's
intervention for things in the world does not arise. Scientific or otherwise,
He prays for a yearning heart. No blessing is greater than a yearning heart
passionately flowering towards love and beauty which is His and His only.
And where from can blessing be save His and His grace only. Here I
agree with Suresh Chandra's interpretation of Wittgenstein's concept of
Christian prayer —that a man is a changed person while praying. The hour
of prayer belongs to the religious person, not to the scientific person.
Prayer is never a scientific transaction. Science moves within the discourse
of facticity, probability, hypothesis, deduction and generalisation. Prayer
cries out in the language of yearning and transcendence.

In Wittgenstein's discourse on the Last Judgement the terror of
eternal torment in hell is a punishment in store for man's forgetfulness of
God. AManipuri Vaishnav mystic never looks at human destiny from the
bipolarity of heaven and hell. Eternal yearning of infinite love and beauty
or the loss of it — that is what makes the fateful difference. Hell's torment
after all, is not that frightful compared to a dry heart bereft of passion for
yearning.

This brings us to the God-talk of the later Wittgenstein, the pivotal
paradigm shift of landing in everydayness of use of words. It is that practice
gives the words their sense in the new Wittgenstein God talk. [ have a
feeling that this Wittgensteinian turn if followed closely may be leading us
to opposite directions; Marx's views on religion on one hand and the
aesthetic mysticism of Manipuri Vaishnavism on the other. Marx's Kingdom
of freedom may pave way to what Sachindranath calls silence zone where
we as selves feel free and secure. The ritual performances of Manipuri
Vaishnavism may help us in understanding deeper Wittgenstein's God talk.
And conversely, Wittgenstein's God talk may help in looking at Manipuri
Vaishnavism from a new perspective. Maybe, a new surprise is in store
for us.
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Wittgenstein also points out that one may have a scientific attitude

or a religious attitude to the Last Judgement. Suppose the Last
Judgement is presented as the result of induction. It is then not a
religious belief, but only a superstition. The substance of belief in the
Last Judgement, according to Wittgenstein is; “No induction. Terror.
That s, as it were, part of the substance of belief.” (Suresh Chandra,
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Whereas belief in the Last Judgement religiously overwhelms one with
terror, fear and torment so as to cry out for infinite help. Says
Wittgenstein:
The Christian religion is only for the man who needs infinite help,
solely, that is, for the man who experiences infinite torment. The
whole planet can suffer no greater than a single soul. The Christian
faith — as I see it — is a man’s refuge in this ultimate torment.
(Culture and Value, p 46)
This Christian faith, according to Wittgenstein is the substance of
religious belief. He makes his position clear in another remark
again:
If a man said to me after a dream that he believed in the Last
Judgement. I'd try to find what impression it gave him. One attitude:
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it may be one of terror. (C. Barett (Ed.) Wittgenstein's Lectures &
Conversations, p 56.
Quoted by Suresh Chandra, p 147
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believer in such predictions knows that they could possibly be false.
One may also escape the hell-fire. Hence, one need not be terrified
or tormented.
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Quoted by Suresh Chandra in Wittgenstein: New Perspectives,
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Ibid.,
Ibid., p 85
Ibid., p 50
Wittgenstein, Culture and Value, p 82.
Suresh Chandra, Wittgenstein: New Perspectives, p 140
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Anviksiki : The epistemology of
Indian Philosophy

Dr. Anjana Chaliha,

Contrary to the western view, epistemology is not a new or young
study in India, It is studied here with its many of the related problems from
the very beginning. Public debating was in fact an ancient custom as reflected
in the Upanishads and in the earliest Buddhist texts; though naturally these
were not in strict logical forms. It is not easy to ascertain the chronological
order of the rise and development of Indian logic and epistemology as it is
with other branches of philosophy. Yet, Buddha, being prominently a
historical figure, the Buddhist writings seem to give us a type of chronology.
The Kathavatthu, a Pali text of the Stahaviravéadi Buddhists compiled
in the 3rd century B.C. a collection of more than two hundred debates
where we find logic proper. A similar text is the Vijnankdya of the
Sarvastivadi Buddhists which present the debates and refutations in strict
logical forms of propositions.

In India we see that here logic includes epistemology, or here the
analysis of knowledge is related always with the study of reasoning. By
Indian study of logic is meant particularly the Nyaya system of Gautama,
alias Akshapada of unknown date, the author of the famous Nydyasutra.
Logic in India is of course studied by all the systems and it is there also in
other fields of Vyakarnana and Itihasa etc. It is taken in very high esteem,
as ‘knowledge’ as opposed to ‘ignorance’ is considered here to be the
means of liberation and hence it is discussed seriously by all the systems.
Though the Carvaka materialist is an exclusion from this general remark,
yet they used to make the destructive criticisms of the Brahmanical tradition.
The Carvaka (or lokayata) is famous for developing a critique of the theories
of inference of the logicians. The whole edific of their materialistic
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philosophy is supported by their sense-perception-based epistomology
and for its establishment they were to refute the other sources of knowledge
with the use of logic.

In India the prayer, ‘Jyotirgamaya’is only a part of the complete
prayer of ‘Satgamaya’ and ‘Amrtam gamaya’, ‘Jyoti’ or knowledge is
prayed not for the shake of knowledge alone, but with a view to discover
truth or reality as distinguished from the untruth and unreality and thereby
to attain immortality. Hence, logic and epistemology are here studied not
as separated from other topics of philosophy unlike in western philosophy.
Not to speak of the logical and epistomological standpoints of farkasastra
or Anviksiki, the comprehensive philosophy of India studies the same
reality from the different standpoints where we meet the different angles
of tattvavidya with dharmatattva, manastattva, arthanity,
dvandanity Baidyasastara (Science of medicine) Jyotirvidyd, Jagat-
tattva and so on and so forth. All the studies again stand on the firm
footing of Vydkarana or the science of language.

As the supreme goal is liberation so the study of knowledge or
jnanvidyd or Anviksiki is only a means. In Kautilya’s Arthasdstra
there is mention of anviksiki as a separate study from the other three
viz., the trayee (three vedas), Varta (commerce) and Dvandanity
(Politics). But yet it is learnt that when it aspires to become an independent
study being forgetful of its goal, then naturally it faces criticisms. In the
Ramayana (11-100-36), Anviksiki is censured as leading man away from
the injunctions of the dharmasdstras. Manu also holds that those who
being mislead by the hetusdstra or logic and disregard the Vedas or the
dharmasastras deserve ex-communication. But it is allowed to flourish
even by Manu within its recommended limit to act as means to good life
and he prescribes a course of @nviksiki even for the kings. Logicians
were included in the kings’ courts. The Nyayasutravrtti of Viswanatha
states that Vyasa claims to have arranged the Vedas by means of anviksiki.

Anviksiki, which seems to include both the studies of tarkavidyd
and jnanvidyd is referred to by different names. In the Chandogya
Upanishad there is the term Vakavidya which Shankara interprets as
tarkasdstra. But Mahabharata refers to both @nviksiki and tarkasastra
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and states that Narada was familiar with the Nyaya syllogism. In the
Buddhist work Milindaprasna there is mention of Nyaya system under
the name of Nity. In the Lalitavistara, logic is called hetuvidya. Jayanta
Bhatta, (the famous commentator of Nyaya of 9th century from Kashmir)
says, “There was logic even before Gautama as Mimansa was before
Jaimini and grammar was before Panini.” In the History of Indian Logic,
Dr. Vidyabhusan says, that a number of writers made contribution to Indian
logic before the author of the Sufra. He mentions the names of Dattatreya,
Punarvasu Atreya, Sulabha, the lady ascetic and Astavakra.” (History of
Indian Logic, PP 9-17).

When the Heterodox systems made their destructive criticisms of
the ancient tradition, the six systems took definite shapes by replacing
poetry and myths with help of logical reasonings. They needed logical
defence in order to codify their views, Atmavidya or Tattvadarshana
was to be supported by Anviksiki or science of an enquiry concerning
human knowledge.

One special feature of Indian studies of knowledge is its concern
with language. The texts on knowledge are given in sutras, the concise
statements or the aphorisms which are based on vydkarana (grammar)
and Nirukta (Etymology). The grammarians have claimed the status of
an independent darshana for themselves. The sutra of the different
philosophical systems were based on the principle of ldghava (economic
criterion) of the grammarians, that description of language should limit
repetitions and superfluous elements. Encyclopedia informs us that “the
grammarians rejoice over the saving of the length of half a short vowel as
over the birth of a child” (P: 52). The logicians too adopted the economy
criterion from these grammarians. From them the logicians could obtain
their paribhasa or technical language and also the rules of ‘use’ and
‘mention’ in cases of conflicting views of opponents, which made the texts
free from quotation marks. Due to these technicalities the original texts
cannot be understood without commentaries and commentaries are also
not easy to understand as the roots of the meanings may be only there in
some texts of remote past coming in a chain of a long continuing tradition
to the commentator. This is why, a certain scholar in Indian thought remarks,
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“Aperson may be a perfect master of Aristotelian logic and the
varied systems to which it has given birth in Europe. But such mastery,
though acquired after years of toil, will not in the slightest degree help him
through the tangled webs of logomachy and sophistry as also of correct
reasoning, which stand out in bold relief from the pages of standard works
of Hindu Philosophy. To be able to bring this enterprise to a successful
issue, he must master the high sounding terminology and the cumbrous
modes of reasoning by which the Indian logical system is differentiated
from all other rival schemes.” (R.C. Bose-Hindu Philosophy, Asian
Educational Service, New Delhi, 1986, page 198.)

In order to attain the goal of the study which Gautama refers to in
the very first sutra as the attainment of the highest ideal of Apavarga or
liberation, the aspirant must avoid the defects of ignorance. The Socratic
maxim ‘Knowledge is virtue’ seems here not to be a mere theory butis a
practice itself in India.

As the formation of the systems and the subsequent development
of the sub-sects caused by different commentaries on Sveswara and
Nireeswara Samkhya, Purva Mimansa and Uttara Mimansd, or of
Prabhdkara and Bhdtta Mimdnsa or of Adaita, Dvaita, Visitadvaita,
dvaitddvaita etc. are seen to follow the logical three-fold method of purva
paksha, Khandana and uttaraspaksha, So the knowledge, of Nyaya
paribhdsa is very much essential for these studies. Regarding analysis of
knowledge, we see that the systems Samkhya, Yoga and Advaita Vedanta
speak of a distinction between knowledge as it is in itself (svarupa
caitatnya) and knowledge of experience (vrtti caitanya). The svarupa
Caitanya is identical with self or atman itself in these three systems. Study
of knowledge is related with three factors of Pramatr (Knower), Promeya
(known) and the relation between the two. Viz. Prama or knowledge
itself. According to the advaita vedanta, the distinction of the pramatr
and prameya (jnatd and jneya) is only a practical make-belief untenable
in the ultimate analysis both being apparent aspects of the only reality,
Self/atman or Brahman. So knowledge here is nothing but self-shining
consiciousness, the very nature of existance, Regarding vrttijnana the
Samkhya Yoga philosophers say that it becomes possible only when the
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object produces some images of itself through the senses (which includes
mind also) in the intellect (buddhi or citta). This is true according to the
advaitins also, but to them, true only in case of dualistic belief of the
vyavaharika satta alone.

The realistic and idealistic epistemological doctrines with which
our students are much more familiar today, are there in Indian systems as
well. To the vijnanavadi Buddhistic idealism every objective
knowledge is an illusory externalization of a subject idea. It may be
compared with the Berkeklyian idealism. In Sautrantika Buddhism,
there is a type of representationism like that of John Locke and the
Vaibhdsika school’s view is similar to the direct realism in western
philosophy.

The Nyaya system gives realistic theory of epistemology. They
say that all the basic categories of reality are given in perception from the
beginning as the Vaisesika Sutra States, “Whatever is nameable is
knowable.”

In Western logic we see that its rise with Aristotle was simply with
deduction and for the development of the inductive methods of J.S. Mill,
it was to wait for several centuries. But in India from the very beginning
the dual modes of deduction and induction or of formal and material
reasoning seem to exist together. The Vaisesika system which formed a
part of the old Nyaya is found to give stress on the material validity of its
inductive arguments. According to them the basis of inference is an ‘asya
idam’, ‘this of this’, because of possessing this own quality, say ‘touch’in
‘air’, we may establish ‘air’ as an independent substance, there being no
other substance which has just this quality. In the realistic epistemology of
Vaisesika, the causal theory of asatkarya vada is stated elaborately with
such inductive finding as “from the non-existence of cause, non-existence
of effect can be inferred, but not the vise-versa.” They also introduced the
method of ‘exhaustion’ when they say that if all other possibilities seem to
be exhausted, the remaining one is to be accepted as the correct conclusion
which resembles Mill’s method of residue.

During the period of Buddha and Mahavira, argumentation was
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enriched. Buddha’s method of answering questions are ‘true’, ‘false’ or
‘neither’, became the touch stone of Nagarjuna’s Madhyamika school.
Mahavira developed the syadvada, the saptabhanginaya, a ‘logic of
perhaps’.

In the Jaina works—Sthananga, Bhagavati, Uttaradhyana etc.
of the Svetambara school are seen development of epistemology, where
many of the terms seem to be similar with those of the Buddhist text
Upayahrdaya. Another Jain work Niryukti of Bhadrabahu introduces a
ten-membered syllogism contrary to our familiar five-membered syllogism
of Nydya Pararthanumana. The constituent propositions are called
avayavas like the Naiydyikas, A K. Warder thinks that the Jaina syllogism
must be earlier then the Nyaya and the arguments were gradually reduced
to its logical essentials in the system of Gautama, Bhadrabahu’s form is
like this—(i) Pratijnd (ii) Pratijnavivhakti (iii) Hetu (iv) Hetubibhakti
(v) Vipaksha (vi) Vipaksha Pratisedha (vii) Drstanta (viii) Asankar
(ix) Asankd Pratisedha (x) Nigamana.

Logic was there in India’s study of medicine also. The Caraka-
sambhita a text on medical science introduces the debate under the name
of vdda. In Caraka vada proper “is a constructive discussion guided by
the law of logic as between members of the same school willing to advance
their philosophy.” Other Nydya Prameyas are also there in Caraka, as
viewed from his standpoint, which may or may not be similar with the
Nydya use.

The Pramdnas are dealt differently by different schools of
philosophers. With reference to epistemology, within six-systems,
Mimdansa may be placed as second to Nyaya only. Mimdnsa is called
vakyasdstra or the science of sentence interpretation. When the western
logic is involved mainly in study of ‘inference’, in India we find discussions
of one to six ways of knowing or pramanas like pratyaksha, anumana,
sabda, upamana, arthdpatti and anupalabdhi. The logicians dealt with
these pramanas intensively, for, they seemed to know the truth that
‘knowledge of the thing to be measured’ depends on the knowledge of
the measures.” This they realized centuries before the birth of Kant and
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Locke, the precursors of western study of ‘knowledge of knowledge’.

Pratyaksha is defined as ‘indriyartha sannikarsa janya
Jnanam’, i.e. knowledge generated by the sense-object-contact. But
senses here mean not only the five organs related in perception in western
epistemology. Here mind is also a senses organ and it is only an organ,
never the knower or the owner of knowledge. Within perception
(pratyaksha) they describe not only our ordinary perception or laukika
prataksha but also of the alaukika types where there may occur
immediate or direct perception without having the mediacy of the senses.
Again they speak of Savikalpaka (linguistically expressible) and
nirvikalpaka (concept free) Pratyaksha.

In addition to anumdna which is the central theme of logic, the
Anviksika deals also with sabda pramana which is given a separate
consideration. In the Nyaya system it is also called aptavacana. To be a
pramana, the words constituting the propositions are to fulfil certain
conditions of which the two important ones are prakarana (understanding
of the context) and Tatparya (intention of the speaker.) Of the sabda
pramdna, a noteworthy remark is seen in a passage of the C.H.1.,That
“If we disbelieve authority we have to go without so much of valuable
knowledge obtainable from the statements of specialists, experts and the
scriptures.” (The Cultural Heritage of India Vol-P 556).

The Anvikshiki deals also with upamdna or comparison which
is based on the perception of similarity with the knowledge of the object
to be known. There is also the pramdna named Arthdpatti (implication)
which is not in the list of the Nyaya system but is in Mimansa and Advaita
Vedanta etc. It is there also in Caraka, but he names it as arthaprapti. It
is a way of knowing by reconciling two apparent inconsistent facts. The
stock example is of Devadutta, though not eating by day continues to be
healthy and strong, leads to the conclusions that he should be eating by
night. This pramana is like a hypothesis which is needed to explain any
fact either observed (drsta), or heard about (sruta). So also we suppose
aword in a sentence where it remains understood, or the supposition of a
secondary or figurative meaning of a sentence, where the primary meaning
does not suit. Of course, the upholders of this source of knowledge take
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it to be necessary not as provisional unlike in the case of hypothesis.
Some thinkers like Kumarila and Shankara admit anupalabdhi

or non-cognition also as pramdna. 1t is illustrated in the knowledge of the

absence of something (a jar) through the perception of the locus (the room).

In addition to these six pramanas some minor schools admit
aitihya (tradition) and pratibha (pre-sentiment) etc. as way of knowing.

Anviksiki the term itself means anumana which is its proper
study. Etymologically the term is derived from anu (after) and ikshana
(apprehension). It is called anviksha or investigation, since it consists in
re-viewing of a thing previously apprehended (ikshita) by perception
and verbal testimony etc.

Inference is dealt extensively in Nyaya, the system of Indian logic
and epistemology per excellence. History of this system is a long continuing
one from the time of its propounder Gautama and then coming through a
long listed commentators and sub commentators up to the time of Navya-
Nyaya thinkers of Mithila and Bengal, and in Nava-Dvipa, Bengal, itis till
nourished.

A full fledged Anviksiki or study of knowledge is the Nyayasdstra
based on the Nydyasutra of Gautama whom Dr. S.C. Vidyabhushan
placed in the 6th century B.C. although in some works he is placed in
much earlier date, and according to Vidyabhusan Akshapda was another
thinker who completed the Nydya sutra. In popular usage the term Nydya
means what is ‘right’ or ‘just’ and hence the science of right resoning
becomes Nydya. The term Nyaya means literally that by which the mind
is led to a conclusion - ‘Niyata anenaiti nyaya’. In its narrower sense it
means syllogistic reasoning and in its wider sense it means the examination
of objects by pramana. Thus, it becomes the pranama sastra or the
science of correct knowledge.

As the term Nydya means both the system and the syllogistic
reasoning, Vatsayana, the famous commentator of the Sutra uses the word
paramanyaya for the five membered syllogism of the system and Dinnaga
calls the members of a syllogism nyayavayava.

Anumana is defined as a kind of knowledge derived through a
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relation of vyapti or invairable relation between linga (a sign) and the
lingi (something bearing that sign). Linga is called the hetu, Lingi is the
paksha and with the help of the hetu, paksha is related with the sadhya.
This inference will contain only three propositions like that of the Aristotelian
syllogism but it is only inference for oneself (swartha), but when it means
for others it must be of five propositions, where it is called
parathanumana.

The reasoning based on vyapti which is to be established by
different types of inductive methods as with anvaya-vyatireka, kevala
anvaya and kevala-vyatreka according to applicability. Anumana may
be again of three types. purvavat, sesavat and samanyatodrsta.

The items of the sixteen categories of Nyaya sutra show that
Gautama’s aim was to establish truth not only formally, but also materially,
Udaharana or drstanta being an essential element. The first two
categoriesi of pramana and prameya clarity its specific standpoint that
Nyaya concerns itself with the examination of the process of knowing.
Other fourteen categories are also auxiliary either in the discovery of truth
of safeguarding it against illogical attacks. The elaborate discussion of the
hatvabhasas or fallacies help to guard the truth from the defects in
reasoning. The list as a whole represent the stages in dialectical controversy
intended to reach the goal of nigrahasathna or conclusion, by pointing
out the purvapaksha’s ‘unfitness to be argued with.” Radhakrishanan’s
remark seems to be right here that, “There is no doubt that Gautama’s
logic sprang from the dialectal tournaments, the sound of which filled the
durbars of kings and the schools of philosophers.” (Indian Philosophy,
Vol.II. p.). The history of Indian logic (Vidyabhusan) divides the history
of the Nyaya philosophy into three periods—Ancient (650 B.C. to AD
100), mediaval (upto AD 1200) and thirdly the modern era started by
Gangesha, the propounder of Navya Nyaya.

Itis seen that the aim of old Nyaya was ascertainment or nirnaya
of the normative forms of thought on the basis of the prameyas or the
contents of thought, as Gautama considered in the first and the second
sutras of his great work that correct judgement of the categories leads to
perfection or Nihsreyas or apavarga for which wrong judgements must
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be annihilated.

But the case is different with the modern Naiyayikas. These
Naiyaikas were under ‘constant pressure from a remarkable series of
philosophical Buddhists who took Nyaya Vaisesika as their main target.’
(Encyclo) Commentaries after commentaries are written by the Nyaya
logicians to defend their view. With the composition of the
Tattvacintamoni in early 14th century by Gangesha starts the
Navyanyaya literature where use of technical vocabulary and methods
gets upper hand. They devote great attention to pramana and the theories
of definition in neglect of the prameyas.

Several thinkers on knowledge develop Navyanyaya after
Gangesha up to Raghunatha Siromoni both of whom are of particular
mention. Thus Anviksiki the old study is till nourished by these thinkers
whole attempt is to make it an independent study. There may be neglect
of the goal, but yet they are continuing the same age-old tradition of the
study of logic and epistemology.

keksk
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The Concept of Freedom in Sartre
Dr. Punyeswar Bora

The Problem of freedom may be considered as the central problem in
the philosophy of Jean-Paul Sartre, because the main objective of this
philosophy is to establish human being as a free being. Really speaking,
Sartre is trying to show that there is no difference between man and his
freedom, that man is identical with his freedom.

In the treatment of freedom Sartre appears to proceed from existential,
that is individualistic standpoint to sociological standpoint. The treatment
of freedom from existential standpoint is presented by Sartre in his early
writings like Being and Nothingness and its treatment from sociological
standpoint has been presented in his later writings like the Critique of
dialectical Reason.

In his Being and Nothingness Sartre tries to show that the being of
man consists in his freedom and that it is the foundation of all actions and
values. Man as a solitary being in a hostile world makes his own destiny
only due to his freedom. But in the later period of his life, in his days of
maturity, coming in contact with Marxism Sartre has realized that man
cannot materialize his freedom without help and co-operation from others.
So, Sartre’s conversion from ‘I’ to ‘We’, from individual to community,
from individualism to socialism is obvious. Now the problem is—if man is
by nature free why does he everywhere appear in choins? Sartre’s later
writing reflect an attempt to solve this problem.

Freedom is the Being of Human Reality :

According to Sartre freedom is identical with human reality. It is
impossible to distinguish freedom from the being of human reality. Freedom
is not a property which belongs to the essence of the human being. Human
freedom precedes essence in man and makes it possible. In Being and
Nothingness Sartre portrays the relation between freedom and human
reality as follows:

48

“Human freedom precedes essence in man and makes is possible; the
essence of the human being is suspended in his freedom. What we call
freedom is impossible to distinguish from the being of human reality. Man
does not exist first in order to be free subsequently; There is no difference
between the being of man and his being free.””!

Sartre holds that human reality is its own nothingness. In case of for
itself to be is to nihilate the initself which it is. So, freedom can be nothing
other than this nihilation. In Sartre’s own language “I am condemned to be
free.”” This means that no limits to my freedom can be found except freedom
itself. In other words ‘we are not free to case being free’.

Freedom in its foundation, according to Sartre, co-insides with the
nothingness which is at the heart of man. Human reality is free because it
is not full and sufficient like in-itself. Man is free because he is not himself
but presence to himself. “Freedom is precisely the nothingness which is
made to be at the heart of man.””

Thus, “freedom is not a being, it is the being of man, i.e. his nothingness
of being”.* Man, as Sartre argues, remains free even when it chains.

Freedom is the foundation of Action:

Sartre maintains that the fundamental condition of all human actions is
the freedom of the agent. In Being and Nothingness Sartre proclaims :
“We must recognise that the indispensable and fundamental condition of
all actions is the freedom of the action being.”

According to Sartre every action must be intentional; each action must
in fact, have an end and the end in turn is referred to a cause. In his view
the for-itself must confer on action its value as cause or motive. He holds
that it is impossible to find an act without a motive, but this does not mean
that the motive causes the act. The motive actually is an integral part of the
act.

Thus in his view, freedom has no essence. We must say of it what
Heidgger said of the Desein in general : “In it existence precedes and
commands essence’® So, for Sartre freedom makes itself an act and we
attain it across the act which it organizes with the cause motives and ends.

Very significantly Sartre argues : Thus, human reality does not exist
first in order to act later, but for human reality, to be it to act, and to cease
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to actis to cease to be.”” Therefore, for Sartre, freedom is the freedom of
Choosing, but not the freedom of not choosing.

Freedom and Responsibility:

According to Sartre there is no indispensable relation between freedom
and responsibility. Human reality being condemned to be free carries the
weight of the whole world on his shoulders™.?

