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Editorial

The COVID-19 pandemic has deeply impacted our
minds. When faced with the instability of life, we are
compelled to critically reconsider our ordinary daily
lifestyles, making philosophy all the more important.
Philosophy aids us in contemplating and re-evaluating the
fundamental questions of our existence.

This particular volume of the Journal of Darshan
encompasses 23 research papers that delve into various
aspects of life, encompassing both Indian and Western
philosophical perspectives. Among the contributions on
Western Philosophy in this volume, four papers explore
different facets of ethical inquiry, while one paper analyses
Russell's examination of the concept of happiness. In contrast,
the Indian philosophical tradition is represented by 19 papers,
with the majority (18 out of 19) focusing on Vedanta and
Buddhist philosophy. Additionally, one paper delves into the
social implications of Jainism's syadavada.

In his paper titled "Swaraja in Ideas," K.C.
Bhattacharya asserts, “If the Modern Indian Mind is to
philosophize with purpose, it must engage Eastern and
Western thought in dialogue, seeking synthesis or reasoned
rejection where possible." As an exemplary instance of
Classical philosophical discourse, we have selected Prof.
T.R.V. Murti's paper, which primarily explores Vedanta and
Buddhist philosophy. This paper exemplifies the type of
philosophical inquiry that K.C. Bhattacharya believes the
modern Indian Mind should pursue.

Prof. Archana Tiwari
Dr Rajesh Kumar Chaurasia
Dr Arvind Jaiswal

il



Table of Contents

=0 L (o4 = OO iii

Vedanta and BUAANISM ....ceeeeeeeieeeeeeeeeeeeeseeeeeeesaeeesseesseeessessssesns 1
Prof. T. R. V. Murti

Russellian Technique of Scrutinizing Unhappiness to

Understand Happiness .......ccoceerrrereneeenieincncncneecensnssssnsssesssseens 21
Dr. Monica Prabhakar

Karmayoga of The Bhagavadgita as Embedded in

Vivekananda’'s Teaching........ccicunicrnivcnnincnnincnniscssiscssnscssncnes 33
Dr V. Sujata Raju

Humanistic Trends in Modern Indian Philosophy ...................... 42
Dr Manoj Kumar Singh

Moral Disagreements are Rationally Resolvable: A Defense..47

Dr Vidhu Jain

The Inescapability of Moral Responsibility.........cccccececreeueucunneee. 55
Lizashree Hazarika

J. Krishnamurti’'s Phenomenology of Mind..........ccecvuvcuvuvcununcnee 64
Dr Sharda Kushum Mishra

Vedic Education— The Only Means to Realise ‘Sarvam Khalu

[AAM Branman ... ..ottt steesteeseestee st s ssesassssesssanns 75
Vandana Sharma

Can a Teleological Suspension of the “Ethical” be Justified? 82
Manglam Keshav

R e RS N [ EAC e T E R LI L2 | ) DO 90
1 313 Rracrer Imfoge

v



Journal of Dar$ana (ISSN 2348-0122) Volumes VII-XII

g ST T ST ST Sl HETH FTH M uvevveveeeeeceenenenensassssssssssssensasssssnns 103
g1, 371 faartt wa 7. gftew farst

TR ] 8 TG TR covvvvvvvnsennsssssssssssssssssssssssssssssssssssssssssssssnss 118
7. TSI FHR FRIGET

SIS o TR T TGIAT T ATCTI-FTIRT oeveeenncnnennnecnsecsaenaenaennne 130
g1, fofigsrg fag

A T T T ST o T e eeveeeeeeereeeeeeeeeenesseseesessssenssssssenssneseneas 137
1. TS

I FHTST o TE H HETCHT S 311 ST, TR ol I ovveeciveecaneen. 149
gieHar st

TIATETE o STTCATE T THTT TR aeveeerereeenersseesessssessssssesssenssssessssssessssssssssnns 157
&1 FHR TS

I FAT T FIATTC covvvvvvevserseesssssesssssssssssessssssssssnsessssssssssss 163
e TR

TO e AULNOIS... ettt seeesteesaesesaesesesssassessessases 171






Journal of Dar$ana (ISSN 2348-0122) Volumes VII-XII

#&Classick b ab e

Vedanta and Buddhism

Prof. T. R. V. Murti=

The title of the Seminar, “Vedanta and Buddhism” is posed
as a kind of comparative or related study of these two basic
philosophies. It would not do to consider either of them in isolation.
The related study could be a historical, chronological and sequential
tracing of each (Vedanta and Buddhism) as they influenced each
other's development. Such a study would form part of cultural
history and should be based on literary documents and historical
evidence. It would also be largely conjectural and somewhat
speculative. I surmise some participants would be concentrating on
this aspect of the problem. They might be able to throw light on
several points in this question: (1) Whether, and to what extent early
Buddhism was independent of Upanisadic thought; (2) how a
philosophy and religion which was radically pluralistic and atheistic
(rather anti-theistic) could become as absolutistic and even theistic
as in the Mahayana; (3) whether this was purely the development of
an inner dynamism or was prompted, partly at least, by external
influences and (4) lastly whether and in what measure the
characteristic development of the classical Vedanta of Gaudapada
and Sankara was not itself influenced by the Mahayana philosophy
(Madhyamika and Yogacara Vijianavada). Extreme loyalists, on
either side, are prone to deny or belittle any such mutual influence.
It may, however, be surmised that as Buddhism and Vedanta were
not moving in closed compartments and as there is ample evidence
of lively interchanges between them, mutual influence may
legitimately be surmised. The precise nature of it, however, has to
be determined. Influence is not necessarily borrowing or acceptance
of doctrines from others. That too is an influence which stimulates
the systems to modify, revise or even reaffirm their doctrines.
Influence may be expressed as much through the opposition as by
acceptance. In this sense, the Brahmanical systems, Vedanta and

EA world-renowned stalwart of Buddhist philosophy who taught in the
Department of Philosophy and Religion, Banaras Hindu University.
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Nyaya, have been influenced by Buddhism and vice-versa.
Reprinted from Seminar Papers, The Centre of Advanced Study in
Philosophy, Banaras Hindu University, 1968.

Attention should also be paid to the inherent dynamism
present in each system of thought which impels it to develop along
certain lines irrespective of outside influence. Inadequate
appreciation of this factor explains, to a considerable extent, the
unjust accusation that the development of Mahayana is foreign to
Buddha's thought or Sankara's non-dualism, his Mayavada, is not
the genuine teaching of the Upanisads.

There is no doubt that almost a revolution occurred in the
Upanisadic tradition (atmavada) as well as in the Buddhistic
(anatmavada) in the course of their long development. In its earlier
phase, Buddhism became a radical pluralism in the Mahayana,
radical absolutism with a different conception of the Buddha and the
Bodhisattva ideal. How could this occur?

Two possible answers, one of borrowing from or being
influenced by the Upanisadic thought where absolutism and theism
are such dominant features; the other hypothesis would deny the
external influence and seek to account for the revolution as the result
of an inner dynamism in Buddhist thought itself. These two views
are not exclusive; perhaps the truth lies somewhere between the two.

Owing to my inadequate equipment in this regard, rather
than to the unimportance of the subject, I shall deal with this only
marginally, if at all. My interest lies in an analytic study of these two
systems or two traditions as examples of the basic radical types of
philosophy.

Does all Indian philosophy stem from one original source,
the Upanisads? And are all Indian religions variations of the Vedic?
Following the lead of Professor Radhakrishnan, the foremost Indian
thinker of today, there is a large and impressive body of opinion
favoring the unilinear tradition and development of Indian thought.
The differences between the two are radical in the estimation of the
Buddhist and non-Buddhist (Jaina and Brahmanical) orthodox
traditions. To my mind, both these estimates seem to suffer from the
fallacy of oversimplification. Probably, the truth lies somewhere in
the middle. A careful analysis would reveal that Hinduism
(Brahmanism) and Buddhism belong to the same genus; they differ
as species. In a sense, they are complementary to each other; one
emphasizes what the other lacks or slurs over. Without affinity they

2 Prof. T. R. V. Murti
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would have been completely sundered from each other; without
differences, they could not have vitalized and enriched each other.
Given the difference in their basic standpoints and the mode of their
historical development, we should be alive to their differences as
much as we affirm their affinities. My main purpose in this paper is
to throw into relief the basic differences between Buddhism and
Advaita Vedanta.

As philosophers we should try to understand and appreciate
each standpoint intrinsically from within; no attempt should be made
to reduce or assimilate other systems of thought to the one familiar
to us. The world would be poorer if we reduced all differences to a
dull uniformity. It would be difficult to find two philosophies so
different like Vedanta and Buddhism. Buddhism has a special claim
to our attention as a very sustained philosophy of Becoming, of
taking reality sequentially as a process. It took time seriously and
was not afraid of facing the consequences.

All systems of Hindu thought subscribe to the armavdada, the
conception of reality as Being, substance and permanent. In its most
radical form, as in the Vedanta of Sankara, it denied the reality of
change and characterized it as appearance. The Buddhist schools
rejected the reality of the soul or substance (anatmavdada) and
conceived the real as Becoming. The real for them is sequential,
momentary, incessantly perishing and emerging. There is no inner
and immutable core in things; everything is in flux. For the
Buddhists, the notions of soul, substance, universal and identity are
thought constructions, subjective. This constructive activity of
thought, however, is transcendental in character, not empirical.
Belief in the soul or the substance (atman) is a basic wrong notion
(avidya, ignorance) which is at the root of all suffering. Salvation
would result if the belief in atman is abandoned. For, only as we take
anything as abiding and identical do we become attached to it, cling
to it; we are also averse to things that are opposed to it. The result is
tension and conflict. For the Vedanta, which may be considered the
most consistent form of Brahmanical thought, ignorance is just the
reverse; it is conceiving the real as changeful, different and
particular. And when we realize the real as truly universal and
identical (difference less), as atman, do we get freed of limitations
and reach Brahmanhood? In both the Ego is transcended in
Buddhism this is done by denying it all together; in the Advaita by
universalizing and identifying it with God or Brahman. Religious or

Vedant and Buddhism 3
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practical differences determine the nature of philosophical
differences.

I

The Two Patterns of Indian Religious Thought

A great philosopher of the West- Kant speaks of the two
appalling infinites "the starry Heavens above and the Moral Law
within man. The 'starry heavens' is not to be understood as the mere
immensity of physical Nature but as the mysterium tremendum of
the Author of the Universe. The two infinities symbolize the two
basic patterns of religious consciousness-one being God-centered
and the other man-centered. In a sense, Hinduism (Brahmanism) and
Buddhism may be taken as illustrative of these two basic patterns.

The source of religious inspiration in Brahmanism is the
revelation as given to us in the Vedas; in Buddhism, it is the Reason.
Brahmanism is not antagonistic to reason or unmindful of its value;
it is only revelation that can give us intuitions of the transcendent.
The function of reason is to analyse and clarify and, if necessary, to
defend and remove apparent contradictions. The role of reason is
somewhat negative, like the hedge that protects the growing field of
corn from depredation by stray cattle. Innovations are only
interpretations of the. given truth and originality are not so much the
discovery of new truths as of meanings and emphases. The entire
mode of development in Hinduism is authoritarian and traditional.
We could even take it as theological in character. The core or the
initial knowledge is of divine inspiration, but it does not remain an
imposed belief, but one which is to be realized in one's intimate
experience (anubhavavasanatvad brahmavijianasya).

In contrast to this, Buddha asks us not to receive anything on
trust or to accept any authority but to test it by reason and
experience. He did not owe allegiance to any authority, Vedic or
non-Vedic. This initial doctrine was modified later, and Buddhists
themselves acquired a considerable body of scriptures in the
teaching of Buddha, and philosophical disputes were quite often
settled by exegetical considerations.

The reason for the difference in the two inspirations takes us
to the heart of each religion.

The fundamental principle in Buddhism is the autonomy of
Moral Law (Karma)-the freedom that we feel and exercise in our
actions and which determines what we are and what we would be.

4 Prof. T. R. V. Murti
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The Law is moral, i.e., it is not a natural or mechanistic operation of
brute necessity. Nor is it the dictate of an inscrutable and capricious
Person-God. The moral Law is impersonal; it has absolute authority,
no matter whether it is fulfilled frequently or seldom or not at all, its
authority is innate and underived. The moral Law is perfectly
autonomous.

This was not an altogether new idea discovered by Buddha
or Mahavira. The Rg Vedic hymns speak of the Rta and Satya, the
Order and Truth of the universe; the Deities Indra, Agni and Varuna
are invariably spoken of as Dhrtavrata (upholders of the moral
order), as satya dharma, as dharmasya gopta. As in the Semitic
religions, it is not God's fiat that makes anything moral or good.
There is an innate propriety in things, their dharma or nature. The
Deities only reveal and uphold this order; they do not create the
order. The impersonality of the Law of Karma was also first
developed as a cosmic principle by the Mimarhsakas who were the
first to deny a personal god. Unfortunately, the Karma or Dharma
they understood and were interested in was ritualistic or ceremonial
acts. It was Karma (performance of what the Gita terms dravya
vajiia) and not duty or moral karma. And it was with the latter that
the Buddha and Mahavira were concerned.

Taking his stand on the autonomy of the Moral Law, the
Buddha was led to deny two opposing standpoints: one Naturalism
(svabhavavada or ucchedavada) which totally denied, as is done by
the Carvaka or the Ajivika, [the moral Law (free act and its result,
Karma and Karmaphala), and reduced man to a fortuitous
conglomeration of natural forces. The other opposed standpoint is
that of Eternalism (sasvatavada) which stood for the Transcendent
Freedom of God (and even of an unchanging Soul or arman) who is
above the moral Law (karma). The Buddha characterizes both
ucchedavada and sasvatavada as species of In-activism.

Salvation or rather Freedom is freedom from moral evil,
from passions and their defilement (sarskara); spiritual discipline
is the path of purification (visuddhimarga) and this is achieved
through self-effort and self-regeneration. There is no place for
outside help or divine guidance. Salvation is strictly a sustained and
heroic act on the part of man himself. It is not an act of God or
cooperation between man and God. In Buddhism, at least in early
Buddhism, we have a moral religion, a universal religion without
God, a perfection of self-discipline and self-analysis. As the spiritual

Vedant and Buddhism 5
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discipline is a catharsis or eradication of passions, the goal is
described negatively as Nirvana.

The position of earlier Buddhism was considerably modified
in the Mahayana. Buddha becomes to all intents and purposes a
Divine Person-the free phenomenalisation of the impersonal
Absolute or Dharmakdaya. This revolution enters Buddhism through
the unique position of the Buddha and his personality.

111

Philosophy of Becoming (Universal Flux) and The Conception
of Dharma (Entity)

Buddhism is a very consistent and rigorous form of the
philosophy of Becoming. It takes the Real as Becoming, as dynamic
and is opposed to the conception of the Real as Being or Substance.
In the beginning, this was stated as a principle of observation,
especially in the context of moral consciousness. Existence is
declared anicca, anatta and dukkha in the Pali Canons. "All things
are composite and the composite is transitory and painful." Later on,
this was formulated in rigorous logical form and deduced from
Universal Causation.

The Real is the efficient (arthakriyakari). The permanent as
the non-efficient is unreal. Efficiency can be either simultaneous or
successive. If simultaneous, all the effects being completed at once,
it may be asked whether the permanent exists after the first moment
or not. If it does, it should produce the same effects in the second
and succeeding moments, thus giving rise to an interminable series
of the same effect from one cause. This is an absurdity. If it does not
produce this series, though continuing to exist in the succeeding
moments, then it is evident that there is a manifest difference in its
nature between the first and other moments; for, in the first moment,
it is efficient (samartha), while in other moments it is not so
(asamartha) about the same effect. That cannot be one of which two
or more opposed characteristics are predicated. Nor is the
permanent efficient successively, e.g. A first produces X, then Y,
then Z. It should be asked whether A is capable of producing Y when
it is producing X. If it could do so, A would precipitate all the effects
at once, and the second alternative will have been reduced to the first
one of simultaneous production. If it is not capable, it will never
produce the effect, as a piece of stone cannot produce the sprout,
given any length of time. If we still think that A is the same entity in

6 Prof. T. R. V. Murti
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two or more moments, then it is both efficient and inefficient at once
with about the same effect.

It may be objected that a cause (e.g., the seed) is the same;
only, the efficiency is owing to the presence or absence of
auxiliaries. But do the auxiliaries (sahakari) mean anything to the
permanent? The mere inoperative presence of them will not bring
about any result. They must therefore first modify the seed before it
can sprout; it is the seed as changed that produces the effect. If the
modification were an integral part of the seed, it should have that
always. If it were not, then the seed would have two natures-one,
what it is in itself and the other, what it becomes in response to its
auxiliaries. But accepting two natures of a thing is really to accept
two things, according to the Buddhist dictum. Thus, things are
different every moment; the difference of time is the difference of
things; at no two moments is a thing identical. Existence is
momentary (ksanika).

The same conclusion can be enforced by the consideration
of decay and destruction. The vulgar notion is that a thing will
continue to exist unless it is destroyed by opposite forces. But if a
thing is not capable of destruction by itself, no amount of external
influence can affect it, much less reduce it to nothing. The blow from
a stick destroys the pitcher, it may be said. But if destruction were
not inherent in the pitcher, the blow should mean nothing to it; it
should continue to exist untouched as before, like empty space. If
the destruction were inherent to the pitcher, the blow of the stick is
merely an occasion for its cessation, it does not bring it about.
Consider for a moment what is meant by the ageing or decaying of
a thing. It is not the case that a thing continues to exist unaffected
for any stretch of time and then suddenly begins to change. It
changes every moment, uniformly, unperceivedly, relentlessly.
Change or even birth is a death at every moment; the thing must
become different at every moment of its existence. The permanence
of a thing is an illusion, like the oneness of the flame or the stream.
Existence is flux. A thing is a point-instant, having neither a 'before’'
nor an 'after’; it has no span temporally; there is no duration.
Cessation is inherent in things and is entire (ahaituko niranvayo
vinasah).

Precisely the same logic is applied to refute the reality of the
whole (avayavi). What constitutes one thing? We might hold with
common sense that the table is one entity, and the tree is one, though

Vedant and Buddhism 7



Journal of Dar$ana (ISSN 2348-0122) Volumes VII-XII

they may consist of parts. But the table is partly seen and partly not,
as it is impossible to see all the parts at once. Parts of the tree move
and some other parts do not; a part of it is in shade and a part of it is
sunlit. How can that be one entity to which two or more opposed
characteristics (e.g., seen and unseen, moving and unmoving, dark
and sunlit) are ascribed? It is not possible to escape this logic by
stating that what is moving is one. part and what is not moving is
different from it. For, both the parts belong to the same thing; the
characteristics of the parts belong to the thing-the whole of which
they are parts. Therefore, there are as many things as there are
distinguishable parts or aspects. An entity has no extensity or
complexity of content. The oneness of many things (parts and
aspects) is illusory as the oneness of a heap of corn. Horizontally,
spatially, a thing has no expanse. It is not only an instant (ksanika)
lacking duration, but a spatial point lacking all magnitude and
diversity as well.

By the same logic, we are led to the denial of the universal
(samanya) or identical aspect of things. Each entity is discrete and
unique (svalaksana). The existence of the universal, uniform and
identical, in all the particulars, is beset with insuperable difficulties.
How can one entity exist in several particulars separated by a
distance of space and time, in entirety, untouched by what happens
to the particulars? Moreover, in cognizing a thing, we do not
certainly cognize it (the particular) and its duplicate (the universal).
Wherefrom does a universal, say cow-hood, enter into a new-
newborn? Where does it go when the cow dies? All existence, for
the Buddhist, is particular; the universe is a thought construct, a
vikalpa. The philosophy of Becoming leads to Nominalism
(apohavada).

The real is momentary; it is simple, unitary; it is particular,
unique. This view militates against the conception of the real as
permanent, a substance, as universal and identical. All things,
physical and spiritual, exhibit this pattern; there is no exception. It
is not, as in the Sankhya, that while the object changes, the self does
not change. Nor is change considered as the change of a permanent
underlying substance that is continuous in the effect. Change is the
replacement of one entity by another; it is the cessation of one and
the emergence of another. Existence is the momentary flash into
being and subsidence into non-being of material and mental states-
feelings, perception, volition etc. No doubt the states can be grouped

8 Prof. T. R. V. Murti
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under various combinations into skandha, dhatu and ayatana etc.,
but the combination is not ‘real’ over and above the constituents.
The components are real (vastusat); the combination is the
appearance (prajiiaptisat). What we usually take as the self or the
soul (atman) can be analyzed, without residue, into the several
mental states, citta and caitta. There is no abiding and continuous
self-overlapping of these states and in which they inhere. The
pudgala or the individual is an appearance; it constitutes the primary
ignorance (avidya; satkaya-drsti).

There is not, in the whole range of philosophical literature, a
more rigorous and complete formulation of the philosophy of
Becoming. Heraclitus just propounds the basic principles. Hume
gives an account of the self which is largely Buddhistic, but he fails
to give an adequate explanation of mental life in terms of this
philosophy and is even afraid of the consequences of his position.
William James, Bergson, Whitehead and Charles Hartshorne and
some of the vogues of Existentialism explain some aspect or other
of Becoming but nowhere do we have a full and consistent account
as in Buddhism.

The arguments used by the Buddhists are apagogic in
character; they do not directly prove their position, but indirectly do
so by disproving the opposite theory. To be cogent, it must be shown
that there are only two alternatives in any situation; rejection of one
would mean the recovery or acceptance of the other. Apart from this,
I do not think that the Buddhist arguments are less cogent and
convincing than that of any other philosophy. The Sankhya, for
instance, adduces only apagogic proof for its satkarya theory. The
metaphysics of Universal Flux entails a radical theory of knowledge
and logic. It is committed to a thorough-going nominalism and the
doctrine of two exclusive modes of knowledge. The latter is deduced
from two orders of reality (manadvaividhyam meyadvaividhyat) the
unique particular (svalaksana) which alone is ultimately real and the
other the phenomenal entity which is the object of empirical
reference and communication (samanyalaksana).

Both the philosophy of non-dual Being and Universal
Becoming depart to a great extent from common sense notions. They
had to formulate two orders of existence and work out a consistent
two-level theory. What is real for one is ‘appearance’ for the other
and vice versa. For the Advaita, the real is the Nitya (eternal,

Vedant and Buddhism 9
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permanent) and the changeful is appearance. For the Buddhists, it is
just the reverse.

v

The Advaita and the Madhyamika Absolutism

Scholars of Mahayana Buddhism and the Advaita Vedanta
have not failed to notice some resemblances between them. In fact,
many of them were so impressed by this that they have taken the
Advaita Vedanta to be a little different from the Madhyamika or the
Vijnanavada. It is true that these systems are absolutisms and that
they reach absolutism through dialectic and negation; that they have
to formulate a doctrine of two truths and that they have a
consequential and complementary spiritual discipline leading to
nirvana or moksa. It is, however, necessary to take a closer look to
find out whether the categories they employ mean the same thing. I
shall confine my observations to the Madhyamika and the Advaita
Vedanta.

1. The Advaita is a philosophy of Being; it is a sustained
investigation having Brahman (God) as the subject of its enquiry.
other content or concern. Brahman is Universal Being; and as
foundational and undeniable, in any context whatever, it is a
necessary Being. We cannot acquire or appropriate it, for we are
never outside it. Knowing Brahman or Being is unlike knowing any
empirical object, e.g., a chair, or table, for these could well be absent
or appear in a changed form. Again, in knowing empirical objects,
we invariably apply a universal or an essence through which they
are made intelligible. In a sense, they are instances of the essence or
the universal. Sometimes, they are contrasted with their opposites or
contraries. There are no instances or exemplifications of the
‘universal being’; for, from the nature of the case, there could not be
two or more such beings. Brahman is unique and by itself (ekameva
advitiyam), a Real Individual. It also follows that it is not known
through any essence or representation, there being no need for it in
this case. It is known in itself, self-evident, as being intelligible
without mediation (svayamprakdsa). So, if we know being
anywhere at any time, we know it in itself entirely and directly
(sakrd vibhatam). It might, however, be sought to be held that this
is still hypothetical. Do we know being at all or know it only
sometimes? We cannot help knowing Being and we know it
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invariably. At least in one case, about the 'T' (Self) we know, it
undeniably, for denial itself is affirmation in this context. It can also
be stated that in knowing any object (chair, table, etc.) I am aware
of Being. The Vedanta, therefore, holds that Being or Brahman is
the object of every cognition, any experience whatever
(sarsapratyayadya).

It is also held at the same time that Brahman is not known or
that it is transcendent. This is true in a different way. If we are asked
to enumerate or describe the things in this room, we would count the
chairs, tables, men and women, the ceiling fans, etc. But we would
invariably fail to take note of the air, the light or the space itself.
These things escape our notice by their sheer unobtrusiveness,
invariability and pervasiveness. By their non-concreteness and
invariability, they fail to arrest our attention. In fact, the obtrusive
objects occupy our attention instead. To perceive the pervasiveness
and underlying features, we have to abstract or withdraw from the
surface of things. To be aware of Being, as Being, universal and
invariable, we have to see through or put away the surface things or
think them away. Dialectic or negation is employed to remove the
undergrowth and thus to uncover the ground of Being. Negation is
procedural and not an end in itself. The primary distinction for the
Adbvaita is that of Appearance and Reality. They are not to be taken
as two separate things, but as non-different. The Advaita Vedanta is
a two-level philosophy.

It may appear that I am formulating a species of the
ontological argument in my account of Being (Brahman). This is
true in a way. But here the accent is not on any concept or idea of
Being, but the actual, intimate and direct acquaintance with Being
itself or in the objective attitude.

Though not literally true, it is still not unmeaningful in the
Vedanta to speak of knowledge of Brahman. The 'of' is an accusative
genitive (brahmana iti karmani sasthi). The attitude is basically
objective and ontological. Brahman is the object of philosophy and
the only object of philosophy. Although it is free from empiricality,
or contingent features, Brahman is not itself sinya (Void or
Nothing). We may become explicitly aware of Brahman (Being)
through negating what it is not (neti neti, adhyaropapavada); but in
itself, it is not Negation or non-Being, although men of weak
perception may misconstrue it so (digdesa-guna-gati-phala-
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bhedsiunyam hi paramdarthasad advayam brahma manda-
buddhinam asad iva pratibhati).

In the Madhyamika, there is nothing to know. Philosophy is
not the knowledge of any entity, Being or Becoming (Process),
universal or particular, etc. Philosophy is the consciousness of its
activity or function; philosophical consciousness comes of age as it
were. This is achieved by the refutation of views (dristis), not of
some views regarding things (even God or Tathagata included), but
by a thoroughgoing negative dialectic. The Madhyamika has to
make his rejection of views universal, i.e., not merely refute some
views, but all philosophies are actual (already formulated) and
possible (anticipate future philosophies in a general way). He has
thus to schematize and bring all philosophical views into his net of
the Four-cornered conspectus or Negation. Universality and
completeness are claimed for this much in the strain of Kant's
critique of Hegel's dialectic. The question is not of the logical
soundness of the schematism, but of the quality and daring, almost
pretentious nature of the claim made by the Madhyamika. Without
this claim for universality, the Madhyamika criticism would not be
a dialectic of all philosophy.

The dialectic here is not a means which leads to a knowledge
of any entity (Brahman or God) but is an end. Dialectic itself is
philosophy. The starting point of the Madhyamika is not an
existential situation; it emerges with philosophical views or
formulations as actually propounded by speculative philosophies.
Their antinomical conflict on every issue of importance is an eye-
opener; criticism or prajiia emerges. The primordial opposition or
contrast in the Madhyamika is between dristi and prajiia (dogmatic
or speculative philosophy and criticism which self-consciously
refuses to take positions). Nowhere does the Madhyamika concern
himself directly with issues like God, Soul, Matter, Creation, etc. but
only indirectly in his criticism of the philosophical views about
these.

I am not here concerned with examining the particular
arguments adduced by Nagarjuna or any other Madhyamika in each
case, nor even with the soundness of the reductio ad absurdum
method in general. I should, however, like to demonstrate the
possibility, nay even the necessity, of the distinction between dristi
and prajia. There have always been philosophies, and conflicting
philosophies and philosophers have also disputed their philosophies.
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Philosophical disputes not only mean differences, perhaps
incommensurable differences but also imply an impartial tribunal to
which the disputants appeal. This need not be a third party external
to the disputants but a higher light of reason or prajiia in each of the
disputants (the distinction between Phillip drunk and Phillip sober).
In fact, dristi and prajiia, like the Vedantic Reality and Appearance,
are not to be understood as two separate things, but as two stages or
levels of the same entity; the difference is in the higher degree of
analytic clarification and self-consciousness (prajia).

The Madhyamika Absolutism is an advaya-vdada and the
Vedanta is an advaita-vada. Advaya is knowledge free from the
duality of the extremes (antas or dristis) of 'is', 'not is', being and
becoming and their derivatives. The duality here includes more
alternatives also. It is knowledge freed of conceptual distinctions.
'"Advaita' is knowledge of a differenceless entity-- Pure Being,
Brahman. Advaya-vada is solely a dialectical approach; the advaita-
vada is ontological. The sole concern of the Madhyamika is the
purification of the intellect of its inveterate tendency to view or
conceptualize things.

The two Absolutisms differ in the use of negative dialectic.
In the Vedanta it is used to disclose the underlying Being by
uncovering the superficial vestures or forms in which it is clothed.
This means that no situation, even the worst context of error and
illusion, can be totally false. There is a core of reality within and this
is a residuum that no negation can corrode. For the Madhyamika,
however, nothing can be retrieved or salvaged from any error
situation. Both the alternatives, all alternatives, are equally and
totally false. What is left over is the negating consciousness that is
aware of the dialectical play.

2. For the Madhyamika, both the terms of a relational
complex are false; as mutually dependent, they lack an essential
nature of their own (tat tat prapya yadutpannam notpannam tat
svabhavatah). The relativity of things is their unreality. The cause
and the effect are neither identical with nor different from each
other, nor both, nor neither. There is no substance without attributes,
nor attributes without substance; the self (atman) is not one with its
states; nor is it anything apart from them. Like Bradley, who lays
down those qualities are nothing within or without relation and so
too relation, the Madhyamika enunciates his dictum that both those
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things are unreal, which cannot be conceived as either identical with
or different from each other.

The Vedantin will not reject both terms as relative; he
accepts one as the reality or the basis of the other. For the
Madhyamika, the substance and the attributes are equally unreal, as
neither of them can be had apart from the other. The Vedantin would
say that the attributes are mere ascriptions of substance, the
particulars are negations of the universal and are, therefore, unreal
by their very nature (svarilpato mithya); but the substance or the
‘universal’ is inherently real, only its seeming relationship with the
attributes or particulars is false (samsargato mithya); it has a
transcendent nature without the relation.

The general formula applicable to the Vedanta is: the terms
sustaining a relation are not of the same order; one is higher and the
other lower; the two terms are neither mutually dependent nor
mutually independent; the relation is neither 'internal' nor 'external.’
If mutually dependent, we cannot distinguish between the two terms,
as they so necessarily imply to each other that one cannot exist
without the other at any time. We cannot even say that there are two
terms, as the basis of distinction is lacking. If mutually independent,
there is no basis for connection; each term is a self- self-contained
universe as it were. To escape this dilemma, we have to conceive
one term as basic and capable of existing apart from its relation to
the other, and the other as incapable of so doing and therefore
dependent. One term, the higher, is not exhausted in the relationship;
it has a transcendent or non-implication existence which is its
intrinsic nature. The other term, however, is entirely exhausted
within the ‘relation’ and has no non-relative existence.

3. Any absolutism such as the Advaita Vedanta and
Madhyamika is a two-level theory. Some relationship has to be
posited between the two levels or orders; for otherwise, they would
fall asunder and each would be an absolute, an unrelated world by
itself. In the Vedanta we have the basic duality of Appearance and
Reality; in the Madhyamika of dristi and prajiia. In the order of
disclosure or discovery. we proceed from appearance to the real and
from dristi to prajiia which is their Sianyata. The order of original
formation, however, is the reverse of this. The transition from
appearance to the real (Being) or from dristi to prajiia is a conscious
and sustained negation (neti neti and Sianyatd of dristi). The
transition from the real to appearance or from prajiia to dristi,
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however, could only be posited or presumed as what must have
transpired prior to any empirical experience. Both the Vedanta and
the Madhyamika would call this transition (from the Real to
Appearance or from prajiia (Sitanyatd) as Avidya or maya.

The functioning of avidya can only be presumed as it is not
overt and empirical. Much like the 'Unconscious' of Freud or the
'original sin' of Christian theology it is not known at the time of its
formation but is revealed at the time of its unearthing or dissipation.
We may even compare it with the a priori synthesis of Kant.

The Madhyamika very briefly defines avidya as what hides
the real from us and projects the unreal thing in its place (abhiitam
khyapayaty avrtya bhutam avrtya varttate; avidyd jayamaneva
kamala tankavrttivat, BCAP, p. 352). He does not elaborate it and
does not offer any satisfactory explanation. This may be in keeping
with his manifest disinclination to propound any constructive
theory.

The Vedanta offers a full explanation of avidya- evidence for
its presence and the way it functions. Avidya is the principle of
creativity (the Sakti of Brahman; viksepa Sakti) by which the non-
dual eternal Being becomes, 'appears', many and differentiated. It is
beginningless though not eternal, and it functions in an a priori way.
Roughly stated, the empirical world is a joint product of Brahman
and avidya.

This principle of contingency and creativity, which with
Being, engenders the existence of various objects of the temporal
world, is indeed a necessary condition of phenomena; but it is
contingent in Being; it is in Being but not of it.

Otherwise, if Maya or the principle of Contingency, were an
integral part of Brahman (Being) i.e., if Brahman is necessitated to
become many, everything (even the most trivial occurrence in the
world) would be determined and necessary. This would be
Spinozism or Hegelianism. The distinction between the necessary or
eternal Being on the one hand and the contingent constituents of the
world on the other is obliterated. There would not be any temporal
process or creation, but only a logical sequence or equation. Any
species of integralism is subject to this predicament. Nor can we
deny or fail to concede the existence of the eternal, necessary Being.
For this is undeniable and self-evident. We cannot abolish the two
levels and reduce them to one alone. Nor can we integrate them by
any logic. The relation between the necessary and the contingent is
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itself contingent, not necessary. The relation between Brahman and
Maya, between eternal Being and its diversification, is a synthesis
in depth and not in a horizontal or unilinear comprehension.

Discussion on Prof. T. R. V. Murti's Paper

Thakur Jaidev Singh: To resolve the difficulty with regard to
Siinya, we have to ask how the term came into vogue. 'Sinya', from
the root 'Sui' means "to swell". Similarly, 'Brahman' means "to grow
big", or "to swell". Great mathematicians were using 'Sinya' and
'ananta' in their mathematics. ‘Stinya' is the matrix of all numbers.
Varahamihira says that what makes all numbers swell is ' sinya'. Just
as there is no alteration in the infinite Immovable, even so, there is
no change in sinya either by addition or subtraction. It is rather
curious that this term ‘sinya’ should have been seized upon by
Madhyamika. Likewise, in the Upanisads, the height of thought
culminates in 'neti, neti". Brahman is co-terminus with Stinyatama.
Both Vedanta and Buddhism were influenced by these two trends of
thought present in Upanisads. The Vedanta emphasized the via
positiva, i.e., Brahman. But Nagarjuna has nothing to say regarding
his own position. When we want to make any assertion about reality,
we find ourselves landing in self-contradiction. Madhyamika does
not use the term ' sinya' in the sense of mere sophistry or nothing. If
you want to know the truth, you have to transcend vikalpas.
Nirvikalpa can be known only by prajiia, rather than through the
discursive intellect.

Prof. Mahadevan in his reply had observed that Sankara
could not be unaware of Nagarjuna and Madhyamika, but if you turn
to Vedanta Sitra is dismissed in 3 or 4 sentences. Probably the texts
of Siinyavida were not accessible to him. Sarnkara did not assess the
opinion of the opponent. It was on the concepts of atman and siinya,
that the battle-royal was waged. However, it is when they approach
the analyses of atman that these extremes meet. In Buddhism itself,
Reality is called visuddha. Buddha was conscious of some Atta
which was different from the Atta used in common parlance.

Prof. R. Ramanujachari: According to Prof. Chubb
Madhyamika had some commitments. According to Prof.
Hartshorne, their four-fold scheme is not complete. The steps that
Nagarjuna taught are bound to fail, for he too had his own
philosophical position. In Prof. Murti's paper, however, there is a
fair measure of agreement between Vedanta and Buddhism.
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Dr R. Panikkar: How does the Madhyamika know that
beyond the four possibilities, there is no other possibility if the law
of excluded middle does not hold? Let me offer the concepts of two
philosophers, concepts which are not affected by the dialectical
method. (1) A principal Aristotelian concept, viz. that there is
dynamic Being, which is partly moving and partly at rest. Between
Being and not-Being, there is this dynamic Being. (2) Heidegger,
talking about Identity and Difference, seeks to show that no thinking
of identity is possible without a difference, and vice versa: both are
correlative. My conclusion is that those two tides of Indian
philosophy are not like two opposite streams, so one could belong
either to one side or to the other side. Identity and difference are
correlative.

Prof. Robinson: I would like to ask whether or not sustaining
a theory of error is possible in Madhyamika. Do not some dristis
need to be restated by the Madhyamika? Does Prof. Murti believe
that Madhyamika’s transcriptions of historical views are justified or
valid? I would further like to be enlightened as to how does Prof.
Murti explain the differences between Vedanta and Buddhism? Is it
possible that the differences are only apparent? Differences may
stand out from different axiomatics or necessary pre-suppositions.
To what extent does Prof. Murti consider the differences to be
axiomatic?

Prof. Hartshorne: If Buddhism is a philosophy of Becoming,
then Becoming is most truncated and one-sided.

Dr Brahma Swarup Agarwal: I would like to seek
clarification. On the one side, there is a philosophy of Being, on the
other side, there is a philosophy of Becoming. I would like Prof.
Murti to clarify how he affects a compromise.

Dr R. S. Mishra: Buddhism is Nirvana-oriented. In my view,
Pratityasamutpada can be studied as an ontological law. In earlier
Buddhism, we find pudgala nairatmya which has no basis in our
moral consciousness but in ontological consciousness. I suspect
there is some influence of Kant's Categorical Imperative in this
Buddhist version. I find that Prof. Murti identifies Dialectic with
philosophy and philosophy with prajiia, and these three are taken as
synonymous. But I don't think that dialectic can be taken as an end
in itself. Dialectic is penultimate knowledge. I agree with Prof.
Murti that dialectic means rejection of all dristis. Philosophy is the
reason, but the reason is buddhi, and there is something beyond
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buddhi. Prof. Murti identifies dialectic with reason. Reason becomes
so self-conscious that it negates dristis, but ‘reason’ is conscious of
the duality between dristis and their self-awareness. Moreover,
reason belongs to the epistemological level, whereas prajiid pertains
to the ontological level. How is the transition made from the
epistemological to the ontological?

Dr (Miss) Karuna Bhattacharya: I would like to ask whether
negative consciousness is the tattva accepted by Madhyamika. Then
again, how can negating consciousness be non-dual? Further, if the
world is left untouched by Madhyamika, in that case, is it a
philosophy without metaphysics?

Prof. T. R. V. Murti: I am grateful to Prof. Jaidev Singh for
his observations. If Brahman and Sunya mean the same thing, then
Vedanta and Buddhism might be coming nearer, but in philosophy,
we have to make a distinction between the Madhyamika approach
and the Vedanta approach: between Sunya and Brahman.

Prof. Ramanujachari is displeased with the Madhyamika for
attacking all. Well, if things depended on our liking or disliking, it
would all be easy. But if there is ‘reason’, there is an appeal to that;
it is not a matter of mere whim.

Prof. Chubb has given a fine demonstration of what
Madhyamika does. What is philosophy? According to Prof. Chubb
philosophy starts with a certain commitment, it elaborates on certain
commitments: in saying this, has he not exemplified Madhyamika
position? There is no philosophical commitment here but awareness
of commitments, of what philosophers are doing. -But there must be
some name to this kind of activity. Whenever there is another view
set against yours, you can't decide, and there is doubt regarding both
views. The dispute cannot be decided by taking sides or by throwing
weight on any one side. This dispute leads to suspension of
judgement. All the pronouncements are colored by certain
fundamental commitments Each one has his abhinivesa.
Commitment is never made consciously. We don't start as neutral,
but we can become aware of our commitment. This awareness of
commitment is prajiia; what is denied are the dristis. Madhyamika
cannot be taken as one more position, otherwise, it will be a
competitor in the field. Prajria itself is not one more dristi.

Dr N. K. Devaraja: What is the Madhyamika equivalent of
reason?
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Prof. Murti: reason with a small 'r' is buddhi, and Reason
with a capital 'R' is 'prajiia’. I don't take these two- dristi and prajiia
as two entities but as two modes of the same consciousness. Prajid
is suanyata. If you take it as a dristi, it is the worst kind of dristi you
could think of. So, sizanyata should not be considered as a dristi, but
as awareness of all dristis. So suianyata is the Absolute.

Prof. Chubb: I would like to ask whether pre-suppositionless
awareness can remain presuppositionless if it goes further and
refutes other views.

Prof. Murti: This presuppositionless awareness is the result
of all these refutations. According to Vedanta, you cannot be self-
conscious unless there is some obstruction in your position.
Dialectic is another name for refutation. There is dialectic when you
are being aware of the fundamental presuppositions of others, and
so it is universal. Unless the refutation is universal, it cannot be
dialectic. Dialectic is a position conscious of its presuppositions.

As for Prof. Hartshorne's query, the answer is that
Madhyamika catuskoti is adequate for all positions. As Hegel takes
the fundamental positions and puts them on his dialectical map, so
also in Madhyamika all philosophy-past, present and future are
taken into account.

Coming to Dr Panikkar's remarks, in case his thesis is: "If
you reject this, then you accept the other", then I reject this thesis.

Regarding Prof. Robinson's questions, what Madhyamika
says relating to avidya is not very illuminating. When dialectic has
finished its function, there is still the phenomenological problem of
how a dristi is made possible. How does prajiia become a dristi?
Vedanta answers this question by explaining how avidyd works.

In Buddhism, the interest is primarily epistemological,
whereas the whole interest in Vedanta is ontological.

Dr R. S. Mishra: Prajiia is nirvana, but it is not self-
conscious reason.

Prof. Murti: Where Madhyamika ends, Vedanta begins. As
for Dr Mishra's observations on Moral Law and Buddhism,
Pratityasamutpada is a formal statement of the law of Karma.
Buddha all the time laid emphasis on self-effort there is no room for
grace in Buddhism; there is only the working of the Law. The law
of Karma accounts for all diversities in the world. Prajiia and
Reason are the same but at different levels of self-consciousness.
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As for Dr. (Miss) Karuna Bhattacharya's question, my
answer is that philosophy is not Silence. If there is a philosophy of
Silence, it is still talk about Silence.

20 Prof. T. R. V. Murti



Journal of Dar$ana (ISSN 2348-0122) Volumes VII-XII

Russellian Technique of Scrutinizing
Unhappiness to Understand Happiness

Dr. Monica Prabhakar

Introduction

Generally, philosophers see happiness in terms of a relation
between the individual and his circumstances. The circumstances
however differ from person to person because what is acceptable to
one may not be acceptable to the other. Also, the theories on
happiness are good in so far as philosophical argumentation is
concerned but they fail to relate directly to the issues of human
experience which are defined by their circumstances, choices and
opportunities. The strength of Russell’s view on happiness-
unhappiness dichotomy lies precisely in this. He assures the
common man that he can be happy in this life and under the same
circumstances. Russell suggests a technique following which
individuals will develop a feeling of enmeshment with the world.

Russell’s concern is to provide the reader with a diagnosis
and a technique to treat the unhappiness that may surround him. His
technique is based on his own experiences as he says: All that I
claim for the recipes offered to the reader is that they are such as are
confirmed by my own experience and observations, and that they
have increased my own happiness whenever I have acted in
accordance with them.!

Life, Russell admits, encounters unhappiness in a reasonably
inclusive manner. Meet any person in a crowd, each has his own
story to tell, his own troubles to cry for. Russell himself passed
through a phase in which he was so frustrated in life that he could
only think of suicide as a better alternative. His afflictions were
however simmered down, when he somehow developed an interest
in mathematics. His love for life was rejuvenated when he actually
caught on to things that he had most desired, while spurning those

“Associate Professor, Department of Philosophy, Daulat Ram College,
University of Delhi

! Russell, Bertrand, 1975 The Conquest of Happiness London: Allen and
Unwin p.13.
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objects of desire that were inaccessible and most importantly by
being indifferent to his follies and imperfections.

Though we have been taught right from our childhood to
meditate on our wrongdoings yet Russell believes that as long as we
would tax our heads with our inanities and shortcomings, we would
never be able to assure any happiness for ourselves for that would
only plunge us into depression or disgust with our own selves. We
should instead focus our attention on objects of the external world,
objects that we genuinely desire. These external objects may help in
loosening the tight grip of the pains that engulf us.

The Phenomenon of unhappiness

The main reason for unhappiness in Russell’s view can be
traced back to the individual psychology. Self-absorption diverts the
individual from taking active steps towards the goal, which is
happiness. Russell mentions three kinds in which self-absorption
smites people—The sinner, the narcissist and the megalomaniac. All
three are so deeply and excessively involved in their situation and
are so tied up in it that they even forget what happiness actually is.

The sinner is a product of a social system in which right from
the beginning children are taught to live and believe in a certain
manner. These sentiments and prescripts get embedded in them.
When these children grow up, they see a different kind of a world in
which their childhood training obstructs their evolvement. They
manage to overcome these obstructions to shape up a new
personality of themselves. But the impressions of their early beliefs
entangle their new personality. What was a taboo according to the
old system becomes a pressing demand. They, then reprehend
themselves as sinful. Their only respite then is their mother, but if
time has also taken her away, they get even more susceptible to sin.
If, however they encounter their love someday, that would only give
them temporary comfort for they would seek for a motherly
tenderness, which of course would not be present in their love mates.
The imperfections of their consorts would only add to their
unhappiness, making them even more miserable and cruel which
again invokes in them a sense of sin. This according to Russell is
the common psychology of a sinner.

The Narcissist, on the other hand is one who has an attitude
of regarding her/himself with favor and also wanting others hold
her/him in high esteem. Celebrities often show excessive narcissistic
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tendencies, which is encouraged by the adulation of their fans and
extensive media attention. Russell holds that such an attitude is
acceptable up to a certain point but when it crosses that mark it
becomes an infirmity of character. At times the behavior of such
narcissistic persons seriously violates the basic rights of others and
major rules of society. Obviously, if they face rejection by the highly
significant people in their lives, it becomes an ego shattering
experience for them and it results in conduct disorders.

However, this attitude is very common among women.
Besotted with their beauty they expect men to admire and love them.
Their sole aim is to set ablaze the fire of love in every man they
meet. These kinds of people, whether men or women, can never love
somebody and thus can never achieve real satisfaction from it.
People with narcissistic approach can never be happy. They would
always crave for a special status and in case they do not get it,
unhappiness will cloud their mind. They cannot also develop interest
in any other pursuit. Everything except their self-indulgence is
futile.

A megalomaniac is one who is wrapped up in his love of
power and wants people to be in awe of him. Russell points out that
love of power is natural in man but when it exceeds the limit it
causes great distress making “a man unhappy or foolish, if not both™
He cites the example of Alexander, the great who was so
preoccupied in demonstrating his power to the world that he almost
lost touch with reality and had to lose out on many essentials of a
happy life.

Happiness cannot be achieved by cherishing and fostering
just one component of the human nature while eliding the rest.
Considering that a human being is possessed of a high level of
efficiency and ability, by doing this he delimits his scope of
happiness. His chances of being unhappy increase because one
digression from the course of praises makes the halo around his head
vanish.

The common psychology of people in the recent times has
been that there is no reason left for living in this cruel, unsympathetic
world. Oblivious of the actual causes of their unhappiness, they
impute the world in which they live as the primary determinant of

2 Ibid. p. 22.
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their unhappiness. One may say that such reactions could be the
upshot of a particular kind of mood a person is in. Russell however
maintains that moods cannot decide the futility of the world.
Happiness becomes unattainable when the joys of gratifying one’s
long felt desires are not available to the person. Russell says, “to be
without some of the things you want is an indispensable part of
happiness.” Some amount of struggle is necessary to get the real
taste of happiness.

Reasons for Unhappiness

Russell gives a list of reasons that make people unhappy. The
first reason of unhappiness in the present world that he discusses is
the individual’s struggle for success. Man in his zeal to outshine his
fellows sacrifices the little joys of life, making his own life dull and
monotonous. Russell takes the example of a businessman who
possesses all the ingredients of a luxurious life ranging from a
palatial house to a small needle. To add to his splendor, he has a
beautiful wife and smart children. But he is not happy for he does
not have time to relish his possessions. His fear of losing his wealth
and position holds him back from enjoying his life. “Year by year
he grows lonelier; his attention grows more concentrated, and his
life outside business more desiccated.” To acquire more than what
he has becomes the motive of his life.

This competition or struggle for superiority has so much
overshadowed the lives of people that they have made themselves
unfit for leisure. Their thoughts and actions are guided by their
longing for fame. A man buys a book or holds an exhibition of
paintings not because he is interested in literature or is a real lover
of art but because he wants others to be deprived of such an
opportunity. For him reading books or admiring the works of art is
a waste of time for it does not add lucre to his bank balance.

This attitude, Russell believes, is the result of the common
belief that life is a struggle, and he who prevails upon the rest is the
winner and deserves all respect.

Whatever the reason may be for this attitude, the result
undoubtedly is the deterioration of the living standards, restlessness,

3 Ibid., p. 27.
“Tbid., p. 41.
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enmity with whoever comes in the way and above all the inability to
relax and enjoy life with family and friends. People must therefore
be taught to digest success and enjoy life in a saner manner.

Boredom and excitement are also the enemies of happiness
and thus the reasons for unhappiness. They are those undeniable
palpable realities, which have gripped scores and scores of people.
Boredom is the emotion that cripples its victim in his very self and
being. It stalks through an individual when his faculties are not fully
engaged and when he is dissatisfied with his own situation and
compares it with a more favorable one.

Obviously, a man would not suffer from boredom when he
sees two people fighting or an accident taking place before him.
Displeasing, these situations may be yet they are not uneventful.
They keep the individual occupied just as the pleasing occasions do.
Whereas a monotonous dull and colorless life makes a man in all
likelihood a victim of boredom. Monotony destroys one’s spirit to
such an extent that he fails to recognize the difference between one
day and another. Notwithstanding this he hungers for some change
which would at least put him back to work.

The pangs of boredom compel people to remain embroiled
in a ceaseless battle against it. Lots of evil doings in the present
world are either the result of the individuals fears of boredom or his
wish to escape from his boredom. Also, the world has witnessed
quite a number of suicide cases as a result of this shattering emotion.
Man is thus continually harassed by this unavailing catastrophe.

Excitement, which Russell considers as the opposite of
boredom, too is a cause of unhappiness. Man haunted by the fear of
loneliness, ennui and any similar dissatisfactory emotion yearns for
a life full of thrill and adventure. And in this endeavor, he overpasses
the point after which excitement turns him into a groveler. He loses
his dignity and becomes a slave of his emotions. Adultery is one of
the offshoots of this desire for excitement. The intensity of pleasure
that one gets in dating another woman is much higher than in having
sex with one’s own wife. The emotional stimulation reaches a high
when this man along with the second woman plays hide and seek
with the people they know. This goes on until she fails to kindle his
emotions anymore. Eventually unhappiness results, for this man
now becomes incapable of finding pleasure in this. What was
adventure for him at one point of time has become a normal routine
leaving no space for thrill and excitement.
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Too much of excitement consumes the individual’s capacity
to enjoy. This does not however persuade Russell to discard them
completely. For he knows that boredom and excitement are
damaging only when they are stretched towards their extremes. Just
as both salt and pepper are needed to make the food taste good
similarly both these emotions are required to add color to the life of
an individual. One who does not know the taste of boredom cannot
relish the excitements that pass by. Excitement on the other hand
cannot be the only goal in life. Russell points out that even the great
literary works have boring portions in them. Also, the lives of great
men have not gone untouched by boredom. One only has to act
wisely. That is to learn to endure boredom and to not get
overindulgent in the excitements of life.

One of the wrongs that the modern parents do to their
children is that they do not let them come in contact with the earth.
They do not let them learn things by themselves. Instead, they crowd
their children’s minds by putting in information which they could
learn at later stages. They take them to theaters and shows thus
limiting their scope for excitement in future and the capacity to bear
anything unpleasant, painful or difficult.

Fatigue in its worst forms also takes away the chance of
happiness from one’s life. It tampers with all the possible sources of
enjoyment that one may encounter with the result that man instead
of delighting in the beauties of life gets fulminated and distracted by
them.

Both physical and nervous fatigue are ruinous, however the
greatest challenge before the modern world is the nervous fatigue.
This kind of fatigue is more common among the corporates and the
brainworkers. These people are trapped in a typical way of living
which seizes their real personality. The effort that they have to put
in the midst of uncalled for noises and unknown people around them
most of the time half drains them because there is a tendency in
every human being to catch up with what is unknown to them and to
recognize what is somewhat known. The haste that they make in
rushing to their work places in the early hours of the day also wears
them both physically and mentally. And at their workplaces where
they are supposed to concentrate on their work, their already
debilitated being is further haunted by the fear that if they fail to
raise up to their employer’s expectations they might as well be
booted out from their jobs.
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Russell believes that these men may succeed in getting out
of these pernicious causes of fatigue but by that time they may have
exhausted their capacity to enjoy what they have gathered.

Worry is also a cause of fatigue. People generally are
incapable of having a control over their thoughts. These thoughts
then torment these people by overpowering them and robbing them
of their sleep and thereby of their capacity to think straight. Russell
therefore suggests that instead of grappling with the worries all
through the day and even at night people should take on the troubles
as and when it is required.

Russell feels that a person would be able to prevail upon his
day today worries and even the big worries of life if he begins to
realize that he is only a small part of this cosmos and that his worry
is an insignificant matter altogether. If he is able to handle his
situation well, the world would not change and if he is not able to do
it, the world would not end. This kind of approach would instill in
man the vigor and vitality to deal with the difficult situations in life.
A man in an adverse situation would be able to abate half of his
troubles if he prepares himself for the worst and tells himself that
nothing beyond this can happen.

Thus, the best way to deal with any worry or fear is to look
straight into the trouble, understand it and then try to solve or get
over with it instead of running away from it. This would help man
in lessening the nervous fatigue that he might suffer from.

The fire of Envy also consumes the individual completely.
He in his desperation to injure or insult another person forbears his
own joys and achievements. Russell rightly remarks that a man
tormented by the feeling of envy cannot find pleasure in his own
successes but he does find pain in the successes of others. The
envious man likes to believe that his success is infinitesimal before
the gigantic success of his competitor or the so-called enemy.

Right from the childhood this feeling of envy dwells inside
the individual till he dies. It is quite apparent that a child always
enjoys playing with the toys of another child. It is one of the facts
about human beings that when they view the possessions,
achievements and advantages of their neighbors, friends and
relatives along with their lack of sufficient power, resources or
capacity to acquire them the feelings of envy possess them.