The ethical consequence of Sartre’s metaphysics is a recurrent them
on his novels and plays. There is, for instance, Mathieu, the professor of
philosophy who finds himself an adilemma :... He was alone in a monstrous
silence free and alone, without help, without an excuse, condemned to
decide without any possible recourse, condemned for ever to be free.”

Further, in a similar way, in the tragedy, “The Files” another Sartre’s
hero Orestes explains: “Suddenly, freedom dashed upon me, as penetrated
me.... | am condemned to have no law other than my own ... For [ am a
man and each man has to invent his own way.” '°

Itis only because of man that whatever happens in the world has got
its significance. Our surrounding world is built up by our own actions.
Man himself is responsible for all the wars that bring panic and devastation
to the world. Thus from Sartean standpoint there is nothing non-human in
this world. Absolute responsibility of a man for what he does is simply
“the logical requirement of the consequences of our freedom.”!!

Sartre maintains that one never encounters anything except one’s
responsibility. “I am condemned to be wholly responsible for myself”
because there is no chance of escape from this responsibility.

Under such circumstances the responsibility of the for-itself extends
to the entire world as a peopled-world. Thus it is precisely that the-for
itself apprehends itself in anguish. A man is one who realizes in anguish his
condition as being thrown into a responsibility. A man for Sartre, is nothing
but a freedom which perfectly reveals itself and its being consists in this
very revelation.

In “Existentialion and Humanism’ Sartre says that in excresing his
freedom man is not only committed to himself but also is committed to the
whole of mankind. “When we say that man is responsible for himself we
do not mean that he is responsible only for his own individuality, but that
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hs is responsible for all men.”!?

Thus, Sartre has extended our responsibility from the realm of
individuality to the realm of entire humanity.

Freedom and Facticity : Situation

We know that Sartre is the proponent of absolute freedom, but at the
same time he also maintains that there are many things which obstruct our
excersice of our freedom.

In Being and Nothingness he proclaims:

I'am not free either to escape the lot of my class, of my nation, of my
family, or even to build up my own power or my fortune or to conquer my
most insignificant appetites or habits,"

However, obstacles to freedom can be Categorized under five heads
—my place, my past, my environment, other human beings and my death.
“These Categories”, as Sartre comprehends, “may obstruct human
freedom to a certain extent, but in all of them it is possible to construct a
new situation.”'*

Sartre tries to show that freedom gives meaning to the situation. If we
accept man’s dependence on situation Sartre’s Conception of freedom
cannot be characterized as absolute. But, in fact, when Sartre says that
human freedom is absolute he does not mean by it that man can do whatever
he wishes to do”.'*> According to this theory of freedom we cannot say
that a prisoner can go out of prison at any time. But what Sartre does
mean is that the prisoner can always try to escape, that is to say, he can try
to win his freedom.

Now, it appears that Sartre has given us a radically new concept of
freedom : The pour-soi’s situation or status as it exists itself ontologically™.'®
Through an analysis of the circumstances of my place my past, my
environment, my fellowmen, and my death Sartre has presented before us
an existentialist picture of the situation in which man has to exercise his
freedom.

Sartre’s Conversion from Individual to Society:

Sartre’s account of freedom in Being and Nothingness is mainly
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Concerned with the being of the individual man. But his writings after
1946 have shown a shift from the problem of individual ontology to social
philosophy.

We have already seen that it was the freedom of others that enslaved
Sarteran man, it was his own freedom that plunged man into anguish, it
was freedom from which he fled, it was freedom that ultimately readuced
his hopes for a statble identity to nothingness.'” It is the story of solitary
man trying to exercise his freedom in a futile manner.'® Perhaps due to this
very fact that Sartre has proclaimed at the end of his book ... we lose
ourselves in vain. Man is a useless passion”."

Early defence of absolute ontological freedom has evertually forced
Sartre to a consideration of a social world—especially when he could
comprehend the existence of a social bondage acting upon innate human
freedom. Now, Sartre’s mission is to see-if a man is by nature free, why
does he appear everywhere in chain?

Considered from a realistic standpoint it may be stated that Sartre
could not discover authentic freedom in Being and Nothingness, because
of his one-sided emphasis on individuality. But fortunately, later on after
1946 he came to realize his imperfection and took into account the role of
society in ascertaining freedom of the individual man in the true sense the
term.

In the ‘Problem of Method’ Sartre argues that Marx’s philosophy is
to be considered as the true synthesis of Hegelian concept of man as
objective and social being and Kierkegaardian concept of subjectivity.

Unfortunately, later day Marxism has deviated from Marx’s original
synthesis. So, Marxism in his view is to be reinterpreted especially to the
extent of Marxism has become involved in the objectivistic
misunderstanding. Sartre has put forward ‘the Critique of Dialectical
Reason’ from two interrelated but distinct perspectives. On the one hand
his philosophy of absolute ontological freedom had to accommedate the
fact of social freedom. On the otherhand Marxism had to be restored to
its true roots in a dialectic which incorporated human agency as its
ineliminable basis.”

Class Struggle and Dialectical Reason:

Sartre, in the Critique of Dialectical Reason, has clearly portrayed the

52

working class as an exploited class in history. Just like Marx, he seems to
recognise the fact of class exploitation as the cause of the formation of the
Proletariat. The proletariat, according to him, is the suffering class, but
above all it is the struggling class. Capitalist exploitation give rise to this
class struggle. The capitalism of accumulation can be grasped as oppression
and its real foundation is always elsewhere exploitation.?! The revolutionary
out look of the working class is the result of its class exploitation, of its
class situation and of absolute necessity of transforming this situation.

In the conclusion of his investigation in ‘the Critique’ Sartre holds that
the only possible intelligibility of human relations is dialectical and that this
intelligibility can be expressed only as an antagonistic reciprocity. Class
struggle necessarily leads us to dialectical interpretation and in the history
of human multiplicities class struggle is necessarily produced on the basis
of historically determined conditions. Sartre, therefore, proclaims : “Our
history is intelligible to us because it is dialectical and it is dialectical because
the class struggle produces us as transcending the inertia of a collective
towards the dialectical combat-groups.”*

Thus, for Sartre, class struggle which is the motor of history of a class
society will continue solong as class exploitation and oppression will
continue. Now, it becomes obvious for the above discussion that in Sartrean
treatment of human freedom manifestation of the truth that “human reality
is identical with freedom” can be possible only in communism, that is to
say, in a classless society which is free from all kinds of exploitation and
oppression.

Now, it follows from the above discussion tha Sartre may reasonably
be considered as one of the greatest exponents of human freedom in the
modern world.
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Hindu, Hinduism & Hindutva

Twists of the Hindu Identity thru the ages

Dr. Rajen Barua

(Part I: Hindu & Hinduism)

Etymologically, the word Hindu has a twisted history; it had
different meanings in different times. It is a foreign word, coined by
foreigners, and the word is not be found in any Indian language.We do
not find its reference in any of the Vedas or in any other ancient Hindu
scriptures. What we find, nearest to the modern word Hindu, is the term
Hapta Hendu in the Avesta of Persia that recorded the teachings of the
Zoroastrianismreligion of ancient Persia; Hapta Hendu was the name
of the land described to be the fifteenth land created by the Zoroastrianism
God, Ahura Mazda. This Hapta Hendu is preemptively equated with
the Vedic Sapte Sindhu. (meaning the land of the seven rivers). Both
these terms, Sindhu and Hendu, are derived from the name of the river
Sindhu, ('The Indus river' - the word 'sindhu’ literally means 'river' in
Sanskrit). It is most probable that originally the name of the river was
Xindhu in pre-Vedic language, the way it is still pronounced in the
Assamese language; the sound /x/ pronounced as /ch/ in the Scottish word
'Loch’ or German word 'Bach'. That way Hapta Hendumay be equated
to Xopto Xindhu in Assamese. It may be noted that the Assamese
language still retain some correspondences of pre Vedic and Indo
European languages which are not found in later Sanskrit language.
Assamese culture also bears some strange correspondence with the
Persian culture which indicates its ancient pre Vedic ties. It was most
likely that the original Xindhu sound shifted to Sindhu in the later Vedic
Sanskrit language. According to the linguist Dr. Suniti Kumar Chatterjee,
the /x/ sound was there in the pre-Vedic Sanskrit language. This /x/ was
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probably lost with Panini’s ‘Sanskritization' (5th BCE) process of the
pre-Vedic language. There was sound shift in the Persian language too.
While the original /x/ sound shifted to /s/ in Sanskrit, in the Persians language
/x/ shifted to /h/. and thus the Persians called the river Hindhu.

When Darius of Persia conquered the Indus valley in 515 BCE,
he mentioned the land as Hi-in-tu. This shows the gradual evolution of
the word Hindu. The word Hindu was sometime used by the Persians
for the river and sometime for the territory. Gradually, the term Hindu
was used by all foreigners for the people living on the east of the Indus
river, Xindhu/ Hindhu / Sindhu.

Although both these words, Hindu and Hinduism, were coined
and given by foreigners, the Hindus have taken both these words very
passionately as their own. Since that time, the Hindus have been trying
notonly to define butalsoto defend the meanings of these two words for
the last two hundreds and more years to the world audience. In the process
the meanings of these two words have gone through various changes.

There were various problems in defining what Hinduism or its
analogues, especially Hindu Dharma was. The word Hinduism is an
English word. When the word Hinduism was first coined and used by the
British around 1830 CE, they used it to describe specifically the beliefs
and practices of those residents of India who had not been converted
to Islam or Christianity and did not practice Judaism or
Zoroastrianism. Thus the word Hinduism, as was first used, would
mean to include all other religions of India including Buddhism, Jainism,
Sikhism etc. However, defining an overarching term 'Hinduism'was not
easy.

So the Hindus tried to debate, define and redefine the term
Hinduism for what it would or should mean, and defend the same. Raja
Ram Mohan Roy, who is rightly called the Father of Indian renaissance,
was one of the earliest Indians who tried to define and defend
Hinduism. He tried it by forming a new religious organization called
Brahmo Samaj. His definition of Hinduism obviously did not include
Buddhism, Jainism, Sikhismand others. Following Raja Ram Mohan
Roy, others tried to define and defend Hinduism by forming various
other organizations such as the 'Back-to-the-Vedas', the Arya Samaj
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by Dayanand Saraswati and others. Swami Vivekananda who is credited
with not only of raising the awareness of Hinduism to the western
world but also of bringing it to the status of a major world religion during
the late 19th century, did not actually like the term Hinduism, and used to
call it as the Vedantists.

All these definitions were rather high level philosophical
definitions of Hinduism that tried to define what Hinduism ‘should be’,
and disregarded what ‘it is’ in reality, and did not include the various
practices of the common people of the street. To the outsiders, and
outside of philosophy, Hinduism remains as a confusing and allusive array
of gods, mystics, gurus, sadhus, holy cows, temples and beggars. What
was needed an overarching definition of Hinduism if it is to cover all.

The great Indian scholar, philosopher, statesman and former
president of India, Sarvepalli Dr. Radhakrishnan, tried to explain for the
Westerners, in easily understandable terms, the classical Hindu thought.
He came up with an overarching definition of Hinduism, as described in
his popular work, “The Hindu View of Life” . He tried to define Hinduism
broadly thus:

“Hinduismis not a definite dogmatic creed, but a vast, complex,
a subtly unified mass of spiritual thought and realization. Its tradition of the
godward endeavor of the human spirithas been continuously expanding
through the ages.” ......“Hinduism does not believe in bringing about a
mechanical uniformity of belief and worship by a forcible elimination of all
that is not in agreement with a particular creed. It does not believe in any
statutory methods of salvation. Its scheme of salvation is not limited to
those who hold a particular view of God’s nature and worship.”.. ”The
theist and the atheist, the skeptic and the agnostic may all be Hindus if
they accept the Hindu system of culture and life.” In essence, what he
said was that Hinduism is not one religion but an umbrella of many religions.
Thus his view is quite opposite to those of Raja Ram Mohan Roy, Arya
Samaj, Vivekananda and others.

We find similar view of Hinduism by that of the eminent
Sanskrit scholar J.A.B. van Bitten in the 1986 Encyclopedia Britannica:
"In principle, Hinduism incorporates all forms of belief and worship
without necessitating the selection or elimination of any. The Hindu is
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inclined to revere the divinity in every manifestation, whatever it may be,
and is doctrinally tolerant ... Hinduism is, then, both a civilization and a
conglomeration of religions, with neither a beginning, a founder, nor a
central authority, hierarchy, or organization.”

However, the arguments continued since such broad definitions
of Hinduism was not acceptable to many of the reformed religions such
as Buddhism, Jainism and Sikhism and many other sects of Hinduism
such as the Bhakti movement and the Ramakrishna Mission.The later,
in fact, preferred to isolate itself from Hinduism, and recently declared
itself as a non-Hindu minority religion. So basically, the Hindus (Indians)
could not come up with a single definition of term Hinduism that could
include at least Buddhism, Jainism and Sikhism as well. So when
the dusts settled, we have these religions (Buddhism, Jainism,
Sikhism) separated from Hinduism.

(Part 11: Hindutva)

Up to this time, Hinduism was being defined based on ideologies.
And in spite of the different ideologies of India: Hinduism, Buddhism,
Jainism, Sikhism, Islam, Christianity, Zoroastrianism and others,
nobody saw any problem in building India as a secular nation based
on the Indian constitution. That was what the founding leaders like Gandhi,
Nehru, Patel and others believed. Nehru wrote in his ‘Discovery of India’,
(written in prison) “Though outwardly there was diversity and infinite variety
among our people, everywhere there was that tremendous impress of
oneness, which had held all of us together for ages past, whatever
political fate or misfortune had befallen us. The unity of India was no
longer merely an intellectual conception for me: It was an emotional
experience which overpowered me. The essential unity had been so
powerful that no political division, no disaster or catastrophe had been
able to overcome it....This cultural inheritance of the ancient Indian
past, as well as what followed it in later years, is not confined to any one
race that inhabited India or came to it. It is the common heritage of all of
us, to which every race in India contributed...” In this, Nehru truly
expressed the voice of the Indians and millions of Indians still
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passionately support the views of Nehru and other liberal leaders.

However, in the early twentieth century, some Hindus decided to
think otherwise and decided to give Hinduism anew political and martial
twist. For this they coined a new word Hindutva. In 1923, V. D.
Sarvakar, a revolutionary Hindu, the originator of Hindutva ideology,
wrote a paper titled ‘Hindutva: Who is a Hindu’ (written in prison)
where he tried to define what Hindutva would be. The paper investigated
the causes of the downfall of the political powers of the Hindus since the
downfall of the Maurya empire, and tried to seek remedial measures. It
was this paper that set the ideas and objectives of Hindutva in motion.

For the causes, Sarvakar plainly declared that it was Buddhism
which was the culprit for India's political downfall. It was as if the Hindus

have suddenly woke up, one thousand years after the disappearance
of Buddhism in India, and suddenly realized that it was Buddhism
which was the cause of all the past and present calamities of India.
So the Hindutva ideology that evolved, was basically an anti-
Buddhist martial ideology where the Hindutva propose to build a new
political and military Hindu nation opposed to Buddhist ideas and values.
It was as if Hindutva was trying to oust Buddhism one more time from
the land of its birth that already ousted it more than 1000 years ago.
In this new Hindutva nation Buddhists would, obviously, be second
class citizens. For contradictory reasons, the new Hindutva nation
would also be devoid of the Muslims and Christians in nation building.
Thus the Hindutva India would not be a secular India.

There were many other contradictions and distortions of facts,
and one does not need to be scholar to see that the Sarvakar's paper was
written not only with obvious distorted views of history but also with
distorted views of Buddhism and its impact in India. Three major Indian
kings, Asoka (3rd BCE), Kaniska (2nd CE) and Harsa (7th CE) who
were able to unite a major part of India and build big Indian empires,
were also those who predominantly patronized Buddhism and ruled
India through the Buddhist law of universal brotherhood. It was primarily
with the disappearance of Buddhism from India that the country could
not stand united, and fell prey to foreign invasions.

The scholarly view of the impact of Buddhism in India is very
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positive, quite opposed from what Hindutva is proposing now as can be
seen from the quote below from a prominent Buddhist scholar and historian,
D. C. Ahir: “Buddhism dominated the Indian scene for more than 1000
years, from Asoka (3rd BCE) to Harsha 7th CE). And those 1000 years
were the greatest in Indian history. The name and fame of India rose to the
highest peaks in those centuries, and in the realm of of art and literature,
learning and piety, Indian achievement reached heights still unsurpassed.
But, alas, later Buddhism declined in India, and ultimately disappeared
from the land of its birth.”

Regarding, Sarvarkar, it may be mentioned here that his
political career was quite eventful and colorful. In 1948, he was arrested
and placed on trial for the murder of Gandhi. Despite numerous and
damning ties that were revealed between himself and Nathuram
Godse, the assassin, Sarvarkar was acquitted in 1949. With the fresh
rise of Hindutva movement in recent times, Sarvakar's fame has also
rose posthumously. In 2003, BJP prime minister Atal Bihari Vajpayee
unveiled a portrait of Sarvarkar in the Central Hall of Parliament.The
portrait now sits directly across from that of Gandhi as if raising Sarvarkar
to the equal status of Gandhi.

All this shows that the popularity of the Hindutva ideology although
it was based of distorted views. The original paper written by Sarvakar
was read just prior to starting of the RSS, and as such this paper is
considered the founding document of the RSS that trains the youth to
understand the Hindutva ideology, the predominant form of Hindu
nationalism in India today. The Bharatiya Janata Party (BJP) adopted it
as its official ideology in 1989. It is championed by the Hindu nationalist
volunteer organization Rashtriya Swayamsevak Sangh (RSS) and its
affiliate organizations, notably the Vishva Hindu Parishad, along with the
older term Hindu Rashtra (Hindu nation).

Regarding the disappearance of Buddhism in India, the country
of its birth, many scholars were puzzled and many tried to explain
the possible reasons. Lin Yutang, the eminent Chinese scholar, writer
and the author of the famous classic The Wisdom of China and India’
spent some time on the subject and commented, ““One cannot help being
curious about the fact that the Hindus have rejected Buddhism as the
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Jews have rejected Christianity. One should have thought that a nation
would have embraced the teachings which seem to other nations their
most important contribution to the world and the highest manifestation of
their spirit. Yet this is not the case. The only clue I can find seem to lie in
the fact Jesus attacked the established priestcraft of His time, as Buddha
rebelled against the teachings and the sacerdotalism of the Brahmans
7.0 It seems that the established priesthood was too strong for the
revolutionary teachings and the Brahmans felt an injured pride in the
presence of Buddha. ....Yet this cannot be the whole explanation.”
.... “‘Probably both Judaism and Hinduism had older, truer and deeper
roots in their racial consciousness, and that Buddhism and Christianity
had those universal, idealistic qualities which detracted from their national
character.”

Sarvakar's comment on Buddhism seems to support this view of
Hindutvanationalism. Regarding Buddhism, he commented, ‘“The (Hindu)
leaders of thought and action grew sick of repeating the mambos and
jumbos of universal brotherhood....So the leaders of thought and action
of our race had to rekindle their Sacrificial Fire to oppose the sacrilegious
one and to re-open the Vedic fields for steel, to get it sharpened on the
altar of Kali.”

While these comments are unfortunate and surprising, yet it is not
fully understood why the Hindutva is opposed toBuddha's teachings of
universal brotherhood which were similar to those of Jesus Christ based
on which the whole west is immensely benefited in their progress in the
modern world civilization and in conquering the world. But that was not
the case. In contrast, the Hindus have characteristically rejected
Buddhist principle of universal brotherhood and apparently accepted
the Laws of Kautilya (enemy of thy enemy is your friend). Along
with that the Hindus also have accepted varnasrmadharma, the caste
system.

Thus the dominant reason for the demise of Buddhism was the
constant and persistent opposition to Buddhism by the Brahmanical
system armed with its varnasrmadharma, the caste system, and many
atimes with violence. Believing in universal brotherhood, Buddhism refused
to recognize the superiority of the Brahmin caste, and as a result by the
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12th CE, Buddhism has completely been wiped out of mainland
India. It was in the absence of Buddhism that the subsequent downfall
of India and dominance by foreign power of the country occurred; it
was mostly due to India's lack of unity caused by the re-emergent caste
system in India since the Gupta age which has been playing havoc in India
making it the only country in the world with a caste system based on
religion.
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Universal Approach to Yoga
Philosophy in the Context of
Indian Philosophical Heritage

Dr. (Mrs) Mukta Biswas

Yoga philosophy, one of the most developed systems of Indian
philosophy constitutes an integral part of rich heritage of India. The origin
of yoga is untraceable and lost in antiquity. Yoga postures depicted on
seals, stones and statues discovered among the relics of the Indus Valley
civilisation indicate that it was prevalent in India even before the advent of
Aryans. The word yoga is used in various senses. It means spiritual
unification, i.e., the union of the soul with absolute, concentration of the
mind and complete suppression of the mental modes. In the Amarakosa’
and the Mahabharata® the word yoga is used in the sense of means. In
most of the Vedic texts the concept of yoga has been clearly mentioned.
In the Rgveda,’® the term yoga has been taken in the sense of yoking or
harnessing, achieving the unachieved and the like. The sense of yoking is
used in many later Vedic works also e.g. Satapathabrahmana*
Taittiriyabrahmand’ etc. In the Gayatri hymn of the Rgveda, Visvamitra
meditated on the glory of the Sun for the illumination of his understanding,
bhargodevasyadhimahi.’ Here, it is not only a prayer but an intellectual
meditation. The meaning of yoga as meditation is echoed in the Samaveda’
and Suklayajurveda® too. With the growth of religious and philosophical
ideas in the Rgveda, the word yoga which is originally applied to control
of steeds began to be applied to the control of senses. In the Upanisadic
literature yoga is spoken of as restraint of the senses through which the
final realization can be achieved.’ The Srimadbhagavadgita defines yoga
as the higher state of mind from where, a person is never shaken even by
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the greatest pain or misery. That state free from all pain and misery is
yoga according to Gita. Yoga is also defined in the Gita as skill of preserving
the equanimity or equality of the mind'’. Yoga according to Patanjali’s
definition is the final annihilation of all the mental modes.'! According to
Patanjali, yoga means an internal discipline by which the mind is
progressively stilled and taken up into the stage of samadhi. This concept
of yoga has a great impact on the life and works of contemporary Indian
philosophers like Swami Vivekananda, Rishi Aurobindo, Mahatma Gandhi,
Radhakrishnan, Rabindranath Tagore and others. They emphasized the
importance of yoga. Sri Aurobindo, one of the greatest mystic philosophers
of the twentieth century, maintains that yoga is a process by which an
individual transcends from the empirical to the trans-impirical level. It raises
the ordinary human mind to the higher and wider modes of consciousness.
In brief, yoga transforms ordinary human personality into a supermind. In
this paper an attempt has been made to highlight Patanjali and Sri
Aurobindo’s view in the context of Yoga philosophy. Aurobindo’s concept
of yoga had an immense impact on Indian mind, impressed the public
opinion in western countries and influenced the leaders of various civil,
political and human rights movement. The Yoga System of Sri Aurobindo
is called Supramental Yoga or Integral Yoga or Yoga of Self-Surrender.
Itis a system of spiritual practice with the aid of which a sadhaka may
ascend to the level of trans-empirical reality and also descend to the level
of life and matter of divinise them. According to Sri Aurobindo, the super-
mind is the higher level of existence, which is beyond matter, life and mind.
It has the capacity for growing upwards and coming face to face with
Saccidananda Brahman and descending down to the level of matter, life
and ordinary mind and divinising them. A direct link is established between
Saccidananda Brahman on the one hand, and the state of ordinary human
existence on the other, through the super-mind.

It is to be noted that besides Patanjali Yogasutra, there are
numerous works on Yoga namely Sivasamhita, Devibhagavata,
Hathoyogapradipika, Yogasastra of Dattatreya, Gherandasambhita,
Satcakranirupana etc. There are numerous Upanisads affiliated to Yoga
namely Nadabindu, Yogatattva, Mauktika, Yogacudamoni etc.
Moreover, numerous Tantra works and works by Gorakhnatha also deal
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with the philosophy of Yoga. Yoga philosophy, an ancient school of thought,
has a perennial value for the human beings in all ages and in all spheres of
life. Yoga aims at making human personality healthy, normal and balanced
by removing its physical and mental disorders. It considerably increases
an individual’s physical fitness and mental energy. The higher and pure
consciousness is aroused in an individual through Yoga. An individual is
able to rise to higher state of existence by following the methods of Yoga.
In the present modern scientific age, life is replete with tensions and
stresses. The prolonged suppression of emotions like anger, fear, despair
etc. results in various mental disorders. Modern medical science also
accepts that emotional disturbances lead to physical and mental ailments.
According to Patanjali, physical health and mental health are equally
important for the normal development of personality. Nonetheless, mental
health is more important than physical health because it is the mind, which
can give appropriate orientation to personality development. It has been
found by modern psychiatrists that certain types of physical disorders are
due to mental causes. For instance in some cases indigestion, constipation,
headache, afflictions of the heart and kidneys are caused by certain types
of afflictions of the mind. Persons living in advanced societies are fast
loosing meaning of their lives. Despite the fact that they live in the midst of
crowds they have a deadful feeling of loneliness and isolation and despite
the fact that they live in the midst of material abundance, they have a
feeling of boredom, worthlessness and aimlessness. Many of them suffer
insomnia, free floating anxiety, hypertension, split personality and so on.
There is high incidence of mental ill health in industrially advanced societies.