It is also a fact that envy cannot be felt for strangers and even
for people who we cannot relate to or compete with. It is people who
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are in some way associated with each other mainly professionally
that get entrapped in the fire of envy. Among the womenfolk envy
sparks off mainly on one reason. Russell remarks that a woman on
finding another good looking and well-dressed woman at once turns
catty. She would try her best not to look straight at her and would
make every effort to know her foibles so as to malign her in some
way or the other.

Envy is such a devastating emotion that people inflicted with
it cannot find happiness anywhere. What extinguishes the fire of
envy is the realization that happiness would come by if we broaden
our heart so as to take pleasure in and receive satisfaction from what
is ours and to accommodate within it the accomplishments of others.
Russell discusses the impact of those rigid and illogical beliefs of
our ancestors which have been passed on to us and have got
embedded in our unconscious. A little deviation makes our
conscious get overpowered by the unconscious generating in us a
sense of sin. This sense of sin also is one of the significant causes of
unhappiness among adults.

Children in the early years of their life are not given the right
kind of training by their mothers. They are instructed about the dos
and don’ts without being provided with any sound reason behind
them. These children when grow up find it very difficult to deal with
their childhood training and their reason. Sex, for example is one of
the issues which has intruded upon man’s tranquility and his
capacity for collected thought or decisive action. Man has been
taught to despise carnal pleasures. If, however, he takes interest in
them he begins to consider himself as the biggest sinner. His marital
life also gets crumbled as his training forces him to believe that sex
lowers women in dignity or esteem. And he expects his wife to detest
all his initiatives. Considering that she does have a dislike for it
under the influence of her childhood training where she was
instructed on the value of purity, he in order to seek satisfaction goes
to another woman. This instills a feeling of guilt in him. Thus, sex
instead of adding happiness in the lives of men and women becomes
a source of unhappiness by filling in them a sense of sin.

Russell suggests that this malady can be overcome by
scrutinizing the contents of the unconscious and deliberating on the
preposterousness of the childhood beliefs. The consciousness can
then be provided with beliefs which are in conformity with reason
and which are so clear and prominent that they get imprinted on the
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unconscious and replace the previous beliefs so that they do not
cause distress to anyone.

Persecution mania is another cause of unhappiness. It stems
from one’s viewing his own merits splendiferously but not being
acknowledged by the ungrateful, mean and unworthy people around
him. People who suffer from persecution mania assume that the
whole world is up in arms against them. Their imagination escalates
to such an extent that a minor incident of unrecognition or disregard
is considered as treachery and ingratitude. In order to generate
sympathy in others towards themselves they narrate to them
imaginary happenings where they are being needlessly harassed and
outraged not by one but by the entire human race. A man who
entertains such views is demented.

A very familiar kind of behavior leading to persecution
mania is “malicious gossip” or back-biting. People enjoy speaking
ill of others for the purpose of injuring their reputation without
regard for the truth. If, however, they get to know anything said
against themselves then they are roused with intense anger and
recount all the occasions when the vilifier was unnecessarily
supported and benefited by them while comfortably omitting those
occasions when they themselves tore him down. Russell believes
that those who are afflicted with this kind of insanity have the
following symptoms. First, one thinks that his actions are prompted
by his concern for others. People falling under this category have a
distorted view of their own selves. Their philanthropic behavior is a
facade, which camouflages their underlying desire to win
appreciation and derive pleasure from it. Second, one has a
magnified view of one’s own merits. It is a general tendency in
almost every human being to think of himself as the most wise,
candid and brilliant person. And if they do not get the proper
recognition or acknowledgment for what they suppose themselves
to be, they take it as an insult and regard the odious world as
undeserving of their merits. Wise man according to Russell is one
who performs his actions not for applause but to express his feelings.
A genuine playwright, for example, writes what his inner self
inspires him to write and not to win public approbation. Russell
suggests: “To recognize that your merit is not so great as you had

Russellian Technique of Scrutinizing ... 29



Journal of Dar$ana (ISSN 2348-0122) Volumes VII-XII

hoped may be more painful for a moment, but it is a pain which has
an end, beyond which a happy life again becomes possible.””

Third, one expects that others take as much interest in him as
he takes in himself. Those who have an excessive concern for their
own selves take it for granted that others especially their near and
dear ones would do anything for them. If, however, they refuse or
do not pay heed to what is expected from them, it is taken as a serious
offense.

Every individual has a personality of his own which makes
him see and feel things in a particular way and which he is generally
quite satisfied with. Now if a man tries to impose himself on another
then it will be too egomaniacal on his part as the other man just for
the sake of pleasing him might ruin his own life.

Fourth, one imagines that people around him are all the time
busy talking about him and searching ways to malign him in some
way or the other. Russell suggests that instead of straining one’s
head in such fruitless and baseless thoughts one should work on the
ways of achieving happiness because such imaginations would not
lead anyone anywhere.

The last cause of unhappiness that Russell discusses is the
fear of public opinion. It is true that a receptive environment is a
pre-requisite for the growth and happiness of the individual. But it
is also true that anyone who tries to think different or be different
from his own people is severely denounced by them. We have
enough examples of great men like Galileo and Descartes who
instead of getting a pat on their back for their contributions had to
face the bitterness of people around them. Stretching down to the
modern times situation or the psychology of the people has still not
changed. Many young people either have to remain shut up with
their new-fangled-ness or have to swallow the virulence of their
elders if they defy the public opinion.

The modern man can overcome the happiness which dwells
around him by widening the scope of his knowledge and by not
succumbing to the undue pressure of the older people on any
fundamental issue which is related to his happiness. Public opinion
is important and one should have a feeling of deferential approval
for it but only in so far as it does not ask too much from him. And if

5 Ibid., p. 97.
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it does then one has every reason to show his indifference to it. This
may remind one of what Anton Chekov had once remarked ‘If I had
listened to the critics, I’d have died drunk in the gutter.” Thus, if one
wishes to lead a happy life then one must not pay attention to the
unnecessary criticism.

Conclusion

Russell believes that so long as man remains incarcerated in
his own self and does not allow himself to think of things besides
himself, he will continue to dwell in a world of his own which is
constituted by his self-centered feelings such as fear, envy, self-pity,
sense of sin and conceit and remain unhappy. He will lose out on
many interesting things that the external world holds out for him to
enjoy.

The happy man is one who frees himself from the clutches
of self-centered passions by developing genuine interest outside of
himself. “The recipe for happiness is a very simple one.”® One only
has to turn to external world and acquire a certain amount of
modesty, in estimating one’s own self. If one acquires the latter
quality, one enables himself to cherish his accomplishments. A high
opinion of one’s own self mars one’s ability to feel happy on one’s
little successes in life. As regards the former Russell feels that the
external world is full of surprises and we only have to prepare
ourselves to take pleasure in them. I wish to end with an interesting
remark by Russell. He says:

[M]ind is a strange machine which can combine
the materials offered to it in the most astonishing
ways, but without materials from the external
world it is powerless...events only become
experiences through the interest that we take in
them, if they do not interest us, we are making
nothing of them. The man, therefore, whose
attention is turned within finds nothing worthy of
his notice, whereas the man whose attention is
turned outward can find within, in those rare
moments when he examines his soul, the most

6 Ibid., p. 186.
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varied and interesting assortment of ingredients
being dissected and recombined into beautiful or
instructive patterns.’

7 Ibid., p. 126.
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Karmayoga of The Bhagavadgita as Embedded
in Vivekananda’s Teaching

Dr V. Sujata Raju®

Introduction

The paper seeks to highlight the relevance of Swami
Vivekananda’s interpretation of the Karmayoga of the Bhagavadgita
in the contemporary world from the volumes of lectures, writings,
and letters in his words/voice. The Bhagavadgita, being a
fundamental treatise on Indian ethics discusses the question of the
highest value: what sort of life would be most appropriate for the
attainment of the ultimate reality? In the ancient Indian tradition, the
emphasis was given mostly on the knowledge of the ultimate and
devotion to the almighty, however, the least significance was given
to the path of action. Action was considered as a source of bondage
and the advice was to renounce it, and to minimize it to a few
essential activities. On the contrary, starting from the latter half of
the nineteenth century a new trend to interpret the Gita in the light
of karmayoga emerged. Swamiji says that action/work is not to be
renounced but be performed in such a way that both social welfare
and the individual’s moral upliftment can be harmonised into one
goal. Action found a new meaning in Swamiji’s life and work and
Ramakrishna Mission, the unique monastic order established by him
may be called a living example of the teachings of the Bhagavadgita
where karma, bhakti and jiiana are all synthesized in the desireless
service of humanity and God. The later interpreters/translators were
so much influenced by Swamiji’s thoughts that a study of the recent
interpretations of the Bhagavadgita remains incomplete without
reflection on his teachings on karmayoga.

Swami Vivekananda, a nineteenth-century Hindu mystic,
did not write any commentary on the Bhagavadgita. However, his
small book on 'karmayoga’ is a classic exposition of the teachings
of the Gita. The word 'karma’ is derived from the Sanskrit root kri,

QAssociate Professor, Department of Philosophy, Daulat Ram College,
University of Delhi. Email: v.sujataraju@dr.du.ac.in, Mob. 8800583456

Karmayoga of The Bhagavadgita. .. 33



Journal of Dar$ana (ISSN 2348-0122) Volumes VII-XII

"to do". All action is karma. Technically this word also means the
effects of actions. In connection with metaphysics, it sometimes
means the effects of which our past actions were the causes. But in
karmayoga we have simply to do with the word karma, meaning
work.!

Swamiji believed that action can lead one directly to
salvation; provided it is performed in the spirit of detachment as
taught in the Gita. He repeatedly said that the uniqueness of the Gita
lies in its theory of disinterested action (niskamakarma) through
which one seeks to attain the highest goal, standing on the battlefield
of life. The Swami dealt with this view which he considered the most
important and original contribution of the Gita, in his small book
karmayoga. So, while discussing this path of karmayoga we shall
depend mainly on his book 'karmayoga’.

The contemporary relevance of the path

In the West, Swamiji taught the path of contemplation, while
in India the emphasis was wholly on the path of action. For him,
action was necessary for India, as the whole country, having been
immersed in inaction had become more like a dead lump of matter
where there was no sign of life. Under the garb of the sattva, there
was nothing but laziness, inertia and ignorance. His question was:
for how long such inactive, lazy and sensual people could survive in
this world? The suffering of his countrymen, their age-old
starvation, ignorance and social disability moved his heart. So, his
first intention was to make the people of India active by developing
their rajasic qualities and making them capable of their existential
struggle. He realised that one would be compatible with
contemplation, renunciation and devotion etc., only when one had
crossed the boundaries of both famas and rajas and had enjoyed life
fully.

He stated, “Now it won't do to merely quote the authority of
our ancient scriptures. The tidal wave of Western civilisation is now
rushing over the length and breadth of the country. It is not simply
to sit in meditation on mountain tops without realising in the least
its usefulness. Now is wanted — as said in the Gita, by the Lord —

! Chetanananda, Swami, ed., Swami Vivekananda Vedanta: Voice of Freedom,
Advaita Ashrama, Kolkata, 2017, p. 189.
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intense karmayoga with unbounded courage and indomitable
strength in the heart.”

Apart from the practical needs of the country, there were
sound theoretical reasons why the path of action should be preferred
to the other ways (Rajayoga, Bhaktiyoga, Jiianayoga) of salvation.
The Bhagavadgita affirms that in this world one cannot live without
doing anything. True renunciation of action is almost impossible for
an ordinary man. So, it is better to live in this world and work as a
karmayogi than to be an inactive hypocrite, because inactivity is
nothing but idleness in disguise.

Swamiji always preferred activity to inactivity. He says that
“those who deny themselves, live in the forest and chew the end of
unsatisfied desires are not true renouncers. Live amid the battle of
life. Anyone can keep calm in a cave or when asleep. Stand in the
whirl and madness of action and reach the centre, you cannot be
moved.”

Karmayoga teaches the secret of action, knowing that a man
even while living and working as a common man in this whirlpool
of the world, can enjoy the bliss of divine freedom. Karma then
instead of being the cause of bondage and confusion, becomes the
source of salvation.

Karma and Bondage

Everything that a man does, consciously, physically, or
mentally is an action (karma). Karma includes every movement of
the body, every single thought of the mind and there is nothing in
this world which is not karma or the result of it. The phenomenal
world itself is the result as well as the basis of this force. Every
action brings a result, leaves its impression on the soul, and forms
the character which again in its turn determines one's future action.
So, the chain of karma and its results continues.

According to Swamiji, every action is a combination of both
good and evil, no action is exclusively good or exclusively bad. We
call an action good when we find more of the good elements in it,

2 The Complete Works of Swami Vivekananda, Advaita Ashram, Calcutta,
2000, Vol. VII, p. 183.
3 Ibid., p. 50.
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but that does not mean that it contains no element of evil. So also, in
the case of bad actions.

Karmayoga leads to freedom

According to the Bhagavadgita, karma, which is the cause of
bondage, if done skilfully, can lead one to salvation. The
performance of actions with detachment is the secret of this path.
The fundamental question may arise here: why does every action
leave its impression on us? The reason is that we are attached to the
actions and their consequences as well. If we work with detachment
and let no action or thought produce a deep impression on our mind
then there will certainly not be any bondage.

The solution reached in the Gita regarding this bondage-
producing nature is that, if we do not attach ourselves to the work
we do, it will not have any binding effect on our soul. “This is the
one central ideal in the Gita. Work incessantly, but be not attached
to it... By work alone men may get to where Buddha got largely by
meditation or Christ by prayer... Liberation means entire freedom—
freedom from the bondage of good as well as from the bondage of
evil .... So, the bad tendencies are to be counteracted by the good
ones, and the bad impressions on the mind should be removed by
the fresh waves of good ones, until all that is evil almost disappears,
or is subdued and held in control in a corner of the mind; but after
that, the good tendencies have also to be conquered. Thus the
'attached' becomes the 'unattached'. Work, but let not the action or
the thought produce a deep impression on the mind. Let the ripples
come and go, let huge actions proceed from the muscles and the
brain, but let them not make any deep impression on the soul.”

Karmayoga: Performance of One’s Duties

Swami Vivekanand takes up the universally accepted ideal
of non-resistance or non-violence which is taught by all great
teachers of the world. Non-resistance is the highest ideal, but this
supreme ideal can be attained only by him who has got the power to
resist evil. In the Gita, we find Sri Krishna calls Arjuna a hypocrite
and a coward because he refuses to fight/is resistant to fight. Here

4 Ibid., Vol. 1, pp. 55-56.
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under the cover of the morality of non-resistance, was fear and
selfish attachment to his relatives and friends.

“This is a great lesson for all to learn,” writes Swami ji, “that
in all matters the two experiences are alike .... one man does not
strike because he is weak, lazy and cannot, not because he will not;
the other man knows that he can strike an irresistible blow if he likes
but blesses his enemies. The one who from weakness resists not,
commits a sin and as much cannot receive any benefit from the no-
resistance; while the other would commit a sin by offering
resistance.’

The duty cannot be the same for all and one has no right to
criticise or sneer at other’s ideals. One must rise step by step. Each
action is great in its place. No action is good or bad in itself, it is
considered good if it gives strength and bad if it makes one weak.
The motive behind the action should be taken into consideration and
the motive of the action justifies the action. There is no gradation
(higher-lower) of duties. Every duty is equally divine. A man should
not be judged by the nature of his duties but by how he performs
those actions.

The Bhagavad-Gita alludes to duties dependent upon one's
birth and position in life which largely determine one's capacity and
one’s mental and moral attitudes towards various activities of life.
Therefore, one should perform these duties which are fixed by
society for the concerned person. Swami ji points out: "In the Hindu
system of morality we find that this fact has been recognised from
very ancient times; and in their scriptures and books on ethics
different rules are laid down for different classes rules are laid down
for the different classes of men— the householder, the sannyasin
(the man who has renounced the worlds, and the student; then he
marries and becomes a householder; in old age he retires; and lastly
he gives up the world and becomes a sannyasin. To each of these
stages of life, certain duties are attached. No one of these stages is
intrinsically superior to another. The life of the married man is quite
as great as that of the celibate who has devoted himself to religious
work. The scavenger in the street is quite as great and glorious as the
king on his throne."¢

SIbid., Vol. 1, p. 38.
SIbid., Vol. I, pp. 41-42.
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The right performance of the duties of any station in life,
without attachment to results leads one to the highest realisation.
The means and the end should be joined into one. If one performs
one's duties — whatever kind of action it might be — small or great —
as worship; pays as much attention to every detail of the means as to
the end, devotes his entire life for the time being without thinking of
anything beyond, success is bound to come. Karmayoga is
impossible unless one puts the means and the end on an equal
platform. Means are as much sacred as the end itself.

Action through freedom

Along with the performance of one's duties, the other things
required are mental freedom and detachment. This is the essence of
karmayoga. The very idea of duty, otherwise, would make one a
slave. After discussing the value of duty, the Swami warns us against
its binding capacity. He says that:

“Karmayoga teaches us that the ordinary idea of duty is on
the lower plane; nevertheless, all of us have to do our duty. Yet we
may see that this peculiar sense of duty is very often a great cause of
misery. Duty becomes a disease with us; it drags us ever forward. It
catches hold of us and makes our whole life miserable. It is the bane
of human life ... Look at those poor slaves to duty! Duty leaves them
no time to say prayers, no time to bathe. Duty is ever on them! They
go out and work. Duty is on them! They come home and think of the
work for the next day. Duty is on them! It is living a slave's life, at
last dropping down in the street and dying in harness, like a horse.
This is the duty as it is understood.””

The only true duty is to be unattached and to work as free
beings, to give up all work unto God... Duty is good to the extent
that it checks brutality. To the ordinary kinds of men, who cannot
have any other ideals, it is of some good. But those who want to be
karmayogi must throw this idea of duty overboard... Whatever you
have to give to this world, do give by all means, but not as a duty.
Do not take any thought of that. Be not compelled. Why should you
be compelled? Everything that you do under compulsion goes to
build up attachment. ®

"Ibid., Vol. I, p. 103.
8bid., Vol. 1, p. 104.
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Freedom is the basic idea of Swami Vivekananda's
Philosophy. The moment one becomes a slave — even to goodness —
he loses his status as a karmayogi. Ordinarily, duty becomes a
burden to the individual, he performs it because he has to, he does
not feel any freedom or pleasure in doing it, nor can he give it up
easily as the thought of duty has sat deep in his mind. This is the
bondage of attachment, not freedom. The karmayogi must work with
freedom. Freedom is the goal, and freedom is the means.
Compulsion, attachment, and selfishness are causes of slavery. The
karmayogi must work as a master does, not as a slave. He must work
through love. Love never comes until there is freedom. In other
words, love is possible only where there is freedom. “If you buy a
slave and tie him down in chairs and make him work for you, he will
work like a drudge, but there will be no love in him. So, when we
work for the things of the world as slaves, there can be no love in us,
and our work is not true work.”? Selfish work is slaves’ work. One
can work at his best only when one is free from slavery and
selfishness and when one has received love and not attachment.
Morality lies in doing good to others and in self-abnegation.

Non-attachment is complete self-abnegation

The inclination to help others without any selfish motive is
the highest form of morality. This is true renunciation. Every act of
charity, every thought of sympathy, every action of help takes much
of egoism away from our little selves and thus leads to self-
abnegation which is the aim of all type of yoga.

According to Swami Vivekananda even an atheist, only by
the virtue of unselfish work for others, can attain salvation. If he is
not selfish, he is very near to God, for 'unselfishness is God'.

"Unselfishness" he writes is the test of religion. He who has
more of this unselfishness is more spiritual and nearer to Shiva. And
if a man is selfish, even though he has visited all the temples, seen
all the places of pilgrimage, and painted himself like a leopard, he is
still further off from Shiva. A karmayogi doesn’t need to believe in
God. Even an atheist can be a karmayogi and attain the highest state.
He has simply to work with his own will, with the power of his mind
and discrimination. But faith in God makes the way easier. Here he

% Ibid., Vol. I, p. 67.
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works and gives up the fruits to God, he surrenders himself to God’s
will and works with peace and contentment.

Work as worship

According to Swami Vivekananda, the unselfish work is to
be performed with the feeling of reverence and worship. One must
not forget the fact that by helping others we help ourselves. The
world consists of both good and evil, and it will continue to be so
despite all our efforts to make it completely good. He says that
service to humanity should be done with the attitude of worship. The
service to the poor was termed by him as the daridranarayana seva
(i.e., service to the beggar God). It is the giver who gains by giving
is very much emphasized by Swami ji. He writes, “Now you see
what karmayoga means; even at the point of death to help anyone,
without asking questions. Be cheated millions of times and never
ask a question, and never think of what you are doing. Never vaunt
of your gifts to the poor or expect their gratitude, but rather be
grateful to them for giving you the occasion of practicing charity to
them.”!?

The term 'help' is to be transformed into the term 'service'
and this service to humanity should be the chief concern of aw
karmayogi. Swami ji says, look upon every man, woman and
everyone as God, you cannot help anyone, you can only serve, serve
the children of the Lord, serve the lord Himself, if you have the
privilege. If the Lord grants you, blessed you, do not think too much
of yourselves — do it only as a worship. I should see God in the poor
and it is for my salvation that I go and worship them. The poor and
the miserable are for my salvation, so that we may serve the Lord,
coming in the shape of the lunatics, the leper, the sinner.

This is the highest stage of karmayoga where service is done
as worship. This purifies the mind removing all selfishness, and all
ideas of diversity; and the vision of Brahman, which is the goal of
all yoga, is ultimately attained.

Integration of Practicability with Spirituality
According to Swami ji, the originality of the Gita is in
bringing out the harmony of various paths of self-realization. He was

19 1bid., Vol. 1, p. 62.
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the first to give karma an independent status for salvation. The
traditional commentators of Bhagavadgita refused to attach any
value to the mundane world. The idea that the whole world is unreal,
a product of illusion tended to encourage the attitude of indifference
in the minds of the common mass. This attitude prevented people
from being active for their well-being, at the level of society and the
nation. The age-long slavery, want of enthusiasm, courage and
strength were the results of worldliness, was always looked down
and the ideal of renunciation and contemplation was too high to be
grasped by the people at large. Swamiji felt, concerning the people
of this country the need for an ethic which would combine wide
practicability with intense spirituality. One must worship God, but
this does not mean that he would neglect humanity.

The term ‘daridranarayana seva’ which was founded by
Swamiji very aptly explains his views on religion and ethics.
Serving the suffering humanity as Lord's manifestation caught the
imagination of the Indian mind; and relief work for famine, flood,
fire, epidemic and natural calamities were practically unknown
before seva-samities, sevashramas, hospitals, and primary
educational institutions multiplied throughout the country.

Conclusion

The emphasis on karmayoga and the realistic approach
towards life and the world which we find in all the later interpreters
of the Bhagavadgita has its beginning in Swami Vivekananda’s
teachings. According to him, all life is sacred and there is no better
way than unselfish service to humanity.

In the contemporary world, torn apart by caste, creed, gender
and religious differences, an understanding and realizing of the
nature of karmayoga as prescribed by Swamiji, stands as a statement
of hope, as an injunction to live a just and virtuous life, to pursue
higher knowledge and to transcend the delusion of both the “others”
and “suffering”.
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Humanistic Trends in Modern Indian
Philosophy

Dr Manoj Kumar Singh¥

The roots of modern Indian humanism are in the ancient
Indian tradition and up to some extent it is in Western thought
patterns. The Neo-Vedantism of Vivekananda, and the humanisms
of Gandhi, Tagore, Aurobindo and Radhakrishnan are influenced by
ancient Indian thought and culture. Whereas the humanisms of M.N.
Roy and Jawahar Lal Nehru have their roots in Western thought
patterns.

In the Neo-Vedantism of Swami, Vivekananda spiritualism
is mingled with humanism. It concerns itself with the problems of
common man Swami ji preached the gospel of service to man.
According to him the service of the poor and needy is the highest
form of worship on earth. Like a true humanist, he advocated
freedom of human personality and all-around development of the
individual as a means towards the betterment of society.

Rabindra Nath Tagore was an admirer of the Upanishads.
His cosmopolitan humanism primarily focuses on man and his
worldly life. Tagore's conception of God is humanistic. He says "I
say of the Supreme Man that he is infinite in his essence, he is finite
in his manifestation."! He asserted "For our universe is the total of
what Man feels, knows, imagines, reasons, to be, and of whatever is
knowable to him now or in another time. It affects him differently in
its beauty, its inevitable sequence of happenings, its potentialities;
and the world proves itself to him only in its varies effects upon his
senses, imagination and reasoning mind."? Tagore's poetry is mainly
concentrated on man. He was a great advocate of the development
of art and literature. He establishes an institution called Vishwa
Bharati to encourage the development of art and culture.

VAssistant Professor, Department of Philosophy, Vasant Kanya
Mahavidyalaya P.G. College Kamachha, Varanasi

'R.N. Tagore: The Religion of Man, 1961, P. 74.

’Ibid., P. 15.

42 Dr Manoj Kumar Singh



Journal of Dar$ana (ISSN 2348-0122) Volumes VII-XII

He describes reality as Satyam, Shivam, Sundaram. He
considered the body as the temple of the spirit. "He who thinks to
reach God by running away from the world when and where does he
expect to meet Him, how far can he fly? Till he flies into nothingness
itself. No, the coward would fly, can we find him? we must be brave
enough to be able to say we are reaching him here in this very spot
now at this very moment."3

According to him Man is a finite being if we view him as
body or mind, but he is infinite if we view him as soul, he is earth's
child but heaven's heir. In its finite aspect self is conscious of its
separateness and there it distinguishes itself from all others but in its
infinite aspect, it is beyond the limits of the present and the personal.
Thus, finite and infinite are not apart from each other. The two are
real in their union. He was of the view that the individual man must
exist for man and must express himself in distinguished works of
science, philosophy, literature and art in the true service and worship
of humanity.

Like Tagore, Gandhi is also a spiritual humanist. He accepts
man as a replica of the Divine spirit. Thus, he is influenced by the
Vedantic view of the unity of life. Gandhi lived and emphasized
ethical life. According to him, Ahimsa should be consistent with
human life and its progress. He described the positive side of
Ahimsa as love. We should have love towards all life. In his ideal of
Sarvodaya, every individual would have the same and full
opportunities to unhide his potentialities with the integration of the
whole of humanity. "Human values, individual development, always
consistent with its use for the development of society, promotion of
altruism to the highest degree, integration of the individual with
society, lifting the whole of human society to a higher level of
existence, where love and fair play will have the highest role to play.
These are the most predominant characteristics of the Sarvodaya
ideals."*

To Gandhiji, the service of man was the service of God.
Gandhiji was one of the most rational thinkers, I had come across
and I had not known any man of that greatness who welcomed

3R.N. Tagore; Sadhana, p. 130.
“R.R. Diwakar; Philosophy of M.K. Gandhi.
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discussions as much as he did."> Gandhiji had an optimistic view of
life. He should be called a rational and moralist as his most important
ideas were intended to be put into practice.

Gandhi's great contribution to humanism consists in
conceiving a religion that centers almost wholly around man and his
life here in this world. He did not distinguish between life temporal
and life eternal. Religion, according to him, should pervade all our
activities; it cannot and ought not to be pursued in seclusion from
one's fellow beings and in separation from life's other activities.

Sarvepalli Radhakrishnan, one of the greatest intellectuals of
India, was an interpreter of Indian thought tradition. He believed in
a healthy association of ancient wisdom with modern science. He
declared that to improve the world we have to return to an idealist
view, to philosophic thought and spiritual values. He was in favor of
building a bridge of understanding between the East and the West.
Like Vivekananda, he was concerned with defending the Vedanta as
the ethical foundation of universal brotherhood. His philosophy is
chiefly Vedantic idealism. He called the Vedanta ethics the ethics of
action.

Radhakrishnan believed in eternal truths of spirit and he
accepted that there is no separation between the outer man and the
inner man, because the realm of spirit is not cut off from the realm
of life, the transcendent and the empirical are closely related. Thus,
his idea is of a whole man — a multidimensional being. The real
destiny of man lies in the union of the human and the divine. Man is
multi-dimensional as there are elements of matter, consciousness,
intelligence and the divine spark, within him. So, man is bound to
progress at every stage.

Radhakrishnan feels that the more mankind has a humanistic
attitude towards life, the more becomes integrated into the whole
universe. He wrote in The Pursuit of Truth, "Man is not a detached
spectator of progress immanent in human history, but an active agent
remolding the world nearer to his ideals. Every age is much what we
choose to make it. The trouble with our civilization is that in our
anxiety to pursue the things of time, we are neglecting the things that
are not of time, the enduring and the eternal. The significance of

3Dr Zakir Hussain: Thinking of Gandhi, 1957, pp. 15, 22.
® Humanism in Indian Thought: N.K. Devaraja, p. 119.
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man's life is not exhausted by his service of the earthly kingdom.
The whole complex range of human life becomes shallow, aimless
and unsatisfying if it is not shot through with a sense of the eternal.
We must build all relationships on a basis of understanding
fellowship, remembering the controlling principle that life on earth
is meaningless apart from its eternal background. The growth of
civilization is marked by an increase in genuineness, sincerity and
unselfishness. The only effective way of altering society is the hard
and slow one of changing individuals. If we put first things first
through patient effort and struggle, we will win power over
circumstances and mold them. Only humanity that strives after
ethical and spiritual ideals can use the great triumphs of scientific
knowledge for the true ends of civilization." It was Radhakrishnan's
firm belief that the ideal of Man is to make humanity one with the
spirit. And in that case, there will be no distinction of race or creed
or nation. He stressed the ethical life directed towards the welfare of
fellow humans. According to him, moral force is at the center of all
human affairs, and ethics is the outcome of spiritual self-realization.
Thus, it is very clear that the humanism of S. Radhakrishnan is
spiritualistic.

In modern Indian thought, both M.N. Roy and J.L. Nehru
were secular humanists. New Humanism is materialism and it rejects
any supernatural entity. It believes in the freedom of individuals,
humanist interpretation of history and organized democracy. The
rational and moral individual endowed with the quest for freedom is
the starting point of Roy's philosophy.

Like M. N. Roy, J. L. Nehru was also an atheist. He does not
believe in a supernatural order. He was a socialist and Democrat. He
says “Even if God exists, it may be desirable not to look up to Him
or to rely upon Him. Too much dependence on supernatural factors
may lead, and has often led to a loss of self-reliance in man and to a
blunting of his capacity and creative ability.”’

Nehru had faith in science. But he was an agnostic. He says
that whether we believe in God or not but is impossible not to believe
in something, whether we call it a creative life-giving force or vital
energy inherent in matter which gives it its capacity for self-
movement and change and growth, or by some other name

7 J.L. Nehru, Discovery of India, P. 359.
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something that is as real, though elusive, as life is real when
contrasted with death.®

Nehru was a democrat and his view that the state exists to
serve man. Development and happiness of man is the ultimate aim
of the state. Nehru associated nationalism with cosmopolitanism. He
asserts, "Why my nationalism is based on internationalism, and [ am
very conscious of the fact that the modern world, with its science
and world trade and swift methods of transport, is based on
internationalism. No country or people can isolate themselves from
the rest of the world and if they attempt it, they do so at their peril
and the attempt is bound to fail in the end."® Nehru was of the view
that there should be a society in which individuals remain sovereign
and a world society in which justice, equality and brotherhood be
realized.

Thus, In the West humanism is developed as a system of
thought that has been distinguished from spiritualism. The
emergence of humanistic ideas can be seen clearly during
Renaissance. From the age of classical Greeks and Rome, passing
through European Enlightenment and French Enlightenment to the
present-day world the journey of humanism is still on.

In India, the emergence of humanism is not a result of a
revolt against religion. Indeed, Indian humanism has not developed
as a system of thought with a profound Metaphysics and
Epistemology as in Western tradition, but undoubtedly from the
Vedas to modern Indian thinkers, strong humanistic ideas can be
traced. Especially contemporary Indian thinkers accept that for
spiritual progress the physical aspect should not be rejected but
rather perfected.

81bid, p. 489.
Nehru's Essays: I, Jan. 1937, p. 18.
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Moral Disagreements are Rationally
Resolvable: A Defense

Dr Vidhu Jain®

Introduction

Moral disagreements are often part of moral discourses.
Often disagreements are seen to emerge from the conflict between
values and practices of different cultures, moral evaluability of
actions, rightness and wrongness of actions etc. Moral Relativists
argue that these disagreements are fundamental and cannot be
rationally resolved for we cannot have a common or independent
criteria to evaluate different moral beliefs and practices which are
specific to different cultures. One may naturally ask if these
disagreements are fundamental whereby, they cannot be rationally
resolved and eventually endorse moral relativism. This paper seeks
to evaluate the responses given in favor of the rational resolution of
moral disagreements. Views of Karl Duncker, Gilbert Harman and
Kellenberger have been studied to see how we can make sense of
the disagreements and their resolvability, if any, at a deeper level of
concepts. If we can talk of a common core of moral values which
resolves the apparent moral disagreements then we can say that
moral disagreements are rationally resolvable.

Moral Relativism or Ethical Relativity pertains to the
position regarding moral values that they differ and vary from
culture to culture, morals are relative to the cultures/societies who
hold them and they may not be absolute. Variations in moral codes
or values point us in the direction of facing challenges in terms of
moral conflicts or disagreements. Moral relativists say that moral
disagreements are not rationally resolvable because these
disagreements are of the fundamental type. Here, fundamental
means that even if there was a complete agreement on the properties
of the thing or action being evaluated still people might disagree
concerning the morality of the thing or action i.e., one might say that

®Assistant Professor, Department of Philosophy, Daulat Ram College,
University of Delhi
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the act or person in question is right or wrong. But various
philosophers have objected to this kind of reasoning. They say that
it is not always the case that moral disagreements are rationally
resolvable. Sometimes they may be resolved by showing that there
is greater agreement over the act in question. Other times they may
be reduced to disagreements about non-moral facts. Philosophers
have given various responses to the question: of whether moral
disagreements are rationally resolvable.

Situational Meanings

The first view that we discuss here is of Karl Duncker who
was dissatisfied with Relativism and asked why it should be
assumed that moral disagreements are fundamental- rationally
irresolvable- moral conflicts. In his essay on “Ethical Relativity?”!
he argues that all purported fundamental moral disagreements might
be shown to be ultimately reducible to disagreements in beliefs
about the non-moral properties of the actions or practices under
consideration. He begins by identifying important features of the
psychological situation about which participants in any social
practice behave and concludes that the circumstances responsible for
the so-called moral differences do not remain outside the act, but
“enter into the psychological essence of the object dealt with in the
act”. They provide what he calls a “pattern of situational
meanings”.> One of his most important examples concerns possible
variations in the situational meaning of the practice of killing
superannuated parents, where he argues, first that where the killing
of one’s parents is understood as a means of sparing them the misery
of a lingering death or of increasing their chance to land in heaven
or to protect them against injuries from enemies or beast, the
situational meaning of the practice “give to the act a quality of
benevolence rather than of cruelty”(Duncker). He then contrasts
such cases with those in which it would be denied that the killing of
aged parents has any such properties. Here the practice would quite
expectedly be the object of extreme disapproval. Now, Descriptive
Moral Relativism says that different cultures connect different and
opposed values to the same act, which in turn gives rise to moral

! Duncker, Karl.1939. “Ethical Relativity? (An Enquiry Into The Psychology
Of Ethics)”. Mind, Vol. 48, pp. 39-57.
2 Ibid., p. 43.
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disagreements. However, in Duncker’s view, the opposed values do
not give rise to moral disagreement. The two acts are very different
in their situational meaning. Since the two acts are different how the
disagreements can arise and even if we take it, as a disagreement
then it cannot be a moral disagreement rather it can only be a
disagreement in belief. Ethical evaluation is not concerned with acts
as abstract events in space and time. “The ethical essence of an act
depends upon its concrete pattern of situational meanings.”

Thus, according to Duncker the meaning of moral
judgements depends upon the situation in which it is held and we
cannot separate an act from the intention behind it. Also, when we
have a fuller description of the situation and act in question, we find
that disagreement is there only in belief and not at the level of value
underlying the performance of the act. It seems that Duncker is right
in his view that the situational meanings can only bring agreement
on the moral value attached to the act in question, but not on the
moral worth of the action itself. Situational meanings can only make
us understand the intention behind the action in a particular situation
where the action does not have any meaning outside the situation but
they cannot make us agree with the act itself.

Moral Bargaining

The second view under consideration is that of Gilbert
Harman, one of the contemporary philosophers defending Moral
Relativism. He says that if ‘moral bargaining’ is included, then it
may indeed be useful to assume that a moral dispute is rationally
resolvable. By moral bargaining, he means a method to arrive at an
implicit agreement through a process of mutual adjustments. He
explains that moral disagreements are conflicts in affective attitudes*
that are resolved only if agreements are reached on what to do.
Differences in affective attitude occur when people have different
values, with the additional feature that people may try to convert
others to their values. A similar related type of difference in affective
attitude occurs in bargaining. He explains bargaining in general with
the help of an example like someone selling a house wants to sell it

3 .

1bid.

*With affective attitudes Harman refers to attitudes with “affect” like feeling,
impulse, motivation, and caring, hope, desire, wishing, fear, and hatred.
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for a higher price; a potential purchaser wants to buy the house for a
lower price. They must bargain to reach an agreement on what the
price will be. Similarly, according to Harman the question of
whether we ought to assume that moral disputes are always
rationally resolvable depends on what counts as a ‘rational
resolution’ of a moral dispute. This rational resolution consists of
moral bargaining through which we can arrive at a mutual agreement
on what to do. Harman explains this concept with the help of an
example “that most of us assign greater weight to the duty not to
harm others than to the duty to help others™. But why this be so0?
Harman contends that moral relativism explains this otherwise hard-
to-explain view. He explains that a principle is acceptable if it
benefits all the parties to the bargaining. Suppose a strong principle
of harm avoidance will be of advantage to all. But since the poor and
the weak will need help most of the time while being unable to
extend much help to the rich and the strong, the latter group will
regard the general principle of mutual aid as a bad bargain. A
compromise will then be needed which would lead to the acceptance
of the weaker principle. In other words, although everyone could
agree to a strong principle concerning the avoidance of harm it
would not be true that everyone would agree to an equally strong
principle of mutual aid. It is therefore likely that only a weaker
principle of mutual aid would gain general acceptance. Thus, the
process of implicit or mutual bargaining can resolve the
disagreement regarding the acceptance of the strong principle of
harm avoidance. If moral bargaining is included, then, according to
Harman, it may indeed be useful to assume that a moral dispute is
rationally resolvable. However, he defended Moral Relativism.
According to him, Moral Relativism is compatible with agreement.
Moral judgements can be judged to be true or false in agreement
with the moral framework in which they are made. A moral
judgment like ‘slavery ought to be abolished’ can be true or false
elliptical to the moral framework in which it is made.

SHarman, Gilbert, “Moral Relativism Defended”, Philosophical Review, Vol.
84, 1975, pp. 12-15.
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Principle of Ascent

A similar view has been suggested by James Kellenberger in
his book Moral Relativism, Moral Diversity and Human
Relationships. There he talks of the “Principle of Ascent” according
to which “ascending values tend towards universality i.e., as the
level of abstraction of a moral value increases, the breadth of its
application and acceptability increases.” © He has explained this
principle with some examples to show that what we regard as moral
disagreement is not disagreement because when the description of
what is done becomes fuller, then the action in question can be seen
to be in accord with a more widely shared value. He has tried to
instantiate this principle with many examples. One such example is
of Eskimo societies where husbands offer male guests the sexual
favours of their wives, and this is counted as morally permitted in
Eskimo societies whereas it is not regarded as morally allowable in
our society, say the Indian society. Kellenberger’s point is that these
kinds of moral disagreements are only apparent and when some
background is supplied to the action in question then we see that it
is not quite right to term it as moral disagreement which is rationally
irresolvable. Rather disagreement seems to disappear and there is
greater agreement on the moral value. Now supplying some
background to the Eskimo example, in traditional Eskimo societies
married couples form an economic unit; the man hunts; the woman
dries her husband’s clothes, mends his boots, and sews any tears in
his clothing. She also prepares the skins and dries the meat of any
animals that he kills, thus giving him more time to hunt. Sometimes,
if a man’s wife is sick or has a baby to care for, and he is going on a
hunting trip where a woman is needed to warm the igloo that is built,
dry his clothes, scrape skins, and so on, he will take another woman,
with the husband’s permission and her understanding. And on these
occasions, it is understood that there will be sexual relations. Though
this kind of explanation might seem weird to us and we may question
why they can’t take another man with them or why they cannot hold
themselves back from getting into sexual relations; things are like
this in Eskimo societies and we really cannot assess the harshness of
conditions in which they live. But then can we say that the Eskimos

®Kellenberger, J., Moral Relativism, Moral Diversity and Human
Relationships, The Pennsylvania State University Press, 2001, pp. 50-51.
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approve of “wife trading” and I think they don’t. Also, it is reported
that Eskimo married people generally remain devoted to each other
throughout their lives.

Thus, we can see that the difference between Eskimo
societies and our societies is not that lack of devotion, consideration
and fidelity are considered permissible in the former and considered
not permissible in the latter, or that, is considered morally right in
the former and morally wrong in the latter. Rather the difference is
over the role of sex in devotion. In some societies, a husband’s
sharing his wife’s sexual favors or vice-versa hits at the devotion
required by the marriage. But in societies like that of Eskimos, it
does not. What is counted as right namely respecting and honoring
the spouse may be the same thing in each of these societies, but the
way this is done, or can be done, may vary from one society to
another depending on their cultural beliefs about the significance of
sex.

Let us take another example that has already been discussed
while discussing Duncker’s view that Eskimos practice parricide.
They kill their old parents who become too feeble to contribute to
the family. This act is considered morally right by them but we
consider it as morally wrong, and there seems to be moral
disagreement regarding the way we should respect and take care of
our parents. Rather when we supply a bit of background to the act
we see that the intention behind the act is very noble and that they
want to relieve their parents of the prolonged agony they might face
because they live in very harsh weather conditions and non-working
members of the family can put extra pressure on the resources
available for the survival of the family. Thus, as the description of
the action becomes fuller or higher it tends to accord with more
widely shared values i.e., respect for parents and thinking in terms
of their well-being. A similar point has been made by the hunting
trip example of Eskimo societies. When on these hunting trips the
man and woman who are married to others may have sexual
relations. At one level of description, they are having sex with the
one who is not their spouse and we may term it as infidelity and not
morally permissible but the Eskimo society sees it in accord with
their moral values and hence morally permissible. Again, at another
level, what Eskimos do can be described differently as acting in a
way that does not violate marital trust. This kind of description
would connect their action with the more abstract value of marital
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trust, and under this description, the Eskimo practice would be more
widely accepted in accord with the principle of ascent.

It can be seen here that both Duncker and Kellenberger
subscribe to the view that disagreements are rationally resolvable
because an act should be viewed in conjunction with its situation and
the intention behind it. And the moment we realize this,
disagreement seems to disappear.

In the above discussion, certain things are made clear.
Firstly, where one society morally approves of a particular practice
or action and another society does not, we may well find that
different actions are involved or that, at the bottom, the two socicties
regard as morally right the same thing. Another distinction is that we
can describe actions at different levels. For example, consider two
people standing on the corner of a busy intersection. At one level
they are both doing the same thing. But now say that one is waiting
for his wife and the other is waiting for the optimum time to pick the
pocket of the other one. At this level of description, they are doing
very different things.

Thus, when we describe actions at higher or fuller levels,
incorporating into our description the background beliefs and the
goal of action, we get closer to the moral significance of actions.
This in turn invites for a wider agreement on the morality of what is
done by ascending toward a more abstract moral value and the
disagreement seems to disappear.

Conclusion

All the above three thinkers; Karl Duncker, Gilbert Harman
and Kellenberger have argued that moral disagreements can be
rationally resolved one way or the other but at the same time, it can
be seen that they have not denied differences in moral beliefs and
practices of people of different cultures. An act can be looked at
from two different levels i.e., at an apparent level as an act itself in
isolation from the moral value attached to it and at a meta-level as
an act in addition to the moral value attached to it. Moral
disagreements seem to be morally irresolvable only at the apparent
level but not at the meta level. We should recognize the fact that
disagreements at the apparent level ultimately help us to agree on
the moral value in question and we cannot surpass the importance of
moral disagreements in that matter. At this point, it may be said that
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there is no inconsistency in saying that moral disagreements can be
rationally resolved while still maintaining Moral Relativism.

However, this cannot be the case for all acts. What about the
more sensitive issues of moral disagreements like female
circumcision or female feticide? Can Duncker’s principle of
‘situational meaning’, Harman’s principle of ‘moral bargaining’ and
Kellenberger’s ‘Principle of Ascent’ help us to dissolve the moral
disagreement over the moral value of the act of female
circumcision? There is no way in which one can explain the
rightness of the act of female circumcision. It can neither be justified
based on something being favorable for the health of females, as a
traditional-ritualistic practice peculiar to some cultures nor on the
basis that since this has been practiced for ages, it should be
practiced even now. The societies, which practice female
circumcision, do not care for the female as a free individual. Female
circumcision has been proven to be unsafe and sometimes life-
threatening by medical experts and there is no good coming out of
the practice in the societies where it is practiced. Another example
we can speak of is torture be it physical or mental. Torture in any
form can be said to be wrong because it is against humanity to inflict
pain and suffering on other human beings. Killing innocent civilians
in these of wars can be said to be wrong. South Africa’s practice of
apartheid, untouchability in India, and slavery practiced by
Britishers can all be said to be morally wrong. Therefore, some acts
cannot just be interpreted in a manner where they can be said to be
‘right’ even relatively. They are wrong.
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The Inescapability of Moral Responsibility

Lizashree Hazarika"

Introduction

The objective of my paper is to explore the importance and
inescapable nature of the Moral Responsibility of a Normal human
adult. Moral demand has an invariable nature the human existence.
The peculiarity of human nature shows that the verifying attitudes
that they inculcate have significance within their domain of
understanding. I would like to examine the thesis advanced by Peter
Strawson in support of attributing the necessity of holding one as
morally responsible being. This points to the significance of the
attitudes of participants within the community which further brings
forth the meaninglessness of life the in absence of Moral
Responsibility.

Moral Responsibility is a very fact of human life. It is not
possible in any sense to escape this dimension of life because being
human in some sense implies being responsible. Human behavior is
regulated by many factors including moral standards, the sense of
guilt and shame, conscience, duty and so on. The basic requirement
one can understand in terms of ethical life is the sense of
responsibility and the awareness of one's self which is being moral.
The idea of responsibility not only entails the category of legal and
social but also moral and psychological. Responsibility is the state
of being conscious, a feeling of duty towards society and one’s self,
and awareness of the purpose of actions performed and their
consequences for a certain community. To be a moral agent means
to be attributive of being held morally responsible. It means to be a
human being is to have the capacity of acting about what is
considered right and wrong, which is associated with one’s capacity
to understand its situatedness. One is considered to be a moral agent
because of its performance in virtue of which one can be blamed or
praised. There lies an ongoing debate concerning the ‘principle of
control’ regarding Moral Responsibility. Determinists and
Indeterminists point out the doubtable feature of agents being held
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morally responsible in this determined world. They hold onto the
principle that one cannot be held responsible for one’s actions as
they are caused by circumstances in which one is likely to be
situated. This paper tries to focus on the idea that we can be held
morally responsible in every case of our actions because we are
capable beings who live in an atmosphere where we are to perform
our actions and be judged in every aspect. And since we are
embedded in a society, we do owe each other in some sense or other.
Expectations play an important role which points to the idea, that ‘I
being a responsible agent’ is a necessary idea of being human. I
would like to focus on P.F Strawson’s idea of reactive attitudes from
his paper ‘Freedom and Resentment’, which shows a better
understanding of this inescapable nature of human beings because
we live in a social space where we are governed by some duties
towards each other. We can even be blamed for the acts that we are
forced to perform or in the situation where we could not have done
otherwise. In following this idea of the Necessity of Moral
Responsibility ascribed to oneself or others, I would like to discuss
the following questions: What is Moral Responsibility? What are the
conditions for being morally responsible? How can one be claimed
as being Morally Responsible? How an agent cannot escape the
nature of being held responsible?

Moral responsibility as an ultimate concern

Moral responsibility is one of the most debated concepts
throughout the ages and is concerned with the responses (praise or
blame) we show to someone based on the possibility of doing
anything one could have in that particular situation. Responsibility
is a duty or obligation for which one person is held accountable. It
is a human condition that people are responsible or held accountable
for the things they perform. To hold a person accountable is to make
him develop his character, in the light of bringing forth more
praiseworthy results like that we may encourage him to do good
always, and demand from him that he should act wisely or kindly.
Moral Responsibility is linked to the question of how I want to be.
It is the very nature of the self to be able to raise the question of how
to be? as we are indeed responsible for ourselves. This idea of Moral
responsibility is very crucial and problematic in the sense that the
idea of moral awareness has to be inculcated from within one's self.
This is possible only when one has a serious understanding and goes
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through the practices within one's framework. Because there are
certain cases in which one may be morally responsible but not
willing to consider it. The notion of Moral Responsibility was
approached in a different way which shows that responsibility for
actions stemmed from our ability to exercise self-control which
tends to lead us to the idea of free will. The Compatibilists
considered the presence of Moral Responsibility even in a
determined world whereas the In-compatibilists considered that
moral responsibility is not possible in a determined world. They
were concerned that if my conduct is a product of chance, this makes
me no more responsible for it than being generated by causal laws.
In case I am to be held morally responsible for it then I must control
my conduct and this, in a sense, calls for the idea of free will.
Human life is all about following moral obligations in some
way or the other. It is more of being evaluated for one’s acts. The
very aspect of being human is being morally obligatory because we
do have to follow some moral principles and rules. Morality is the
very basic requirement of our life as normal human adults. Since we
live in a society, we do share a common place and a common
understanding among us. To live in a society is to inculcate all sorts
of concerns like faith, trust, etc. We may sometimes perform our
actions with or without any purpose; this performance entails the
idea of expectation from each other’s actions. Suppose I borrowed a
book (a book which is very costly and not easily available) from my
friend and I misplaced that book but I have not informed him of my
misplacing it. In this case, how can I be held morally responsible?
At first, I borrowed the book with an implicit promise that I would
return the book. And he expected the same from me, which I would
by any means. In this act, I feel a sense of guilt for misplacing the
book which was to be returned. This sense of guilt invokes in me a
sense of responsibility towards the owner of the book, though
performed unintentionally. Because we do expect from each other
to a greater extent, expectation arises from the interactions that we
are indebted. So, we are subject to act by some principles at hand.
The practices of punishing and blaming are very important
components in a human society or else life in a society would be
impossible to live in and we would do as we wish to do. The idea of
moral condemnation and approval of our actions plays a necessary
part in each one’s life. Since we are moral agents, we are equipped
with certain tendencies to feel or desire, dispositions that make it
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seem rational to us to act and think morally. It is in our human nature
that we tend to feel concern towards others and also have a tendency
to approve or disapprove certain actions and in this way, it leads to
social benefits or social disasters. It is certainly in our part of
understanding that we expect and indeed demand that individuals
show one another an appropriate degree of moral regard, we do show
some hint at some idea that we do hold one another accountable to
an ideal of moral agency although not explicitly. In this sense, we
do consider each other as having the capacity to live up to that ideal.
Then the question may arise, what are the conditions to hold
someone morally responsible? There are many conditions put
forward by the philosophers regarding the conditions which are said
to be freedom and moral capacity, the possibility to deliberate and
choose among the options etc. Even our capacity to feel the very
nature of the act being performed, the very attitude of holding the
capacity to react either by passing a moral judgment or by
suspending the judgment can be said to be one of the most important
conditions of holding someone morally responsible. If they act well,
we feel they deserve our admiration and sometimes gratitude or
loyalty. If they acted badly, we will tend to resent them and feel that
they ought to make up for their actions, or even be punished.
Emotions do play a vital role in leading us to feel responsible to one
another, in ways that support moral conduct and provide social
penalties for moral conduct. Because it matters to us in what way are
we acknowledged by others with whom we share a common space.

Inescapable Nature of Moral Responsibility

The nature of Moral Responsibility cannot be escapable in
any manner whether the thesis of Determinism is true or false. The
fundamental belief that we carry about moral responsibility provides
a powerful motive for maintaining a proper social order and denial
of it will undermine the social order. Since we live in a society, while
sharing a common place we do share some common expressions of
thought and we do form some common reactions to those thoughts.
So, the ability to form such an attitude is what is needed to be
sketched instead of looking for a metaphysical ground such as ‘free
will” to hold someone accountable. Strawson rightly puts forward
that the thesis of Determinism does not have any impact on the
attribution of Moral Responsibility. Moral Responsibility is to be
taken as a practical idea rather than a theoretical device for human
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applicability. Moral responsibility should be grasped in terms of
certain social practices. We are members of a particular society, so
when one is held morally responsible, the other members react to the
person with a characteristic set of feelings and attitudes- for
example, gratitude, resentment, love, respect and forgiveness.
Strawson uses the term ‘reactive attitudes’ to refer to the range of
attitudes that belong to our involvement or active participation with
others in interpersonal relationships.! Strawson tries to represent the
moral psychology of humans by holding a person responsible for his
acts. Reactive attitudes are consciously entitled responses to which
human beings are naturally prone, in their interaction with one
another. It is psychologically impossible to abandon or suspend
these reactive attitudes in the course of our performance of an action.
Moral Responsibility as a form of life is our commitment to the
reactive attitudes which we adhere to because the more we are
involved with the people the more we are committed to them in a
certain way. It is a mistake to think that moral responsibility requires
an antecedent condition to be satisfied such as free will. This concept
of moral responsibility has to be located within the framework of
these reactive attitudes.

Human Emotion in Moral Assessment

Emotions play an important role in both person and non-
person lives but the capacity to react based on these emotions is to
be understood in terms of the capability to hold one’s self as morally
accountable. When an individual acts and which is within the
structure of the society, we live in then these actions have an
extensive impact on each of our lives. The action performed by x
does matter for y and in this case, the action performed by y does
matter to x in this way, these actions do reflect attitudes towards us
of goodwill, affection, or esteem on one hand and contempt,
indifference, or malevolence on the other?. For example: if a man
was drowning and I was tied to a chair, in this case, I will be held

IStrawson. Peter. F. (1962) ‘Freedom and Resentment’ In Proceedings of the
British Academy, p.6, 48: pp. 1-25. Reprinted in Fischer and Ravizza, 1993.
2Strawson. Peter. F. (1962) ‘Freedom and Resentment’ In Proceedings of the
British Academy, p.6, 48: pp. 1-25. Reprinted in Fischer and Ravizza, 1993.
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morally responsible though could not choose to do it was my
responsibility towards him to help him in any possible way. In this
case, the other person did expect me to help him but not being able
to help he may feel angry with me whereas I could have a sense of
guilt in not being able to help. In this case, I may consider myself to
be responsible for his drowning. Human behavior whether it is
beneficial or harmful is manifested in terms of attitudes we carry
along with us. We always demand some degree of goodwill that
stands concerning us, we do care whether people manifest goodwill,
or express contempt, indifference or malevolence and also care
whether we are recipients of such treatment. We do expect good acts
from the other person and if one fails to perform up to one’s
expectations then we react to him with some kind of negative
attitude. For example, my friend stole all the money that I had from
my purse (though she had reasons to buy medicines for her ill
mother) - I expect my friend to feel sorry for what she has done (I
feel resented). One may say that she did not mean to do it but she
had the only way available to her. But this condition however does
not let us suspend moral judgment towards the agent. The attitudes
which we carry towards other persons seem to be importantly
different from those we take towards non-human animals and any
inanimate objects. The belief concerning the reactive attitudes that
we hold towards other persons as opposed to that of the non-human
person shows that we are engaged with the persons in a distinctive
way. Non-persons can in a way be used, exploited, manipulated or
enjoyed throughout but we do not form this type of attitude
(resentment, gratitude or forgiveness) toward them. Strawson asserts
that we do form attitudes toward the non-persons but in a more
detached way without any involvement which he calls an objective
attitude. Not all individuals can be said to be the proper target of
reactive attitudes. Though these people can injure or even benefit us
there is no point in reacting to them. They are incapable of
understanding the kind of demand expected.