According to Patanjali, the mental modes are the sources of
sufferings. The main causes of sufferings are nescience or ignorance
(avidya), feeling of individuality (asmita), love (raga), disgust (dvesa)
and will to live (abhinivesa)."* The concept of Avidya is accepted by
almost all the schools of Indian philosophy as the root cause of sufferings.
According to Yoga, avidya consists in mistaking the non-eternal for the
eternal, the impure for the pure, the unpleasant for the pleasant and not-
self for the self.'* Due to avidya, one forgets the real identity of anything.
On the otherhand avidya is the cause of asmita. self-esteem, egoism, the
sense of the supreme importance of I is the result of avidya. in the
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Yogasutra, asmita is defined as erroneous identification of oneself with
the instruments of body and mind."* With such an identification, everybody
wants to assert himself and dominate the objective world. If one fails to
do so, he or she gets frustrated. The third kind of sufferings is raga which
is defined by Patanjali as the desire for an object which yielded pleasure
in the post and is remembered in the present time." It arises from
recollection of pleasurably memories. Anything that is pleasant and
agrreable to one mind becomes attach to that. The thirst and the hankering
after pleasure or the means to get it preceded by a remembrance of the
pleasure, who has enjoyed it is called raga or attachment. Dvesa is the
fourth kind of sufferings. According to Patanjali dvesa is the anger towards
an object which yielded pain in the past and is remembered in the present
time.'® It is not only aversion to painful things but also anger towards
them. The anxiety wish to removal or the means to overcome preceded
by remembrance of the pain is called raga. The last kind of sufferings is
abhnivesa or fear for death. People want to enjoy every moment and
tries to avoid the painful feeling of death. Yoga philosophy defines
abhinivesa as the instinctive love of life and dread of death.!” Vacaspati
Misra in his Tattvavaisaradi defines that abhinivesa is the fear of death.
This fear is common to both the men and animals, wise and ignorant.'® It
is possible for an individual to reduce those five sufferings of his mind
through the practice of yogic concentration. Yoga advocates control over
the body, the senses and the mind. A sound mind needs a sound body.
Sensual and passions distract the body as well as the mind. To overcome
them, Yoga advocates the eightfold path of discipline (astanga yoga)"
consisting of abstention (yama), observance (niyama), posture (asana),
regulation of breath (pranayama), withdrawal of senses (pratyahara),
attention (dharana), meditation (dhyana) and concentration (samadhi).
Patanjali describes the usefulness of practicing the yogangas. He says
that through the performance of the yogangas and with the dwindling of
impurity, there comes about the radiance of wiscom, which develops us
to the vision of discernment.?® Yama is the first limb of astanga yoga
which means abstinence. It involves the conscious effort on the part of a
practitioner to refrain from doing things that keep his mind involved in the
discriminate struggle for survival and satisfaction within the existing scale
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of values in life. The yamas are five in number, namely ahimsa or non-
violence, satya or truthfulness, asteya or non-theft, brahmacharya or
continence and aparigraha or non-acceptance.”! Ahimsa or non-
violence is regarded as an important vow in Patanjali’s Yogasutra.*In
the view of Patanjali Ahimsa or non-violence does not only means
abstinence from killing animals or human beings, but also restraining from
injuring others physically, verbally and mentally. Safya or truthfulness is a
great virtue and accepted by all the people. According to Patanjali through
the practice of truthfulness, the practitioner gets the power of attaining the
fruits of work for himself and for others.? The third kind of yama is asteya
or non-theft.** The next rule in Patanjali’s code of social conduct is
brahmacharya or continence which is actually observed in spiritual
discipline. The Yoga philosophy accords high value to brahmacharya or
continence.” Here, aspirants are asked to practice continence for the
attainment of ultimate goal. The fifth and the final yama is aparigraha or
non-accumulation. Through the practice of non-accumulation, the
practitioner becomes non-attached to the worldly things even to the body
itself.?® The second yoganga of Patanjali’s Raja yoga is niyama or
observance.?’ Niyama consists of sauca or cleanliness, santosa or
contentment, tapah or austerity, svadhyaya or self-study and
isvarapranidhana or surrendering to God. Sauca means purity. It has
two aspects. One is internal and the other is external. Yoga refers not only
the external cleanliness, but also internal cleanliness. Internal sauca or
purity of mind occupies an important position in yogic discipline. Hence, it
is necessary on the part of the practitioner to be pure by mind. When the
impurities of mind viz. pride, jealousy, hatred etc. are completely washed
away, then the is said to be internally pure.” The second type of niyama
is santosa or contentment. Discontentment leads to suffering. In the Yoga
philosophy, it is said that contentment culminates into the best type of
happiness.” The third type of niyama is tapas which traditionally means
austerity. Tapas has its spiritual value. Through the practice of austerity,
the body and senses have got the resistance power.* The fourth kind of
niyama is svadhyaya or self study. One should read such books which is
beneficial and will help one to realize the transitoriness of the world.*!
Isvarapranidhana means surrendering to God. Patanjali in his Yogasutra
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declares that through surrendering to God, the practitioner attains the supra-
conscious ecstasy.*? Asana or posture is the third step of astanga yoga.
It means different postures of the body. Yogic asanas may produce physical
well-being of an individual. If one regularly practices asanas he or she
may be free from physical ailments and fill in all circumstances.* The
fourth limb of Patanjali’s Yoga is pranayama means control of breath.
Patanjali in his Yogasutra declines that by throwing out and restraining the
breath, mind becomes controlled.* The last outer aspect of the Yoga,
according to Patanjali is Pratyahara or withdrawal of the senses. Patanjali
says that when the senses are restrained from their external objects is
called pratyahara.®® The fifth step of Raja Yoga is dharana or
concentration. Patanjali in his Yogasutra, defines that holding the mind on
a particular object is called dharana or concentration.*® The next aspect
of the main discipline of Yoga is dhyana or meditation. Patanjali defines
that dhyana is the uninterrupted flow of citta towards the object of
meditation.’” Samadhi or contemplation the final and last step in the
practice of Yoga is the ultimate tranquil state of mind. It leads to the
realization of the inner self, which is not separate from the universal soul.®

Patanjali’s view on yoga that it is the complete suppression of all
mental modes and that it has the kaivalya of the sadhaka alone for its
aim which can be attained by yogangas, is not acceptable to Sri Aurobindo.
He aims at the liberation of the cosmos i.e., the liberation not only of the
spirit but also of the mattr, life and mind from the laws of necessity. Sri
Aurobindo had direct intuitive vision of the ultimate reality and he records
his spiritual experience in vivid detail. Certain contradictions and
inconsistencies, which are found in some of the Vedantic scriptures, were
resolved and reconciled by Sri Aurobindo in his Supramental Yoga.
According to Sri Aurobindo the spiritual progress of entire humanity may
be achieved through the method of Supramental Yoga. In his view, the
spiritual ascent of all mankind is the ultimate goal of the Supramental Yoga.
According to Sri Aurobindo human beings may attain perfection by
following the spirit but rather it means the perfection of the entire personality
both physical and spiritual. It is necessary, therefore, that the body of an
individual must undergo transformation so that it may perform its functions
in accordance with the highest spiritual of the human personality. In his
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view, the body of an individual must be ultimately divinised. The actions of
an individual may become divinised when the body becomes divinised.
The Vedic seers speak of jyotirmayadeha through its spiritual
transformation.

Sri Aurobindo also believed that the human body could be divinized
and it could be made luminous through adhyatmayoga. Sri Aurobindo
laid stress on the quietness and peace of mind for practising Supramental
Yoga. In his view, silence and equanimity of mind are most important
prerequisities for practicing Supramental Yoga.

In modern age, the advancement of science has made tremendous
material progress but there is rapid decline in moral values in human beings.
The moral principles are essential for a sound health. It may also be noted
that the moral principles laid down in Yoga philosophy enable a person to
be a good human being and to be an embodiment of character, nobility
and humality. Many individuals try to reach their final goal of affluence and
power by ignoring ethical principles while adopting their means. The
technologically advanced nations of the world are engaged in developing
the science of mechanized warfare for mass annihilation of life and property
of weaker and less developed nations. Many philosophers and scientists
are getting deeply concerned to find the destructive and pernicious effects
of mechanized warfare on human beings. In 1955, Einstein and Russel
expressed a deep concern over the possibility of a nuclear holocaust.The
Russel-Einstein appeal cautioned mankind in the following word, “we
appeal as human beings to human beings. Remember your humanity and
forget the rest. If you can do so the way lies to a new paradise; if you can
not, there lies before you the risk of universal death.” It is not suggested
here that mankind should completely arrest the development of modern
civilization and revive the atomosphere of yogic sadhana. It maybe
emphasized that the yogic view of life may give a new orientation to the
development of human civilization. Human beings may be able to rediscover
the deeper significance of human existence if the development of people
in regulated by the basic principles of Yoga philosophy. In today’s ever-
changing, fast moving world with its frenetic pace of life and mental pressure
more and more people are turning towards ancient ways to relieve stress
and regain balance in their lives and thoughts. Studies have shown that
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people practising yoga have experienced dramatic increases in lung
capacity improved ability to handle stress and reducing the body weight,
choleosterol and blood suger levels.

In conclusion, it can be said that the concept of Yoga philosophy
presents a novel, optimistic, exhilarating and ennobling life-fiew, which
may save mankind from its present state of aimlessness. Philosophers like
Patanjali and Sri Aurobindo have brought out the spiritual value of Yoga
philosophy in the midst of the masses and used it as an effective weapon
to fight against several social evils and to bring about communal harmony
in the society.
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Moral Justification of Euthanasia

Arotee Neog

Euthanasia is one of the topics of Medical Ethics. The term
‘Euthanasia’ is derived from two Greek words ‘Eu’ and “Thanatos’. The
literal meaning of the term is good and peaceful death. But now the term
has been translated as mercy killing in which killing of person say A by
another person say B makes the death peaceful and such killing is not to
be considered as murder, because B takes the life of A for the sake of A.
This understanding of euthanasia emphasizes two features: 1) it deliberately
takes the life of a person, 2) the life taken for the sake of that person who
has been suffering incurable painful disease and there is no hope for his
life. Generally such type of death is desired by the patient himself or his/
her family members. So it is called desired death.

Regarding the moral significance of euthanasia it may be mentioned
that in 4th century B.C. doctors took oath to Hippocrates, the father of
Medicine that in any situation they would never give medicine to their
patients that might take the life of their patients. So the physicians who
took Hippocratic oath did not support euthanasia.

Itis generally believed that euthanasia started in Greece and Rome
around Sth century B.C. Socrates, Plato, Stoic philosophers accepted
moral permissibility of euthanasia. Plato was sympathetic to the process
of euthanasia. For him if a person becomes inefficient to serve the state
due to his disease, mercy killing should be applied to him. Similarly the
stoic philosophers also accepted euthanasia in which there is no hope for
life. For them a quality life is better than simply a life. Utilitarian thinkers
Mill and Bentham also supported euthanasia while Immanuel Kant strongly
opposed it. The term ‘Euthanasia’ was first used in a medical context by
Francis Bacon in 17th century that refers to an easy painless death.

Generally there are three forms of euthanasia: 1) Voluntary
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Euthanasia 2) Non Voluntary Euthanasia and 3) Involuntary Euthanasia

Voluntary euthanasia is carried out by a doctor at the request of
hopelessly ill patient or patient’s legal representatives for the paient himself/
herself. When a patient knows that there is no hope for his/her life due to
incurable painful disease then he/she may ask his/her doctor to end his/her
life. After consulting the family members and the members of health care
team the doctor may kill the patient by administering lethal injection or
overdose drugs or by withdrawing life-sustaining systems. The features of
such type of euthanasia are 1) killing of a hopelessly ill patient for the sake
of the patient. 2) It has been done at the request of the patient himself/
herself.

Non-Voluntary euthanasia is applied to a handicapped infant who
cannot choose between life and death. This type of euthanasia is also
applied to a person who may not be handicapped but due to severe ill-
ness or due to unconscious state he fails to understand the distinction
between life and death. Here mercy killing is not requested by the patient
because of his/her unconscious state or too young to speak.

Involuntary euthanasia is a very rare form of euthanasia. Such
type of euthanasia is applied to a person without taking his/her consent or
against his/her will. It is known as involuntary as there is no scope to take
consent of the patient. It is assumed that the patient would request for
mercy killing if he/she would be able to get the scope to give consent
about the matter.

From the standpoint of methods adopted for practicing euthanasia,
it may be divided into active and passive. When a doctor brings about the
death of a patient by administering lethal injection or gives overdose drugs
it will be active euthanasia. When a doctor allows the patient to die by
withdrawing life-sustaining treatment then it will be passive euthanasia. In
case of active euthanasia the doctor actively brings about death, so it is an
action. Here death is directly intended, so it is a case of killing. In case of
passive euthanasia death occurs, so it is not an action but an omission.
Withdrawing life-sustaining treatment from a patient is not killing but letting
die. Here death is not directly intended but merely foreseen.

Many thinkers make distinction between active and passive
euthanasia. For them to kill a patient by putting lethal injection or overdose
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drugs is worse than allowing a patient to die by withdrawing life-sustaining

system. But these are only two methods to relieve a patient from his/her

painful state. A doctor can take any one of them to perform his responsibility.

So from moral standpoint there is no distinction between active and passive

euthanasia. Besides these two there are two more types of euthanasia.

a) Indirect form: In this form of euthanasia a doctor may provide treatment
to reduce pain of the patient. Such treatment may have side effects
that may lead to speedy death of the patient. It is not a murder, but
euthanasia as the intention of the doctor is not to kill but to relieve
him/her from painful state.

b) Assisted suicide: In this type of euthanasia a patient who is going to
die needs help to kill himself/herself and ask for it. At his/her request
the required drugs may be cept within his/her reach.

The motive behind all these forms of euthanasia is to save the
patient from his/her unbearable pain.

The problem of euthanasia concerns with the notion of rights and
liberty. The patient has right to live and right to die. He/she has also liberty
to make decision whether to continue treatment or not. In case of non-
voluntary euthanasia, the patient is incapable of making any rational
judgment as he/she has no self-consciousness. But in case of voluntary
euthanasia the patient is self-conscious rational being. So it is debatable
whether mercy killing is morally justified or not. In this context, Peter
Singer observes certain arguments against mercy killing. i) Naturally each
self-conscious being has fear of death. ii) All self-conscious beings have
will to live. They may not want to end their existence iii) All self-conscious
beings have right to live of their own. Iv) The life of self-conscious being is
self-controlled. If we have any respect for this self-controlled life of man
then killing will be not morally tenable. However, Peter Singer tries to
refute these arguments from another standpoint. a) Voluntary euthanasia
is applied only at the request or consent of the patient. b) Though man
normally desires to live, due to unbearable painful disease compels man
to desire death. In case mercy killing may be applied. ¢) One of the
characteristics of rights is that man can sacrifice his rights at his own will.
Ahopelessly ill patient may sacrifice his/her right to live. Finally, self-
controlled life of a self-conscious being indicates that he/she may decide
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himself/herself whether he/she will live or die. So to respect the power of
self-control of human being mercy killing may be supported. But before
practicing euthanasia we are to look whether the life of patient is hopeful
or not. Mercy killing may be supported only if there is no hope for life. If
there is any chance of recovery from the disease extreme care should be
taken to the patient. If there is any doubt regarding recovery mercy killing
should not be carried out.

In the context of moral justification of euthanasia we are to consider
certain criteria under which it can be applied:

1. There must be unbearable suffering, incurable disease and no hope
for recovery on the part of the patient.

2. Request for euthanasia should be voluntary.

3. Euthanasia should be practiced only by a doctor as a last resort.

Regarding the legalization of euthanasia it may be said that voluntary
euthanasia is legal in some countries of the world. Non-voluntary euthanasia
isillegal in all countries. Involuntary euthanasia is usually considered as
murder and it is also illegal in all countries.

The courts of Netherland legalized euthanasia on the following
grounds:

1) Itshould be carried out by a physician

2) The patient has to explicitly request for euthanasia.

3) There must be unbearable condition on the part of the patient and no
reasonable alternative to save the patient from his/her unbearable part
of the doctor.

4) The physician has to consult with another independent professional
who agrees with his judgment.

Legalization of euthanasia in India:

On March,2018, the Supreme Court of India legalized passive
euthanasia by means of withdrawal of life support to patient in a permanent
vegetative state.

Itis generally believed that a doctor as a human being should not
take the life of other person, because he is not able to give life. But from
the standpoint of mercy for the hopelessly ill patient euthanasia is not
unjustified killing. Actually it helps those who have been suffering from
incurable disease for a long time. Prolonging the life of a patient suffering
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from incurable painful disease may cause suffering to the patient, patient’s
family and ultimately to the society. In such a situation euthanasia is morally
justified and in expert hands of a skilled doctor it may be a means to
relieve a severely ill patient from his/her unbearable painful life.
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Interfaith Dialogue and
Comparative Religion:For a Better
world Order

(In the context of Religious Pluralism)

Dr. Jyotirmoyee Devi

The word ‘dialogue’ is derived from the Greek word ‘dia’” which
means ‘going through’ and ‘logos’ means principles and significant cohering
realities. In its etymological meaning ‘dialogue’ stands for conversation
between individuals, groups and communities to go through their own
respective logos. Therefore ‘interfaith dialogue’ means a practical activity
of listening and sharing of others’ faith by means of dialogue.

‘Interfaith dialogue’ is the recent development of religion in the
field of comparative study of religion. Religious dialogue is the very important
aid to challenge the problem of religious pluralism. Dialogue may be
regarded as an ongoing process that involves mutual discovery and working
with others so that empathy grows and strengthened the relations.

Inter faith dialogue helps one to find out the basic ideologies of all
faiths, teaches to adjust with newer situations, resolve conflicts among the
followers of different faiths. According to Ursula King dialogue seems to
be primarily a very practical activity of listening and sharing and at its best,
itmight imply an in depth participation in another mode of thinking, believing,
praying or worshipping.”!

It is important that the aim of the supporters of Interfaith dialogue
is better acquaintance with other faiths in the hope of eradicating
misunderstandings and false views that caused animosity or enmity.

Comparative Religion is the comparative study of the beliefs,
values, symbols, cults, practices and institutions of the religions of the
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world. A. C. Bouquet defines Comparative Religion as “a survey and
comparison of the great religions of the world”. But as a very sensitive
study comparative study of the religions is not an easy task. Religions of
the world both agree and differ together in many important points. In this
context of real comparative study K. N. Tiwari observes that “factual
comparisons with point of real similarities and differences must be brought
about in making a real comparative study of the religions of the world”.

There is a danger that becomes serious when comparative study
of religions is undertaken due to ignorance of theologians with regard to
the psychology of believers. To avoid these dangers, a special kind of
scientific attitude i.e. all sorts of preferences for or against any religion
must be avoided. To be a scientific study comparative study of religion is
not only the study of bare externals like rituals, methods of prayer,
ceremonies etc. but also of the inner faiths and involvements of the followers
of religions. In the comparative study of religions mutual understanding of
believers of different religious faiths leads to common ground of recognition
among religions. Y. Masih observes about the phrase ‘mutual understanding
as “understanding of men belonging to different faiths taking full cognizance
of their conviction, commitment and existential decisions involved in their
practice and beliefs.”® According to Vander Leeuw* the student of
comparative religion should be firmly rooted in the beliefs and experiences
of his own religion, and the mutual comparison of religion ‘is possible
only by thus beginning with one’s own attitude to life.”

For the practice of interfaith dialogue three considerations are of
utmost importance, i.e. cognitive, affective and objective. The cognitive
aspect covers two components i.e. the participants in a dialogue are well
acquainted with their own religious traditions. Another aspect is that their
aim is to acquire sufficient knowledge of others’ religion. For a meaningful
exchange of different religions these prerequisites must be fulfilled.

The second one i.e. the affective attitude is that a sympathetic
attitude towards others religion is indispensable to achieve the true
understanding of the same.

The third point i.e. the objective aspect as mentioned by E.J.
Sharpe in the context of his discussion of attitude of the Christian towards
other religion. According to Sharpe, there are four kinds of dialogues.®

78

the first one is known as the discursive dialogue as “a shared quest for
intellectual clarity and understanding.” The second one is the human
dialogue as an encounter on the level of a common humanity. The third
one Secular dialogue that is shared involvement in a secular situation. The
fourth one is the interior dialogue that is common quest for ultimate reality
or God. Of these four types of dialogues as mentioned by E.J. Sharpe,
the first and the second type express attitudes whereas, third and the
fourth type refer to goals of interfaith dialogue.
There are four Guidelines for dialogue of the ‘British council of
Churches’ as that
“1. dialogue begins when people meet each other
2. dialogue depends upon mutual understanding and mutual
trust.

3. dialogue makes it possible to share in service to the
community

4. dialogue becomes the medium of authentic witness.””’

Regarding the implications of interfaith dialogue it is important to
realize that in this age of globalization, we share a common humanity and
we must learn to move towards greater mutuality by taking part in
different dialogues. Today due to the influence of inter religious encounter
and dialogue each religious tradition requires new kind of reflective
theologies that meet the challenge of religious pluralism. In this context
Ursula King observes that “the experience of religious pluralism and inter
faith dialogue invites us to a global vision which requires a new mode of
theologizing.”® Interfaith dialogue can lead the participants to realize that
each religious tradition has more or less valuable glimpse of the total vision
of ultimate reality. And dialogue can help the participant to learn to
complement each other’s insight and disclosure of the Divine.

Among the World Religions, Christianity, Judaism and Islam are
of the Semitic group. Likewise, Confucianism, Taoism, Shintoism are of
the Far Eastern group and the Hinduism, Buddhism, Jainism and Sikhism
are of the Indian Group of religions. Besides these main groups there are
also some sub-group of religions. Comparative Religion aims at
representing all religious faiths in the way that all the respective members
can recognize themselves in its description. Religious Pluralism holds that
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there are many ways to the same ultimate goal. As John. Hick observes,
“itis not appropriate to speak of as religion a being true or false, any more
than itis to speak of a civilization a being true or false. For the religions, in
the sense of distinguishable religiocultural streams within human history,
are expressions of the diversities of human types and temperaments and
thought forms.”” But the problem arises due to the heterogeneous views
of participants of different religions. Religious pluralism is an ideology which
holds that there are many ways to reach the ultimate reality. Ursula king
observes this problem of Religious pluralism as that, by acknowledging
our situation of religious pluralism not only as a fact, but by theologically
reflecting on it and by engaging in dialogue with others and within ourselves
as individuals and communities, we can enlarge that vision, strengthen it
and perhaps feel at home in more than one vision of faith.”°

In Summary, comparative religions contribution to interfaith
dialogue lies in its information on the religions it studies and helps to gain
knowledge necessary for any interreligious encounter. But in relation to
interfaith dialogue comparative religion remains a preparatory stage .that
aims at acquiring knowledge of different religions. Religion has played an
important role in developing a more harmonious form of relationship not
only amongst individuals and communities but also among nations especially
in the widest context of global visiom. We cannot deny the fact that there
is variation in religious traditions, in the form of worship, plurality of
beliefs etc. But the need of the hour is to bring a common platform where
we meet together and have an interfaith dialogue for a better human
relationship and World order. Comparative Religion, Interfaith dialogue
are the possible strategy on the basis of which we can achieve the ideal
social conditions in a global society, Interreligious dialogue also referred
as Interfaith dialogue, is that the believers of different faiths coming to a
mutual understanding and respect that allows them to live and co-operate
with each other in spite of their differences. Dialogue as observed by
Ursula King is linked to openness and tolerance but it only develops at the
deepest level if it is transfigured by love. !
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Vedantism in Sri Aurobindo’s
Political Thought

Dr. Sumitra Purkayastha (retd)

Sri Aurobindo is well known as a yogi striving for purnayoga
who is not only a spiritual leader but also a political leader. He actively
participated in the freedom struggle of India from the British rule and had
undergone imprisonment for a long time. His political idea has its roots in
the philosophy of Upanisads and Vedanta. The highest ideal of Vedanta is
moksa which is the union of the individual soul with Brahman, the Ultimate
Reality. This final teaching of the Vedanta is being reflected in Sri
Aurobindo’s political ideals also. He has shown how being united with the
highest reality, man attain freedom from all kinds of bondage. He politically
fought for India's freedom. But his concept of freedom did not mean political
freedom only but freedom from all types of bondage . This write-up will
be an attempt to show how Sri Aurobindo's political thought is actually
based on Vedanta, the philosophical teachings of the Upanishads, and his
notion of freedom is rooted in the Vedantic notion of freedom, nay, moksa.

Sri Aurobindo's political ideals are best expressed in book, Bande
Mataram which comprises his writings on politics. Sri Aurobindo who is
not only a political leader but also a spiritualistic preacher has founded his
political views based on the teachings of the Vedanta. The Vedanta is the
foundation of his political ideals. In the series of articles under the
title,"'Doctrine of Passive Resistance", included in the Bande Mataram,
he designed his plan of action in the light of Vedanta for fighting in India's
freedom from the British rule. Sri Aurobindo is of the opinion that aspiration
for freedom must be from the core of the heart. The word bondage is
meant for physical bondage not for internal bondage. He fights for
awakening manhood in the nation which cannot be attained without
following Vedantic ideals. The teachings of Vedanta is man's freedom from
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this worldly happenings and to become one with Brahman, the Ultimate
Reality. So he tries to establish political Vedantism in his ideal of political
freedom.

According to the Vedantic ideal the whole of man's life aims at the
Divine consciousness and this is the goal of life that proceeds towards
development and aims at realisation of Divine consciousness. The process
of development which aims at realization of Divine consciousness appears
as struggle of life in this world. Thus it appears that so far as the Vedantic
view is concerned, negation of life is not desired for the teaching of Vedanta.
According to the Vedantic teachings man is a spirit in himself so he is not
the finite being as existed in this world. The spirit is nothing but Brahman.
Man must try to go beyond this limited existence and to become one with
Brahman. Thus we find that the doctrine of Vedantism is that man is not
dissociated from God. Man will find God within himself. As man realizes
the existence of God within himself, within his soul, so salvation is nothing
to be attained from some external sources.

Sri Aurobindo throughout his political carrier as a freedom fighter
has tried to preach India the ideal of Vedanta i.e. freedom is not something
of a foreign ideal, it is rooted within the very core of man’s heart. “And
the freedom of the soul is the realization of god within himself and this is
the ideal of Vedanta.” ' So he says that not only man’s freedom can be
attained within himself but also nations' freedom is within the reach of
nation. Thus it follows that the freedom of the nation from some foreign
rule is not different for the freedom of the soul.

Sri Aurobindo aims at the application of Vedantic ideals in politics
and with this view he maintains that the sole objective of political movement
is Swaraj or national freedom. This can be attained at by passive resistance
which can be regarded as the final sadhana.

According to him Swaraj or national freedom should be the only
goal of India. Swaraj here means complete freedom without any limitation
or reservation. He maintains that Swaraj or complete freedom is inherent
within each and every human being . God has given man this feeling of
Swaraj, which on the other hand is the main preaching of the Vedanta.
This kind of freedom does not commit to any kind of boundary whatsoever.
The Swaraj is the main inspiration that has been invoked within us by
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God. He maintains that while striving for freedom in India’s freedom
movement one should not forget this feeling of inner freedom or Swaraj
which is designated by him as Paresh-Pathar, the alchemic stone. So he
says that, “ We shall condemn ourselves to the fact of the man who in the
eagerness of picking up pebbles on the sea shore threw away the alchemic
stone which God had for a moment given into his hands.”? Man must not
be ignorant about precious thing he possesses within himself since time
immemorial . Ans that feeling of the possession of the precious thing i.e.,
Swaraj can break all the boundaries of imprisionment

He is so much after Swaraj that according to him all the phases
adopted for attaining freedom viz. village samiti, boycott, swadeshi,
arbitration etc. have worth only for Swaraj. So while doing any of the
above mentioned phase one must not forget that the aim is freedom only
which is like attaining the goal by the loving touch of God called Paresh
Pathar and that cannot be attained by boycotting foreign goods, creating
village samitis etc. Because for him Swaraj is the direct revelation of God
which aims at, “not mere political freedom but a freedom vast and entire
freedom of the nation, spiritual freedom, social freedom, political
freedom”?

Sri Aurobindo while preaching for spiritual freedom does notignore
the necessity of political and social freedom. According to him, without
political freedom the soul of man will be crippled and cannot aim at higher
form of freedom i.e. spiritual freedom. Again only a large hearted free and
genius man can attain social freedom. Such a freedom cannot be given by
the society. It can be attained by man’s intellect and nobility of the human
soul. A selfish man cannot attain social freedom. Because such a man
always hankers after petty ends. He tries to attain superiority by way of
caste, wealth etc., to his fellow man. As aresult he cannot have the feelings
of brotherhood with his fellows. On the other hand, political bondage
narrowed down man within a narrow circuit. In such a narrow circuit man
can have no higher ends in view, he will hug only after superiority of caste,
wealth etc. As soon as man attains political freedom his heart will find a
wider horizon and he forgets about all kinds of lesser ambition. Political
bondage makes a man slave who cannot be noble and broad minded. A
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slave cannot take service at his willing self devotion, since a slave is bound
to give service as prescribed or ordered by his master. In such a degraded
situation of political bondage society is bound to be degraded and itis idle
to think about any kind of higher spiritual ideals as preached by the Vedanta.
Itis true that a few mighty spirits may lift themselves from such a degraded
situation but the mass people will remain within the sinking position of
degradation.

Sri Aurobindo argues that a selfish man who remains indifferent to
the conditions of his brothers cannot attain salvation. A man who does not
become affected by the cries of sufferings of man around him, he who
only tries for his relation ignoring the sufferings of the oppressed and those
who are sacrificing themselves to the greed of others is actually stumbling
block his own ways of salvation. “He is forgetting that god is not only in
himself but in all these millions™.*

According to Sri Aurobindo, God has placed India in the eternal
fountain head of holy spirituality. But as India is politically not free so its
spirituality becomes weaker and weaker. As soon as India will get political
freedom every man of India will be endowed with that spirituality and he
will set his foot in the stars of heaven. He is of the opinion that only by the
revealed Swaraj, India will attain political freedom and the holy spirituality.

“Nationalism is not a mere political programme” says Sri
Aurobindo. He maintains that India does not aim at political materialism.
Cultural and spiritual ideas of a nation are what India sought for. By
nationalism he does not mean an 'ism' which helps to safeguard the interest
of one nation by ignoring the interest of other nations. Nationalism for him
is areligion that has come from God. This is in fact the religion of one’s
own (svadharmay). In such a concept of nationalism one must think himself
as an instrument of God. His idea of nationalism is the basis of his political
thought which proceed through internationalism and its goal is ultimate
human unity.

Sri Aurobindo in his discussions on politics has elaborately
discussed about the different human organizations viz. state, nation etc. .
He shows how there are the different stages of human approaches towards
afinal goal, i.e., internationalism. His concept of internationalism has its
bearings with the ultimate realization of man where there is no difference
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of caste, creed, higher, lower etc. All are equal and striving for the ultimate
realization of the Vedantic ideal i.e., the spirit of all men are the same
Brahman so there persists a feeling of universal brotherhood. According
to him, the State is an organized group which develops for the survival,
growth, efficiency and self assertions of individuals. Again, he says that
the State has no soul but an individual has a soul. He maintains that the
existence of a soul in man is responsible for morality. This sense of morality
in turn develops his social responsibility. And without the individual growth
there cannot be real and permanent good of all. In this sense, State has
importance as it tries to assure the intellectual and moral development of
man, nay, the whole community. He finds the idea of Nation is far more
basic than the idea of the State. According to him if the State is not based
on nationality it is bound to be artificial, mechanical and will perish.
Because, in his opinion there is a Nation soul not State soul. Thus his
political thought begins with the concept of nation and nationalism which
proceeds through internationalism and its goal is ultimate human unity.
There is no contradiction among these three ideals. Nationality is the religion,
he says, the religion of one's own (swadharma).

According to him there must be the process of transition from
nationalism to internationalism. The idea of internationalism is the attempt
of the human mind and life to grow out of the national idea and form and
even in a way to destroy it in the interest of the larger synthesis of mankind.
Actually, the idea of internationalism was born of the thought of the
eighteenth century and it took some kind of voice in the first idealistic
stages of the French Revolution. However, the idea of internationalism
that had been developed out of the French Revolution was rather a vague
intellectual sentiment than a clear idea seeing its way to practice; which is
acomplete and self-conscious nationalism and not internationalism. In the
nineteenth century the idea of internationalism developed in a modified
form finding nationalism as a narrow spirit of the past. He says that,
nationalism is, "a maleficent corporate egoism characteristic of narrow
intellects and creative of arrogance, prejudice, hatred, oppression, division
and strife between nation and nation, a gross survival of the past which the
growth of reason was destined to destroy." °

Sri Aurobindo while discussing about the concepts of State, Nation,
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Internationalism has tried to establish that the fundamental idea is that
mankind is the godhead to be worshipped and served by man. The respect,
the service, the progress of the human being and human life are the chief
duty and chief aim of the human spirit. And this cannot be attained by the
ideas of State, Nation, etc., which are still guided by some sort of
narrowness.

To sum up, we can make it clear that Sri Aurobindo is of the
opinion that man is spirit in himself, he is not coward, he is divinity within
himself. Man as a spirit is eternally free; freedom to man cannot be
bestowed by some foreign ruler. Man must be in quest of complete freedom
or purna swaraj. He should develop within himself the feeling of
internationalism with the idea that each and every man is the godhead to
be worshipped. Thus it can be seen that Sri Aurobindo tries to transform
politics into an effective vehicle of the teachings of the Vedanta.
Rabindranath Tagore rightly says, "It was Sri Aurobindo and none else
who had the courage to preach the noble teachings of the Vedanta in
politics to ensure India's rebirth." ¢

Notes and References

1. Samar Basu, Glimpses of Vedantism in Sri Aurobindo's Political
Thought

Sri Aurobindo, Vol-1, p.699

Ibid., p. 699

Ibid., pp. 700,701

Sri Aurobindo, Social and Political Thought, Vol-15, p. 526
Samar Basu, Glimpses of Vedantism in Sri Aurobindo's Political
Thought, p. 36

SNk w

87



Ethical Relativism and
Practical Ethics

Dr. Panchami Bhattacharya Bora

Applied ethics or Practical ethics is the last addition to moral
philosophy in the eighty decade which, it covers a wide area. The traditional
moral philosophy was confined mainly to the formulation of substantive
theory, i.e. of deciding what is good or right, but practical philosophy
specially concern with the analysis of the specific issues of the human life,
that is the practical problems of human being and tries to give solution of
such problems. James M. Brown has advanced the four following thesis.

(a) Applied ethics is the application of ethical theory.

(b) There is one body of sound well grounded ethical theory waiting
to be applied to practical problems.

(c) Non-philosophers supply the problem and philosophers supply
and apply the theory.

(d) Professional ethics is just ordinary ethics applied to the profession
of question.

These four theses is called by Caplan as ‘the engineering model of
applied ethics’.! Applied ethics gets highly popularity in the writtings of
Peter Singer through his two books — (1) Applied ethics, (2) Practical
ethics. Along with the revival of applied ethics, the striking development in
moral philosophy is extending the scope of morality from the relations
between humans and non-humans, Animals and environment. Peter Singer
said that, an ethical issue as relevent if it is one that any thinking person.
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must face the issues which are confront us in our day today life is, terrorism,
various problems in the field of medicine, Euthanasia, Embro
experimentation, abortion, suicide etc. and environment, profession and
several others. Some issues are very controversial. But a philosopher may
be able to suggest something useful about wheather an issue is exceptable
to run or not. Because of the reasoning and analysis that philosophers
practise really can make a difference than that of common people. In the
modern days the development in Science and technology in general, and
bio-technology and medical sciences in particular have thrown many other
ethical challenges such as surrogate motherhood, rights of artificially created
animals in laboratories, cloning etc. The moral issues about man-nature
relationship has arrised because of serious problems of pollution, De-
forestation and possibility of exhausting natural resources. The threat of
neuclear weapons and fear of extinction of human race and destruction of
the planet also have given rise to serious ethical issues. All these issues
faced by the contemporary society have given rise to the extention of the
scope of applied ethics or practical ethics day by day. That is why Peter
Singer defines practical ethics as —... To Practical issues like the treatment
of ethnic minorities, equality of women, the use of animals for food and
research, the preservation of the natural environment, abortion, euthanasia,
and the obligation of the wealthy to help the poor.” p. 1.

Now there is a question arise in our mind that “Is practical ethics
relative?” To answer this question at first we have to define the ethical
relativism. Ethical relativism means there is no any universal theory of
morality. The concept of right or wrong, good or bad, depends on the
society, individual etc. The moral laws are very to one individual to another
individual and one society to other society. The concept of right or wrong
is different according to time and space. The famous applied ethical thinkers
Peter Singer also discussed these matter very elaborately in his famous
work ‘Practical Ethics’. At first, in the beginning of his this book he attempts
to clearify the meaning of practical ethics as what ethics is not.

There is a question arised in our mind that, “Is practical ethics relative?”’
To answer this question we have to discussed firstly about the meaning of
the term relative or relativism. Relativism is the theory which means what
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our judgements with regards to any knowledge are relative. In the case of
ethical relativism it is the view about the absence of absolute knowledge
of any moral ideas. That means there are various types of relativism in
philosophy. They are mainly cognitive relativism, Ethical relativism, Cultural
relativism etc. According to Cognitive relativism there is no any universal
truth about the world. The ethical relativism is the doctrine that what is
believed in an practised is right and valid for the people who believe in an
practised it. Cultural relativism holds the view that there are different moral
rules in various societies. Frankena the modern moral thinker said that
there are three types of relativism. 1) Descriptive relativism, 2) Meta-
ethical relativism and 3) Normative relativism. The first relativism holds
the view that basic ethical believes of various people and societies and
different and confusing in nature. The meta-ethical relativism is of the view
that regarding basic ethical judgements no objectively valid way of
justification. The normative relativism is based on the normative principle.
For these type of relativism what is right or good for one individual or
society is not right or good for another individual or society. Again Frankena
holds the view that, what is really right or good in the one case is not so in
another.”” So, ethical relativism holds the view that the concept of right or
wrong is changed according to individual and society. The concept of
morally good or bad and right or wrong are vary on the basis of time,
space and individuals.

The famous practical ethician Peter Singer doesnot support the concept
of ethical relativism. There are various thinkers who support that ethics is
related to a society. It is true from the standpoint of one meaning but from
the other standpoint is false. That is why Peter Singer says that, “The
fourth, and last claim about ethics that I shall deny in this opening chapter
is that ethics is relative or subjective.” Peter Singer elaborately explain
this point by giving some practical examples. If we asserted that the idea
ethics is related to the society one happens to live in. This is true on one
sense and false in another. For example, it is true that as we have know
that actions that are right in one situation because of their good
consequences. It may be wrong in another situation because of their bad
consequences. For example, casual sexual relation may be wrong when it
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leads to the existance of children who is not prepared for brought up and
cared for and not wrong when it doesnot lead to reproduction at all. But
this is only a superficial form of relativism. While it suggest that the
applicability of a specific principle like above example may be relative to
time and place. As it is not applicable in our Indian society. It is
immoral.

The more elementary form of relativism became popular in the 19th
century when data on the moral beliefs and practices of far-flung societies
began pouring in. It is not surprising that to some the new knowledge
suggested not merely that the moral code of 19th century Europe was not
objectively valid. But that no moral judgement can do more than reflect
the customs of the society in which it is made. The Marxists adopted this
form of relativism to their own theories. They said that the ruling ideas of
each period are the ideas of its ruling class, and so the morality of a society
is relative to its dominant economic class, and thus indirectly relative to
the economic basis. That is why they refuted Bourgeois morality to
objective universal validity. But this creates a problem. The problem is if
all morality is relative then what is speciality of communism. The other
Marxists Engels tries to answer this problems. According to him, the
morality of a society divided into classes will always be relative to the
ruling class, Although the morality of a society without class antagonisms
would be a ‘really human’ morality. This is no longer relativism.

‘Ethics is always relative in a particular society’— This common sense
view of ethics always confused us because, one society may approve one
customs but another society may disapprove the same custom. For
example, slavery. In this case we have no basis to choose between this
conflicting views. Indeed on a relativist analysis there is really no conflict—
when we say slavery is wrong we are really only saying that our society
dis-approves of slavery and when the slave owners from the other society
say that slavery is right they are only saying that their society approves of
it. Then we cannot argued obviously we could both be speaking the truth.
Atlast we can say that the relativist cannot satisfactorily account for the
non-conformist. There are many difficulties in ethical relativism. So, we
can say that when we say one theory is right or one interpretation is right
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then it will be supported by many. But relativism is not supported by all
and this is the witness of it. Relativism cannot distinctly explain the ethical
term good-bad, right-wrong with their actual meaning. Peter Singer rejected
relativism as a unreasonable theory.
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Degradation of Values and Its
Impact on Society

Nibedita Bezboruah,

For a holistic development of each and every human being in all
spheres—physical, mental, psychic and spiritual, one needs a peaceful
atmosphere. Science and technology have made our life easier, comfortable
and charming but whole mankind is suffering from bareness of values. In
order to save our culture and humanity from erosion, we must inculcate
values of life inherent in the message of our culture. Values elevate human
life to its highest experssion, its highest capacity. Values are the standards
to judge the right or wrong, good or bad, just or unjust. They are what we
use to guide our interactions with others, with our friends and family, in
our business and professional behavour. Values are those characteristics
in human beings that provide them motivation and guidance throughout
their lives. All great civilizations have been built on the edifice of certain
fundamental human values namely honesty, piety and justice. Our culture
is changing under the impact of modern age. New values are coming up;
the age old customs, values, tradition are breaking down. Everybody has
accepted by now that change in unavoidable, change is necessary in life to
keep us moving, to keep us growing. We can say that certain changes in
culture are taking place due to demand of the situation. But the change we
see in moral values in people is not positive but negative. Humanity and
morality are two sides of same coin because individual without morality
no longer a true human being but a beast. Ethics are primarily to help a
person to live a just and righteous life. Crisis of value is affecting an
individual, group, community, or the whole society.

House is the first learning environment for the child and parents
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are the first teacher who make maximum impact on the personality of the
child in the formative years of life, which remains all through the life. Butin
these days, quest for more money and better living, parents have to work
longer and harder, spending lots of time in office and workplace.
Consequently they have not much time to spend with their family especially
with their children. So the present generation of children is very much
unaware of their own culture. Nowadays, parents impose their desire and
dreams on their children. Consequently mental stress rises exponentially
leading to the act of suicide and state of depression. Every child is special.
Every child has a special talent. So parent should provide care, love and
help in enhancing their mental strength so that their confidence in themselves
will increase. Parents should not force but rather encourage them because
they are the future of our country. Realizing the need and importance of
value, family should impart value to its members, so that it will help them
to think right, to feel right kind of emotions and to act in the desirable
manner.

Today our society is seeing a terrible amount of lack of value and
it is due to the change of the lifestyle of people. We cannot say that
modernization destroy our values. It is true that we can notice certain
changes in our values but this is not in negative direction only. Some changes
are beneficial for our society and culture and some others are dangerous.
Few centuries ago “Sati Pratha” was abolished and widow remarriage
was approved. These changes were the major achievement of Indian
society. Now, a girl of our country is no more restricted to home and a
woman to a housewife. Girls are getting opportunities for their better
education and life style, same as the boys. These changes are empowering
our girls and woman. In case of marriage, the changes are visible.
Nowadays younger generation choose their life partner themselves, so
younger generation has freedom of choice in contrast with the old culture
of Indian society. Freedom is necessary but it should be in a limit. The
younger generationis crazy about being modern and in their journey of
modernization they are more attracted towards western culture. Regarding
this they have accepted some freaky ideas of western culture. Why should
one imitate western culture for bad things? We should take good things
from western culture, their work culture, their dignity of labour etc, not
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pub culture. Modernization is necessary but it should be in a way so that
we are able to preserve our own culture and values.

Although the country has made rapid progress in various areas
like scientific technology, economic infrastructure etc. but its value system
has declined. This trend of decline in human values does not only pose
serious threat to the future course of development of the country but even
for its survival and respect. Modern value crisis is mainly due to the
excessive overplaying of the importance of material values of life and
consequent downplaying of other values like the moral, aesthetic and
spiritual. The process of Modernization, Westernization and Materialism
is eroding the core of human values. No one is talking about the duties
and responsibilities of individuals and groups, towards each other and
towards the collective whole. For example, in medical ethics a doctor
should do his best to do good for the patient. A good and noble profession
where one really requires the trust of people has been turned into a business.
Again farmers use chemical fertilizer and pesticide excessively to grow
more crops in a shorter time period which is dangerous to the environment
as well as health of living beings. The world today is over-exploiting all
natural resources without bothering about the own future generations.
Deforestation, water and air pollution, excessive use of natural fuels and
other resources is result of the human greed. Profit is given priority over
conscience. Similarly, the rising rate of cheating and unfair means is seen
among students in examination due to parental expectation, academic
record or better grade and future employment. With time, definition of
professionalism, emotion, respect, values all have changed and are changing
so fast. With a few exceptions, people now run after name, fame and
fortune without giving any thought to right or wrong, good or evil, moral
or immoral. But humans are blessed with brain to think better. Therefore,
we should realize that our prosperity lies in living in harmony with each
other. In fact both at personal as well as social life, the human values of
truth, non-violence, love, fellow feeling, justice and honesty appear to be
fast disappearing and are being replaced by corruption, favoritism, injustice,
thirst and greed for power and money. We are at a transition time during
which it is essential that the values are maintained and nurtured. These
values influence our thoughts and actions and motivate us to progress on
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aright path. These values contribute towards all round development of
society and the country. Values are guiding principles that shape our world
outlook, attitudes and conduct. The impact of moral crisis is not only
witnessed but also experienced by everyone everywhere. We can see the
alarming degradation of moral values among people. Today’s society is
running towards material contentment and in doing so it has started losing
the human values. Honest people are now pushed to the wall. Simplicity
and etiquette were thing of the past. There is erosion of social, moral,
cultural, economic, political values at all level. The erosion of values has
led to spread of selfishness, unlimited greed, corruption, violence, frustration
and crisis of character. We ourselves are to be blamed for this. Our existing
environment including family system, education system and media including
newspaper, T.V. etc. is presenting a skewed picture and misguided
priorities. Today, education has a very limited purpose for the students.
Their only aim is to get good marks in the examinations and to use their
marks sheets for getting good jobs. They get mere bookish knowledge
required for passing the examination and do not develop any value for
upliftment of the society. Modern human society seems to be valued on
the basis of material things and its position. Society respect those people
who have money and power, but show least concern for his moral character.
From all these, today’s generation get the impression that money is
everything. Again when we see the parents, they are also neglecting their
responsibility of developing right attitudes and behaviour in their children.
Parents give more importance only to their academic achievements-good
marks so that their children get admission in a reputed college and finally
good job and handsome salary. Our media and the cinema too are always
presenting us the stories which show that men with values are suffering in
life. Children are now exposed to so much information which in many
ways have molested them of their innocence and have deprived them of a
pure and healthy childhood. Politicians, who are the ruler and law makers,
are always in breaking news for their involvement in various scam and
scandals. Everything is polluted, so youth is increasingly getting inclined
towards violence, social evil and lack of respect towards would around
them. Their respect for teachers, parents, and society in general is vanishing.
In such an environment, from where will one get the inspiration for
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developing values? No one is caring to teach the excellence of Indian
Culture and spirituality. If the society is to be saved from these degenerating
tendencies, we should promote value based education to build character
in children through spiritual, moral and ethical values. We want that
education by which character is formed, strength of mind is increased,
heart is mellowed, intellect is expanded and one acquires an integrated
personality because our hope lies in the proper upbringing of the youth. In
past 10-15 years, our culture has changed a lot. These changes were very
much necessary. Indian culture has an immense power to incorporate
changes, keeping its other values intact. With technologies spreading all
over the globe, we can learn different methodologies and cultures from
different parts of the world. We should incorporate them in our culture
too, butin a civilized way so that we can also preserve our own culture.
Traditional values are to be preserved with add on values from modern
experience. But we should no forget our rich cultural heritage, tradition
and values. We should pay respect to our values with reasonable
modifications in them.
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Prospect of Social Peace and
Harmony in the Practical Vedanta
of Swami Vivekananda

Niranjan Haloi

Swami Vivekananda is widely acknowledged as one of the greatest
religious minds and a staunch exponent of Hinduism. His deep conviction
in the spirituality of Vedanta Philosophy, his penetrating insight and cogent
logic proved the excellence Hinduism before elite audience of the world in
the Congress of World Religion in America. Vivekananda got his spiritual
thought and ideals from his Guru Ramkrishna Paramhamsa who was a
famous advocate of Neo-Hinduism. As a worthy disciple of Ramakrishna,
Vivekananda spread his Guru’s spiritual message throughout the world.
Vivekananda preached that if modern man follows the Vedantic truths in
the light of Ramakrishna’s spiritual experience, then there will be no problem
left for humanity'. He was of the opinion that an individual can acquire an
ideal social nature if combines in himself the spiritual ideals of India with
the secular ideals of the West. Today our society (both in India and the
world at large) is facing so many social problems like immorality, corruption,
broken homes, militancy, extortions, violation of human rights, communal
and ethnic violence, casteism, exploitations, war, conflicts, environmental
degradation, etc. due to rise of gross sensualism and unabated materialistic
tendency. In this paper an attempt is made to address these multifarious
social problems which are disturbing the social peace and harmony in the
light of Vivekananda’s spiritual ideal implicit in his “practical Vedanta”.