Attitudes and intentions play an important role in community
life where we are related to each other in some way or other and in
this sense, one acknowledges the attitudes they carry while morally
addressing someone and this makes sense only when the other can
understand and take seriously the claims forwarded to him. There
lies no strict consideration of regarding someone as morally
responsible but it is more of expecting someone about the attitude
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one carries within. Just as when a person offends you for some
reason it does not mean that you will directly go and tell him about
the offence that he created but, in this case, you will hold an attitude
towards him that indirectly shows that you are being offended by his
act. Moral Responsibility is an essential and integral element in the
transactions that take place within relationships. Reactive attitudes
cannot be eliminated from one’s life in any way; it arises from the
roots of our human nature. These attitudes are not only associated
with the demands of others for oneself but demands of oneself for
others and also with self-demanding attitudes. Strawson says that we
demand others for others, of ourselves, and of others for ourselves.

Moral Responsibility is an essential element for regulating
behavior in socially desirable ways for social control. For generating
a well-ordered society, it is moral responsibility which is the prime
requirement or else life would be meaningless. In the absence of
moral responsibility, one would be entitled to do anything and
everything. Life itself would be unsystematic and haphazard, a
possibility would be open to do any of the ways. If I do not hold
myself morally responsible for my acts then I will be the kind of
animal who does not care what happens at most in one’s life, if I do
not react to the praise and blame then I will not be a person because
I would be likely to repeat my mistakes done. Life is all about
constant evaluation and revision and one has to be evaluated in terms
of good or bad acts for a better living. The only possibility in setting
our participant attitude aside is not in the cases of the deterministic
boundary but in cases of abnormal beings, and children and this
produces in us the objective attitude. Strawson emphasizes the
importance of reactive attitudes in the application of moral
responsibility, but he states that in these above instances, one can
suspend the attitudes which one holds towards them. Reactive
attitudes are not attached to reason or rational judgments but rather
are based on observation and subsequent feelings or attitudes which
follow that observation.

Though Strawson’s theory of moral responsibility has been
subject to certain challenges, the challenges cannot disprove his
theory of moral responsibility because his reconciled theory is very
important to a practical understanding of one’s self. He points that
he out is not concerned about what causes the reactive attitudes and
he rules out the faults of over-intellectualizing the concept of moral
responsibility for giving rational justification for our performance.
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He is often criticized that he gave a Naturalistic turn to the theory of
moral responsibility; McKenna Michael and Russell Paul (2008) in
“Perspectives on P.F Strawson’s ‘Freedom and Resentment’”,
argue that Strawson tried to explain responsibility as natural to a
human being. But I can see that there is no harm in trying to situate
it naturally because it is the utmost criteria to be fulfilled (human
being cannot live in an isolated world) of being human who upholds
the capacity to understand the moral demand (either for oneself or
for other) in a society. Strawson does not give a static understanding
of Moral Responsibility because he is aware of the cultural
variations and he does talk about the modified nature of moral
responsibility.

He is also criticized by Watson Gary (1987) in his
‘Responsibility and limits of evil: Variations on Strawsonian
Theme’ In Responsibility, Character and the Emotion pp. 256-286,
based on his emphasis on excusing conditions and exempting
conditions. If we consider Strawson’s view then one can always
excuse oneself from the moral accountability. Strawson says that
when one says that he did not mean to hurt you but was forced in
that case we give an objective attitude to the action taken place in
which one is not committed to that person, that we do look in the
compulsive behavior with an objective eye®. When one says that he
was not the one who performed the act or he ignorantly did that,
then, in this case, the other is not solely involved but only in this
case, he observes the action performed. It may force us to see the
injury as one for which he was not responsible. He does not rule out
the compulsive action as a whole but says that one is not involved
fully in such acts so one can only give a view objectively that is only
in terms of treatment or training. He says that one who does not
consider himself responsible and makes excuses for the sake of
making would appear a case of abnormal moral egocentricity, as a
kind of moral solipsist.* Because it is presupposed that one needs
fully acknowledge what is being demanded of him. We would not
demand from incapacitated beings, Strawson shows this very

3Strawson. Peter. F. (1962) ‘Freedom and Resentment’ In Proceedings of the
British Academy, p. 5, 48: pp. 1-25. Reprinted in Fischer and Ravizza, 1993.
4Strawson. Peter. F. (1962) ‘Freedom and Resentment’ In Proceedings of the
British Academy, p. 9, 48: pp. 1-25. Reprinted in Fischer and Ravizza, 1993.
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underlying idea of expectation where there is a presupposition that
there is a framework of attitudes which are inherent nature of human
beings and the justifications for any moral demand should be taken
inside that framework and we need not give and external
justification to it.

Thus, the understanding of moral responsibility is very
significant in one’s life that has the utmost urge and capacity to
reflect on one’s self. Though there may be difficult situations in
deciding whether to hold some as morally responsible or not this
does not in any sense rule out the nature of being responsible. It is a
very interesting concept because the absence of this would lead to a
chaotic life after all we are social beings and we do have the capacity
to reflect on our actions and also other’s actions. So, one cannot in a
way escape the nature of being responsible for some external factors,
like- he could not have done otherwise, he was determined by the
situation etc. because we have this inherent capacity of
understanding the basis of moral life. So, one automatically can
understand the wrong action and right actions being performed. To
give up responsibility is to give up humanity as a whole because the
responses (praise or blame) are the expressions of certain needs and
aversion which one has in oneself and this needs to be taken
seriously.
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J. Krishnamurti’s Phenomenology of Mind

Dr Sharda Kushum MishraF

Introduction

The nature of the mind is changing dynamic energy,
conditioned and reconditioned in every moment of experience. It is
conditioned by the inputs that we get through the senses-sight,
sound, smell, taste, and the body sensation — by our actions and
reactions, by our thoughts and emotions, by what we do and how we
manifest in the world. What we are, is the manifestation of the mind:
Rarely though, do we take time to create a space of silence, to see
how this mind of ours is working. When we quieted the mind and
look at our experiences, we see that the mind is a process of constant
change.

As we begin to look carefully at the nature of the mind and
at the forces that condition it, we begin to see certain patterns: what
leads to more suffering, to more pain, to greater lightness and
contraction and what patterns of mind lead to openness and
spaciousness, to a free and easy relationship with ourselves and
other people. "And it (the mind) plays a very important role in the
spiritual life. It is the cause of bondage and liberation."! This is the
main focus of this study.

The concept of mind is one of the most important issues in
Indian philosophy. None of any Indian philosophy systems deals
with the concept of the mind. Some are more epistemological in their
analysis of the concept, while others are psychological. To the latter
category belongs J. Krishnamurti’s teaching. The whole focus of J.
Krishnamurti's teaching was to free the human mind of all
conditioning and awakening of intelligence through which man can
derive a religious, unconditioned mind or life.

The teachings of J. Krishnamurti contain instinct analysis of
the mind, which is extremely useful for the willing deliberate and

EPh.D. and Former Research Associate (J. Krishnamurti Study Center,
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conscious growth of man. Here the term 'mind' covers both- the
whole focus of J. Krishnamurti's teaching was to free the human
mind of all conditioning and awakening of intelligence through
which man can derive a religious, unconditioned mind or life.

To be unconditioned, one must know how one gets
conditioned. We are being constantly conditioned by impacts not
only from outside but also by impulses within. There is no clear-cut
division between the outer and the inner. The inner projects itself in
the outer and then we see it on the outer canvas; it exists only
outwardly. And we make frantic efforts to change things outwardly
through our behavior, patterns, our actions words and other types of
outer relationships. But they are not available, because the outer has
its roots within. The outer is only a symptom of the inner reality. The
outer and the inner are joint phenomena. To tackle the problem
outwardly is to cut the branches and the leaves. The untouched
remains and the roots will sprout into new leaves and branches. We
can know the symptoms but not indulge in a symptomatic treatment:
Superficial, the conscious and the deep unconscious.

How a conditioned mind comes into being: “The notions of
I and you, the subject and the object, are falsely perceived to be
opposed to each other though, in fact, the environment is the
reference for both the notions. Thus, the identification of awareness
with the condition of its being, conditions it accordingly and
consequently results in the perversion of perception that interprets
the relationship in terms of the conditioning caused through the
identification. That is how a conditioned mind comes into being.”?

To Krishnamurti, the totality of our conditioning can be
broken not bit by bit, which takes time, but immediately, by directly
perceiving the truth of the matter. It is the truth that liberates, not
time or your intention to be free.

Krishnamurti regards the conditioned view as mistaken by
what we have been taught about it. Krishnamurti does not torture to
cure us; he merely makes us aware of the enormity of our mistaken
view and leaves 'awareness' to do the rest. Krishnamurti did not
specify all the social ills which have grown on us through their long
usage. He complained about certain principal ways of thinking to

?R K. Shringhy, The Philosophy of J. Krishnamurti: a systematic study, p. 234,
New Delhi.
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which we have been conditioned, splitting a whole into parts, and
judging objective truth by subjective opinions. Such ways have
bedeviled the whole of our life and Krishnamurti’s main purpose is
to release and unconditioned us from their grip.

As Krishnamurti observes: “It is fairly obvious that how we
are superficially conditioned by the culture, the society, the
propaganda around us, and also by nationality, by a particular
religion by education and through environmental influence. I think
it is fairly clear and simple to see how most human beings, of
whatever country or race, are conditioned by the particular culture
or religion to which they belong.”

Conclusively what the mind is according to Krishnamurti?
The mind is the whole— emotions, thoughts, consciousness and the
brain— the whole of that is the mind. The whole material process is
the mind which is going on in the brain and the nerves. The whole
structure, according to him is the mind that is the instrument of
understanding too. What are the factors that limit the powers and the
capacities of the mind? It has to be remembered that operations of
the memory prevent us from seeing things as they are.

Before I discuss 'the conditioned mind' a short discussion
about the term 'Right perception' may prove useful. Because of
phenomena occurring in the present. It is what Krishnamurti calls
the fact. It is what Krishnamurti calls the fact. It is what is perceived
as occurring externally or within consciousness at the moment of
inquiry. This is what he refers to as the right perception or the direct
perception.

In Krishnamurti's approach, there is a constant emphasis on
the Right perception. According to Krishnamurti, the right
perception indicates clarity of perception. To see anything is to see
it as it is without any distortion or projection of the subjective factor.
In any clear perception, there is a comprehension of the intrinsic
significance of a thing and an event. Where such clarity does not
exist, man remains under an illusion of projected significance.
Krishnamurti says “Perception itself is action. In the very moment

3]. Krishnamurti: The Impossible question, pp. 10-50.
*In Vedantic term this is called Aparoksanubhiiti.
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of right perception, the right action or right relationship comes into
being.”*

To understand Krishnamurti’s approach, it is, therefore,
necessary to have a clear comprehension of what he means by the
Right perception and how one comes to it. It is Right Perception
which is truly awareness the awareness of ‘What is.” To perceive
rightly is to be aware of the fact as it is." It is what is perceived as
accruing externally or within consciousness at the moment of
inquiry. This is what he refers to as what is. "What is' according to
Krishnamurti is perennially new. Whatever exists at the moment, as
a thought, a sensation or a perception, "Krishnamurti repeatedly says
that in the very awareness of the fact, a new action comes into being.
It is therefore of the utmost importance to understand what the right
perception or awareness is for awareness is the very essence of
Krishnamurti's approach.

Structure of the Conditioned Mind

The individual is, for the most part, born with ignorance
which he inherits from the society, the culture the civilization in
which he is born, which is a beginningless process. Moreover, the
concept of psychological time is a product of ignorance and is,
therefore, the field of conditioned existence, as a factor constituting
the fabric of conditioning. Therefore, the action of a conditioned
mind in whatever form— thinking, reasoning, speculating, becoming
and so on, can only perpetuate the conditioning in those forms. That
is why Krishnamurti suggests the actions of intelligence, the
operation of choiceless awareness, and meditation as the only
methods to break through the field of time.

Krishnamurti raises the question, “What conditions the
mind?” He replies, “The lack of understanding, is it not? Not the
environment; the environment does not limit the mind. What limits
the mind is the lack of understanding of a particular condition.” By
environment, he means the external conditions as well as the internal
individual background.

Thus, a conditioned mind is essentially an instrument of
division in consciousness. It thrives on the perpetuation of this

“Rohit Mehta: The Nameless Experience, Bhartiya Vidya Bhavan, Bombay,
1973, 64.
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division, utilizing consciousness and its powers to strengthen the
self-Centre in various ways. Hence, Krishnamurti finds no other way
to solve the fundamental problems of mankind, except by, freeing
the mind from its identification with ideas.

A conditioned mind is incapable of discovering the truth. We
are not generally aware of our conditioning to be aware of one's
conditioning is to free the mind from ignorance. We are aware of
conflict within us, this conflict is painful. Therefore, the suffering
and pain of existence make us aware of the conflict. Conflict consists
of the resistance offered by the self-protective and the self-
perpetuate walls of the self. They essentially subsist in identification
with ideas. Identification with ideas produces conditioning from a
self-sustaining vicious circle that can only be broken when observed
as a whole instantaneously.

Memory— There are two factors in the functioning of the
mind that need to be considered: (a) The recognizing activity and (b)
the identifying activity. The Mind must recognize as otherwise it
cannot act intelligently. This recognizing activity is possible only by
memory. It is due to the memory of facts, being a part of retentive
memory or factual memory, while the other is psychological
memory, “which is the memory of value we give to the fact, or our
opinion whether it is good or bad.” It is the memory of fact.

Why is Krishnamurti so hard on memories? Memory is our
natural endowment. Without it, we are helpless in dealing with
others. How then can we live? Krishnamurti points out: "What do
we mean by memory? If you are an engineer, you use the memory
of technical knowledge, knowledge to build a bridge. That is factual
memory." Krishnamurti shows us the other side of the shield. He
continues: "There is also psychological memory. You have said
something to me pleasant or unpleasant, and I retain it; when I next
meet you, I meet you with that memory, the memory of what you
have said or had not said. There are two facts to memory -the
psychological and the factual.

Memory and Time

What Psychological Memory arises - when the mind dwells
upon a feeling, on the memory of the pleasant and the unpleasant?
'Psychological memory' is essentially a craving or memory that
evaluates experience in terms of acceptable or avoidable. In other
words, psychological memory is the essential element of desire. So,
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it evaluates memory and creates a framework of values, a
classification of desirable, more desirable and most desirable and
also as avoidable, at once avoidable and condemnable and so on. In
this case, recognition of objects arouses reactions of the 'self' center
which arises out of the framework of the values of the 'self'. When
the memory of facts is used as a means of self-perpetuation, as
illustrated above, it is called psychological memory. Memory
Projecting the past onto the future that is a process of becoming,
psychological time or incomplete action.

According to Krishnamurti memory is time: There are two
kinds of time: (a) Chronological and (b) Psychological.
Psychological time is the sense of time-related to 'I' consciousness.
This is the time that is the product of the mind. To be free from
conditioning does not necessarily means that one can destroy all
memory and have a blank mind. The memory of facts is necessary
for the culture and civilization of any kind, but psychological
memory, the occupation with desire, and the demand for more
experience are the cause of bondage.

As Krishnamurti states: “We cannot deliberately put
memory aside; but we can let the memories go by without corrupting
the mind, without being occupied with any particular memory from
the childhood or yesterday which I acquired and to which I cling
to.>" And also says, "It is possible to be fundamentally free only
when the process of naming is understood; naming being terming,
symbolizing, which is the action of memory; because memory is
'you'. Without your memory, without your experience, the 'you' is
not, and the mind clings to those experiences in order to be secure.”®
Thus, it is only psychological memory kept alive through the
occupation of the mind, that constitutes conditioning and not the
factual memory.

Experience and Knowledge

The content of memory is experience and knowledge.
Experience and knowledge are material of the memory so these are
the conditioning factors of the mind. We have given tremendous

SKrishnamurti talks, London, 1953, p. 10.
®Krishnamurti Talks, New York, 1950, p. 96.
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importance to knowledge since ancient times. Knowledge has both
aspects, namely positive and negative. Here we are exploring the
negative or the psychological aspect and not the factual memory.
According to Krishnamurti for thousands of years through
experience, stored in the brain is knowledge and memory. From that
memory, the thought arises.

“Knowledge is understood as a fund of information, memory
of experience and acquaintance with the technique of a particular
job, the method of doing something.”’

But knowledge is also a major cause of the feeling of 'I know'
which is identification with information, with capacity, with
technique. Knowledge is necessary as the technical material as the
data of facts for the operation of intelligence, for learning and for
understanding the relative phenomenon but not for the discovery of
Truth, for the comprehension of life as a whole.

It is the cause of conditioning and the form of Avidya. But
when Knowledge is used for strengthening the ‘I’, it becomes a
factor of the conditioned mind.

Krishnamurti says, "Knowledge and learning impede the
understanding of the new, the timeless, the eternal. Developing a
perfect technique does not make you creative."

Krishnamurti makes distinctions between knowledge and
wisdom, between experience and experience. He says that
experience is a part of the time. Experiencing is a state of
consciousness in which the self, experiences along with his
experience.

In his ‘Commentaries on living,” he says: “Experience is
already in the net of time. It is already in the past. It has become a
memory which comes to life only as a response to the present. Life
is the present; it is not the experience. The weight and the strength
of experience shadow the present and so experiencing becomes the
according to Krishnamurti experience is the response of the
background of the known, the stuff of memory. So, experience is the
response of memory and memory as the identification with an idea
is a barrier to the state of experiencing.

'R. K. Shringhy: The philosophy of J. Krishnamurti, A systematic Study,
Munsiram Manoharlal Publishers, Pvt. Ltd., Delhi, 1996, p. 246.
8]. Krishnamurti., The First and Last Freedom, Bilingual edition, p. 297.
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Krishnamurti points out it in this manner: “The mind is the
experience, the known and it can never be in the state of
experiencing; for what it experiences is a continuation of its
experience.” The mind perceives everything according to its
conditioning, and is therefore incapable of perceiving ‘what is.’

So, memory is the guardian of all centers of reaction and
thought as the verbalization of memory becomes the voice of
reaction. This verbalization is the process of thought. This is the
essential part of the conditioning.

Process of thought— What is a thought? "Thought is the
movement of an experience, knowledge and memory. It is this whole
movement."!°

But the cyclic movement of thought begins with the act of
perception. When you see something the seeing brings about a
response. You see a green shirt or a green dress, the seeing awakens
the response, then contact takes place, then from the contact, thought
creates the image of you in that shirt or dress, and then the desire
arises.

Experience

Thought Knowledge

N

Memory

This is the cycle of experience to experience, where the
thought is the movement dependent on experience, memory and
knowledge; it acts as a filter for subsequent perception.

Process of Thinking

The Process of Thinking— Krishnamurti defines the process
of thinking like this: "Our thinking constitutes a movement from
thought to thought. Our thinking is never without a thought. A
thought supplies the base for our thinking. So, a thought which
becomes an operational base naturally directs the whole process of

Krishnamurti: Commentaries on Living, Series I, p. 22.
K rishnamurti: The Network of thought, San Francisco: Harper & Row,
1982, p. 48.
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thinking. Thinking which is based on a thought can never be free
from the direction and motivation given by that thought. Thus, it is,
that our thinking is always a reaction rooted in the center of thought.
In this movement from thought to thought, the mind finds its security
and its continuity. It is the associative and psychological process
which enables the mind to move from thought to thought.!!

Thinking which is the activity of relating sense-perception to
the understanding of an integrated whole, and the discovery of the
law inherent in the manifestations, is characterized by Krishnamurti
as creative thinking, which is true thinking. But thinking as a part of
our daily life of struggle and conflict is a mental activity that
proceeds as a reaction of the self, and by the psychological memory.
This reaction is a distraction in the perception of ‘what-is’.

The question arises here; can the mind cease to function?
Can the mind stop projecting itself? Having thus far examined the
major elements in the structure and behavior of the conditioned mind
we shall now turn our attention towards the unconditioned mind.
The term conditional (limiting) is not, a simple negative term
conveying (‘darkness’) mere absence of light; it has the positive
power to lead us to an unnamed positive, devoid of conditionings
‘Conditioned’ leads the mind to its positive “‘unconditioned’, which
though negative in form is (like “‘unlimited’ or ‘infinite’) is positive
in meaning. The consciousness of a conditioned mind, therefore
leads one to the discovery of new workings of the mind, it is working
as unconditioned, undisturbed, or a silent mind, a mind which works
totally and has not yet been dragged into partial ways.

We do not destroy our conditioned mind but place it beside
the intimations of the unconditioned mind. This is complete self-
Knowledge, of the whole mind, of the conditioned as well as the
unconditioned parts and of their relations to one another. The
conditioned is the divided whole, whereas unconditioned is the
undivided whole. The whole is ever the whole and indivisible. We
can describe it better in this verse of I§avasyopnisad:

(el O el (el A
quidi@: YJolA@qoricqoigigzad |

c c c ~ A
Quigel Quidigrel qUIAATarRIsaa |

' Madras talk, 1947.
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In the words of Krishnamurti: “To observe actually ‘what is
to see the whole significance of ‘what-is’ the mind must be fresh
clear undivided”.!?> With the awakening of intelligence, there is the
dissolution of the self-protective walls of conditioning. Action is
freed from its self-perpetuating limitations and becomes
spontaneous, immediate and total.

Krishnamurti clarifies that the point of departure must be a
sincere inquiry into self-knowledge. In Astavakra Mahagita the self
is described as unconditioned, as given in the following verse:

& &0 & d LAcklAICTIsEAAHT: T |
latdeoea a2 laidapre [aeesdr 11 411

The essential nature of the self is unconditioned, serene,
changeless and stainless. The self is neither inaccessible nor
attainable because (of being) limited. Krishnamurti also states: “It
seems to me that before, we set out on a journey to find reality, to
find God, before we can act before we can have a relationship with
another, which is society, it is essential that we begin to understand
ourselves first. ...Because, if you and I do not understand ourselves,
how can we, in action bring about a transformation in society, in
relationship, in anything that we do”?'* For Krishnamurti, the
obvious starting point in the process of self-knowledge and
understanding is to observe what is.

He says: “We generally start with furthest the supreme
principle, the greatest ideal ...But when you start very near, with the
nearest, which is you, then the whole world is open, for you are the
world and the world beyond you is only natural. Nature is not
imaginary; it is actual and what is happening to you now is actual.
From actual you must begin with what is happening now and now is
timeless™!'®. It also requires sensitivity and alertness to grasp the
subtle moment of thought away from ‘what-is’. One thus engages
deeply in the kind of moment-by-moment mindfulness, watching
without judgments, the activity of mind and body.

12]. Krishnamurti, Beyond violence, p. 9.
13]. Krishnamurti: First and Last freedom, p. 31.
14]. Krishnamurti: Letters to the school: Vol. 1, Wassenaar: Miranda. p. 58.
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Conclusion

It is Awareness which constitutes the central theme of
Krishnamurti’s approach to life or philosophy. Krishnamurti
considers relationship, which is the field of action, to be the mirror
in which the self is reflected. It is therefore of utmost importance to
grasp this idea of Krishnamurti that self-knowledge or
understanding is possible only through choiceless awareness in
action. Awareness of the shortcomings of the conditioned mind thus
draws our attention to the presence of the total mind or the
unconditioned mind. This is the negative and indirect approach to
the real and the unconditioned.

The unconditioned mind gives us a total comprehension of
the object, but not a whole of parts. Through awareness attention,
intelligence and meditation, the unconditioned mind works, these
are also the states of the unconditioned mind. These all are one.

Krishnamurti’s great contribution to the spiritual life is that
he has found a way out using the mind at another level, the level of
awareness, attention, intelligence, meditation, etc. The transition
from the partial to the total or from the conditioned to the
unconditioned use of the mind cannot be affected by changing one
into the other, either by suppression, persuasion or sublimation; nor
can it be affected by our trying to hold each state of the
unconditioned mind by a supreme effort of the will. It can be
affected if at all, by a clear understanding and pure intelligence
towards ‘what-is’.

Thus, Krishnamurti has done a great service to the spiritual
life by finding a bridge a state which is above the threshold and is
free from the pitfalls of the conditioned mind. When Krishnamurti
insists upon a complete transformation or revolution of the mind, he
does not mean the abandonment of conditioned or partial thinking
and exclusive adoption of total thinking, but our being scrupulously
aware of all that is passing through our mind.
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Vedic Education— The Only Means to Realise
‘Sarvam Khalu Idam Brahman’

Vandana Sharma¥

Today we live in constant fear of being victims or witnessing
someone being a victim. Such is the condition of our society.
Constant inhumanity, insensitivity and crimes against animals,
fellow beings and nature leave us in a lull with a haunting question
‘Where are we heading? As we progress in the scientific arena of
astonishing and remarkable discoveries, we also confront the devil
of inhumanity, diminished ethics and dipping morals before us. With
a wide range of social evils from crime against women, animals and
children to dowry deaths, terrorism and environmental haphazard
mushrooming before us, it’s the need of the hour that we stop and
seeks guidance from our great texts and Rishis. The ideas and
thoughts of the great Vedas and Upanishads are bound to be
beneficial for one and all because one indeed is all and all indeed is
one- Sarvam Khalu Idam Brahman!! Thus, across races,
nationalities and religions this knowledge will only act as a unifying
force. It will bring about mutual respect and elevate us mentally,
emotionally, spiritually and ethically. Without biases of religion,
nationality and race it’s time to revamp our education system and
imbibe the Vedic knowledge which alone has the acumen to fight
against the horrors of society and once again put India on the
pedestal of being the Universal Teacher -Vishvaguru!

India has been fortunate in being bestowed with the eternal
and precious gift of knowledge of the great seers, the infallible
Vedas and the philosophical Upanishads. This land has been
cultivated with timeless thoughts, teachings and philosophies left
behind by divine beings like Buddha, Shankaracharya, Mahavira,
Guru Nanak Dev, Maharishi Patanjali and many more. India’s
Darshana is firmly rooted in its holistic view of reality which is not
merely a philosophy that one follows but is a way of life. This

VJ.R.F. (I.C.P.R.), Advaita Vedanta Department of Philosophy, Annamalai
University, Annamalai Nagar, Tamil Nadu
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unifying philosophy that advocates the oneness of all data remains
the heart and soul of India’s identity.