The basis of Vivekananda’s spiritual thought is chiefly Vedanta
Philosophy. He preached and spreaded the divine insight in the world
inherited by his Guru Ramakrishna. The divine insight which Ramakrishna
inherited to his dear disciple Vivekananda (then Narendra Nath Dutt)
was Advaitic (Non-Duel) in nature. On theoretic ground Ramakrishna
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accepted Sankara’s abstract spiritual thought, but he was basically a
humanist and applied Advaitic wisdom for the solution of human and social
problems. Collective or social liberation was the end and objectives of his
philosophy and he sought Vivekananda to do so. He wanted himself from
the selfish thought of pursuing individual liberation (Mukti) but his mentor
Ramakrishna refrained him from such selfish path. He (Ramakrishna) said,
*“Sivam Atmani Pasyanti na Pratimasu”, i.e. the Absolute (Siva) is pervaded
in all human beings. Vivekananda followed his Guru’s verdict and devoted
himself for the cause of betterment of humanity.

Vivekananda took the mission of reforming Hindu religion by
eradicating pre-judices and superstitions. Though he supported Vedanta
philosophy, he did not follow Sankara’s view of Advaitic philosophy blindly.
He conceived an unique view of Vedanta philosophy which is his own.
His view of Vedanta is categorized as ‘“Neo-Vedantic Philosophy™.
Sankara’s view of Vedanta is known as unqualified or Abstract Monism.
In his view only Brahman is real; it is indeterminate, attributeless and the
world is unreal. Vivekananda put forward a different version of the Vedanta
known as the “Practical Vedanta”. He envisaged a new perspective of
seeing that the world is also real as it is the expression of the real Brahman.
To denote it separately from Sankara’s view of Vedanta it can be termed
as Synthetic Vedanta?. Vivekananda’s Vedanta Philosophy can also be
termed as ‘Concrete Monism’ as he viewed Brahman both as indeterminate
(nirguna) and determinate (Svaguna). Like his Guru Ramakrishna,
Vivekananda argued that there is no difference among the different systems
of Vedanta such as Advaita, Dvaita, Dvaitadvaita, Suddhavaita, etc. there
should be no antagonism among these different paths of Vedanta
philosophys; till the reaching of last end (Moksha) all the systems are
complementary to each other. The last end is to attain the knowledge of
Non-Dualism of the ultimate reality (Brahman)—‘Tat tvam asi’. There is
no difference between Brahman and Jiva (Atman). Vivekananda
incorporated a new vision that in the spiritual life of an individual nothing is
so great than merging with the whole. Knowledge of Non-duality is the
essence of Vedanta philosophy.

In the Advaita Vedanta of Sankaracharya, though non-dualism is the
main ideal, in practical life due to acceptance of “Adhikarbheda niti” the
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difference among the men could not ignore; and that is why a Sudra people
was not entitled to enter a shrine. Vivekananda minutely observed the
difference between throry and practice in Sankaracharya’s thought. He
visualized it as a seer contradiction of Sankara’s theory. Man is recognized
as the “son of immortal” (Amritasya putra) in Indian philosophical tradition;
therefore, there should be no difference among the man due to their birth.
So he argued against casteism which helps in growing the problem of
untouchability. He also pointed out the way of its eradication which is
love.

Vivekananda had a very strong attraction towards the moral teachings
of Buddha. He discovered newly the universal heart of Buddha in practical
life in the light of Vedanta philosophy. The protests declared against casteism
in the history religious movements of India Buddha has a prominent place
as he vigorously declared equality of men through his teachings.
Sankaracharya though acknowledged the equality of men in theory, in
practical life he failed to show the universal heart full of love. So,
Vivekananda had much more attraction towards teachings of Buddha then
that of Sankaracharaya and Vivekananda tried his best to synthesis the
ideals of two great thinkers in his Neo-Vedantic philosophy. In his own
thoughts, Buddha was—*“the Breaker of Castes, destroyer of previledges
preacher of equality of all beings.”” Like Buddha, Vivekananda himself
was overwhelmed by the sufferings of all beings, specially of men. He said
that a person who sees Shiva (God) in the poor, in the weak and in the
distressed really worships Shiva (God).

Vivekananda wanted to present the teachings of Vedanta to the
common man in a simple and easy manner so that they may be inspired by
those. For that he wanted to make free the Vedanta Philosophy from any
kind of religious and metaphysical doctrine. Of course, question may be
raised that if all those doctrines are disrobed from Vedanta will there remain
anything worthwhile or not. Vivekananda opines that Vedanta philosophy
is a system of philosophical thought full of scientific outlook tinged with
psychological and moral elements.

Vivekananda could accomplish synthetic unity among the different
systems Vedanta philosophy. According to him Dualism, Non-Dualism or
qualified Non-dualism are the three ways of attaining knowledge of Non-
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difference. For a general reader, the different systems of Vedanta are
opposed to each other; for Vivekananda it is not real view of Vedanta
philosophy. Dvaitavada, Advaitavada and Visistadvaita are the description
of the same Absolute Reality, therefore, all are equally true. In his own
terms—"‘one is good, other is better and again another may be best, but the
word bad does not enter into the category of our religion.”* According to
him, the reason that the Absolute (Brahman) is described in different forms
is the difference in the level of human mind. For a philosophy of Religion
all these will have to be included to constitute comprehensive truth and
satisty all these different types of human mind. According to Vivekananda
these three types of Vedanta philosophy are men’s three levels of spiritual
development.

Like Sankaracharya, Vivekananda admits that Brahman as the infinite
Existence, Infinite Knowledge and Infinite Bliss is the only reality. Brahman
is indeterminate, attributeless, beyond space, time and causality.

It is one and non-dual. There is no other existent things except
Brahman. God, Nature, World nothing is existent, only an infinite existence
is real where from different names and forms arises. He said that the waves
of the sea is not different from the sea, difference only in name and form.
Likewise, Brahman and jiva are non-different.

According to Vivekananda the nature of Brahman as indeterminate,
attributeless entity is the knowledge received through negative perspective.
He opines that in addition to negative perspective there is also a positive
one. Viewed in the negative perspective the world is the creation of Maya.
Maya is nothing but a cosmic ignorance, when ignorance disappears true
knowledge dawns. According to Vivekananda, the world of things are
not completely negated in the bosom of Brahman; in a special sense, all
these things are true.

Thus Vivekananda’s practical Vedanta is different in certain aspects
from Samkara’s Vedanta. Sankara’s Vedanta philosophy is Metaphysical,
other-worldly; on the otherhand, Vivekananda’s Practical Vedanta is life
oriented, action oriented. Vivekananda wanted to fulfill Sankara’s
philosophy. He argued that the concept of Maya in the Vedanta System
does not indicate the non-existence or unreality of the world. Till the
attainment of the true spiritual knowledge the world is quite real and
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existent. If we suppose the world as self existent, it is false; but if'it is taken
as the expression of the Brahman it is real. The world is not negated in
Vedanta philosophy. In Vedanta philosophy the ideal of renunciation means
viewing the object of the world as expression of God. He said, “The
whole world is full of the Lord, open your eyes and see him. This is what
Vedanta teaches.”

Vivekananda’s vedantic thought exerted a spiritual movement which
recognizes the divine nature in all kinds being, high or low and helps in
attracting human concentration for realization of divine nature of man. He
applied the upanishodic wisdom in practical life to make shift in the attitude
of man’s mind. His spiritual movement also achieved a lofty end which
helped a lot in forming the conception of Indian Nationality among the
depressed masses of India before independence.

In Vivekananda’s interpretation of Vedanta, collective liberation gets
much more emphasis than individual liberation. It is one of the great
contributions of Vivekananda’s thought.® He argued that when we consider
all being to be one, in that case the concept of Individual liberation is not
acceptable; the actual liberation will be possible only when all are elevated.
Vivekananda gave emphasis on the issue of material or economic
development along with spiritual upliftment, as spiritual upliftment is directly
related with economic well-being of man. For a starving man worship of
God is meaningless.

Vivekananda argues for the possibility of a universal religion which
may help in bringing about social peace and harmony. He earnestly stressed
on minimizing the apparent religious difference as it may pause as a threat
to humanity, lead to hatred, indiscriminate killings and violence. He viewed
all religions as essentially one. According to him, “universal religion about
which philosophers and others have dreamed in every country already
exists. It is here, if the priest and other people that have taken upon
themselves the tank of Preaching different religion simply cease preaching
for few moments, we shall see it there,”” According to Vivekananda, the
root of violence in the name religion is due to religious bigotry, sectarianism,
fanaticism, which are like horrible demons, breaker of social peace and
harmony.

Vivekananda is widely acknowledged as a world class thinker
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especially on Hindu Religion and Philosophy. His interpretation of Vedanta
philosophy explores the universal human and spiritual values like love,
compassion and non-violence which are regarded by the whole world as
the potent tool for sustaining social peace and harmony. Pondering over
the destruction of world war Bartrand Russell asked a question—“Has
man future?” and in reference to the question Arnold Toyanbee commented
significantly as follows: “at this supremely dangerous moment in human
history the only way of Salvation for mankind is in Indian way ... It is
already becoming clear that a chapter which has a western beginning will
have an Indian ending, if it is not end in self-destruction of human race...
The emperor Ashoka’s and Mahatma Gandhi’s principle of non-violence
and Sri Ramakrishna’s testimony to harmony of religions. Here we have
the attitude and the spirit that can make it possible for human race to grow
together into a single family and in this Atomic Age, this is the only alternative
to destroying ourselves.””® The above quoted paragraph reflects the eternal
relevance Vivekananda’s Vedantic thought and wisdom in reference to
social peace and harmony.
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Relevance of Religion in
Present Society

Bibha Rani Goswami

Religion is a growing, dynamic and broad concept which can be
realized but cannot be defined in its completeness. It is not such a discipline
which is mere belief, conviction and faith, but it is a principle of unification
and harmonization of the whole personality of human beings. Though
different thinkers put forwarded different definitions of religion from
different perspectives’, a holistic definition cannot be found till now. The
term ‘Religion’ is derived from the word ‘relegere’ signifies ‘to bind
together’. So from the etymological standpoint religion is a binding force
which puts individual beings together in agreement in a group, which unites
human life as well as social life. At the dawn of human civilization people
have immense faith in a power beyond himself that satisfies not only his
emotional needs but also guides him to lead a good life. Religion implies
the spirit of devotion to the perfection of human life. All human beings try
to attain the ideals of life i.e. Truth, Beauty, and Goodness. Search for the
attainment of these ideals is nothing but the search for God or Perfect
Being. In broad sense religion is a way of life, the art of living through right
action, a code of conduct which regulate man’s life.It helps man to achieve
the highest goal of human existence and to lead a life of peace and
happiness. In social phenomena religion manifests itself in various ways-
domestic, economic, political and so on.

Individual life and social life are inseparable. Good of the individual
depends upon the good of the society and vice versa. Religion is inborn
tendency of man. It helps the individual to develop his moral character
and indirectly supplies the foundation for the society. Without the bond of
religion society would be collapsed The study of human history would be
incomplete without the study of religion because true history of man is the
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history of religion.(Max Muller) In the history of mankind no such
widespread, impressive thing is found than religion. Religion gives us an
interpretation of the meaning of the universe in terms ofits values for human
life. Religion also can be regarded as an attempt of human being to satisty
inner urge or spiritual hunger and thirst. Spirituality is the core of religion
which can be attained through the path of knowledge, action, devotion
and concentration. It helps in developing moral character and supplies
basic fruits for the development of society, helps man to establish cosmic
harmony and a centre of human fellowship through different religious
institutions. Religious institution not only unites different categories of people
but also helps the poor and needy people economically as well as
educationally. It helps in social unity, harmony, social development and
integration. In this regard we can mention the name of Sankardeva, pioneer
of Assamese society who established EK SARANA NAMA DHARMA
by means of which he tried to evolve social harmony and unity through
NAMGHAR. Moreover it tries to establish understanding, co-operation,
goodwill, friendship among people which are the basic key words of social
peace in which there will be no conflict and war.

The contemporary world is full of anxiety and tension. The modern
civilization leads the social framework to a deep crisis and conflict. Due to
the technological advancement and scientific development today’s’ society
are mainly concerned with material comfort, it neglects moral and spiritual
values.. It provides an easier life to man, helps man to reach on the Mars,
to fly in the sky and so on. But human being seems to be unhappy inspite
of such achievement because only material comfort is not sufficient for
leading a good life. It requires spiritual development which springs from
religion. Though material wellbeing is one of the ends of life it should be
earned through right way without violation of peace and harmony in the
society. Because utility of something depends upon its practicability and
the mode of appliances. If scientific development is taken from moral and
religious standpoint, it will be boon for us rather than curse. For this religious
sentiment is essential because from a truly religious life our control over
minds and intellect can be achieved by means of which we are able to
minimize our control over the forces of nature coming from scientific
development. To be a civilized, noble, ideal and rational society it must be
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based on religious and moral values i,e truth, right conduct and love All
religions provide us moral foundation to build up a harmonious society
where a coercion of mutual trust, respect, and tolerance exist.

In today’s society we observe that religion becomes the tool of
political leaders. They use religion for their personal benefit. Nowadays it
is seen that the believers and practitioners’ of every religion deviate from
their good motives. As a result social evils like religious riots, communalism
crop in and that leads to disintegration of social framework. Religious
fundamentalist make use of this conflict amongst different community to
fulfill their own aim. Moreover today’s society is divided into many parts
on the basis of religion and innocent peoples are killed in the name of
religious fundamentalism. This is the situation that is prevailing in the present
scenario affecting different societies. Why this confusion takes place in
very advanced societies in 21st century? The proper way to tackle these
imbalances we must go back to our religious roots and find out reasons.
In order to maintain peace and harmony in the society political involvement
in the religion and religious institution should be prohibited. Religion helps
to establish national integration in society and it also helps to preserve
social, cultural and political harmony in society. According to religious
thinkers such situation can be removed through the reward for spiritual
values, the love of truth and beauty, belief in brotherhood among all human
beings

Any problem of life can be solved if there is a harmony or unification
between theory and practice which is proved by M.K.Gandhi through
India’s struggle for Independence. This is also applicable in case of religion.
Religion helps people to lead a peaceful and harmonious life, but if it is
practiced wrongly on the basis of wrong interpretation and
misunderstanding it will affect negatively, If religion is taken as a personal
quest, personal effort and sacrifice it would be most effective weapon for
eradicating violence and tyranny of today’s’ society

In religion there is no distinction of cast, creed and color and
there is no fundamental difference amongst the religions. All religions are
based on truth and love. Different religions are the different ways of
achieving the same goal i.e. the realization of ultimate reality, attainment of
liberation through the service of humanity. Therefore in truest sense, religion
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is the worship of mankind. If we accept that all religions are true then
there will be no room for religious persecution. Different religions are the
different stages on our journey to realize the ultimate truth. The motto of
all religions is the realization of the true nature of man; Man is both religious
and moral being and the co-relation between religion and morality is one
of the essential ingredients for the development of today’s society. Just
like without water soil has no fertility in the same way without morality no
religious life is meaningful. Religion is the ideal foundation of morality. These
two are inseparable for a complete and integral development of the
individual. In every society, every individual finds opportunity and facility
for their own development; and for self development self sacrifice sympathy,
tolerance are essential which are found in the very nature of religion
Therefore religion is able to fulfill our hope i.e. establishment of peace in
the present disturbed society
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The Principles of Non-violence

Dipak Chandra Borah

The principal of Non-violence is based on the belief that man’s
supreme happiness consisted in the realization of his oneness with the rest
of the creation . The principal application of non-violence in life is
satyagraha or soul force. The practical application of non-violence is not
new; only is importance is stressed in relation non-violence. True
democracy means village industries, primary education through crafts,
removal of untouchability, communal harmony, prohibition and non-violent
organization of labour . Gandhi remained firm on this principal because
he was sure that in human relationship truth could not be realized by any
other means . Non-violence means humanistic attitude towards life . Gandhi
said, “Non-violence means is the greatest force at the disposal of mankind
. Itis the mightiest weapon of destruction devised by ingenuity of man .
Destruction is not the law of the humans . Man lives freely by his readiness
to die, If it need be at the hands of his brother, never by killing him. Every
murder or other injury, no matter for what cause committed or inflicted on
another is a crime against humanity. ”

Gandhi’s religion was the religion of humanity based on the
conviction that every man has in him the spark of love . He was never
tired of saying that truth and non-violence could lead to the establishment
of a world without hatred, wars and all kind of conflicts . The path of non-
violence advocated by Gandhi rises above all artificial barriers of caste,
religion and nationality and yet raises the dignity of man in spheres of life .

The spiritual discipline which Gandhi suggested can be adopted
by all individuals, all communities and all nations the world over . Gandhi
had a wider aim in preaching his philosophy of love. He frankly said “My
mission is not merely brotherhood of India humanity, my mission is not
merely freedom of India . But through realization on freedom of India
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hope to realize and carry o n the mission of the brotherhood of man .
Gandhi also claimed no status but that of a servant of India and in serving
India he tried to serve humanity at large .

Through Gandhi was a true nationalist, but he was also a true
internationalist . Gandhi advised non-violent nations to organize themselves
into a world federational league . He laid down principles for ideal
international organization, such as non-violence freedom from colonialism,
equal representation of all nations, general disarmament and a small
international police force to keep order in the absence of universal belief
in non-violence .

Gandhi truly belonged to all time and all mankind . His life as a
whole was a teaching to the successive generations . Gandhi followed his
character as simplicity, the quest for truth, gentleness shall continue to be
cherished by mankind for ever .

Dr. Rajendra Prasad has compared the life of Gandhi with the
river Ganges which serves all who seek to make use of her . *“ If we want
peace and happiness and to live as human beings we must follow the path
chalked out by Gandhiji for in it lies our own good and that of the world.”
Gandhi used all his energy for the uplift of humanity . Gandhi belonged not
to India but the whole world . The Gandhian method of non-violence is
the best theme for a peaceful society over the world .
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Gandhian Religion : A Solace in
the Strife-Ridden World

Juri Hussain

Mahatma Gandhi, whom all Indians fondly call ‘Bapuji’ needs no
introduction. Although he was not an academic philosopher, we find in his
writings a different sort of philosophical thinking which cannot be matched
with any other contemporary philosopher. In his philosophy a unique trend
is reflected where he touched every aspect of human life including social,
political, moral and religious. In this paper an attempt has been made to
analyse and evaluate the Gandhian concept of religion. The method applied
here is descriptive and analytical.

Before analysing his concept of religion, we have to be clear about
certain concepts related to religion. Generally dharma and religion are
used as synonymous terms. But in the Indian context, there is a subtle
distinction between these two concepts. Dharma is derived from the
Sanskrit root ‘dhri’ meaning ‘to hold together’. It may be regarded as the
basic principle that governs the whole universe. On the other hand, religion
is usually understood as having devotion to a higher power or principle.
As Gandhi was well aware of this distinction, he tried to see religion in the
light of dharma. Dharma is the way of life, the ideal of life. So, in a sense,
itis more comprehensive than religion.

Again, in Gandhi’s opinion, religion and morality are inter-connected
concepts. Gandhi stated that morality is the essence of religion. He did
not support any religious principle which is opposed to morality. For him,
religion without morality is nothing. Religion is the moral foundation of a
good life. A religious life consists in leading a virtuous life. The age old
virtues accepted by traditional Indian philosophy were also accepted by
Gandhi. However, he adds some more virtues and interprets them in the
light of his own experience. These virtues are-Non-violence (Ahimsa),
Truth (Satya), Non-stealing (Asteya), Non-acceptance (Aparigraha),
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Celibacy (Brahmacharyya), Fearlessness (Abhaya) and Faith in God
(Isvara-Viswasa). There is a special significance of practicing these in
Gandhian philosophy. He stated that these virtues should not only be
practiced outwardly, but also in thought, speech and action.

The concept of God eventually comes when we discuss about religion.
Gandhi believed in a personal God of the Vaisnava type. Yet he held that
God is indescribeable, unknowable, one and eternal. This is because there
was a leaning towards the Advaita concept in Gandhi’s thought. Gandhi
stated that God can be apprehended as the inner voice of man kind. It is
the all pervading Reality, though known by a thousand names, it is same to
all.

Gandhi gave several arguments for the existence of God, viz., the
causal, the moral and the pragmatic. Out of these, however, the moral
argument seems to be the best one for Gandhi. He said that conscience
best represents the Divine in man. It is the inner voice that makes man
aware of the good and the bad.

While giving the description of God, Gandhi first stated that ‘God is
Truth’. But later on, he reversed his position and stated that “Truth is
God’. The reason for this reversal was the realization reason could reject
anything except Truth. Truth is the only force that could unify even conflicting
ideas and ideals. The word Truth has no double meaning. But the word
God is ambiguous. It may have different connotations for different people.
It may be polytheistic, monotheistic or even dualistic. Thus, one of the
major reasons of strife among people is religion. Gandhi very well
understood that fact and so he tried to remain detached from the ritualistic
aspect of religion. Due to this fact he rarely visited temples though himself
being a man devoted to God. He realized that the conflict among people
arises not due to the main beliefs of religion, as all religions preach the
same principles. It is the religious practices or rituals that render people to
fight with one another. So, Gandhi searched for such a principle that can
unite people belonging to different religious faiths. This principle cannot
be God, because though at first sight it seems that God can unite people,
but in deeper level it is one of the causes of strife among people.

To remove these conflicts from the minds of people, Gandhi stressed
on the principle of Truth. For him, Truth is God as well as it is Love. Itis
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Love for fellow-being, love for the poor and the weak, and at large it is
love for mankind and love for the whole world. This love represents the
divine element in man. This love has the power to remove the bad and the
evil from this world. It can lead man towards the good or the Truth. Truth
is that principle which can bring out the best in man.

If this Gandhian ideal of Truth can be followed, then there will be no
conflicts, no discord, no strife among people. This Truth is a principle
which can unite people following different sets of ideas and ideals. It has
the power of binding people together. Thus, the Truth of Gandhi can pave
the way for universal brotherhood. Then this world would be place to live
peacefully with one another. There will be no conflict, no disorder, and no
disobedience. There will be perfect equanimity among people in the entire
world. It would be the Ramrajya of Gandhi’s dream.
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Human Personality in Tagore’s
Philosophy

Jadumoni Dutta

Introduction-

It is the personal man who really face this world, fall in simple
,more and more complex situation, tried to get rid of it and struggling in life
which is endless in nature. The world remains a riddle for him, life is con-
tinuously paradoxical for common man. Man has to run his level best until
death of his physical body for fulfillment of his sensory needs. Till death he
is waiting to realize the deeper meaning of life, the greater symphony of
the universe, because he has no leisure in the busy schedule of his daily
life. His life is dedicated towards acquisition of material things as much as
he can in the short span of life to satisfy himself, his own self or ego. He
has no time to spreading his consciousness, no time to attempt a deeper
insight. In fact he has no time to make an insight on himself. The personal
man is following a monotonous routine of his daily life with some pre-
conditional imposition with him, loading the burden of necessary and un-
necessary things and thus finally lost somewhere and no more anywhere.
He has no time to ask even “Who am I’. Common people moves in a
world of acquisition ,where they are far away from touching their own
personality, the beauty of living in a creative world. They became the
savage of the instruments developed by the scientific world, a matter of
great attraction for common people. What really the personality they bear?
What is the representation of a personality which is perfect, a divine per-
sonality- the fullest expression of human being.

The objective of this paper is to discuss on Rabindranath Tagore
views on human personality. The method is descriptive in nature.
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Discussion and Analysis-

Tagore is very much concerned about the existence of personal man
and his manifestation. Tagore himself represents a personality of high
status. He tried to make a link in between personal man to supreme per-
son. Discussing about the scientific outlook of life Tagore mentioned that
science is the logic of reasoning which is quite apprehensive to the sanity
of the poet and philosophers. Tagore interestingly believe that the world
belongs to the personality of man, not of to the analyzable reasoning which
fails to realize the oneness of the consciousness. Science is not following
the right direction and therefore criticizing the attitude of standard of cre-
ation adopted by science and the attitudes of the modern moralists Tagore
remarked in Personality as-

“The world is not atoms and molecules or radio-activity or other
forces, the diamond is not carbon and the light is not vibrations of ether.
You can never come to the reality of creation by contemplating it from the
point of view of destruction .Not only the world but God himself is di-
vested of reality by science, which subject him to analysis the laboratory
of reason outside our personal relationship and then describe the results
as unknown and unknowable. It is mere tautology to say that God is
unknowable. When we leave altogether out of account the person who
can and who does know him. It is the same things as saying that food is
uneatable when the eater is absent, Our dry moralists also play the same
tricks with us in order to wean away our hearts from their desired objects.
Instead of creating for us a world in which moral ideals finds their natural
places in beauty, they begin to wreck the world that we have built our-
selves, however imperfectly.”

Tagore admitted that in today’s world science has developed so
many facilities to man and therefore it has great attraction for man. But
science doesn’t represent the whole personality of man, it is far away
from hearing the sound of the soul of man. Man is a unique creature over
and above of all, it has its own expansion beyond scientific rules and
regulations. The individual mind can expand upto a universal mind, the
finite being can be a infinite being by its expression. Science is not dealing
with that kingdom of man’s soul, fails to realize the concert of world mu-
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sic. Science is dealing with the finite within space and time.

Tagore pointed that the man has that finite aspect of his personal-
ity has carried the flame of infinite aspect of his personality too. Ordinarily
we think that there is contradiction of the infinite and the finite but the
infinite and finite are one just like a song and its singing are one. For
Tagore absolute infinite is timelessness, a music which devoid of all defi-
nite tunes, it is eternal is nature quoting Ishopanishat Tagore mentioned in
Personality as—

“He who knows that the knowledge of the finite and infinite is
combined in one, crosses death by the help of the knowledge of the finite
and achieve immortality by the help of the knowledge of the infini
Again quoting Upanisahad Tagore write as,,

“Therefore Upanishat says : They enter the region of darkness who pur-
sue the transitory. But they enter the region of still greater darkness who
pursue the eternal. He who knows the transitory and the eternal com-
bined together crosses the steps of death by the help of the transitory and
reaches immortality by the help of the eternal.’

Here Tagore unfold the highest peak of human personality, the
divine personality dwells in man’s nature. This relational world for that
personality is individual as well as universal. That elevated personality has
the realization of the transitory nature of the worldly things in one direction
and from the other direction he realized that no absolute reality at all last-
ing forever.

The reality is not sealed in our individual personality but in an
infinite personality. Tagore agreed with the tune of Ishopanishat about the
immortal being which represent the infinite divine personality. The transi-
tory and the eternal is harmoniously reflected in the divine personality of
man where the perfect truth is perfectly reveals in that personality. He has
the knowledge of Brahma, the joy of living with Brahma, Tagore describes
Brahma as a positive quality which act upon all time, Brahma as negative
quality is inactive upon that divine personality. The limitation has to be
crossed by the joy of unlimited.
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Tagore has large appeal to the expression of man’s life which is
not suppressed by the boundary of scientific outlook towards life, not
only through by the finite consciousness but with the consciousness of the
infinite which bloom the divine personality of man. For Tagore human life
is like a total poem with in all its aspects of expressions. Man’s life trends
from mortality to immortality, from ordinary personality to Divine person-
ality which is the real journey of human life . Tagore believed that man’s
work is a process of his enunciation, which is essentially a part of life’s
fulfillment. So let it express, let life express towards its goal. Tagore de-
scribed it in a delightful manner in Personality as,

“Let us live, let us have the true joy of life which is the joy of the
poet in pouring himself out in his poem. Let us express our infinity in ev-
erything around us, in works we do, in things we use, in men with whom
we deal, in the enjoyment of the world with which we are surrounded. Let
our soul permeate our surrounding and create itself in all things, and show
its fullness by fulfilling needs of all times. This life of ours has been filled
with the gifts of the divine giver.”

The Divine personality is a deathless personality. That personality
can harmonized all contradictions. He is kinship relation to the supreme
person as that supreme is reflected upon him. He has the innermost soli-
tude of the consciousness, the whole heart of the world with him. It is
through him reality is expressed. He conquered the desires of selfishness
filling his heart with love to all. The purpose of the supreme person is
expressed through him. The flourish and emergence of that divine person-
ality is profoundly claimed by Rabindranath Tagore for the sake of man’s
real nature, love, peace, harmony, freedom and humanity in mankind.

Tagore believes is totality, himself represent that total expression.
Tagore consider insight is much more fundamental than analysis for Man.
Man is primarily a lover, than has much more as he can exceeds himself.
Man is the angle of the surplus of this creation. Man is within the boundary
of this universe but his thoughts can make him boundary-less . Tagore is
the presenter of this new theory where he found immense soul potentiality
of man in its fullest expression — the representation of a complete man, the
divine personality. Expecting such an elevation from ordinary man by
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removing the frail of the self — ego Tagore expressed in Gitanjali as ,
“ Where the mind is without fear and the head is held high;
Where knowledge is free
Where the world has not been broken up into fragments by
narrow domestic walls
Where words come out from the depth of truth;

Where fireless starving stretches its arms towards perfection;
Where the clear stream of reason has not lost its way into the
dreary desert sand of

Death habits ;
Where the mind is led towards by thee into ever-widening
thought and action —
Into that heaven of freedom, my father, let my country awake.”

-XXXYV, Gitanjali.

Tagore believed that there is unbreakable relation in between man,
the divine principle of unity and the world. The principle of unity is the
prime creative principle which consists of the divine mystery of existence.
The multi cellular life on the planet has the magnificent quality of perfect
co-ordination and inter relationship in its functions which Tagore describes
as the ‘Divine Principle of Unity’. Only divine personality is able to realize
that principle of Unity which is the essentiality of creation in the ever emerg-
ing truth of evolution. The fragmentary nature of creation is reflected in the
pluralists views where they are unable to heard the melodious tune of the
greater unified symphony of the universe. The Universe is a great design
beyond doubt. To understand the real tune of the Universe Tagore at-
tempt to build the cradle of the shining human personality where the foun-
dation is in the form of creative, dynamic and ever-growing enlarge per-
sonality. Creativity means for Tagore of the capacity of expression of new
and original visions, it doesn’t necessarily means of construction of new
things. Man possesses the dynamic character along with that creativity
where his bodily growth not only indicates the body itself but enlargement
of his vision also, the inner growth of the personality. Man by born carried
the flag of his freedom, but his real freedom is not encaged only in the
mind-body freedom, the spiritual freedom represent his real freedom.
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This real personality also bears the character of expression of joy in its
expression and activities. Joy is the delight. The realization of truth, good
and beauty is itself the expression of joy. These element of Divinity is fully
present in the divine personality in the holistic philosophy of Rabindranath
Tagore.
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‘Benefits of Yoga’

Madhuchanda Kaushik

Yoga is a traditional method of meditation developed by the saints
of ancient India. They practiced yoga as an effective method of controlling
their mind and bodily activities. An ancient form of exercise which evolved
thousands of years back in the Indian Society and is being practiced
continuously since then. It includes various forms of exercises to keep a
person in good shape and to get rid of various forms of diseases and
inabilities. It is also considered as a strong method for meditation which
helps in relaxation of mind and body.

People generally think that yoga is a form of exercise that includes
stretching and folding of body part but yoga is much more than just
exercise. Yoga is a way of life or Art of living through mental, spiritual and
physical path. It allows to achieve stillness and to top in to the
consciousness of inner self. It also helps in learning how to rise above the
pull of mind, emotions and lower bodily needs and face challenges of day
to day life. Yoga works on the level of one’s body, mind and energy.
Regular practice of yoga brings positive changes in the practitioner — strong
muscles, flexibility, patience and good health.

Yoga comes from the Sanskrit word, ‘yuj’. It means to join, connect
or unite. It is the union of individual consciousness with universal
consciousness. Yoga is 5000 years old Indian philosophy. It was first
mentioned in the oldest sacred text— The Rig veda. Yoga is being practiced
in the Indian Society Since thousands of years. A person doing yoga will
move from one posture to the other called Asana. Yoga benefits people
who practice it regularly. The form of exercises performed in yoga is called
as ‘Asana’ which are capable of bringing about stability of body and mind.
Yoga Asana are the simplest and easiest way to reduce our excess weight
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and keep fit. Yoga originated in ancient India thousands of years ago, long
before the first religion or belief system was born. It is believed that Shiva
is the first yogi or Adiyogi and first guru. According to the studies, yoga
was being practiced under direct guidance of a Guru and its spiritual value
was given a lot of importance. Sun was given the highest importance during
Vedic period and that’s how Suryanamaskar was invented later on.
However, Maharishi Patanjali is known as the father of modern yoga. He
did notinvent yoga as it was already there in various forms. He assimilated
itinto the system. He saw that it was getting quite complex for anyone to
understand it in any meaningful way. So he assimilated and included all
aspects in to a certain format yoga sutras. The role of breath is very
important in the practice of Asana or yoga positions. Breath is a vital force
and our body requirement of oxygen changes depending on our actions.
If we exercise than we require more oxygen hence the breathing becomes
faster and if we are relaxing then our breathing becomes relaxed and deep.
In yoga the focus is integrated onbreath which indulging in slow movements
as well as while doing complete Asana. Yoga promotes smooth and relaxed
inhalation and exhalation during the practice. Traditional classification of
yoga include four main paths including karma yoga, Jnana yoga, Bhakti
yoga and kriya yoga.

Karma yoga :Itis also known as ‘Discipline of Action’ in the
western culture. This form is one the four essential pathways of yoga. This
teaches to perform one’s duty withoutgetting attached to the fruit or reward
by doing selfless activities and duties. This is the main lesson which is
being thought to karma yogic. It is for those who seek union with God. It
can be also practiced in our routine life by conducting one’s duty in a
sincere manner without expecting the reward. This is the path of spiritual
development. A life of individual is governed by his karma cycle where in
if a person has good thought good actions and good words he or she will
lead a happy life where as if a person has had thoughts, bad actions and
bad words, he will lead an unhappy and difficult to lead such a selfless life
as human beings are prone to fruits of labor they do. These are reason
way we are facing problems like high stress, mental illness and
depression.Karma yoga teaches to get rid of all the materialistic path and
lead a happy and content life.
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Jnanayoga :It is also known as the ‘wisdom yoga’ . Itis a very
difficult and complex path among all. This teaches a person to merge with
the inner self by practicing various mental techniques by meditating in to
deep conscience mind and conducting self questioning sessions. It tells an
individual to differentiate between permanent conscious and temporary
materialistic world. This path teaches to steady the mind and emotions by
focusing on 6 fundamental virtues — calmness, control, sacrifice, tolerance,
faith and focus. Itis often advised to practice Jnana yoga under the guidance
of a competent guru to achive the goal and to perform it in the best way.

Bhakti yoga : Also known as ‘spiritual or devotional yoga’.Itis
associated with divine love as it is the greatest pathway to spiritual
enlightenment through love and devotion. In this path an individual sees
God as the supreme expression and embodiment of love. Its main features
are to chant the lords name, singing his praise or bhajans and engaging in
worship and ritual. It is the easiest and the most popular one. Bhakti yoga
leads to the purification of mind and heart and can be achieved by numerous
mental and physical yoga practices. If also gives courage in adverse
situations. It is basically developing compassionate feeling and focusing
on purifying inner self with pure divine love.

Kriyayoga :It is the physical practice where in several body
postures are performed though meditation techniques of energy and breath
control or pranayama. In this, the development of body, mind soul takes
place.By practicing the kriya yoga the entire human system is energized in
a short time.All the internal organs such as the liver, pancreas etc are
activated. Necessary hormones and enzymes are secreted to keep body
healthy. The blood absorbs high amount of oxygen and becomes
decarbonized quickly which helps in general well being and number of
psychosomatic diseases are avoided. Though more circulation in the head,
the brain cells are energized, the working capacity of brain is enhanced
and the memory becomes sharp and a person does not get tired easily.

Yoga is a practice that works on eight level of development in the
areas of mental, physical, spiritual and social health. When the physical
health is intact, the mind is clear and focused and there is no more. Yoga is
an art which connects our body, mind and soul together and makes us
strong and peaceful. Yoga is necessary because it keeps us fit, helps burst
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stress and maintains out overall health. A healthy mind can concentrate
well and do everything. Yoga is important because by practicing yoga you
are being benefited on the following points.

Inner peace : yoga helps achieve inner peace and fight against
stress and other problems. Yoga increase the peace level in an individual
and makes him become more joyful resulting in more confidence.

Healthy : A healthy person can achieve and do more work than
an unhealthy person. Life now a days is very stressful and there is lot of
pollution us. This is a cause of numbers health issues. Just 10-20 minutes
of yoga each day can help regain your health. Better health means better
life.

Activeness : people now a days feel lazy, tired or sleepy. Due to
which they miss out most of the fun in life and are not able to complete
their work correctly. Being active keeps you aware of the things happening
around you and also helps you complete your work more efficiently and
quickly. And one way to achieve this is by practicing yoga regularly.

Flexibility : people now a days suffer from joint pains face
difficulties while bending or touching their toes. Regular practice of yoga
help inrelieving these pains. The effect can be seen in few days of practicing.

Increase Blood Flow : yoga helps make your heart healthy and
makes it work more efficiently by increasing blood flow in your body and
veins. It helps in keeping your body oxygenated.

Power to Concentrate : Yoga helps your body calm down and
relax which means there is less stress and one can concentrate and focus
quickly on his work. That is why children and teenagers are encouraged
to do yoga because it helps them concentrate better on their studies.

Yoga in this modern time provided as the best solution for the
sufferings of the modern man due to his or her dependency nature on
modern technology and sedentary behaviors. Though the development of
science and technology simplify life it also has an adverse effect on our
life. In this modern times, physical labor is highly reduced which makes
the modern man change his lifestyles. The change in lifestyle creates
competition for survival which leads to suffering from stress both
psychological and physical. Yoga provides a solution to such problem with
the systematic exercises that it provides to those who are practicing.
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Yoga helps to live in harmony with our environment, it helps us to
give recognition for ourselves, the natural environment. We are living and
help us to peaceful interact with the society to which we belong. Yoga is
significance in modern life in “improving postures, increases the intake of
oxygen enhances the functioning of the different system of our body such
as the respiratory, digestive, endocrine and reproductive and excretory
system”.! Yoga is highly suggested for people in “competitive, stressful
working atmospheres, which is characteristic of modern life. Yogais a
tool to get rid of the deceptive curtain that positions in the middle of us
and vibrant energy of life”.

Yoga aids in controlling a person’s body, mind and soul. It brings
the physical and mental discipline together to soothe the body and mind.
It also aids in managing stress and anxiety and keeps you relaxed. Yoga
asana are known to develop vigor, flexibility and confidence. A yoga session
mainly comprises of breathing exercises, meditation and yoga asana that
stretch and strengthen various muscle groups. It is a good substitute for
avoiding medicines that are harmful for our mental and physical health.
One of the main benefits of practicing yoga is that it helps manages stress.
Stress is common these days and is known to have devastating effects on
one’s body and mind. Due to stress people develop serious problem like
sleeping disorder, neck pain, back pain, headaches, rapid heart rate, sweaty
palms, dissatisfaction, anger, insomnia and inability to concentrate. Yoga
is known to be really effective in curing these kinds of problems over a
period of time. It helps a person in managing stress by meditation and
breathing exercise and improves a person’s mental well being. Regular
practice creates mental clarity and calmness thereby relaming the mind.

Yoga is only partially understood as being limited to Asana. But
people fail to realize the immense benefits yoga offers in uniting the body,
mind and breath. Yoga can be opted and practiced by any age group and
any body size. It is possible for any one to start. The size and the fitness
level do not matter as there are modifications for every yoga asana
according to different people.

The modern life style is complex and filled with tension. As aresult,
people in urban areas are busy with work schedules to full fill what life
demands survival. The modern man is living in a competitive environment
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due to technological progress. In the current lifestyles especially in urban
industrial society the work style, eating habit and family life structure is
completely changed. The extended family structure in this society is
unthinkable and administering the nuclear family structure itself'is hectic
due to the huge demands it requires. This lifestyle brought stress to the
individual which leads to different types of diseases. Therefore, practicing
yoga is significant in controlling health problems resulted from modern life
situation. Yoga is holistic which provide physical, psychological, social
and spiritual benefits.*
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Concept of Soul in the Meno

Dr Ranjit Bhattacharyya

Meno is regarded as the earlier dialogue of Plato. It is also known
as the Socratic dialogue. It attempts to determine the definition of virtue.
It tries to find out the meaning of virtue comprehensively, not partially.
The first part of the Meno is written in the Socratic style. At the very
beginning of this dialogue, Meno is reduced to confusion or aporia. In
response to Meno's paradox ,Socrates introduces positive ideas such as
the immortality of the soul, 'knowledge as recollection' etc. Socrates
presents the two concepts namely immortality of the soul and 'knowledge
as recollection' by giving a mathematical query to a slave boy and he tried
to prove that there is a necessary connection between immortality of the
soul and recollective knowledge.

In Plato's Meno the two main speakers are Socrates and Meno.
They discuss human virtue. What is the definition of virtue and whether it
can be taught or not. The other members who participated in the conver-
sations are one of Meno's slaves and Anytus who happened to be the
Athenian politician.

In the Meno, it is seen that Meno is visiting Athens from Thessaly
with a number of servants attending him. Meno who is young, good-
looking and well-born is a student of Gorgias, a famous sophist whose
views on virtue had great influences on Meno. At the beginning of the
dialogue Meno claims that he has shared his views for several times on
the topic of virtue in front of common people.

The most important feature of the dialogue is that Socrates
applies his method of questioning to a slave boy to establish his idea of
recollection. He wanted to justify that some knowledge are inborn and
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those knowledge can be recollected by the soul. But for that, we need
some proper investigations.

At the beginning of the dialogue, Meno requested Socrates to tell
him about virtue. He wanted to know from Socrates whether virtue could
be taught or not. Socrates is of the view that ke does not know what
virtue is, and neither does anyone else he knows'(Meno,71b). Meno
replied that, according to Gorgias, virtue is different for different people.
For example, what is virtuous for a man is to conduct himself in the state
and to help his friends. His duty is to injure his enemies, and also looks
after all the while that he personally comes to no harm. Meno says that
virtue is also different for female. Her duty is to engage in the household
activities. She should have obedience towards her husband. He says that
children (male and female) have their own virtue, and old men
whether free or slaves have their own virtue* (Meno,71e). Socrates'
position is that there must be some virtue which are common to all human
beings

Socrates is of the opinion that human virtue does not dependent
on the gender or age of a person. He tries to make Meno understand the
fact that virtues are common to all human beings; temperance and
Justice are two virtues which are present even in kids and old men’
(Meno,73b). Meno told Socrates that the capacity to rule (Meno,73d)
is a virtue common to men. Socrates then replied to Meno that ruling in
a proper way cannot be a virtue of a man who is a slave, because
then he would no longer be a slave* (Meno,73c-d).

Socrates points out a mistake that Meno is doing wrong by making
along list of virtue without trying to find out common mark or characteristic
presentin the virtues . Socrates remarks that Meno makes many out of
one, like somebody who breaks something’. (Meno,77a)

Meno is of the opinion that virtue is the craving for good things
and itis the power to get those things. Socrates replied that this may raise
a second problem. According to Socrates, there are so many people
who are unable to identify evil® (Meno,77d-e). Then a very crucial
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problem was discussed. The problem is that there are many people who
are always in confusion regarding good and evil .They often seem to take
good for the evil or evil for the good. Socrates asks Meno to think seriously
whether good things should be attained virtuously in order to become
really good’(Meno,78b). Then, Socrates leads to another question. The
question is whether virtue is one thing or many in number.

Itis seen that in the Meno a satisfactory definition of virtue
cannot be found .Socrates very strongly and confidently believes that
instead of a list of number of virtues, it is always better to try to find out a
single definition of virtue. Socrates says that it must contain all and only
those terms which are genuine instances of virtue, and must not be
circular®.

It is clear that Meno is a follower of Sophist and therefore,
his definition of virtue is subjective. But Socrates is a believer of universal
or objective knowledge which will be common to all. For this reason,
Socrates tries to find out a universal definition of virtue.

Paradox of Meno

Meno asks Socrates how someone will try to find out a thing
when he does not know what it is? Even if someone is about to get
the thing, or close to it, how will he know that it is the thing he didn't
know?" (Meno,80d 1-4). According to Socrates, a man cannot search
for what he knows or for what he does not know. Because he cannot
search for what he knows since he knows it and it is not necessary to
search for what he does not know, since he does not know what he is
to inquire about.""’ (Meno,80e)

Socrates replied to the paradox of Meno with the help of an
ancient story. According to that story, souls are immortal and have learned
everything before entering into the human body. The souls have contact
with real things prior to birth, man has only to recollect those things in the
embodied state. This type of recollection needs the Socratic method of
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questioning or dialectic method. According to Socrates, the questioning is
not teaching. Socrates demonstrates his popular method of questioning
by interrogating a slave boy who is devoid of the basic knowledge of the
concepts of geometry.

Socrates then begins a very influential dialogue of western
philosophy regarding the argument for innate knowledge. By drawing
geometric figures (like square, triangle etc.) in the ground Socrates
demonstrates that the slave is initially unaware of the length that a side
must be in order to double the area of a square with two-foot sides. The
slave boy guesses first that the original side must be doubled in length
(four feet), and when this proves too much, that it must be three feet. This
is still too much, and the slave is in a confusing state of mind.

Socrates claims that before he got hold of him the slave (who
has been picked at random from Meno's entourage) might have
thought he could speak well and fluently on the subject of a square
double the size of a given square ' (Meno,84c). Socrates comments
that this numbing he caused in the slave boy has not harmed him and
has even benefited him' (Meno,84c).

After that, Socrates draws a second square figure by using the
diagonal of the original square. Each diagonal cuts each two foot square
in half, yielding an area of two square feet. The square composed of four
of the eight interior triangular areas is eight square feet, double that of the
original area. Socrates gets the slave boy to agree that this is twice the
size of the original square and says that he has spontaneously
recollected knowledge which he learned in his past life’’ (Meno,85d).
Socrates is quite satisfied that new beliefs came into the slave boy's mind.

After witnessing the example, Meno tells Socrates that Socrates
is correctly presenting his theory of recollection. Socrates replies that se
thinks that he is right , but he also says that this is just a myth. One
thing he is ready to fight for as long as he can, in word and in action
is that man shall become better, braver if men believe that it is right
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thing to look for what one doesn't know...""* (Meno, 86b)

The demonstration given by Socrates justifies the fact that the
slave boy has the capacity to learn a geometrical truth, because "he
already has the knowledge in his soul."” In this way, Socrates made
Meno understand that learning or education is possible by recollection.
Socrates also proves Meno's paradox to be false. Meno wants to establish
that learning is impossible, but the experiment which was made on the
slave boy shows that learning is possible.

Then Meno asks Socrates to return to the original question. The
question is that how virtue is acquired, or can virtue be taught? Socrates is
of the view that virtue is knowledge, and it is agreed that, if this is true,
virtue is teachable. Then they turn to the question whether virtue is really
knowledge or not. Socrates is in some doubt regarding this question.
because, if virtue were knowledge then there should be teachers and learners
of it, but there are no teachers and learners of virtue.

When the conversation between Meno and Socrates was going
on, Anytus'® reached that place. He was the son of Anthemion, who
earned his fortune with intelligence and hard labour. Socrates says that
Anytus is well-educated and he has the efficiency to participate in the
conversation. Socrates told Anytus that the sophists are teachers of virtue.
Anytus is horrified. He says that he neither knows any, nor cares to know
any. Socrates then questions him why men do not always produce sons
of the same virtue as themselves. Socrates gave examples of other
remarkable male figures, such as Themistocles'’, Aristides’®, Pericles"
and Thucydides®, and he doubts whether these men produced sons
who are equally virtuous to themselves. Anytus was very offended and he
accused Socrates of making false and damaging statements about the
sophists. He warns Socrates to be careful enough at the time of expressing
such opinions. Socrates told Anytus that he does not realize what is the
meaning of making false and damaging statements about someone. By
saying so, Socrates again started continuing his dialogue with Meno to
search for the definition of virtue.
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SOME OBSERVATIONS ON THE DIALOGUE :

In the Meno, it is seen that Plato's arguments not only suggest the
existence of a soul, but also need the soul to be in close contact with the
body, on the one hand, and able to acquire knowledge of the Forms, on
the other. The recollection argument in the Meno shows that the senses
play an essential role in the slave-boy's recollection. Although Plato does
not yet attribute sense- experience to the soul, it is evident that even if
one's beliefs about ethical or mathematical notions are innate, in this life
they are not realized until one uses perception. In other words, although
Plato states that it is the soul that is in contact with the beliefs when
disembodied, he also needs the soul, when embodied, to start from the
senses and reach knowledge. Hence, although the soul is something distinct
from the body; capable of existing in an independent way, itis still operating
along with the body; the body is the recipient of any sensory stimulus,
which the soul categorises through recollection. Thus, the importance of
the uses of the senses within the recollection argument lies in the fact that
the senses show that a particular relation is required between the soul and
body.

If the hypothesis that recollection as a process necessarily starts
from a sensory stimulus is correct, then, the gap between the body, through
which the senses are realized, and the soul, that recollects, cannot be a
wide one. Plato through the recollection argument argues for a soul that is
in contact with the both with this sensory world and with a world before/
after death. This is not achievable if we are talking about a completely
immaterial soul that happens to be placed in a body. The question then of
how the soul relates to the body, that is found in the Meno discussed as
well as in the Phaedo, Plato is set to solve in the Republic and the Timaeus.
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16. Anytus, son of Anthemion, was an ancient Athenian politician. He
served as a general in the Peloponnesian War,
17.  Themistocles was an Athenian politician and general

18. Aristides (520s —c. 467 BCE) was an Athenian statesman and
military commander who gained the honorific title ‘the Just’ through his
consistent selfless behaviour in public office

19. Pericles (495-429 BCE, whose name means "surrounded by
glory") was a prominent statesman, famous orator, and general (in Greek
'Strategos’) of Athens during the Golden Age of Athens.