From a snail that crawls to the saint that preaches are indeed
united in their very essence and hence, all that exists, all that ever
existed, all that will one day cease to exist and all that will never
exist in the womb of time is nothing but the non-dual Brahman from
which everything originates, within which everything breathes and
into which everything merges. From a child that plays with joy to
the dog that howls in the street and the scholars that write the most
impeccable articles are all fruits of the same source- Tajjalan’
announces the Purusa Sukta of the Rigveda. The Nasadiya Sukta of
the Rigveda declares this principle as Tadekam which manifests
itself variedly and the Taittarya Upanishad maintains- Ekoham
Bahusyam (I am one and I shall become many)’.

According to the Vedas, the entire cosmos operates as per
the cosmic law of ‘Rta’ and we all are bound in a well-linked chain.
Humans-animals-mountains-tree- insects, we all are a part of the
same cosmos. None exists independent from the other. Our survival
is in our unity and our interdependence. This is what Lord Buddha
expounded in Pratityasamutpada, The Theory of Dependent
origination This is also what Adi-Shankaracharya said time and
again in his texts and Bhashyas that were impregnated with the idea
of Advaitvad or Non-dualism, which professes that behind varied
names and forms exists one non-dual principle- ‘The Brahman’.
Smeared in the dark colors of Avidyd, we consider the numerousness
and multiplicity of this universe as the only reality. In our deepest
contemplations and meditative modes, we ought to realize that all of

! Tajjalan is beyond the realms of descriptions and yet is described positively
with the help of three fundamental attributes: Sat-cit-aGnanda. Sat-cit-ananda
are attributes of the non-dual, ultimate reality known as Brahman. It is from
the Brahman that all things that are living and non-living, visible and invisible,
thinkable and unthinkable, knowable and unknowable, humans, animals,
trees, insects, rivers, mountains and every spec of the universe are born, into
which they all breathe and into which the merge back for all these names and
forms are nothing but the Brahman itself. Tajjalan is the secret name of that
ultimate Brahman by which it should be worshiped. In the Brahmasutra
(1.1.2), Badrayana defines Brahman as Janamadi asaya yatah (From which
all is Born).

? Lokeshwrananda Swami, pp. 57 (6.2.3) , Taittariya Upanishad, Ramakrishna
Mission Institute of Culture, 2014.
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that which appears to be distinct is, in fact, non-dual at its root. The
discrepancy of varied names and forms arises due to the veils of
Maya, Avidya or the cosmic illusion. It is due to the clutches of Maya
that we see the distinction. It thus becomes imperative to respect the
variedness of names and forms realizing that the essence of all is
non-dual and that we are the truth that we seek for all is divine, all
is the Brahman says the Chandogya Upanishad ‘Sarvam Khalu
Idam Brahman’?.

It is of paramount importance to understand that multiplicity
has its locus in unity and unity remains the base of diversity. Since
the entire cosmos is a whole of wholesome parts, bothering even an
iota of existence will bring about a huge variation in the entire
cosmos. Indian Philosophy in general and Advaita-Vedanta, in
particular, refuses to see any distinction at the core of all and hence
women, animals, children and nature have never been seen as
objects that are meant to be dominated or exploited in any way.
Brahman the supreme reality is omnipotent, omnipresent and
omniscient; it logically cannot be exclusive to humans alone. The
omnipotent and omnipresent Brahman, thus can never have its
exclusivity to humans alone and this outrightly discards the concept
of human supremacy and refutes the theory of domination. This may
explain why in India rivers, mountains, animals, humans and even
what science calls non-living are worshipped for they are seen as the
manifestations of the non-dual Brahman.

Sarvam Khalu Idam Brahman also professes that everything
that exists in this scheme of the cosmos with varying names and
forms underlined by non-duality is certainly supposed to work by
Dharma which involves an urgent sense of duty, right,
responsibility, virtues, ethics, conduct and a general norm of
discipline which is needed to exist harmoniously and harmlessly.

Before it is too late and before we lose out on the glories of
mother earth, it is the need of the hour to realize that everything from
the rivers that have been reduced to dirt-washing arenas and filth-
dumping bodies, the woman that has been reduced to a mere sexual
object, the tiger which has become an object of hunting addiction
and political conspiracy and the environment in general which has

3Johi, K. L, Bimali O. N, Trivedi Bindiya, p. 143, 3.14.1/Chandogya
Upanishad, Parimal Publications, 2013.
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become an object of undying greed have their individuality, their t
and their own in this cosmos for they are non- non-different us and
must be approached with gratitude, sense of oneness and respect.
When you consider each life as non-different from you, you never
will try to extract joy, pleasure and gains out of it for you will always
be more concerned about the joys, pleasures and needs of it. Thus,
Vedic and Upanishadic prayers have never been specific instead
they have always been general, holistic and all-embracing; an
example of one such prayer is quoted from the Brihdarnayak
Upanishad.:

om sarve bhavantu sukhinah
sarve santu niramayah
sarve bhadrani pasyantu ma kascidduh
khabhagbhavetal

om santih santih santihil

Today we exist in a very sad state of affairs where
inhumanity, infidelity, hate, insensitivity, intolerance, cruelty and
irresponsible acts of all kinds are on the rise. Somewhere down the
line we have lost touch with ourselves and have become self-
obsessed, self-centered and self-contained. Gone are the days when
we were offered practical lessons of unity and kindness at Gurukulas
and were supposed to offer food to the mother cow before we ate
ourselves. It’s a matter of yesteryears when one prayed to plants and
trees and drew permission to pluck even a single tiny leaf that was
used for medicinal purposes. No more do we teach our children the
values of karuna and maitri, instead we inculcate within them a
spirit of competition and rivalry. Schools and colleges are engrossed
in producing management gurus, technically sound engineers,
doctors and professionals but have failed to develop morally and
ethically sound human beings. If we want to put an end to the current
chaos that is sweeping the globe, we should go back to the
Upanishads to understand them in the right light and focus on
holistic development. It’s important to inculcate the teachings of our
Great Beings, Rishis and Shastras at an early age for a 360-degree
development of a child. It’s important to not only encourage a kid
physically, intellectually and emotionally but it is also important to
encourage the child spiritually. It is time that the entire education
system is revamped and free from the shackles of Western
influences. Indian Philosophy should become a compulsory subject
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in schools and colleges. Only when a child from his tender years will
go through the process of Shravana-Manana- Nididhyasana will he
realize the essence of the Mahavakyas:

 Prajianam Brahma— Consciousness is Brahman*

»  Ayam Atma Brahma— Self (Atman) is Brahman’

» Tat Tvam Asi— You are That®

s Aham Brahmasmi— 1 Am the Brahman’

»  Sarvam Khalvidam Brahma — All of This is Brahman®

Let our society be a society where we develop seekers of
knowledge instead of aspirants of educational degrees, let us free
ourselves from the clutches of rote learning to imbibe techniques
that lead to the realization of self, let our society be one where
concentration should be on developing great beings and not just
great doctors, engineers and management wonders because being a
good human is the base of being a good professional. Parents need
to go back to the Vedas and Upanishad to give their children the
lessons of Ekatmavada, Maitri, Karuna, Ahimsa, Samadristi and
Sarvabhiitahita instead of teaching them to be competitive with their
friends and kick a street animal or pampering them to the limits.
Thus, all microcosmic existence should exist in harmony so that
harmony pervades all. The only way harmony will pervade the entire
world is when the world is free from the evils of discrimination,
distinction, dominations, inequality and a sense of supremacy. It is
time that we see the self in all and all in the self to co-exist in
harmony, respect and peace. All of this will not be possible with
mere talks and discussions but will be feasible only with the practical
application of the Vedic system of education that practically teaches
us the concept and essence of ‘Sarvam Khalu Idam Brahman’ and

“Setumadhavan T.N. p. 19, 3.3, Aitareya Upanishad of the Rig Veda,
Esmskriti.com, 2011.

Sarvananda Swami, p. 5, 1.2/Mandukya Upanishad of the Atharva Veda, Shri
Ramkrishna Matha, 1920.

®Lokeshwarananda Swami. p. 131, 6.8.7/Chandogya Upanishad of the Sama
Veda,Ramakrishna Institute of Culture, 2014.

’Setumadhavan T.N. p. 27, 1.4.10/Brihdarnayaka Upanishad of the Rig Veda,
Esmskriti.com, 2012.

SHume E Robert, p. 209, 3.14.1/Chandogya Upanisad, Thirteen Principal
Unpanisads, Oxford University Press, 1995.
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further allows us to see the entire world as one family ‘Vasudhaiva
Kutumbkam.”® Education must not merely prepare us to be a
professional of great value but should lead us to be a human of great
value. It should guide us to liberating wisdom and allow us to lead a
life smeared in wisdom. The important question is how fulfilling and
complete is the system of education that we have today. Is this
system of education leading us to wisdom? Is it inculcating in us a
sense of seeing the entire universe as one family? Or is this system
promoting within us a sense of rivalry, a sense of supremacy and
merely reducing success to grades and numbers? In no way is this
education system touching the core of who we are and allowing an
individual to understand that at the core all are but the same non-
dual Brahman. If we look deep, we will conclude that the education
system to a great extent is responsible for all the havoc in society
and it alone can be the liberating factor from all the chaos.

Conclusion

The rise in violence against humans, animals and nature in
general, the dipping values, morals and ethics on a social, political
and individual level and the greed for scientific development and
technology are indeed ruining the peace and balance of this world.
It is important to understand that individual peace is not separate
from world peace, it is essential to know that when each human,
animal, tree or the smallest spec in the universe operates as per
cosmic law and is in harmony only then will there be universal
harmony. Education indeed plays an important role in the holistic
development of an individual, society and the world. To understand
and apply the essence of Sarvam Khalu Idam Brahman, it is
imperative to revamp, redesign and revise our entire education
system. The Vedic system of education which concentrates upon the
overall development of an individual focuses on understanding the
self and ‘he who knows the self, knows the Brahmanl. Without
further ado, it’s time to go back to the Vedas and realize that
disparity has its locus in unity and unity remains the base of
diversity. It is time to not merely preach the unifying philosophy of
Sarvam Khalu Idam Brahman but also realize it within ourselves and

"Warrier Krishna A.G. pp. 71-72, V. 4/Maha Upanisahad, The Theosophical
Society, 1953.
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within all that exists by going back to the age-old Vedas and
Upanishads and exploring their knowledge in the right light and
applying their essence to have a world that exists in unity, love and
peace.
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Can a Teleological Suspension of the “Ethical”
be Justified?

Manglam KeshavY

Introduction

Soren Kierkegaard’s existential exegesis of the Biblical story
concerning Abraham and Isaac captures the anxiety and distress of
Abraham's dilemma in being asked for the sacrifice. For Abraham,
the difficulty was not about sacrificing something valuable but it was
all about contradicting his ethical obligations which is “to the son
the father has the highest and most sacred duty”!. His response to
God’s command entails a suspension of the ethical which has a
higher telos outside and above the ethical. The higher felos involved
in his willingness to sacrifice his son Isaac was to test his faith in
God and Abraham was justified in his intention to sacrifice Isaac for
something higher than the ethical. Johannes de Silentio (penname of
Soren Kierkegaard) calls this suspension ‘a teleological suspension
of the ethical. Nevertheless, Abraham’s intention to sacrifice Isaac
was for some greater felos but such intention brings a radical
discontinuity between the ethical and religious in the teleological
suspension. On the ethical expression, Abraham’s intention to
sacrifice his son is understood to be the guilty murderer, while on
the religious expression, his intention stands out to be the epitome
of courageous faith or the ‘knight of faith’. And it is in this
contradiction between the ethical and the religious that there lies the
anxiety which Abraham carries throughout the story. To his
challenged faith in the goodness of God, where the divine command
demands him to violate the ethical, Abraham responds with much
greater faith. His immense faith in the divine enables him to undergo
the teleological suspension of ethics and thereby transgress the
universal social ethics by standing about the absolute. Abraham’s
act of following the divine command is not simply a resignation to

YScholar, Centre for Philosophy, School of Social Sciences, Jawaharlal Nehru
University, New Delhi.

'Kierkegaard, Soren. Fear and Trembling. ed. and trans. Howard V. Hong and
Edna H. Hong. Princeton: Princeton University Press, 1983, p. 28.
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God’s authority rather it is the act of individual self-assertion which
brings the individual to the highest form of life possible.

Teleological Suspension and the two distinctions of the Ethical

The two distinctions of ethics which need to be understood
are: ‘ethical as a mode of existence’ and ‘ethical as a universal moral
requirement’. On one hand, ethics as a mode of existence pertains to
an individual’s passionate and resolute choices, his commitments by
which an individual attains an integrated or authentic existence; on
the other, ‘ethical as a universal requirement’ pertains to those
intellectualistic objectives, universal norms and principles on which
corporate morality is established. The ethical mode of existence is
in no way contradicted because Abraham’s intention to sacrifice
Isaac ‘involved a decision made in passion, earnestness, and
inwardness, was a most emphatic expression of the ethical as a mode
of existence’?. The sense of the ethical suspension with which
Kierkegaard was concerned in his book Fear and Trembling was the
‘ethical as a universal social ethic’ which not only subordinates the
individual to the general moral sanction and which does not have
any moral linkages to the specific existential situations of the
individual. This sense of ethics resembles the Hegelian conception
of ethics as social morality which stands as a ‘self-justified and self-
supported system with nothing higher or outside it. The ethical
stands as the totality of all relations existing within the social domain
such that it “rests immanently in itself, has nothing outside itself that
is its telos but itself the telos for everything outside, and when that
is taken up into it, it has no further to go.”® This universal social
ethic in which the ethical life of an individual is to be realized only
through his identification with the totality of society, which
subjugates the individual concrete existence of an individual and has
no telos outside it- such ethical need to be suspended in the very
teleological suspension. Such ethical universalism can never provide
the individual with any grasp whatsoever of his or her being. By
suspending the universal social ethical of community, an individual

?Schrag, Calvin O. “Note on Kierkegaard's Teleological Suspension of the
Ethical”. Ethics 70, no. 1, 1959: pp. 66-68.

3Kierkegaard, Soren. Fear and Trembling. ed. and trans. Howard V. Hong and
Edna H. Hong. Princeton: Princeton University Press, 1983, p. 54.
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stands in relation with the absolute for some higher telos or divine
purpose. As in the Biblical story of Abraham and Isaac, Abraham
suspends the universal social ethic of community and transgresses it
to follow the divine command.

For Kierkegaard, the existence of concrete individual matters
such that the concrete individual is the foundation and the bearer of
the universal, and the universal has validity only insofar as it
emerges from the concrete encounters of the existing individual. As
against the Hegelian system, where the particular individual is in a
state of alienation unless they surrender their particularity to the
universal, for Kierkegaard it is the single individual in their
particularity, standing in direct relationship to the absolute that is
higher than the universal. Abraham in his religious act of faith stands
not about the universal but he stands in an indelibly personal and
unique relation to the Absolute or God. With the teleological
suspension and standing above the universal, Abraham is situated in
a position of faith where he puts aside his social obligations to reach
a higher realm of the absolute. Through his faith, Abraham is placed
above the universal such that being a man of faith he “determines
his relationship to the universal by his relation to the absolute, not
his relation to the absolute by his relation to the universal”.

Knight of Faith and Transgression of Universal Social Ethic

The indelible and personal relation of Abraham to the
Absolute in his very act following the divine command and his
upliftment from the realm of ethical to the realm of absolute though
his immense faith is vital in what makes him distinct from the tragic
hero. Abraham as a ‘knight of faith’ is different from the tragic
heroes because the tragic hero is torn between conflicting ethical
commitments and always remains ethical. A tragic hero does also
make a sacrifice, for instance how Agamemnon sacrificed his
daughter Iphigenia so that an angry god will relent and allow the
winds to blow the Greek fleet across the sea®, but his actions are
always ethically defensible. “The tragic hero remains within the
ethical. He lets an expression of the ethical have its telos in a higher

“Evans, C. Stephen. Kierkegaard An Introduction. New York: Cambridge
University Press, 2009, p. 104.
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expression of the ethical™. On the other hand, a knight of faith
transgresses the universal social ethic of community for something
higher than the ethics and he stands for the absolute rather than the
universal. The universal-ethical is suspended in that the primary
relation of the "knight of faith" is not to an abstracted universal but
to God. The knight of faith remains silent for his actions remain
incomprehensible out of his subjective solitude and no inter-
subjective language as universal can comprehend his actions.

The knight of faith’s action of suspending the universal
social ethics of the community is not an abandonment of the ethical
rather it is merely a teleological suspension which is done to secure
faith. The suspension is merely to shift the correlation of value from
one conditioned by finitude (where one can’t support even his good)
to one conditioned by faith (where there lies the infinite that sustains
the good of all). It is merely about the extension of commitment from
immediate finite life to have faith in the goodness of God. As one
can see, Abraham as a knight of faith, by losing his attachment to
his finitude can extend caring to all. It is the suspension for the sake
of ethics. Also, the knight of faith’s transgression of the universal
ethic does not destroy it, Kierkegaard maintains that the universal
social ethic still exists for those who do not engage in the leap of
faith. For the knight of faith, the universal social ethic is no longer
relevant and therefore he transgresses the universal social ethics.

The teleological suspension of ethics through which the
knight of faith transgresses the universal ethics of community is
carried out by his immense faith in God. This Faith in God remains
at the foundation to becoming an authentic being., as Kierkegaard
also writes, “Faith is the highest passion in a human being™®.
Authenticity requires that we have faith in God and use this faith as
the means through which to develop the courage to transgress the
universal ethical norms of his social community. The authenticity
requires that Abraham undertake a leap of faith out of the universal
ethic of his community and into his own purely subjective faith-
based religious ethic.

SKierkegaard, Soren. Fear and Trembling. ed. and trans. Howard V. Hong and
Edna H. Hong. Princeton: Princeton University Press, 1983, p. 59.
®bid., p. 121.
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The Teleological Suspension of the Ethical and its Limitations

The teleological suspension of the ethical which is carried
out by the immense faith in God comprises two aspects- namely ‘the
dismissal of the notion that the ethical is synonymous with a
universal social ethic and the possibility of purposeful suspension of
the universal social ethic to obey a higher and more valid command
from God’’. The combination of these two aspects creates a space
for an alternative ethic with its own, values, and norms to exist as an
alternative to the universal social ethic. This alternative ethic, thus
obtained is the faith-based religious ethic which enables the
individual to not only challenge the prevalent universal social ethic
(where ethics have been regarded as synonymous with universal
social norms of the community) but to also go beyond the universal
ethic of society where individuals value is not subdued by society.
Faith-based religious ethic is grounded in the authenticity of
religious life its privileging of the individual emanates from a more
authentic form of life than that which grounds the privileging of the
universal ethic.’® Instead of being grounded on some universal
objective intellectualistic norms or historical rules, the faith-based
religious ethic is based on the intimate, subjective and exclusionary
relation to God. This faith-based religious ethic leads an individual
to new existential possibilities where he not only can question his
existence but also can have liberating self-transformation that
recognizes and values his/her subjective freedom. In faith-based
religious ethics, the very concrete existential condition of the
individual plays an important role and this ethic provides existential
and psychological support to the individual facing existential
difficulties, unlike the way the objectively valid norms are imposed
on individuals in universal social ethics of the community.

However, such teleological suspension of ethics leads an
individual to challenge the universal norms of society and enables
them to go beyond creating an alternative ethic on authentic
religious grounds but there stand certain limitations to those faith-
based religious ethics and thus to this teleological suspension. The
major drawback with the faith-based religious ethic fails to

'Rae, Gavin. “Kierkegaard, the Self, Authenticity and the Teleological
Suspension of the Ethical.” Critical Horizons 11, no. 1, 2010: p. 78.
81bid., p. 90.
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differentiate between the contents of different faith-based actions.
There are no such norms or guidelines which can determine the
content of the actions apart from certain divine revelations. An
individual may justify his vicious or barbarous acts as long as he
retains faith in the validity of his actions. In the name of the divine
command, there can be attempts to justify the individual act of
killing another individual. Moreover, actions being merely faith-
based actions do not signify that they represent the same authentic
religious life irrespective of their content or consequences. As it is
quite evident that all faith-based actions can’t be legitimate and also
outside one’s subjectivity no meaningful justification can be offered
to the teleological suspension, therefore it becomes necessary on the
part of the individual to have some space for reasoned faith. Such
reasoned faith will prevent our faith from turning into blind
resignation and will keep a check on the content of different faith-
based actions. On the part of the individual, with reason as a guide,
one can regulate the contents of faith where one can refrain from
vicious or illegitimate actions validated by unreasoned faith.

On the question of Justification for the Teleological Suspension
of the Ethical

So far in this paper, we have seen how the teleological
suspension of the ethical has led Abraham to transgress the universal
social ethics of the community to faith-based religious ethics which
is more subjective, intimate and grounded in the authenticity of
religious life. Also, we have seen how the teleological suspension
without contradicting the ethical as a mode of existence, enables us
to challenge the identification of ethical to universal social ethic and
however subjective it may be, this suspension empowers us to obey
the command of the divine (higher than the ethical) where we can
shift our correlation of value from finite world to infinite reality
which sustains the good of all. This teleological suspension of ethics
is not only meant for standing in relation with the absolute rather
than the universal but such suspension also enables us to transgress
the universal ethical which subdues individuality by subjugating the
ethical life of an individual to the totality of social life.

But the question which is most pertinent to this teleological
suspension of the ethical is: can there be a meaningful justification
for this suspension outside the solitude of one’s subjectivity? As it
is evident in the Biblical saga Chatham cannot be understood or

... Teleological Suspension of the “Ethical” ... 87



Journal of Dar$ana (ISSN 2348-0122) Volumes VII-XII

justified within the universal as justification for his divine command
exists only in the world of the absolute. But can such justification
for the transgression of universal social ethic be given in our present
world or can God can be recognized as something higher than social
morality? To the second part of the question that whether God is
higher than social morality there can be multiple sets of subjective
answers but one thing is common if an individual accepts God as
something higher than social morality and His demand having
higher telos, then in that case the teleological suspension of ethical
can be justified otherwise such suspension will always remain
hostile to the social morality. Now to the first part of the question
that whether such suspension is possible in the present world, there
is a need to reformulate our understanding of the teleological
suspension of the ethical. If we try to understand the suspension in
terms of transcendence from the demise of finite to extend the
correlation of value from finitude to the infinite faith which sustains
the good of all and also if we extend our caring from our immediate
to the less immediate by making a little suspension of the ethical to
our immediate- then again, such teleological suspension of the
ethical can be justified. It will be no longer antithetical to the ethical
when we extend our love and care from our immediate to less
immediate by teleologically suspending the ethical judgements to
our immediate only. Although one cannot give justification for such
teleological suspension out of one’s subjectivity one can guide and
check his wronged faith through a reasoned faith itself.

Conclusion

Abraham’s act of suspending the universal social ethical for
some higher telos (i.e., to obey a higher and more valid command
from the divine) sets up an important question for the ethical
‘whether such a suspension can be justified in our present world or
not’. For one thing, it is sure that we can’t give justification to an
individual act of suspending the ethical outside his subjectivity. An
individual can justify his unethical acts and fake his malicious
intention in the name of divine command because there stands no
way to differentiate between the contents of different faith-based
actions. And in this way, the teleological suspension of ethics itself
becomes antithetical to the ethical. But when we see such a
teleological suspension of the ethical from a theistic perspective
where an individual ‘knight of faith’ transgresses the universal
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social ethical and stands in relation with the Absolute by following
some divine command, it is then we can make sense of such
suspension. If one has faith in God as something higher than
morality and being benevolent everything good follows His
command, then in such case, there is nothing unethical that is
suspending the universal social ethics for an individual theistic
person. Again, such a theistic perspective is very much subjective
and people can differ on accepting God as something higher than the
moral realm therefore the justification of such teleological
suspension remains interrogated. But there is another way through
which we can make sense of a teleological suspension concerning
our day-to-day present world. As discussed in the previous section,
if we try to understand the suspension in terms of transcendence
from the demise of finite to extend the correlation of value from
finitude to the infinite faith which sustains the good of all and also
if we extend our caring from our immediate to the less immediate by
making a little suspension of the ethical to our immediate- then
again, such teleological suspension of the ethical can be justified. It
will be no longer antithetical to the ethical when we extend our love
and care from our immediate to less immediate by teleologically
suspending the ethical judgements to our immediate only. And in
this manner, we can have a better sense of a ‘teleological suspension
of the ethical’.
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bIuraTg qered—Sgyd—dig WHI—go 9. 70.

V. Bhattacharya Basic conception of Buddhism (pp. 77-78).

104 i ghed fret



Journal of Dar$ana (ISSN 2348-0122) Volumes VII-XII

g AT W9 9 s Ao d & b 39 g e @1 o9 o
T 3R fITEAT 81 € A1 B HHI D FSIC H TSR Felel Hl
I3 S 3R AHI HAI A YT Bl dTel YdeT A< I AU
B F dfad fear SPedl Refd & <@d gY W 4§ o
IFATHATE BT IUSY AT P IRART T2 | IUMTGT HT W Igay
?— "I DI ST (3T fafg)e
JRA—TRT & 99 AR I ¥ FUWR IohR Jgud Rred!
D AT FAS B T 8d & | Idd TUA Bl b= 95 o |
AT Pl DI WL ARI HEWE T Il W SR WY
UHTIhdl 9 B | §& 1 bel A1 € b f[Agg usm & 4R wR s
DI Wl & DI S Fehell AR AI—HAIE S §rg WeWg Uar &l
B gahd [0 fayg U= @1 gfe & wad g@l | faRfdd &1 and
TR Rl © |1 g BT U ARFERIRA € | §Ecd Al Bl JAHD
ReIfT A UG &, ST SATHITT | AT AT YAYEG J0T BT I
BIdT ® | IMIHATE &) URFRT 378’ & SWe I UR™ Bl 81 39
JehR IATCHDAT HIGREIaT © 1”2 FagRee[dl a1 AURIETIH
BT a1g & FH0T 8| 3fgd T B ATAR AED YuF BT URATT
PR IO W@HRU DI UEAMCl AR Jad BT g A §§ b
& Ufd AT 21 S wEd' gfg Bl g IHDdT B gl A
HICHR FGT0T BT AN IR DR & | TR §og D T BT AU
fl S ol @1 gof el & A1 SRR &RA &1 JaTd 2 |
TR g 7 URHA<I Bl Yg AT e Pl AL 7 SR Afa—fT,

g, IMaTe, Sqyad wR®T, F—RiawR 20081 Wo Mo Ho fdo <o fdo
JRIORT |
‘BrRrIUYg
ey ug 120-31— Wl T TvSW el AAT Aol | |

IRIE SUH Hedl | 1 = |

Wl qafd qvew e Siifad O | |

A SUH foheai 7 & 7 AT |
Hemme —279 wad 7T 3T QT Uolma Wi a1r fferef<a gavgs w9
fagrfgen | |

23qyd— JermreafiaaIRaT |

g T T ST SRAT F1 T AreMT 105



Journal of Dar$ana (ISSN 2348-0122) Volumes VII-XII

FFde g 7Fd U S9d AEPR W Ry gd fawd gg
AURIETIH[CT & oI Y 3MTH Tea @ oI WR FHaior 3res &1 TAnT
BT g€ 9 A9 Pl WA 9T Aed 2| W Y
fU—UIET 95 I8 & | Sl BB A1 eR 8, g8 U+ AR
H T8 B I MY AATT—ARIIRS M, ¥ Mfe AR Qo
T AT FMHGRE & AR AR gfte &1 yabree B9 &,
FifF oM 3fe F W iRk ‘W @ A=—fr=1 gfg dar &t 2|
JEUHVH FATS B YRRATIAT HRAT ATSd ©, Slal dd ad
T4 D! MY IAD! HT gfie &1 fuRarg g oy | gt
JATHR g8 J: AR & Tfod AT HAl D Uld AT 9 81 3R
9 B SR & Gh H ARV R, UG AT & 9o wR UER
BTN AT F & GO HB T GohdT © AR gE@ H A A
TR B Whd] © | dieed A1 F Al SABT Hedro] i Idhr 18
fegerrar 2—

3T & Srcl ARl Pife el uRIRT |
SR g e AT i geerd | |1

g @1 AN D e I B NG BT © [A9gE us
DI gftc & gl A foRfad &1 arf yera &_ell & | 81 fagfs @r
A1t 58—

[ T SN UQT U U= |
3ot fiferweell gaags 7w fagfger | ™

g9 Ug § W WY ¥ HEl T & [ 9l axqd D
2| ofenfe & faae & g@ &1 M T BT § a1 gfear @
gfE B © 'S % S 37U+ JATUD] MRad qT FfdeTeaqol FHsT
2, I%qd: Ufd FAIafed d<dl 1 I 8—IRR, 474, =, F:Rerfied
qaET A U efur—etor gRafdd 81 Y8d 8, SHBT PIs MR el
2| 9§ AN W € 98 Al T8l € Sl AR Y Usel AT Pl

g qe |
lery qg—279.
5981 1, 3, 5, 37, 30.
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HIeRiErd, IERE FINGT—Yo H0—375, AHTGH— ! gIRBIE ARA],
g IR, IRIORA, FT-1968.