20. Thucydides (c. 460/455 - 399/398 BCE) was an Athenian general
who wrote the contemporary History of the Peloponnesian War between
Athens and Sparta
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Spirituality in Sankardeva: A
Philosophical Study

Dr. Malaya Borah

Sankaradeva’s spiritualism is influenced by the concept of Lord
Vishnu depicted in the Rgveda, Mahabharata and Upanisads. His
fundamental teaching is influenced by Bhagavata Puranas in harmony with
Gita. Though Vaisnavism is flourished in the Vedic period, in Assam the
Neo-Vaisnavite faith is flourished by the initiative of Sankaradeva in the
15th century.! According to Sankaradeva, God is considered as the
supreme reality. He also claimed that the same God is also regarded as
the Absolute or Brahman.? His philosophical thought is based especially
on Vedanta philosophy.* In other words, it is said that Sankaradeva’s
religio-philosophy is established through the important signification of
monism of Vedanta and devotionalism of the Gita and Bhagavata.*
Sankaradeva developed his philosophy and religion for the sake of one’s
spiritual and social upliftment.’

Brahman or God, Soul and the World:

In Sankaradeva’s philosophy, there is a synthesis of metaphysical
absolutism and personal theism.®

According to Sankaradeva, Brahman is the Supreme Reality.’
The embodied form of Brahman is Vasudeva Krishna.®? He is also
considered as Narayana or Vishnu or Bhagavan, the highest God which is
depicted in the Bhagavata Puranas and Gita. For him, God is considered
as the creator, preserver and destroyer of the world. God is Eternal,
Omnipresent, Omniscient, One and the ultimate truth.’ According to
Sankaradeva, God is considered as Pure Consciousness — Saccidananda
—sat (truth), cit (consciousness) and ananda (bliss).
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Brahman (the Absolute), Paramatma (the Supreme Soul), and
Isvara (God) indicates the same Reality in Sankaradeva’s philosophy.'

According to Sankaradeva, Reality is both ‘Saguna’ and
‘Nirguna’. In Sankaradeva’s philosophy, Krishna is considered as the
ultimate reality that possesses both the ‘Saguna’ and ‘Nirguna’ aspects.'

According to Sankaradeva, the world and individual souls are as
real as God because they are the manifestations of God.'* Again, according
to him, the world and the individual souls are not considered as God’s Lila
or play only, they are also His parts."

Sankaradeva considers God as the ultimate reality of soul and
matter. They cannot exist without Him. They exist in him and not separable.
Though they emerged from paramdtman, they are not identical with
paramdtma. They have independent existence, but related.'*

Sankaradeva insists that it is easy to conceive God as Love than
to conceive Absolute as Truth. His religion and philosophy is suited to all
the peoples who belong to different caste, creed or colour.'

Like the astika schools of Indian Philosophy, the concept of
individual self and the absolute self is found in Sankaradeva’s philosophy.
The individual soul is known as jivatma (embodied soul) and the Absolute
soul is paramdtma (disembodied soul). Individual soul or individual
consciousness is considered as the part of God.16 It is depicted in Brahma
stitra and also in Bhagavadgitd. According to Sankaradeva, God is the
inner controller of one’s self.!” It is also depicted in the Brihadaranyaka
upanisad-

“He who dwells in the earth and is within the earth, whom the
earth does not know, whose body the earth is, who controls the earth
from within - he is your Self, the inner controller, immortal.”

Again, itis mentioned,

“He who dwells in all beings and is within all beings whom the
beings do not know, whose body all beings are, who controls all beings
from within-he is your Self, the inner controller, the immortal.'®

According to Sankaradeva, though individual souls are real, they
are dependent upon God for their existence. Due to ignorance and karma
sanskara they get the fruits of their actions and also bound in the cycle of
birth and death." In this stage of bondage, the jiva experiences pain and
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pleasure. According to Sankaradeva, God is considered as witness
consciousness of the jivas. He insists that through bhakti or devotion, one
is able to realize the exact relationship of the jiva and Absolute
consciousness.?

According to Sankaradeva, when the ego is removed, mdya is
disappeared and intellect or buddhi is free from illusory knowledge, then
one sees the Brahman.?!

Mayavada:

Mayavada is considered as a philosophical doctrine in Indian
philosophy. Vedanta system gives importance on this doctrine for explaining
the relation between Brahman and the world. Sankaradeva regards maya
as the active principle of creation. For Sankaradeva, maya is not considered
as unreal because God’s creation is possible only with the cooperation of
maya.*

Sankaradeva considers God as the controller of mdyd and it is
possible through His power of consciousness and jiva is considered as
under the pressure of mdyd. The attainment of jiidna through bhakti is
the way to get rid of maya.”

According to Sankaradeva, mdyd does not indicate the world as
amere vivarta of Brahman, it actually indicates the world as the parindma
of Brahman.**

Liberation:

According to Sankaradeva, the supreme end of life is liberation
of the self. Liberation means freedom from suffering. For him, devotion to
God is the only way to liberation. In other words, when an aspirant purified
his mind and followed bhakti yoga then he can attain liberation. Gita
asserts bhakti yoga, jiidna yoga and karma yoga as a means to liberation
but Sankaradeva gives superiority on bhakti yoga.”

Devotion or bhakti means worship, prayer, faith, love, purification
of mind and selfless service to persons. According to Sankaradeva, God
realization is possible only through devotion. Devotion is considered as a
kind of spiritual intuition or insight.”®

Sankaradeva again said that bhakti is considered as superior than
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moksa or liberation. Bhakti is defined itself as mukti by Sankaradeva. In
Bhakti-ratnakara, Sankaradeva says-

“Though the state of liberation is all happiness, yet Bhakti is
superior to mukti, in as much, the latter is devoid of joy inherent in the
service to the Lord, while the bliss of Mukti is inherent in the former
(bhakti). Therefore, according to him, liberation is inherent in bhakti and
comes automatically taking its own course.””’

Sankaradeva’s dharma is known as Bhdgavata dharma,
Mahdpurusiya dharma or eka sarana nama dharma which emphasized
the surrender of self to Hari or God and through sravana and kirtana one
is able to purify one’s mind.?® Sankaradeva regards sravana or hearing as
the first stage in the spiritual enlightenment. Hearing about the divine life of
Krishna and hearing religious discourses from the learned people purifies
the mind from all evil deeds and thoughts. Similarly, kirfana or recitation
of the name of God removes all the miseries and sufferings and also
develops loving devotion for God.”

Bhakti or devotion to God is attained only if one knows to love
and respects one’s fellow worshippers or other human beings.*

The other values of life such as dharma, artha, kdma and Mokhya
are subordinate to bhakti. Bliss and spiritual enjoyment is possible only by
bhakti. It removes the I-consciousness.*!

The attachment of the mind of the worshipper or the devotee to
God is considered as Prema-bhakti. Sankakaradeva emphasized
particularly dasya type of bhakti. The servanthood of a worshipper or a
devotee and God as a master is given importance in Sankaradeva’s
philosophy.**

According to Sankaradeva, without devotion, liberation cannot
be considered as goal. Devotion is considered as a way as well as a
goal.?

According to Sankaradeva, liberation or moksa can be attained
even in this life also. This is considered as Jivan-mukti. Sankaradeva, in
his Kirtan, says —

“He who sees Vishnu in the entire world gets salvation forthwith
even while alive of all the means by far the best is to deem all creatures as
one’s own self.”**
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Like Upanisads and Gitd, Sankaradeva also emphasized
niskama bhakti. niskama bhakti is necessary for the individual and social
development and also for the attainment of ultimate goal. When one is
able to free oneself from all the desires and the sense of I-consciousness,
then he attains supreme bliss.*

Sankaradeva’s Advaitism is considered as both theistic and
humanistic. He teaches all to remain grateful to the maker of all, the personal
God.*

From the above discussion, it is found that in Sankaradeva’s
philosophy spiritualism is embedded in his conception of Brahman or
God, the world, soul, mdyda, liberation and bhakti. His philosophy followed
monotheistic faith which believes that there is only God of worship. In
Sankaradeva’s philosophy, for purifying one’s mind and freedom from
desires sravana-kirtana or bhakti is given emphasized. Prema-bhakti,
which is advocated by Sankaradeva, is necessary for God’s realization.
For this reason, his philosophy and religion attracts the devotees of all
races and his ‘God as Love’ provokes universal spirit among the people
and developed the qualities of love, kindness etc. which help to grow the
spiritually and socially developed society.
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Educational Ideals of
Rabindranath Tagore

Pompy Bhuyan

Rabindranath Tagore was the first Indian who wanted to introduce
a totally scientific system of education,which can make a real human
being.He was the humanist and he wanted to uplift the human values and
cultures through proper education curriculum. He wanted a system of
education,not hired from the western country but which had deep roots in
the Indian soil and its glorious culture.

Tagore observed, “The best and noblest gifts of humanity cannot
be the monopoly, of a particular race or country”. Tagore said, before we
are in a position to stand in comparison with the other cultures of the
world or try to cooperate with them,we must bare our own culture on a
synthesis of all the different cultures we have. True Culture brings fulfillment
from the depths of the self to the aptitudes of a man as a whole; under its
influence man spontaneously attains an all-round fulfillment and the pursuit
of knowledge for its own sake and the enthusiasm for unselfish action
become natural. True culture sets greater store by natural courtesy than
mechanical observance of custom and convention. A cultured man will
rather injure than humiliate himself. To be envious of others success is to
humiliate himself. As a messenger of freedom of mind and peace, Tagore
has expressed his feelings in the following verses.

“Where the mind is without fear

And the head is held high,

Where knowledge is free.

Where the world has not been broken in to
Fragments by narrow domestic walls. ..
Into that heaven of freedom, my father

Let my country awake”
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TAGORE’S VIEWS ON DIFFERENT ASPECTS OF
EDUCATION:

The aim of education, according to Tagore, is creative self-
expression through physical, mental, aesthetic and moral development.
He stressed the need for developing empathy and sensitivity and the
necessity for an intimate relationship with one’s cultural and natural
environment. He saw education as a vehicle for appreciating the richest
aspects of other cultures, while maintaining one’s own cultural specificity.

1. Meaning of education: Education is short of the highest purpose of
man, the fullest growth and freedom of soul. To the child, the environment
will provide an ever-ready back ground for its spontaneous activity. Our
true education is possible only in the forest through intimate correct with
nature.

2 Freedom of mind: The objective of education is the freedom of mind,
which can only be achieved through the path of education.

3. Children as children: It is a mistake to judge by the standards of
grownups. Adults ignore the gifts of children and insist that children must
learn through the same process as they do. This man’s most cruel and
most wasteful mistake. Children’s subconscious mind is more active than
their conscious intelligence.

4. Discipline and Freedom: Living ideals cannot be set into clockwork
arrangement. Tagore wrote, I never said to them; don’t do this, or don’t
do that....... I never punish them. An ideal school is an Ashram where
men have gathered for the highest end of life.

5. Living contact between the teacher and the taught: In teaching,
the guiding should be personal love based on human relations. In education,
the teacher is more important than the method. The teacher is Guru. He is
to guide and stimulate the students. He remarked, a teacher can never
truly teach unless he is still learning himself. A lamp can never light another
lamp unless it continues to burn in its own flame. So a teacher must always
be teacher
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Shantineketana and Viswa Bharathi

As an alternative to the existing forms of education, he started A
small school of education in 1901.Later this school was developed into a
university and rural reconstruction centre, known as Viswa Bharati, where
he tried to develop an alternative model of education that stemmed from
his own learning experience. Students at Shantineketana were encouraged
to create their own publications and put out several illustrated magazines.
The children were encouraged to follow their ideas in painting and drawing
and to draw inspirations from the many visiting artists and writers. The
main characteristics of the Shantineketana School are the following.

e Itis acommunity school where there is no distinction of caste and
creed.

* (Co-educational and residential institution.

* Itisaself-governing institution — has a dairy farm, post office, hospital
and workshop.

* Itis based on the concept of freedom of the mind.

* Mother tongue is the medium of instruction.

* Itis studied in natural surroundings and it provides for manual labor.

* Thereis well- equipped library.

Rabindranath Tagore envisioned as a learning centre where
conflicting interests are minimized, where individuals work together in
common pursuit of truth and realize that artists in all parts of the world
have created forms of beauty, scientists discovered the secrets of the
universe, philosophers solved the problems of existence, saints made the
truth of the spiritual world organic in their own lives, not merely for some
particular race to which they belong, but for all mankind

EDUCATIONAL AIMS OF TAGORE

Tagore believed in ‘Simple Living, High Thinking’, so educational
aims are set on the bases of Indian Culture and Traditions. He viewed that
Indian students should realize the Indian culture as an inseparable part of
the cultural heritage of the whole humanity.But to grasp the reality,the
children must be made aware first of their own culture.So,the function of
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education should be the transmission of the age-old spiritual edition of our
land to enable them to achieve greater height in future.Tagore’s own
educational system had its implication in the field of natural education.For
him education should take the children nearer to nature and being a
spiritualist,Tagore added,in close proximity to God.

The three cardinal principles of Tagore’s educational philosophy
are :-

(1) Freedom

(2) Active communication with Nature and man

(3) Creative self-expression

Children enjoy absolute and unrestricted freedom in the mind,nature
and reality. The process of acquisition of knowledge thus becomes a joyful
one in contrast with what is being done in regular schools.This process
gears up their spirit of curiosity and a feeling of joy to discover them.He
advocated wholeness of life and education and states education is a
permanent adventure of life. Tagore also said that an education divorced
from the streams of life and confined within the four walls of the classroom
becomes artificial and lost its value.Education leads from freedom from
ignorance and ignorance is one of the root causes of our poverty.Tagore
felt that education life cannot be separated from the economic life of
people.He also fulfills this aim in his Shantineketana to reconstruct the
educational curricula.So,for this he introduced crafts in his curricula,which
leads to different life activities. Tagore attached great significance to the
moral values and ethics in education. Accepting the intellect of the people
of West, it would be a great degrading to forget our moral wealth of
wisdom. Stressing on the importance of mother-tongue, Tagore considered
that foreign language makes the learner alienated and lifeless from the
living world of freedom and joy. So, education should be intervened with
life and society.

According to him, there are three sources of knowledge: Nature,
Life and Teacher. Education is based on these three sources. Among
them Nature can be considered as the generous donor but the sensitivity
of the child and its respective power are to be enkindled by independent
and creative thinking and this hard job belongs to the teacher.He wanted
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to introduce education system,which was related with the truth and
life.So,he prepared a curriculum that would help the student to improve
their faculties of mind and improve their knowledge.Nature is a source of
inspiration and revolution for the child,it teaches him for the first lesson of
freedom and gives his immense delight and enables him to find his own
solution to the problem he faces.Tagore gave a message of mankind,
brotherhood, internationalism and service to humanity. A child according
to him, should be given full freedom so that he may learn by Nature, love
as well as affection. Education should aim at harmony with our life and
education i.e. existence. Tagore implemented all his views regarding
education in his school called Shantineketana which is opened in a natural
surrounding i.e. natural environment. As a whole, Tagore’s main aim of
education is to prepare the individual for the service of community.
Rabindranath Tagore has been one of the topmost educationists of India.
His name will ever shine like a star in the galaxy of the educationists who
contributed handsomely to the cause of education.

Tagore was fully dissatisfied with the prevalent system of education
at that time and called the schools as factories of role learning. Then he
advocated the principle of freedom for an effective education. He said
that the children should be given freedom so that they are able to grow
and develop as per their own wishes. A man through the process of
education should be able to come out as a harmonious individual in time
with his social set-up of life. He suggested creative self- expression through
craft, music, drawing and drama.It was therefore,the endeavour of Tagore
to create positive and mind nourishing surroundings for his children to
enable them to enjoy their freedom and develop their natural faculties.
The establishment of Shantineketana fulfilled the desired goal of Tagore in
the educational front. Tagore's education marked a novel blending of the
ideas of the East and West. The spiritualism of Indian philosophy and
progressive outlook of the western people were blended together to give
rise to an educational philosophy which marked its distinction in comparison
to other educationists of India.

144

Works Cited :

1) BasuAN.An Aspect of Tagore’s contribution to Indian education.
Educational India, 2006.

2)  Joshi Sunitha. Great Indian Educational Thinkers, Delhi Scholarly
Books, 2000.

3) Thankachan TC. Philosophical and sociological bases education,
Kottayam: v publishers,2007.

4) Lal B.K.Contemporary Indian Philosophy

‘“A teacher can never truly teach, unless he is still learning himself.
A lamp can never light another lamp, unless it continues to burn in
its own flame”

Rabindranath Tagore
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Satyagraha : Mahatma Gandhi
Nitumoni Dutta

Mohandas Karamchand Gandhi affectionately called as ‘Mahatma’
and father of Indian nation was not academic philosopher but he has
stressed some fundamental ideas for the regeneration of man and the
reconstruction of society and politics. His philosophy is based on the
concept of the unity and existence.

In 1919, the British government came up with Rowlatt act which
took away the right to free speech and expression of Indian revolutionaries
and nationalists. The act empowered the British Executives such as Police
to arrest or detain anyone with a warrant. Thus, judicial procedure was
almost suspended, again which took away the right to justice.

Gandhi decided to start a movement on pan India basis against
Rowlatt act. His demand was from the government to withdraw this act.

Gandhi established a Satyagraha Sabha with Indian National
Congress for this purpose. Satyagraha was not originally wined by
Gandhiji. Before him, the idea of Satyagraha was found in religious books
like the Upanisads, the Ramayana, the Mahabharata and many others. It
was also practised by Indians as well as westerners like Prahlad. Raja
Harishchandra, Socrates, Plato, Ashoka and others. Harishchandra and
Prahlad were his ideals as they suffered alot to uphold truth without slightest
ill will towards others. He was equally influenced by the life of Jesus Christ
and Socrates who were Gandhi holds, the pestles on Satyagraha. Gandhi
was also influenced by Tolstoy, Ruskin. The philosophical spirit behind
Satyagraha was not Gandhi’s exclusive innovation. But his merit lies in
explaining the concept with some originality and widely applying it in various
spheres to establish justice in society. Satyagraha theory influenced Nelson
Mendela’s struggle in South Africa under Martin Luther King, Juniors and
James Bauel’s campaigns during the civil right movement in the United
States and many other social justice and similar movements. Gandhi for
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the first time applied the Satyagraha in South Africa to stop the
discrimination of the white class against the black. In India he applied it to
solve the local problems of Champaran.

Satyagraha is a compound of the Sanskrit words Satya and
Agraha. Satya means truth and Agraha means clinging or holding fast. In
other words Satyagraha means clinging or holding fast to truth. Satyagraha
means persistence in truth. Satyagraha is the force of truth which never
yields to untruth. Truth express itself, governs and conquers the untruth in
all its forms. It is the cardinal virtue for mankind to adhere to it firmly for
the removal of evil or untruth.

The world rests upon the bedrock of Satya or truth. Asatya means
untruth, also means non-existent and satya or truth also means that which
is.

For Gandhiji, Satyagraha went far beyond mere passive resistence
and became strength in practising non-violent methods. In his words,

“Truth implies love and firmness engenders and therefore serves
as a synonym for force.

Gandhi distinguishes Satyagraha from passive resistance, while
passive resistance does not carry law for the opponent, Satyagraha is
based on love and it abandons any form of hatred. A satyagrahi never
applied physical forces under any situation. Passive resistence is more
pragmatic whereas satyagraha is more idealistic in their prospects to
oppose or resist injustice.

Gandhi suggests some moral vows to be observed by every
satyagrahi. These vows are - Ahimsa, satya, Asteya, Brahmacharya and
Aparigraha. A satyagrahi must accept truth and non-violence is the highest
ideals of life and never resort to any deed contrary to them. A satyagrahi
must practice Brahmacharya that is abstention from sexual passion and
must have control over his desires. Asteya means non-stealing but in the
Gandhian framework it means not possessing things disproportionate to
one’s material requirement. This is somewhat similar to Aparigraha or
non-possession. That is without giving up lust for possession one cannot
renounce selfishness. As long as one remains selfish one cannot be a
satyagrahi. These moral ideals have been propounded in Jainism and Yoga
system of Indian philosophy. Gandhi accepted these ideals for a satyagrahi.
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Besides these moral ideals he also takes fearlessness as another prerequisite
for a satyagrahi.

Discipline for Satyagraha

Besides these vows, Gandhi also proposed many measure of
discipline for making Satyagraha a powerful method.

(1) Humility - stressing the need for humility, Gandhi himself wrote-

“Truth without humility would be an arrogant caricature. He who
wants to practise truth knows how hard it is. The world may appland his
so-called triumphs, little does the world know his falls. A truthful man is a
chastened being. He has need to be humble. A man who wants to be the
whole world including one who calls himself his enemy knows how
impossible it is to do so in his own strength. He must be as mere dust
before he can understand the elements of Ahimsa.”

Gandhi was of the opinion that one who cultivates truth, non-
violences, celibacy and other vows must be humble. An humility one is
able to perceive truth been in the midst of dangers. It helps to avoid any
indifference to the source of all life.

The life of a satyagrahi must be one of unbroken cycle of sacrifice.
For this the person must live not for the satisfaction of the senses but only
for the service of God. His life then becomes a symbol of sacrifice.

A satyagrahi must be a person of prayer. Prayer means ‘“‘an larnest
desire to be filled with the spirit of truth. This desire should be prevent all
the twenty four hours. But our souls are too dull to have this awareness
day and night. Therefore we offer prayer for a short time in the hope that
atime, will come when all our conduct will be one continuously sustained
prayer. Meditation is a form of personal prayer which every religion
subscribes to. For Gandhi meditation consisted in closing the eyes and
ears of the mind to all else except the object of one’s devotion.”

Fasting is another means for sustaining the morale of the satyagrahi.
Fasts can be undertaken only in obedience to the inner will. Gandhi said
that it requires complete self purification.

Satyagraha does not depend upon physical or brute force. It is
based on moral force, the forces of truth and justice, the force of self-
purification and self-suffering, love and service, courage and discipline.
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Gandhi says, purity of means is based upon the recognition of the
supremacy of moral law. He believed that evil must be resisted and
eliminated but resisted through means that are inconsonance with morality,
not with hate, violence.

Gandhi emphasises that a satyagrahi must be a believer in God. A
satyagrahi has no other stay but God and one who has any other stay or
depends on any other help cannot offer satyagraha, because he may be a
passive resister a non co-operator but he cannot be a true satyagrahi.

FORMS OF SATYAGRAHA :

Satyagraha does not mean simply non co-operation or civil
disobedience for the resistence of injustice. Gandhi’s contribution to
Satyagraha lies in the fact that he has brought it on a social plane.
Throughout his life Gandhi tried it on the mass scale in different forms.
There are —Negotiation, Arbitration, Agitation and demonstration,
Economic boycott, non co-operation, Civil disobedience, Direct action,
fasting.

Gandhi’s philosophy of means and ends : Gandhi states that it
is means rather than ends that provide the standard of morality. Although
we can choose our ends, we donot have much control over it. The only
thing that is completely with our control is the means with which we approach
our various ends. Itis not the end that we can work with but only means.
The progress towards the goal will be in exact proportion to the purity of
the means, Gandhi gave satya the highest importance and said that Ahimsa
is the means to reach the satya which is the end. The pursuit of satya leads
to the recognition oft he needs for Ahimsa to a point where we hold to
Ahimsa as the immediate, tangible part of the ultimate truth. Gandhi
sometimes also equated satya with Ahimsa. They are like two sides of a
coin. Itis impossible to disentangle and separate them. But at other times,
Gandhi clearly distinguished between the two.

Gandhi emphasized mostly on Ahimsa for it is without our reach
but he constantly maintained that satya is superior to Ahimsa, if a
comparison must be instituted between inseparable concepts. He infact
distinguished between positive and negative meanings of Ahimsa and satya,
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but regarded Ahimsa negative in relation to satya. This because of his
identification of satya with reality—the derivation of satya from sat.

Thus, Satyagraha became the great movement in the pursuit of
truth in the midst of oppression and structural violance. It helped in the
removal of segregation laws in South Africa and was independence for
India in a unique way unknown to the world. Satyagraha is a movement
based on truth, soul forces and aimed at changing the opponents heart
through self-suffering. It was based on love and was completely free from
any desire to defeat or degrade the opponent. There was no room for
untruth in it. Satyagraha is the most powerful and permanent weapon to
solve social, political, economic as well as religious problems.
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Swami Vivekananda’s Treatment of
the Vedanta Philosophy in the
Light of Physics

Rosemin Akhtara

Swami Vivekananda is a great exponent of Vedanta philosophy,
who makes a remarkable attempt to analyse how some of the conclusions
of modern physics are consistent with the ideas of ancient Vedanta. He
admits that Vedantic thought is consistent with physics. His concept of
Practical Vedanta is the direct reflection of his practical outlook. His
explanation of the ancient truths of Vedanta becomes acceptable to modern
scientists and rationalists. Swamiji realises that science is not contradictory
to the eternal spiritual principle and it is the foundation of Indian culture.
Both science and eternal principles of Dharma are concerned with Truth.
The world of modern physics is moving towards a knowledge which can
lead towards the final unity in the universe and this unity is defined by
Vedanta, the philosophical and metaphysical portion of Vedas, as the very
basis of all existence and the ultimate goal of all knowledge. And Swami
Vivekananda is the first remarkable figure who has given this unifying
message to the Western world of science and technology.!

Vivekananda can be regarded as the foundational figure of a new
‘holistic’ science that can integrate modern physics and ancient spiritual
speculations. He gives emphasis on the unification of Western science and
Vedantic school of Indian philosophy. In the words of Vivekananda,
“Science is nothing but the finding of unity. As soon as science would
reach perfect unity, it would stop from further progress because it would
reach the goal. Thus, chemistry could not progress further when it would
discover one element out of which all other could be made. Physics would
stop when it would be able to fulfill its service in discovering one energy of
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which all the others are but manifestations. And the science of religion
would become perfect when it would discover Him, who is the one the
only Soul of which all souls are but delusive manifestations. Thus is it
through multiplicity and duality, that the ultimate reality is reached. Religion
can go no further. This is the goal of all Science.”

Vivekananda makes a great attempt to preach Vedanta in the light
of Western science. He aims at to make the mystical and intellectual
Vedanta ‘practical’ and to solve the problems of life. By the term “practical’
Swamiji means attainable by all people in the walks of life. The new profile
of Vedanta which was given by Swamiji has come to be known as Neo-
Vedanta, which leads to the relation of the ordinary life to spiritual sadhana,
science to religion, matter to mind, the World to God and man to Brahman,
the supreme Reality. Vivekananda, by admitting the relevance of the relation
between science and Vedanta holds, “Science has proved to me that
physical individuality is a delusion, that really my body is one little
continuously changing body in an unbroken ocean of matter, and
Advaita(unity) is the necessary conclusion with my other counterpart,
soul.””

Vivekananda admits the primacy of consciousness over matter.
In 1961 Noble physicist Wigner asserts that the description of quantum
mechanical process is not possible without explicit reference to
consciousness. This statement really brings modern physics almost at the
door of Vedanta. Regarding the concept of Maya Vivekananda holds that
Maya is a statement of fact. Like Advaita Vedanta, Vivekananda also
accepts Maya as a power of the Creator. But, in Advaita Veda nta, Maya
is that power which creates illusion, which was not accepted by
Vivekananda. He conceives Maya as a fact about the nature of the world.*
He defines Maya in the words, “What you call matter or spirit or mind or
anything else you may like to call them, the fact remains the same, we
cannot say that they are, we cannot say they are not.... A fact yet at the
same time, not a fact. This is a statement of facts, and this is what is called
Maiya.”® Vivekananda identified Maya with space, time and
causation,(Desha-kala-Nimitta) though this concept was developed by
Sankara.® According to him, one particular attribute which can be found
in time, space and causation is that they cannot exist in isolation from
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objects. It is not possible to have an idea of space without colour or limits
or any connection of the things around. Though Vivekananda follows
Sankara’s concept of Maya, but he gives a modern logical interpretation.

Vivekananda, long before Einstein, clearly stated about the
relativity of space and time. Swamiji holds that the one particular attribute
one finds in time, space and causation is that they cannot exist separate
from things. If there is an attempt about colour or limits or any connection
with the things around-just abstract space. Similarly, it is not possible to
have any idea of abstract time. Time depends on two events as well as
space has to be related to outside objects and the idea of causation is also
related with the idea of space and time.” Here, Vivekananda comes very
close to those of Einstien.

Again, Vivekananda also viewed on the contradictory nature of
the phenomenal world. In the words of Vivekananda, “This world has no
existence’ what is meant by that? It means that it has no absolute existence.
It exists only in relation to my mind, your mind and to the mind of every
one’s else.”® Here, we can refer to Fritjof Capra, an American physicist.
In the words of Capra, “To another pair of opposite concepts which is
even more fundamental, that of existence and non-existence. This pair of
opposite, too, is transcended by the atomic reality. We can never say that
an atomic particle exists at a certain place, nor can we say that it does not
exist. Being a probability pattern, the particle has tendencies to exist in
various places and thus manifest strange kind of physical reality between
existence and non-existence.””

Moreover, another common aspect of physics and Vedantais that
of unity between the microcosm and macrocosm as well as man and the
Ultimate reality. The microcosm contains in it the entire potentialities of
the macrocosm. It is the view of the modern science that the world is
homogeneous and each atom is composed of the same material as well as
the whole universe also. Similarly in the Vedanta also atoms are defined as
invisible. Though, the atoms are invisible, they can grasp the whole power
and potency of the universe and that exactly what the Vedanist admits
about Atman. In the similar way man is the most representative being in
the universe, the microcosm, a small universe in himself. Thus, it leads us
to admit the resemblance between the principle of the identification of
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macrocosm and microcosm and the basic unity of man and the Ultimate
Reality. This principle of identification belong to modern physics and Vedanta
philosophy. '°.

Again, Vivekanananda brings to light the consistency between
ancient Indian cosmology and modern science. Swamiji points out to a
question—what is Prana? He Spandan himself admits that Prana is Spandan
or vibration .And he compares this with Wave forms, because the motion
is going in wave forms like- rising again, falling again.11 Vivekananda, by
referring to the Gita and the Vedanta, also defines individual self as Vibhu
and in the light of physical evolution Swamiji preached that the bodies of
different animals are really one, though there are differences , but in reality
they are the different expression of the same series. In the words of
Vivekananda, “The sum total of the energy remains the same, whatever
the forms it may take. If you want a mass of energy at one end, you have
got to put it in at other end; it may be in another form, but the amount of
energy that should be produced out of it must be the same.”'? Here,
Vivekananda finds conformity with infinite energy. He defines soul as infinite
and explores that all the creatures of the world from the lowest worm to
the greatest saints all have this same infinite power, that is, the soul. They
only differ in their degree of manifestation. Vivekananda was concerned
with the Cartesian division of mind and matter where he found the root of
western thinking about God and the universe. God is defined as the self-
evolving cause of the universe, which is not different from Him. In western
thought, this principle is defined as ‘naturalism’ and naturalism is the
foundation of science and rationalism.

In this way, Vivekananda’s scientific treatment of the Vedanta
philosophy is very significant. According to him, the Vedanta admits that
the universe, with all its lives, have emerged from pure consciousness. He
holds that Newton and Gelileo are ‘Prophets of physical science’ and
Upanisadic Rishis are ‘Prophet of spirituality’ and then very firmly explores
that ““the whole universe mental and material will be fused into one.'* Swamiji
apprehended this holistic and mystical aspect and modern science would
turn from matter to the transcendental consciousness, which is the hidden
aspect of human being. It is the source of all existence.
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In this way, this paper is a humble attempt of the exploration of
the consistency between the different branches of science and the Vedanta
philosophy and discloses how science is significantly approaching the
conclusions of Advaita Vedanta system. Along with Swamiji there are
many other thinkers who give emphasis on the assimilation of modern
science and Indian philosophical speculations. In the words of Fritjof
Capra, “ The dance of Shiva symbolizes not only the cosmic cycles of
creation and destruction, but also the daily rhythm of birth and death which
is seen in Indian mysticism as the basis of all existence. At the same time,
Shiva reminds us that the manifold forms in the world are maya- not
fundamental, but illusory and ever-changing.-as he keeps creating and
dissolving them in the ceaseless flow of his dance™'* Besides Vivekananda,
many western physicists like Heisenberg, Schrodinger and many others
have been aware about the parallelism between physics and the Vedanta
philosophy. Thus, Swamiji insisted that Vedantic speculations are consistent
with modern science. His scientific exposition of the Vedantic thought is
the appreciation to the attempt of the unification of these two, which leads
us to accept the that the development of Physics and the philosophy of
Vedanta are indeed interconnected.
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Understanding Maya in
Vivekananda’s Philosophy

Pinki Borah

The foundation of Vivekananda thought lay primarily in Vedanta.
But Vivekananda was not simply re-interpreting Vedanta. He got himself
acquainted with the wisdom contained in Shankara system of knowledge
,in Upanisads, in Gita , in Buddha and other. Endowed with logical and
rational way of looking at the world, he developed an outlook for world
society which combined the best in all system of thought.

Swami Vivekananda devoted three whole lecture on Maya in his
series of talks on Jnanayoga in London . Vivekananda spoke about maya
in refreshing new way or direct way. To understand his approach to
maya one must first take a look at the classical approach to Maya.

Maya is an ancient word and it is accepted by all the schools of
Indian Philosophy. But the way the non-dualist Advaitins talk about maya
that is unique, different from the other school. In general the schools of
Hinduism the Tantra, the Vaishnavas they all accept maya as the power of
God . The power of God to create and it is a real power and God creation
with maya is a real creation. This is the way that understood the other
schools. But the approach to maya in Advita Vedanta is unique.

The unique approach to maya in Advaita Vedanta is incapsulated
in the central teaching of Advaita Vedanta-

Brahma Satyam Jagat Mithya
Jivo Brahmaiva Naparah

It means Brahman alone is real. It is the only truth, the world is
unreal , and there is ultimately no difference between Brahman and
Individual self.

157



So this is the unique formulation of the non-dualistic school of
Advaita Vedanta. In Advaita point of view the maya is nothing but
ignorance. Ignorance of our true nature. In Advaita Vedanta maya has
two function-

1) Avarana - It obscure the reality ( Brahman), it veil the reality. It is
known as Avarana.

i) Vikshepa- it means error, it projects the reality as itis not . It is
known as Vikshepa.

For example-I see a snake by mistake it’s a rope. I did not know rope as
arope, it is veil or avarana and next what happen because I did not know
the rope as arope I mistaken for a snake. This is projection or Vikshepa.

So Ramakrishna (teacher of Vivekananda) explain about maya
with the help of his beautiful example, he says one of the function of maya
is Avarana. He give the beautiful story from Ramayana, where Rama, Sita
and Lakshmana around to the way of forest exile. Here Rama is Paramatma
(the Supreme Self), Lakshmana is Jivatma ( the individual self) and Sita is
the veil of Maya. So she is in between Rama and Lakshmana. And
Lakshmana can seen Rama only if Sita graciously step aside and lets him
see. So that’s Ramakrishnan beautiful example on maya. Again he speak
about the example of Cobra which has poison in his mouth. Little bit of
that poison is enough to knock out the mouse or a frog, but all of his
poison is in mouth of Cobra , it does not do anything to the Cobra. Its the
power of the Cobra. So Ramakrishna says maya is the power by which
all we are diluted, we are trapped in Samsara, but the entire power is
willed by God, but God is not trapped by maya.

Itis true that Vivekananda has borrowed the doctrine of Maya
from Advaita Vedanta, but his conception of Maya is not exactly similar to
that of Sankara. Like Advaita Vedantins Vivekananda also believes that
maya is a power of the creator that makes creation possible.

According to Vivekananda the whole world is going towards death;
everything dies. All our progress , our vanities, our reforms, our luxuries ,
our wealth, our knowledge, have that one end-death. That is all that is
certain. Cities come and go, empires rise and fall, planets break into pieces
and crumble into dust, to be blown about by the atmospheres of other
planets. Thus it has been going on from time without beginning. Death is
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the end of life, of beauty, of wealth, of power, of virtue too. Saints die and
sinners die, kings die and beggars die. They are all going to death and yet
this tremendous clinging on to life exists. Somehow, we donot know why
we cling to lie; we cannot give it up. And this is Maya according to
Vivekananda.

Nature can hurl a thunderbolt of any magnitude to any distance. If
aman do one small part as much, we praise him and laud him to the skies
why ? Does not nature do infinitely more than any human being can do ?
—and nature is dull, insentient. Why should it be glory to imitate the dull,
the insentient? The force of gravitation can pull to piece the biggest mass
that ever existed; yet it is insentient. What glory is there in imitating the
insentient ? Why should we praise him for imitating nature, imitating death,
imitating dullness imitating insentience? Yet we are all struggling after that.
And this is Maya.

The senses drag the human soul out. Man is seeking for pleasure
and for happiness where it can never be found. For countless ages we are
all taught that this is futile and vain, there is no happiness here. But we
cannot learn ; it is impossible for us to do so, except through our own
experiences. We try them and a blow comes. Do we learn then ? Not
even then. Like moths hurling themselves against the flame, we are hurling
ourselves again and again into sense pleasures, hoping to find satisfaction
there. We return again and again with freshened energy; thus we go on, till
crippled and cheated we die. And this is Maya.

In our desire to solve the mysteries of the universe, we cannot
stop our questioning, we feel we must know and cannot believe that no
knowledge is to be gained. A few steps and there arise the wall of
beginningless and endless time which we cannot surmount and the whole
is irrevocably bound in by the walls of cause and effects. We cannot go
beyond them. Yet we struggle and still have to struggle. And this is Maya.

The mother is nursing a child with great care; all her soul, her life,
isin that child . The child grows, becomes a man, and perchance become
ablackguard and a brute, kicks her and beats her everyday; and yet the
mother clings to the child; and when her reason awakes , she covers it up
with the idea of love. She little thinks that it is not love. That it is something
which has got hold of her nerves, which she cannot shake off; however
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she may try, she cannot shake off the bondage she is in. And this is Maya.

What you call matter or spirit or mind or anything else you may
like to call them, the fact remain the same; we cannot say that they are, we
cannot say that they are not. a fact yet at the same time not a fact; awake
and at the same time asleep. This is a statement of fact. If you aren’t
confused by quantum mechanics, you haven’t really understood it and this
is what is called Maya.

Trueitis that we are all slaves of Maya, born in maya, and live in
maya. s there then way out ,no hope? That even our so called trailing,
beauty is but a prison house and that ever our intellect and mind are
prison house.. One the one side , therefore , is the bold assertion that this
is all nonsense, that this is Maya, but along with it there is the most hopeful
assertion that beyond maya, there is a way out. At every step we are
knocked down, as it were, by maya and shown that we are bound; and
yet at the same moment, together with this blow, comes the other feeling
that we are free. Some inner voice tells us that we are free.

With all this terrible fact before us, in the midst of sorrow and
suffering, there is a still small voice that is ringing through all ages, through
every, country and in every heart. We see, then, that beyond this maya the
Vedantic philosophers find something which is not bound by maya. This
idea is in some form or other the common property of all religions. But
with the Vedanta, it is only the beginning of religion and not the end.

The goal of all nature is freedom and freedom is to be attained
only by perfect unselfishness. Freedom is never to be reached by the
weak. Throw away all weakness. Tell your body that it is strong, tell your
mind that it is strong and have unbounded faith and hope in yourself. We
have seen that it is the subjective world that rule the objective. Change the
subject and the object is bound to change; purify yourself the world is
bound to be purified. Our limitation is play just the fun of it. You were
never bound. We are all acting our parts in this play of our own invention.

Thus Maya is a statement of the fact of this universe ,of how itis
going on. Maya is not a theory for the explanation of the world; it is simply
a statement of facts as they exist. That the very basis of our being is
contradiction, that everywhere we have to move through this tremendous
contradiction. Vivekananda says this is Maya........ Maya is no delusionary
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force that conceals any reality; rather it is the name of all the contradictions
that we see around. It is a simple statement of fact about this Universe.
This world which ancient thinkers called Maya in terms of delusion is not
so according to Vivekananda.
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Concept of Man in Rabindranath
Tagore’s Philosophy

Polly Rajkhowa

Rabindranath Tagore is an important figure of India in the literary
as well as in the philosophical world. He is a great novelist, writer,
philosopher, painter, patriot, humanist and above all a Universalist. He
has written many books, essays, poems etc. and those are the sources of
his philosophical ideas. His contributions to the field of art, music, literature,
religion, education, politics, and social reforms etc. are noteworthy.
However, Tagore has not given a systematic philosophy but the world
view behind his works and his ideas are complex as well as original. He
does not state his philosophy in the academic manner. His philosophical
thoughts are scattered in his literary works. He doesn’t write a systematic
philosophical treatise but authored many essays and lectures in which he
depicts his philosophical worldview in a poetic way. In his philosophical
ideas, the concept of man occupies a significant position. Through his
poetry, he strives to communicate his vision of reality. He has developed
spiritualistic humanism that connects ancient Indian philosophical ideas
with western ideas and has given them his original twist. In this paper, an
attempt has been made to discuss Rabindranath Tagore’s views on man
and to show that whether he can be regarded as a humanist.

Generally, man is said to be the highest creature on earth. Unlike
the other animals, man has the power of reasoning. Man can make his life
worth living by using his reason. Rationality distinguishes man from other
animals and makes him essentially and fundamentally a progressive being.
The concept of ‘man’ has occupied an important place in both ancient
Indian philosophy and in contemporary Indian philosophy.
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But, there is an insignificant difference between man as depicted
in ancient Indian philosophy and in contemporary Indian philosophy.
Ancient philosophy gives much importance to the spiritual nature of man
rather than his physical nature. The ancient thinkers emphasise on values
that is super natural and other worldly. But, contemporary philosophers
believe in philosophy to be essentially tide up with life. Their attitudes
towards the world is very much positive, optimistic and dynamic. These
philosophers of India deal with the problem of man’s nature and destiny in
an integral and comprehensive way and take full account of man’s spiritual
as well as physical existence. They are traditional, they reinterpret the
classical Indian thought and reveal to us the essential truths of the pastin a
new form and with a new orientation. It shows great appreciation of the
values of life, viz; individual, social and national. Its appreciation of the
values of life and the cultural stream are influenced by the ancient Indian
and the western philosophers. Contemporary thinkers are highly influenced
by the Upanishads and the teachings of the Bhagavad Gita. They believe
that man is essentially spiritual. He is to realise his inner spirituality and
freedom. They also have given importance to man’s existence in the world
and to the fulfilment of his entire being, viz; his empirical i.e. physical as
well as spiritual personality. Thus, it is seen that contemporary Indian
thinkers are equally concerned with both the natures- spiritual and physical.
There are various conceptions about the nature of man in the history of
philosophy. Most of the Indian thinkers have given importance to both
man’s physical and spiritual nature. This spirituality, they do not mean in
metaphysical sense which is beyond life and death, but it is a guiding
principle that leads human existence from particularity to the fullness, it
implies a change in one’s attitude to the world, one can move away from
his egoistic nature towards the world which is the source of our own
sufferings and happiness. As Rabindranath Tagore is a Contemporary Indian
thinker so that he shows the nature of man in the same way to some extent
like his contemporaries which can be found in his different works.

The concept of man has a distinctive role to create a plan for
good living as well as for the development of the whole world, which may
be said the central theme in Tagore’s philosophy. He believes that man
has a nature and this nature is man’s truth which is regulative. He is very
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much concerned with the problem of man and his destiny. He is deeply
connected with the humanity, tried to establish an all comprehensive view
of life. Tagore is a firm believer in the evolution of man to a higher destiny.
Man is closely related with the universe and he holds that the evolution of
mind and spirit makes man superior to animal. He is superior to all living
creatures of the world not only with regard to his spiritual nature but also
in respect of his physical organism. He believes that man in his very being
unites spirit and nature. Man is a physical, moral and spiritual being and
society is the expression of both moral and spiritual aspiration of man,
which belongs to his higher nature. Man has an inner power within him
which enables him to realise his unity with the whole of mankind, with
nature, and also with God. This inner power of divinity that latent in man,
which is characterized by him as the Universal Man. He has preached for
the exaltation of the spirit of man. It is possible for man to realise the
supreme personality through love in his life-time. He stresses the ideal of
human unity.

Regarding the nature of man, Tagore says that there are two
important factors of man; firstly, the physical nature which he received
from evolution and secondly, the spiritual nature which makes him unique
and gives to him some amount of freedom. Man’s physical nature includes
his biological, physiological and psychological aspects and spiritual nature
is the realization of the Divinity, the real nature that is present in that physical
nature. The physical nature of man is called the finite aspect and infinite
aspect is his spiritual nature, according to Rabindranath Tagore. It is through
the infinite aspect of man that impels him to go beyond. Thus, he says that
the best way of describing man’s nature is that man is finite-infinite. He
combines himself the physical nature with the spiritual nature. “He is earth’s
child but heaven’s heir.” Tagore describes this clearly through these lines,
“Atone pole of my being I am one with the stocks and stones. There I
have to acknowledge the rule of universal law. That is where the foundation
of my existence lies... But, at the other pole of my being I am separate
from all. There I have broken through the cordon of equality and stand
alone as an individual.”

Nothing is impossible for man. He may attempt and fail, but even
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failures prompt him to make renew efforts. Again, this spiritual nature of
man along with the different functions of the mind like feeling, memory,
imagination etc., reveal some power or energy that cannot be valued by
his biological functions. This energy is named as Surplus energy or Creative
energy by Tagore with the help of which man can employ for cultivating
knowledge for the sake of knowledge, to give a shape to man’s civilization,
makes man conscious of his own self, or he can utilise his surplus energy
in different artistic creations.

Man is aware of the fact that he is not only a physical being, so
that he is to transcend his physical nature, to develop his inherent spirituality
where he will have full freedom of creation, where he will come in touch
with the infinite. Rabindranath Tagore does not agree with the thinkers
who do not believe in the reality of the finite self. He says that the finite self
represents the self which lives and moves in the world. ‘“Tagore says that
arejection of the finite self will naturally mean a rejection of the Infinite self
also, because it is in and through the finite that the Infinite is sought to be
realised. If the finite self is rejected, self would become content less and
hence there would not remain any basis even for the Infinite self.”

Rabindranath Tagore lays emphasis on three aspects of man’s
finite nature. Firstly, he says that in his finite existence man shares some
qualities and characteristics of the animal world. He is determined, have
desire, motive, self-satisfaction attitude, some instinctive and mechanical
ways of action and behaviour like other animals. Secondly, even in his
finite existence man possesses certain peculiar characters that distinguish
him from other living beings. Thirdly, the finite nature of man itself gives
evidence of the spiritual potentialities of man. They are not always ego-
centric, they aim at the realization of some social good. It also trying to
transcend itself.

Like other Indian thinkers, Tagore also believes that the ultimate
aim of human being is to attain perfection or self-realisation. It is the
realisation of unity, the realisation of Divinity, it is the realisation of the
Universal within. He emphasises on the cultivation of the divine power in
Man. There is an element of divinity present in every man. If the divine
elements like conscience, free will, reason etc. are used in the right way,
man can bring down heaven to this earth. Man has a self-awareness,
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which reveals to him the fact that he has a capacity of going beyond himself,
towards higher and higher regions.

According to Tagore, death plays a distinctive role in order to
attain the ultimate destiny. Normally, we all believe that death is the state
where all our activities puts an end. But, Tagore maintains that death is not
the end of one’s life, it is not even the negation of life, and it is a positive
aspect of life which gives to life a significance and a value. Man is afraid of
death because he is not able to perceive its real meaning and takes it
differently and putting an end to what his life stands for. But, if all are
understood the real meaning of the word death, then it shall find it to be a
stage that gives to life an onward direction. For Tagore, death serves
another human and spiritual purpose also. It is a supreme lesson in ‘giving
away’. He said that life can realise its proper function only when it gives
up its narrow egoistic outlook. Death gives away life itself, puts an end to
whatever man considers as his ‘own’ in life. Thus, death may be an end of
this life but, it is not the destiny of man, it is a phase, a stage of his existence.
Thus, death has an essential place in the spiritual process of the extension
of consciousness.

The ultimate destiny of human being is the realisation of immortality,
of complete freedom. Man as a spiritual being tries to get freedom from
the bondage of the world. The embodied state is a state of bondage as all
its powers are body-determined. As we go on unfolding the powers and
the freedom of the soul by rising above the bodily and trying to realise our
essential affinity with all, we are progressing towards immortality, towards
the realisation of complete freedom. This is the state in which man rises
completely over his egoistic life and has a realisation of the essential unity
of everything. He feels one with nature, one with everything. It enables
man to rise above even the distinction between pleasure and pain, and
good and evil, because these distinctions arise only when we believe in
the distinction between me and thou or between mine and yours. This is
the feeling of the presence of ‘Him’ all round, this is the realisation of
Divinity and this is the ultimate human destiny. Thus, it appears that
Rabindranath Tagore in his view in man tries to show that finite man is not
an end in itself. Finitude of man always has an appeal to the Infinite and
that can be realised in this life. His humanism is universal because it deals
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with the analysis of the universal nature and creative existence of man. He
believes that human beings can fulfil their potentiality and find freedom
and fulfilment through love and knowledge only if they succeed in
connecting their narrow self with the universal Being. The most central
theme in his philosophy is the human being, his or her potential and the
question of how this potential can be reached. It is the human mind that
reveals the meaning and significance of things. His humanistic attitude
pervades all aspects of his thoughts and his philosophy would not be
completed without making a mention of his humanistic beliefs. The
humanism of Tagore is the application of the belief that feeling anything as
human, in the human way, a source of joy.
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(Refelctions and variations on the Mahabharata edt. by TRS Sharma, Sahitya
Akademi, 2004, P. 115)
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