Bepiaife, gamorarfda, 23,/2,/10, S0 TATH, 0 S0 B 3o, o
HO— 43,44 TSR Y=of fBTGHI, STAYR |

26 Sfo TeMHEWE— 90 T0 SYd—hU—faferm s, fifyue e argdrarsn

2 I PAF-—AA |
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frame e g 7 W 39 AR &1 99 far 21 9 d8d ©
b STel T W1 G B, H S9 (U $9 IATHT DI g & fofy
ST eI fdwelyor oxar g, @ 3 Hae a1 fage, oA |4,
ThTeT AT BT, YA IT GO, § T G ATMe—a7fe & w9 § 9rad
g 21 fHh o I g9 foft Haer 9 e et @ it e
Bl 3R 7 P H HIeT @ AR o iR <@ Ui §.| 59
UHR A A 3T &1 R yeR & gEl & wg A 2 2
dig <9 H U9 WHdare € IMIHarg § | Ud Wbl bl
SIg Whe BT AY=T |1 B8 AT 2 | WY, d&AT, Fell, BRI
s w0 I T evr—eror § IqedE SR A € | U8 |
g9 W B, P Foe A @ IRy BN B | FoIw A
DI GO BRA © | Gl BT 3 J=T Bl e I & Hepal & A b
M gfte || W19 Wa W¥qHd o AT B | FY SN 7, d&T
DI AT /Y, [, MBR, YHR AR TH 5— FU Ha@d T I
Areerd s, el feaRgd o, fasm favgd o< 12 aa: ©
I I |9 A 8, TAIAH T ©, &I &9 8, I 99 7, SART
feTged § 1 g€ & STJAR ST &1 ARG AT & | et
B A T | AN F A Pl T ST Al A Bl STl ©
S goY BT e D Y HaT wI§ & I8l 2| T | g&E B
oI qwm U7 BRI 8 | TN TR QU BT MERVT FR ol & | oI
¥ UG HT Ig9d BIAT & IAAYT od dd ATHMAIL 8, a9 dh
Ig AR T | I AT gYIE BT BRI IAMH I B, 991 s9ad!

28David Hume, A Treatise of Human Nature, Part iv, sec. 1. "for may part when
| enter most intimately into what | call myself, | always stumble on some
particular perception or other of heart on of cold, light or shade, Love or hatred,
pain or pleasure. | never can catch myself at any time without a perception,
(Hume).

Y oora go— o fies (Fera)
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gCR AN @ FRIERV W T B 10 dig g9 A pmfe, faw
JERI @ oIy AR’ wee &1 YA fBar T 8 | 9 HETHT 48
® Silaq B qed g1 Ao I AR Aoy off areAr e B
AR S & 99 usrd WA S 8— 998 39 8 M Al
BHTHRTAISRA [

T Mgali—TH—%u 99 Bl © | AFadl & SER 8 Fold
Haw fazg &1 oA SN 8 12 Hgad e § 9 g 1 W@l
FEl & fd g Megall? g R T8l 8, 5% ©isl 3R fde g
BRI | ANTA A ]ToT1 e @ wwemar o f6 o yeR I ufgn,
DI, AT BT ARY[2d M B, SUI UBR U9 Thell B AT T
21 gl @ AW, w5, F enfaa fear e 2R R IR W @
Ao FaT | €1 919 &1 IRT@ 2| g T W9 ¥ Ped © (B
TANTT |1 ST I HW I3 AT & | IAH ATPR AT HHBR
SIS 81 X8 ST | SFH—ARYT B Ufhar | ©e ST, Ud Wi
BT Iq B I, HIE BT A SIET AT O DI &g & Sl 8l
fRgior 8 P4 BT 91g Bl AR PR AN JATCHIRT, GHIRT SR
TG 99 Fahell © | 3/ AT FAGIUG HAR YBTRIT & 33T
2 IEd: 9T A9 B €@ Bl SR & | §§ Ped 2 P A A
for) @ AU B, TEX P IRV 7 R | TR S FIEHR B
o Y JADI WIEhR el 81 ST | J8Ul €H T8l 8Qdb ANl Bl

30T SIfERITaARUSTST g0 412, TET—IURAN Fed, o 69.
I JRIATHN TRTEART emead w18 |
FIET IOy TR T QTR | |
oreet aRqge Tk awmﬂgqﬁﬁl
REIIRIECNIR I ey AR | |
M Wy W TRV aRTE duT |
ST R T SR | |
SR Sufeg—2/2/5.
3252yt g P |
e fg ST IR B weEl Rl gf [vg weERg ey Eifa i g
[REZRE

33gga—draftam |
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AT B 3R O Bl BT ARAH B | TART &9 yfoweRor g | H
I8 el Fedl [ 3 W G IR &7 91 & AR g9 BT A+
I8 o| a1 Uit aRwTs daq <fader’ 7 | ol <@l iR s g @
RIS BRI—AAT AT & AT 1 I [° g 1 I0a 3R
A Q1 GIedl BT FRTHRUT B HegH Ulrug’ BT AT b |
J PHed T fhUd o HMIEANT B, Sdd EN Bl
IMAFAIATTINT 8| 7 & Yalg & FAM AR AR AT AT
o/t &1 AT e 7, o] FR=ORAge TR 4 Mdhadr TR IR
H gae & @AY 919 9Tl ST | I8 IR yare Fel <&dl © | a1
S AT © AT Y ISP T4 S BT 27 39 IaH H ggad
A9 9| g8 & I H4F B IRAT BIATR H [AgHl 7 Fd UDHR
A TGl WAfb 5T W § b A B R H gg Bl giRedIu
HEFHET 1 A7 | HifddhaTadl & Ad $I ITedIg AR HET ST M1
ar JuTdTes F BN | goid Bl g A1 o8 g R & 3
2| PAl B DR B YA BIAT © | dlg <% H A T 2| fF
YEUH IRR F TR IRR H FaR R drell 1 IT 2mead 377
< el dfcep, &fore el & yare &1 g8 7 U & Rl &
AEE F YA B TR BT A BT 81 O gy 9 S@),
TB A ARG IR gag= A €Y w1 AHior grar 8, oifed s 9l
& xS RFd w9 2| Wl # uRad= grar w'ar 71 g UeR
g & 39 fase Al # sfee @A Biar 2, fheg fh
JTHT 1 By R AR <1 &1 5! | Yo cd AT Bl T8l
gId], 9fed SEDT AT TR B HHHUT A 2 | S YhRUSB Sila-
@ U BT 3~ A9 Tl Sfiad & ddd & UE fd=i bl
ST QR AT 81 ST 8 [°° U {Isues &01 deb &1 A<l § X8l
€ | oI ®UD S & i~ A &1 o1 419 Silad & ugd
s # wIfed &1 Sfar 8 | $9 gAoi &l HRO A 41 7 | AR
fer # aftia fear mar € fé &4 Wd 8, o\ @9 8 3R gun
T B PHH B 9 BN W ARl 9IS BT AGROT WG T

353 Fag g |
36 Igyd— fafers et (R= argare 49-50).
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21 aud 19 A1 B el 1T Sl oI T §IST arar 7, ol
B Bl UTW HRAl & | 59 UPR BRI HH 8l AR 3WTA Siad &l
HRUT g9qT 2 [¥7 UAP Bl HHGT 8, 39 A & R=ax &1
2 U g ol 9 faRre €| adue Sfae STl S @l ORT 2 |
I8 Sieq fafr=T oy \=afoal &1 gare 7 |
JEIRUIHIUG H Arsiaead 1 Al Bl & b g & T
H¥ 2 WY AT 2Ud BH o 98 qdl o, Orad goN BT o sl
g FoIT & ANTD A BT 8¢ ST AT FIRT & e AT Ffetiap=or
@1 UfhaT & SATHB 8 | Brardufyg § ARE AcqaR Hara
#F oA TR 2N mARI® | =it a1 o) gfie fAerh 2| 5 amem
& IS MR DI G AT AIR—AFR F a Il g a1
IR & ST 8 | ‘e &1 q4r afdd a1 sFres Rafa | gea
BT B | §§ BT “RIGIAIS IMAT BT g, Uy EHR & Aoy
FRAT & | g9 Ig § T YR Pl M Silae Bl FART & 4
AR AT & | 59 UPHR [T IR FEHRIYF & BT 43I 8%
AT W& BT TN ot & 3ff § AT 8Yd ‘SRTIIG BT AT Af
faery & eref # foar T B | ATSaeR—HAT Hare &1 Afgaref
TET T b "I AT R G Slaed: MieaRieges*? iq—aied
TIRY, DT T, ST, 794 3R FfSeardd w1 a1y | 39! DR
gg 9l BEd © [P SEBR AMET YT THIRIIT SRTST fagver [+
FAT FFIDR A JH U Bl &l T81 Wold? g A< DBb
|IATRS Y=l F §R I8 DI JATq—3MATI= | faRd I8 &I a1
PRI & I gEl bR W ST (AeATd | GRIATT SN garedf bl
TYGRAT AT BIOIA BT UlAUTGT B & | dar<l a2 IR 4
o7 Al goy oioral YE S ST B F9 9 ekl ©, Sl

37 Sggd— gEaRTIBIUfITY |
38999 |

393qgd FE— TS |

NIgYT— FEIRVIPUMTG, 23 |

H3eyc— TFUT—ge SFIBR W AT g U 9T T8l 9ol
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dacl Wl © AR AR WY {5 IR 3T A Aq D
WU H WHR fBar 11 €| Bo qAT ushiufg H g7 I TN
BT g S <1 lerdl & SERUT gRT 0 fbar A1 © fbus € get
R ST Uell 90 8Y €| U g Bl bl Tl & dl ORI A
SHEIEBSHCECCH IS

MR TAR W AR H EHY, AR BT F FADHL Sl Bl
I BRI © O Tl A Feluad | ST IR I8 & (b dras
H HHA B Socll NEdl o B, fbg SHB UK, Bol—Hel Al
U= | Aol 80 § | Afd & eR-fdaRed @asR |
Rerausiar o Sl © | 98 W AR gfaftear &1 Rerfd gra &R
oAl & qAT Siig—gadrasell &l Aefl 81 Sar & | #ecAr g I §a
faeRl Fer—8=, giedr, Hoon iR Vel & Joo | —SUAT B
A QTG IRIEH fud @) 91d dRd B | AR Wh” 7 A
AT ® & a9 rerfq—sner dad #ra fauldar a& & Hifa =g
g, afew I8 IR a1 B yRAfted HRAT 8 | IR YHTYT, AIERR,
S 3ol RAfEal & Ty ST BT &1 181 ofd ©; ST B FH
STl BT UBTD © | oI G H ST & oIy i@’ ereq &7 YT
o T 7 | 9 |G # Sia & =a o fafre a3 2| smemd
RMIS =1 SATHT Bl 37Y] GROTH Pel & | MG & ITAR 3T
AT B, Said dqT SHDI BRI © | AT DI i JATd & by
fay &9 T B HRU G AMUS 2 | IRIUSIIDR Ped ©, fb I8
AR @HIfdd BATcHd AT 2 | $9 AN S ® Il DI ATH]
W& B AR [HaT I 2 | Asanedl &1 98 79 © 6 I8 fAyg

Y vaRagwr, Hid HIRGI, —awred e e St gore | dad

AR T qH b AT |

43 P oo .
HUSHIUNE 3.1.1, & FUUI AYSN TG FAM g& URTESId | IR

ue wWgeaas=ataaraeif |
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AT & A, o SR I $ w9 ¥ yde sl g ¢ fasmarfeat
&1 I AR 7 6 T Il &1 DS IRAfdd IR Tl 2 'S

GIRMER P 7 H A A bR dard db qdl el
BT IAT IMMUE FHAE © | I§ IMMAS MBS AT GGRMER &
fARTHRoT a1 HAR & Uy oI gfte | uAudT 2 | HETREaT
TGS HIARTST o dlg SHATHGAG dfad JATHATE B ATIedd ]
BT UlduTes BRd §J Pel © b SARAdIG! F8ardl gadH: Had
TG WUT FRAT &, 9 SfcAdIG] HaH ATHATT AP A
WMUT AT © A &g QM BID 7, i AEA H=— ¢ |
9e 3T B Bl © IR WS &M DI A b R Farg
Igferd gR & BrofE™ A3 §g 7 WIS I Tl b1 OERoT
PR DT PRI BT TAT RIS AFETT & IR o aRaTs Bl il
qg P dod I8 P Aoy fordl, &g db b Aaar g 8l
SR | g BT g TS § @ &1 S, dfc g8 Hfde 3R dlfdhd
AT BT ATee S AT ST 21 g5 S 78T 3R AT
jfed Mhgy T @I 31U o1l $89 & UbTe | UHIRIA 3R
SN[ R =8d & Sl faudia aRRerferl ik ufdde Rt & i
H U W@ B IS T8 R <dr | J8US DT A5 b FHH
ST YaTE b1 R 99 SIar 2 iR S GHIST & JATHAUT
R[B! H AU Pl YRIET AT & UG A/ geIe TRl § HUR
IS AT & QAT A1 B ST AT IS AT Aaral & FHeT 370+
HRA BT FHUT T8 PR <l dfed AU PRI B TSI Bl
AL | e HR YR G & | S G I 8, 98 gad
A1 €| 98 AR Tl DI Are gl © dl fava € | f7 v SR
HgH SR = Bx forn B avde: 981 AMd g€ BT gE © |
IAG ol AT AFGar &1 @Iogd Id! Edl BT 80T &1 Sila
B WA FK 7| gg 7 A1 59 Faivr ure fean 1 agieiae,

M et wi(ER, aRS- vpvT wddior VT GIH ST |

4 By 1./1. CPR-VOLXXVI NOV 4 oct. It is this consciousness which appears
as the Knower. Consciousness means Knowledge and Knowledge is the
Knowledge of the world of plurality. — Gambhirananda, p. 416.
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T JATHRT AT RS 78] 8 T, 721 98 FRaa 4 faedld g3,
Jfeh T g3 SADI IR IR ORI | TR H R0 e
qrel BT IHBT Ul AT €| BISAT UM BT Usell aridm ¢ |
ATHDAT ATIADAT D 91 F Ffdd €1 U DI 30 A & g
AR U I B AU Bl S B | WR BT gfa d A
HHAYA BT 91 BIAT © | G 89 91 59 Sfig= 9 uRfrd € | a8
GTATA & SRS iR Ho 1 a1 21 & | Siad dreR 9 |IR 3
3R TATOT T 2 | faeg] TR Bl ST 1 fawsit bl foream st
27 3% SIad BT AR & '3 AT BT ST AR AU Uiy F>
BT 9§ BT §S I HOUN &1 e 2| 94 gad # e e
B B A @fed WM iR gg Sar B T & Rdd 9 g9
TG T YHR & W@dd AT B ST wer aed § o
TR AIATS W A 8 SR S ST HiAS W g9 R JAT S
3T €U ¥ 9 (SRTI) 1 Teb g BRI Al H gged ST
FRA BT UG I 2| A gR Ieg H A 1 Al Ae B uBbR
BT AT <G Tsdl 8, I8 HIFd & IR B JFARAT BT I
FRA T | 98 A9 AT DI TR ATIRIRIT TAT AART AARIRI B
qd # & ¥ AIEAT §§ P ARl ¥ ARA A7 AR Siad &
UHTe d ggGd BT UHSIHRO AT| §§ BT YPHRM a1 Siad H
MR g @ Affreafaa 2 |

A9 Bl W Pl UM & o & H B IR 81 | A<
d 98 @Ry g ol W@ W Red B 9 9eR IMYd @nneRiEd
RR dlfhes Sifae H @RI HEA © | Hed bl ol AT I ©
% A9 39 fdeq &1 o= 2 IFH I &1 A Ao o, e
f g% 3= FEIvS § 8| S g8iUs | ®, 98 We fUve § g1 gv
S Silae B dIRT BRA §, Sl O B GG Dl AT SIS BRAT
TRy | F' a1 e w9 g fF S I Bar 21 98 T 8
T

16xfem e, 32.

413gya, 99l U9 g g9, dRree— Sfo Sierie] fan, oe- IER @
SR B AHIET, Jo Ho 225, AR UBRM SATREIS |

Brogy Midams, 75 <o & arfdbd e |
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I8 AMG Siiad = ®1a @vsl & Ryar go A1 ar 81
2 U HUIC d7< BIdT & Ol ORI Pol Gol Sl © | = Bl I
¥ fovg Aeroalfa # fael 81 SRl & | YR7 Siiae 81 37 & faeR
2| T g€ DI FASH BT AdAd WIH B FASAT & | WA Bl
faRull 1 IULAT B AT A Gad BT & qAT WA B ST
DI 3R IR BRAT A1 & | I8 Y& bl MU &l BRd aR Sird
DI AT TS 2| Slad & 8 BT AR §g BT &1 5@ Foy
BT AT §g DI BT © | 59 FAR H &R I9 A 7 gg<d U<
PR foran &, S oA <10 8, R &, Sl ¥l fhdl a1 & aTgd
TET Br

g BT Silad e AFAIed A Qi &1 /e
HHAETT € | AUd b8l S Fbdl & fdb 37U Afdicaud giced H
g€ AMgal & I RReR W) ufafted &

ST f& JATCHAT AT BT T ATeF: URI A |
1A & garid W@t uia afved: | |
JATCAT 2 JATHAT 1A DI AL URI A |
JTCHT B ST el HAR—IRTT I | [*°

Vafsem o, 321
Ngeres IRF— AT TRIET ThYOT |
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THARTT Y P& T TR
ST RIS FAR ARRAT

FHBTAE YRART €29 FHE U Ugell IR 1936 H UHIRId
T3 |' 59 fhdd & SRS Telex U RISRES o 59 T Bl YT
H foran 6 FHST IR S U IRAERT | |8 a4 s
TeAT T | TABT TP HRUT 59 SRIADI & I B JfewT 8
TAT SAT HROT 39 RIS HT U faR & F¥® H 37T © 1
Tgdeld @ ded H WY 39 919 B sy ST © fh ' 39 91
P BEEE BRAT A1 b AR TS SRS dgid Bl IRFART
P el db U8 B UR AT $HH T AT Site UR? o7 &H
THAGT B 910 B § Al IRAI G- H &I I Agedyqul 8l
STl € ¢ (9) Tegdera’ 9 WD H B QRIFD] DI g Bl
e a1 87 () TG | S A9 € 98 ‘S B SFERO
d IR H B, 39 SNId Pl T IRYT Bl GRURETT deid & Iy
# fPd UPR @1 /AHT SIY? 59 M-S B ST ATdgld
T 39 YA Bl SSTHR SABT THRITT U B BT TATT HRAT
=

2.
Sd BH TIISIT BT AR R AR HRAT YRS BYd ©
T UgSl IERT Al TSI 8 Wl © & g aHqarend qmeifae
PI, fHd HAET & IR R TIdGId] B8l SIR-I? dgid dg SI Bl

v HED I, S AfSe HEfdeTerd, ISTeTe, aRTuRI

'Contemporary Indian philosophy in the "Library of Philosphy Series" by Messrs,
George Allen and Unwin Ltd., London, 1936.

2Ilt was in the conviction that in present-day philosophy there is more than a
tradition and that owing partly to the inherent genius of the race, partly to a
fructifying contact with Western thought. See-contemporary Indian Philosophy,
T.M.P. Mahadevan, sterling Publishers Pvt. Ltd., New Delhi, Third edition, 1985,
p. 3.
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TRERTETT B 89 99 IR € 879 IRARITG 9 3 9
S B d<id Pel Sl fb e wu A il & a8 srerar
AT w0 A S WX IR 8 | ddel el & JHd Bl WHR
BT YA Tl AT AT T ARI—ANT AT =TI —IAWH g2
@1 W Ieid Hed Fifd I < 4T & T B WHR I ¢ |
A SRl WR MR 21 €, SAfCR Wda ATRAD QRIS TR
€ | TRERTTG WY A $acl &1 <4 &1 Held ®U 9 @I Bl Hfaai
A I¥E BA ¢, 98 ©— U4 AT U9 IR AT | 981 B SR
AT ¥ fRIY S 9 99g 89 & PRU & SR AW deid
HEATIT | ol BIs Wl TGl 39 UBR H @I B Sl 4
g el PHRAT A daid Py Ol DI WRERNG BT T
IR TR UYTh 81 B S Fabell o |

Jeid <2 B g q1 U W § affepa fhar S oaearn
2 U AR B AT IT g8 diad daid ar fgda Jwrg
Jmaral &1 $3R Bfved deid | SL.UHYL H8ead 1 fAfaRad ame
FHBTCIE QRID] DI I IR UG g9hT IR fd=g a1gd
JTd 1Al IMHT Bfvad daid P ga B I fHar P A 3ms
RIS © —

1. dRR fddd  (1856—1920), 2. RAGATS TR
1861—1941) 3. @™l fad@wr (1863—1902), 4. W& el
1969—1948), 5. 31 IRfA< (1872—1950). 6. 31 PWEG HEERI
1875—1949), 7. %1 9 #{eM (1879—1950), 8. SIXTHITHWI
1888—1975) |

A THY. ABIedT 1 I8 UeRd oA &1 N fhar § 6
9ol €1 I8 TRIMS PR & Agd & F4l fdwgall I Aead 7 8 R
f 3 ST BT W I W T " ST AhaT € 14 e1ed
1T BT A Hol Ufae 8— (1) 987 (A9) Td AT () BT el
(2) ST 1 fAedT BT AT (3) S Uebdll BT d1e S 3 BT | 34

~ o~ A~ o~

3T.M.P. Mahadeven, contemporary Indian Philosophy sterling publish Pvt. Ltd.,
New Delhi, third edition, 1985, pp. 6-7.
“lbid., p. 7.

T F] FO THE FHETG 119



Journal of Dar$ana (ISSN 2348-0122) Volumes VII-XII

e | Ffd oM & IR | AAWS B Gdhd § aT I8 9
DA BT & 39 919 TR W AAWG B Adhdl § oAb Igd B A
FHERI | 39 919 R AaWS el & & S fear 981§ ar |
AeT &1 A7 TEF g | & AyAd. Aeead oty dferd (Rygiaersr
HYE) dorl fAeReg &1 ded Udd B I QWM BT g R
e ¢ 1P 59 IR 3fgd deid & AT I9erl & 98 g8 faia]
fawdl & #ave & IR BH 5 Agd B A< & §, Slb Il
UHR IuTh SRIFTHT BT W1 YHR A AAMAAT 89 & drac[e 84
2 35T D URT I TR TRl WHR R Fahd g | AT
el U B % 86 9 91 B WRie S aled B bl SuYh
SRif®T & AANG TEd &I Aol ufasel & ded # o1 79 T iR
IR H 3gd Bl IURIh UISR ®Hed WR Bl A9 & d a<ad o
UH & JAifd rgd H O 3ref I &1 ' I g% & © al 98
aref SIftT arerar S &7 % |

K

MYUS © 3 U H I8 9dl = & T fhar SR
& o= & v 9TT ¥ gl TRING 3gd & Jo | U 8
ST Fdhd © 1A i | dTeieER fdad e U fiar e H
IHR DI TEHINT F A FEAd 8 olfdb a8 S & UeT H, YN
P HIfT, PH G D UeeR ol 2 | 9 T & ASh™ HHART B
9T & HH 9 9 U IHR @ AT | O gfodrfed Rd
2I° J8f 98 39 910 DI el <9 Uld & & FF Ydad @ HH G
g Wfbe HH qded A9 A™g T8l ¢ | et SHanT @1 e
TR T & GG el § | 9 TP Sild AAFdD W DI T |
e eTaT © i Yad B ARG |GHSIaT @ 99 dd HEAr a9
M| 39 ST UG 981 @1 ThdT &I 91 BH | 9T T8l 8 dad
S ¥ 8 9G2Sl IETPYE A U AIRTfoe’ g&id
AT UL QAR FISHR 1 Y YI— AN : 3 Hel i’ o
e @ 39 aeaHIENT 9T fHHRT & Heg dlfed SR B

ST, 2 /45 TIT 3 /25, RIA- IRAT &9, Ho FafHhIR RIS, STURMGI
fe=dl &R, o, 0o 1991, Yo 713.
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YR far 21° 31 IR AT SR RA awd & GeH H
FRIOT—A[0T BT A AR {1 & uel # |1 Bl Bled & ford
TR T8I & Rifh I8 Bid ged & ford T T8 39X T el
JoT B | AR W e F S1d 81 BT & 1 — "SR BT &3]
d Sfted @T VAT YUATH §, AEGdr ol Ul wro-gfoser 8 S
THEd & HOR T & diid AT TR el 7 [

FAAGA HEA™ P T Udel TMAER Wl faddee a9
ST & | S9! 37gd deial W HET ST © | oifhT a8 AT AT 5l
P Bl WF o7 B IR SIR P 3Mfed Agwd <d UdId s8I
2 | BT TAdSld AT Bivgd T BIdR A% Bbi~ad Udid aidl 2 |
T R I S AR @) AR R & a8 ff gd @ A1 Wd
il 8l 81 R8! © | 98 Bed © fdb 7 AN 9 © 3R T B
2 dfed 98 O SH S & UH TATHEG =0T € 2 ARy &) 39
ST BT el qeTHd fdavol w9 I Jdid @ &l © b
fAd@e TP dei-id dITHd ST H T Udh Qreid Sirq H
A 8] B 2 8 | "I el Y a1 JSid & MeH—dbfad ©U |
J17AT g dTd b URATH | U Tddeidl he-T Sfad a8l s8I |
TR ST U T WRH A< @ HU W F8 D A} ¥R P 91d
HAT TS B = | A 98 39 S &1 9 A © Rifdh I8
IR P JINARE 2| 99 9D ford I8 I U AT 9 ®
Fifd a8 W@ R T8 B

s Rfa< &1 A1 UUF: 98 & Yd 9T H I1fdd s1aT B 1"
g s erfave argd daid @1 VTS T T &1 Uh vefig
3T UHTT WbR DA © | Jaird D! BfY A F&T &l el &
ATI—WT ST BT T B a9 3@ # B | 390 ford a8 3w

b7, go— 712.

T, go— 723.

$aRed, AT TR T3, 96 HAR ofTdl, Adieliel IARAE, T3 faoel,
W00 2005, J0—23.

978, go 128—129.

Vgargwr, sfy @t Q1 faell weRmel & qof gada - S eiR areRm,
THfhd qrRife faael, Ho siffgamred e, fawafdenery geee IR (Howo),
T0%0 205, J0—17.
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3 Ry & 9@ (A e doifewE) & ff TWeR T8 od &
ST 2fr 3o S # Agw@yol |Hs[ © | 0 aRfI= 74 8 f&
IR &l Ud S1Tq ¥ B R Ud THIeT d 4if faxier 1 farg <ar
2 Al 98 W U 91 9 B 9dhd § w@ife Ry &1 e difd
ARGAT TR AT & URH AT UR e, S FE I+l BT IP bed ¢ |
AL TH. SIS o IEMPHVM Bl RID Gie BT IR0 B g Hal
5 PO BT gd qAT UReH & I BT HUD ARTHRI (fror
JATHIER) Pel ST Fbhell & | S8l Jd & URFIRS S doI yied
@ 999 T B A TS A 99T 7 1? Afd g & fRue
(TeATegE) Td THR & F&l DI AT IAHBT S Udb AT URAT
T & 98 98 B Wl Bl ol Agd d&id BT F& 1 ek el
2 e e | gdhal § ar et udl ddel 99 A &1 Feld]
g |

SUYh TG TRIDI § ¥ Hael W A8 T &3
e & 3 SRINS 99d & o= gd & URIE |9 Jgdaid
HET S Fhdl & | I QA SRS U g9 H [Afdare U 9 aq
(575T) T @ (31T DI YHhdT BT Y B & | A€ 919 4 59
Tl & A1 B 91 HRA & AAT S DI Gaady, o1 Bl Hepra
@ e wed €1 39 9 SRiG @& Adl @ @ g e—us
% 3 MR H R | @ SIRAfT | eg—u9 & 39 9T & e
B frpd ®Y ¥ 30 UBR T T Iabdl & & I Toudeia o
ST @1 BACT DI AT Sl @7 S A S /). Werard qor si
9 el @1 15 Iid A I <eie FET o W g,
ReeT <99 S3aR Bfed T2 9 8o nan—afsd T3 8 | a1l
T eIl BT TR SR Bfvgd deid W fI@mrr S gaar 2 |
39 YPR SHb AIAGdl by ST P I-IGITadl I ST oI
b B |

N3Rqy, wRelia <34, Ho =fPHeiR <arm, go—743—744.
23Rqy, TmTel R <34, 99T HAR @1, Jo— 314.
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MITH & 9 9NT H SfAYATOT B FHRAT WR 78] BT Bl
v fosar SIRRT | 98 wdfafkd & 6 I9ia = 7 dad @I @
e wU T R AEIRT AT 2 dfcd I9d ol i B
HAlaR 70T 2| Y 9 WU W Q@ W YA B FHRAT AGIEId
DI AT ATGH el USdl ¢ | olfdb &MYdd a@- R B
AR IR Bl 3D AARISI & A1 TG Ul 8l el
2| UIHT: 1 A B FERAT BT WLl Fae 9 & IR & daid b
?Ul— I Bfvgd dgid Td sYaR dfvgd dgid W & | =T aoi=
THIGIIT BT YA AT T gad T 1 UF & Ui 9T ¥
forar T 7 |

ARIROG: SfAe™ &7 acad 9 RS9 | S T Sl
g o7 =9 &1 9Id @it 3 gg< a1 H89 BldT & Ud Sudl g
BT § 9T H A BT TS I 1, SHD! TH0IAT BT G SHDI
SIHIGAT PT HRUT 9 STl & | dfe T &1 did & <dig 2 3ferar
IR 2 A1 99 W METRT &3F ] $IR dfad & s | 3
IR R SLARAL AT 7 &[T P IR Di-gd G URFRT HET
21" TR U8 SURT BT & 6 dwE Igid B A1 $¥R Biad
S BB S Aol & olfb &7 37gd dald dl 1 §aR divad
S I ST Fehal &7 U I8 © b 59 URFRT § $TaR 1 A<l
A TSI AT AT BT Bl & R S AHT Diad I oI 9 Bal
SR? Afed wRar 9 ® & q9 sffa e &1 oref & uRafda &
SR 9 Hfd B1 A A SR T BIPR AR A ST | T
T @1 3ef B SR U Ul g R S | oIl € S
HIGTAAT BT aRAT H BT fhar B | A g B s
IR H wEed 8 dadl @ e 9rd W @ ere & 8l

i T wedl 41 € fb 981 B S drell s&l 81 S
g " I8 981 & A9 Ud A< b HeF Q2 | Ife T Bl ST
A 1 I 39S WG Bl © | 3T fgd dald b giedIvr I i

BT.R.V Murti, Studies in India Thought, ed. by Harold G. Coward, Motilal
Banarsidas Publishers New Delhi, First Edition 1983, p. 200.

Vgerfaerenfa o | dfka sufaeg 2/1.
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BT IR WHR T8l AT 51 FHhar 2| g B TR DR
HIAT TAT AT T AT $H R IMEIRT I DI AMH—Dbiad
gfcraTfad BT I8 91 IR © | A ATeAT & uRH w2 a1 Hfd
@ AateadT U gsar N 3= 99 # AR g 5 gaer s
A B e S| Al S99 91 @ §TET a9l © T U
B, T A F2d UdidpIcAd A BI Uga™ B W & aRddd
TIHT BT A o |

Ho fdgr 9fth BT 9Rd H qr8% A ITATA A & FoTIep!
Uael gusd IHURT g fAFer 7 §¥pid & IR eay H b
21" ifh 31 34 fagrl &1 919 d §© difdd 9o e <ar @
Fife gafy R IROIFTRY aTell w1 JMmenRa vk &1 dra dfesw =8
B WA © | Bl WR Al 7 B H & Y FF BT gT FlY, IHBT
Bq Tl IABI qadl Al oI o | Afe Fal AT =¥ qA1 qad
® #eY 3l W B A1 dai BT ggaddle qqY b AT Agd
# gRfoTT &t TS B Ut | safer S 91 @1 SaTeT ARTEET @
& wafT 3R IROMIfT arelt Wi &1 A 9= € 81| Il a8 9
IR & 7 a1 FREd & srfds grmy 9 | 59 a8 9fe @
YR YRA H A5 88 o SHPT ds WI H BSHR YH 8 7|
U MG H Weh Ud WA BT WG WA 81 Wil & | gl fawa ger
Ol TF M Ag@ (<) @ 8 Od © | 98 Wih dfdd o
A U B | O Teadaifcrl @ el H AT Q™ S bl
2| IBf 9RA B S 7 Gacdd Wb PI AT WI divsd b B
UH Help—4fh | Al 3fgd Yelb wip H gRafcld B form |

X

ST ST gite iR e 98id @1 U U9 AHAT © |
AT WY AT Bl YR Bl BISHR d1d! G4l Tadaiadl dI
AR I8! © b U TR® A1 A SRS HES @ Al IR &

el Rig fidaw, ¥ & R 3ray, Ieamad UdhRM gedi—4, Jai
0 1962, Y0—366.
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ARITETE ®1 T FRefe IR afouifed w81 w1 ared § a1 98!
T 3R A SRS ST DI b bR F I 41 UG BRAT @]
g1 T BE A 7 e fAfE d@, M fJarvT o s AR
IR PR BT WA B © | I Tb AR faa=or YRe va fdgie
P HECT WR W el IO & O UPR g9 G H 9 78y
d AL werEr & fIaR Ag@ygel wdid B 2 |

AT HBY & JTHR ST B U & 7% Bl IqD qd
TS | WCHM dTel 2| SHPl S BN YA BRAT AR Sl
g Gite & IR H YT R V&l © | 39 Yie BT g ST Bl
S BRAT 9 B W@ BT S DHRAT © '° 5 I guT oIl @
6 a5 # gie v se Hgid U 9d € O 379 9 9 B
AT 2? 39 U W A HB(Y &I dedl © b @ FOAl 7 fafe
T W 9 @ A gl @1 o, RH 9 R B U
U WR A g <1 B | MY T4 fAog faumi B e &l wRa
2? 98 FT T e AN AT & THY BT USY HIAT 8 U4
&Y ¥g RQrT & b g9 981 € 7 %89 d48f¥ & IquR A7l favgsd
femR @1 S <7 | 9 ST & ABR Bl AT Dl Sl ® |
B 7 HET : (1) 98 9F B, (2) Sq R g, (3) oI 9= 2
J g fquM R vo 781 | T U qd & <1 gl @1 W
BT © | SHPT T I & 6 I ©U A @ AT S 9A
TqAT T A 3N Wad wU H <@ 7T ST AT 8| 39 IR
AT AR WG b A & [ H8l¥ & PpEd BT aad I8 © fb
urATRI® gfte & 1 ST Ud 58l U 81§ |

A A9 A8l &1 AT B & sredricqs |RAT & WK
UR 3MUB] I8 Hel 8 IS b I8 Sq Hear 8, gax By Arl
e T | Afh AH—AA D DRI ST S AN G DI WA
2| 98 Wd P TP INR & ©Y H 39 HITH S9q BT & Th I
A5 Al 2| 9 Refa # afe 9@ g7 6 9amn SR {6

16307 #2fy, s o7 weff 1 Sudwr, wo Sfae vifehq, R srgare—meer
JooIRT T, $0S®! gad UfeeTarera aRToTl, H0¥0 2003, J0—195.

TaEl |

1€, Jo— 196—197.
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T8 SR U ¥H 2 A1 98 W & IKIdd R DI S & o
FTgE B B T | wef§ @1 we 79§ P dgid Ao
JEABRT 8 B ITAR /I ®Y I I ISR & gie fIvgs fagia
IR O &1 99 9 ¥U¥ ol Swaaq ieid srefiddre & s
AR I e I g3 & 81 & A Gie Ufhar geare o1 g
g3 81 el © 1 fgdia Rigid gie—gfe—are €, e sgar I8
JRIUS, I8 ST G5 & A1 Ydhe BT 7, SHPT HAL: [dbrd T8l
BT | S9 ‘AU’ AT AT B dTell gie ®ed © | I§ WA
gfte S0 2, foRa¥ g1 &1 ST JATa Sl BT 2 | olfdh UT
BT W W {B AN G T8 Bd i I aRIAAHD A H
TERTS W 9d g € | d AT AT8d © fdb b I e b
g &l 2| PR B Y4 BRI BT BT JAWID 2 | Herd § 9 AR
IR f&EA arel ST T HROT AT AT © | grerd i Sa!
foremar @1 oid ax7 @ fo gie—fe—fawas sme =i &
Jie—3gfe—ae & wu 4 IR ol & e Ha—gfedrs 1 wer
ST T & ¥

Td IaId DI AT I IO € | 39 gite a6l S o R
BT TS [Jpraare Yo 9Ad HR arell Ragid e eil & |
faepTe EHM UeTel BT BIAT & AT BT T8I 3T I8 U 3MedTcAd
faepreare & faRieqel & afew @ deid @ AJAR T (B,
3T Ud FHET Wal | Gxh U A A1 & S AP Bl dedr
AT BT U dARD I A 31t o W1 T8l & | 9810 & ATAR
d1 ared § oY S T gd e <@ Sl § 98 dad Ue Wl
H15 ©, dIKifded el € | T Hel & JgER deli+ie giedre Ud
@ d1&l H BIs W FERH ge Y & | U AR bdd dAHRad a1
difge &, SN A | T8l 51 R W I8 |9 Ue Al D
SftedIor 4 WEl B AP © | WEHR B awe d gie 2 ¢ |

19 81, go— 197.
20 €1, go— 194.
21 ggl, go— 195.
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A9 5 e qdl & d1 U MY DI T8l @l AR Sd AT
H IE@AT T A T ST et feEar | saferd e @ Rad &I
SR gfte g3 &1 81 € 122 U Hed daldl Bl ave AT #eiy
gfcrarfad oxd € b daid BT Ygd S S Ud e B g
HAT 7 BIDBR IMMAT UG G&T D] ARAT AT 2 | I&l H S Ay
4T & R gie & fAIfe arg field € 98 99 JaTdAd S &
frgla 81 & fT9®T g T &1 IS HRal & | 3 3RfA
Tq fAdeee o dIdaId QRIh— S Ud dedTid—siTq &
¥E P SIF TRE F F9 & 78 U T

IIRITh T R TR Ud ACIdh JhTel 31 HWEs Jerard
9 3w < H fhur) R 9 dad IHdTelE 99T @ daiRe
Al B IR SuRerd & dfcd dgadaid & qol Rigld
gfia ¥ 1 o gy e Jgife A9 & argHfee fER
(sIR®e ofe) o qRYfT f[dar (diclfded odfc) & Rl H 9a
@ AT 3T T BT URW PR o | MPHAH—daR? a8 © T8l
et &1 Aden ea= TeuTHS favy B AR B BT ¥ 59 UBR
DI AT BT I B AT P Uh 92 & ®©Y | AT HIAT & |
9 [0OR # 91 99 & $9C 8 I8 7 & 39 AR | 99 @
Uehed fAvg & JeATIAR] €1 BT =18 | F8f fAvg U deg & wu
H vl ¥ qoid: was siida vgar @ a2 AWl s 3 wWad
g &1 quie wuaTgaN! T8 afew [Aug & T2 & IgHU Bl
2| et fowy &1 gof de™ vd yaree grar & aor fawedt @ got
e | Sgifas aa T @1 98 'R & ISHe o9 @ WK g
fagm # e fAriRear (Weaifdefad)) &1 Ud Y & avE
<] AT 7 | Hgifad T & o R ) AT (Feorae) &1 qof
R 1 98t 313 <3 wwia T8 ® IR el favg 9= & & H
Wil &1 ®Ig sXe 81 I8! A== 9wIg T2l 2 | M Yb ISP
T ST FAT Teb QTR-eh bl ST ey & s 81 2 |

2 qgl, 90— 196.
BKrishna Chandra Bhattacharya, studies in philosophy vol-2, progressive
publishers, 37 college street Calcutta -12, First edition 1958, pp. 95, 102 & 107.
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Jgifded odr &1 gdm wR fAwafie—faar (@fsifdea
offe) B Agifie Ia & 39 WR 9 T &I UR™ BT B |
fawafss aaer &1 fawy sfeaygea fawy 9 8 e dariRe fawy
BT § R g8t vy Al 9 v g, wadd 72 8 | mwfde
=T BT vy g gisgvued Bl & o o fawdll 9 qoid: was
BT © oif gl fowafas faar & vy aeg o @e =8t afewd
Th IMMHA—NIRYT (Aeh—Afeqac<) fava & dRg o1 2Brar 2| s
fivg @ oy @& 9as @ o iRd@  (Tfdoac=d) der
favafasar (@fefaefad)) @ we &1 TR IGAT SMad ® | W[as
IRaw & ford aafth & IR 9 gId 9%g &1 W@ad w4 H B
Maedd T | fhg o Yl & JgAR fawatrsar @1 Refd
v fqwRt & T 87 8Ia1 © | SfeAT A1 fawl I8l vy &7 o7ue
JoRe v & wU H ST & | 31 9ERR ®8d © 1% dic o
fsafsar & 59 U & G H o @I | Bic o v b fau
I Wam &R fear aRvm™ Wawy SH@T S99 3T™d 81 14T |
9 UBR GAAT BT SMF BIve & ford =g 8 TAaT| Al I8
Fae form SR {6 fAwafessdr dadt e & A1 ARRId YEdhR
B RfE 2 A1 R fawy omerq vd ore EY 3@ uRi |

£ PUEE YR & IURRD ATIIIS IR T awjfs
feaR & | 91d W 8 QN 2| Yo 1 I8 P e gd geiE
31 fdid g geR @ 99 fAurd 21 e &1 Seey sy uea
favT qeg BT AT HRAT & TAT S BT ST S AR Pl
M U HRAT & Sl A28l &I 949 IR &l 2 | 39 UPR, I fagm
U e vy § O 98 <S¢ & gHe P gAk Scuel A8l PR
AHAT 2 | qATHS 94 & &5 | A5 & U UHIT © | 981 &3
P BT Ll T | S UBR A, YA, I, ATHE & gRT A1
BT AT e T & &F €, T8l A qATHD S Bl
PIs WY &I T |

2 bjid., pp. 95, 102 & 110.

128 TSI FHR SR

)



Journal of Dar$ana (ISSN 2348-0122) Volumes VII-XII

fgdia s 9Ygrard ®ve & 3= a%] S LA BT AN
e a8t ulRem # acHaT &1 Yasiiad JaM aR 8 & | I
HIUC 39 UHR I TR Sl a1 IH Afd q&1 T AT & o
Y&gig (@R o) P BlsHR AMeiRG g @fdcde o) o
YR H TE ST gsdl | o A oy werard ui¥er)l iR @
qH H AR AT IBIH A b IR Gie I FHS BT Y™
Y fHar vd STBT THIET &1 | oAfb 39d 91T § STHR S8id 59
3o &3 W A ET €, 39 TR TP ARA i Bl g a9
T | 2N o YRR & T &1 dred 39 91d # (a7 b
g8 ATgufde faaR dorn axgfs fdarR & 9 & fadrer 3ex el
STd dfed a8 fage fawdl & uer # fagg vy &1 vy &R <d
T U1 9 b uE H fAgg vy den fgs fawlt S &1 ey
BB 3Mgd daid Bl ol AgI=id g BI 91 & ¢ |
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SIS & STER TR FERIAT BT ARaI-fofy

feftasra s

AT T A—odT & 3R SHBT @—od aFT &l Sqd!
difgdar & IRI™IS T | AT 59 dlfgddl & BRI B HHd
AR H B a%] DI IHD JATARYT AAdT IHD ARI DI ST
$I 3281 (NTT4T) S BT 2| I9 98 39 el & (FarRomed
AU T, Riers, v & favis, 3 sferan u=eif (qai) ¥ Harg
HRAT & | 39 Hdle & SRIF b3 IR dl S Aduol-d SR A
ST & TAT S IR S AFHeAdT 81T el 2 | fobeg, U1 B WR
SR @ @ISl H§ o |l & | W gar el 49 S9N (A14) &l
3o AT Tl BT qRIeh SR fAerar 1 € Jerar TELL.? 59 R g%
fl We ©U A BT U IRARIT—T AT 8 | JEXETel 319 H 3o
AT & G fdvg UR 31T & | HEMRA DIl 4 & siHguragiar
§B S giiar gl § 9 e & e arcad &1 vl v SR
IHD] FHATTAR UIRIRTHT T el 3R gl &1 dadt B
fawa &1 21 @1 &, S AHI—9HT R IS ArArl AR fag i
SRT SEDT 3 YHR BT AR | BT T | IR 9T I8 ® fh
S W ARl W W fhael arr guned Al Se? —Jifh

7 YY—BT, T3 Ud g v, wrell =g, favafdene, armord
Email : dmdigvijay19@gmail.com

L sfreracefiar AemRd & Wisud & siHerTagefiar Ame Suud (25 3§ 42
3reaTd) ¥ foram AT ¥ U 18 31U SR 700 YA 2| S I wU o
IR 9F & RSHd 9M AT 9@ gRT e T IATD] &I A&l 7 g— U,
gaIRTE (1 T@d); fgdia, S (41 wad); (S99 Ho & 32 Talid © aofl
AT B 9 TAD ©), I, 39T (84 TEIP) AT =g, SHWI (574 TAID) |
agH—

Tellhd JARTEH g gﬁaﬂﬁWI
IR ASTIYRh daTe] 375 4 | |

deaTaae] QIR Us[d HeratifiaH |
Td A T Tl T 7 ||
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A HRIAR SHD! SHY, MAFSTEAR §9D] ARHAY, IR
et sa@! HHAT aI #N sRfde g9d! HH—1RP—3H & FHf~ad
IR YR B © |— 59 R Ao |l Farg & oy ggie g
SUCTE] Bl © | VT 3Aforg wid € Riife AR daqEr W—adT
B B BRI YT WISl Bl 99 ddb fFROR SR @A 2, 99 db
I Bl ARG SR 9 A SY | ST 6 39 offelg @ UR™ |
B A W9 BT @™ &1 9 T T3 7 | ST 9| ST
& @l @ folg g9 T A geiF (qdHEEn) @ wsfers T (6
folfT) @ QMR W SIAQHITAGIAl & AICd Bl S @l BIRET
BT |

AT M % RN wsfls & oMER W EH
STFGHRTIGIIAT BT A MdTel o I8 & 9 Ygfols T | uRferd
8U a1 I8 P A 1 BN B | gl AU vsfers T &l =4l
BT TBT JMALTD & | T, THROT R aradf & 3ref &1 vty ey
# #H e AR BT e I IR FaHg Ieldh a—

SEELIENENECIININCRIR L
Jdareul = fore™T Aoy | 1

gU gU 3fef B S a1 < I folsTT ded © | el u71 &
gfaurer &1 vt e @ fog ssferemr (6 foiv) &— Susw wd
IUHER, AR, YA (AT, B, 3fefare (I ga H=aT) T
IUufRT | 3rd BF gAG fOR ¥ =l od 28— SHH 9 Ugel 3Nl
2 'SUHH UG IUHER’ TS A Te1 & STR™ UG o 9 & |
DIS A 30U 79 H {Y (AT B IWHR &1 T BT RS B
g 3R 99 g @ NIg 8 W T P FAG Rl © | 3qd =2
@ A vl & for SushH 8k SUHER @ 8 9ed Ugd [daR
far ST =Ry | ofeid Q@dR U= &1 dad Ugel MREd @)
ST A1RY, IR T9 I8 <@ A1y, b 9 T=T H iWT’ 3fefiq
JToRh ey H IR—IR 9T $Hel TAT & | Rifd TR & 44 H
R 91a BT g B B 3287 BT 7, 39D AT & oy I8

’HISREUE W Sgd, AEErEr, ajded— SARIGR I R, drawn
fdemiad, aRToRT, 2019, Jo 250
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MG IR B3 HRUN B Ioold I IR—IR U& A¥=a Rigra
PI T AT BRaT & 3R B8R IR HBl Bl & (o g I8 q1d
Rig 81 TN 1 “Srdug VAT HRAT FIRT’ g | U B Areqd
BT 7ol R & oIy S fIRT |eE & S ddr AR A AR
DI W BB © | YA Hed & AT B | AT DIy T=ADBR
519 Teo1 foraeT % FRAT ©, 79 98 O T3 91 AT e g;
fae dar a1 faRy axhey @ a8 Ueof forg § ug< el g |
Sl ORE oG AT U & Bl WR 41 37 9 o g AT T ¥
S R Tl 81 9 WR |l &9 391 =18y, Hifdh FdH B 8l
X1 Bg 9 U forar Wi g | gafoy afe wfed gRem wR e
e SIQ a1 SHA TeAdhdl BT ATY g SIb—3lP Ah B ST
2| diadi 3R Badl A HHY: ‘efarg’ iR SUgRy ¥ e
BT 32— T wd =T | R faRy ard a1 g aR few™ &
foTg qreres JHTOT BT Woed BRAT IR ATRIdH AN BT b ARATIHR
HUSH  hXAT B'CI'CI'%[ AT SUUTGT D dldl %| 3UhH Gﬁ?
IUHER—BY AT & & BRI & ReR 8 M W, 914 T A7
refare IR Syufy &1 Herar & e f&ar <1 dadr € | srefarg
A g8 Hie@ B Whdl & b B W A9y SiRa A1 MuiD
@ME™) T TP IR 3fRfdre &1 v 8 9M R I—dread &
ey B gt afh 99 Sg—He Il DI Bl <l © AR VAT
P W G UISH AT GRIEAS IT AT HIY IR JI AR W) 30
SIAT &, 99 98 SUURT B FErgar o U= & SR H 37~aH aread
qd SI—TI—3MT Ugd ST 8 I°

9 TR B9 W@ § & ST & SR WR ot oY 37
BT AYY BTl ST Hehdll & | 5 3Tl § &4 31 ¥ vSfersT
® YR W IT fS@H BT IR S & STl BT aread
AT # 2 |

(1) SUHA—SUHER : Al &I IUHH FR ITHASR I
IRV # g8 & a1 ¥fe & foy eRvmifa sifard 2 <far &

SIgga—dU— A MU [ TR, IRAE WG & AR g, go |0
173, 174 |

132 fefiegsr fas



Journal of Dar$ana (ISSN 2348-0122) Volumes VII-XII

JRBT H B 3G NPT B TR H S 8T Ped © fb— W A
@l gueq (i 2,/7) Al oMU TROT (UUE) U AN I RrET
Y 3R IUHBR H w1 AMe IRV gof (AT 18 /66) 31iq
DAt A IRV H AT ST, HEDBR AT A IRV H AT DI AT
Id 21 39 UPR 89 WA & 9 T BT IUHH AR SUWSR <Al
B IRV # B BT ©, 9 b H IR 59 # der RumIfa 9fe
3 forw afy emazas 2|

(2) ervaTE (QTofth) : AT § IROIATT B 910 & IR—aR
FE! T T JA— T FAIOT FIR P A "R (W
2 /61)— 39 G0l Sfadl BT 97 H BB A WRIFY BIBR 90, F:
IRy Afadl goh A AR (AT 6 /14)— A9 &1 GIH IR
W H R @I g3 W WYY BlBR §0; HRRRhAL (T
7,/1)— 93T SIh AdTel; ‘S=adar: |ad 1 Al SR e
(e 8/ 14)— IAI—TRIATET S A W FI—RR EROT
AT ©; SAEaI AT A S g’ (Tar 9 /22)— S
M Wb AT I wRd gY AN SUNAT Rd § | AT Wa
Agh: (1T 9 /34 3R 18 /65)— T T Wwh 3R X A dTell &
ST, “AchHGHIRHA] Ag<h: (AT 11 /55)— 1 WX oIy &1 &H e
AT, IR B IR0 IR AT B Wh B AR 7 A AR gy
fFraerr (fdr 12/8)— T R H 79 B & IR W H & gig B
T; AHHIRAT 9a' (TIaT 12 /10)— R folg & &= & ORI 8
ST, AT ° AISAMERY AREARE e (i 14 /26)— S AT
AR IRFANT & gRT AT W9 &HRal ®; Afcadd: dad Hd'
(T 18/ 57)— HH FR=IR FRRTaTET 81 3R FdEH-IREAST AHG
IR gt (AT 18 /66)— ROl €T BT ANT HR& Ydb A IROT H
3T O, SME—3Nfe | ¥ IR Telld IR—IR IRV & 8 10 B
2§ ol AT & AfRh e P Aolgd 99T © |

(3) 3rgadT - JBl Ued Jodl & b MAT & IROTIT H @
TEAT 87 A TRUNTG & A9 H sipwr 375( & A U gl
@I TG Il ad garl) 8 fb Ife T A R0l 81 A ®
al R ARy Ro=er w90 8l i awire ger:' (dr 8/ 14)—
YRUINTA H<hl & oY § Foq g 3R H T Wbl & ANTEH Pl I8+
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PRAT T&— ANTEH ggrged (Mar 9,/22); T ghGIN T A4
AT o (AT 10 /10)— H (3fipwn) Ul 3R H & AHI Bl
|HEAT <dl 5, o9 9 H31 U 8 W ®;  ARRRIcHETRel
STaud Radr (far 10 /11)— H @ 9<hl & TS TRIBR
BT AR PR oAl g, AR TUHE Aggdl JIAARANR (T
12/7)— H @I 9] BT FI—FAR—ANR H IGR B dlel 99
ST g | 3 $9 T Bl fgddr g © fb IRV B W Wb
B AR SHERT SHwT o1 8 Sird € |

(4) BT - 39 T ¥ SNPHT  IROINT BT el AT ST
8, ‘enfaresla’ (AT 5,/20); | A@f (fiar 11 /55)— W forw &1
$HH B dlell W WX B U 8 ol 7 RifgHarsaRy (e
12 /10)— R foIQ &9 a1 garm  Rifg &1 sraiq R &1 9 =
SITQT; fageh! Ay (a1 9 /28)— FOl gHl W o BN
q R DI UG B ST | AW, #H™T Fed § & AU At =i
e (T 9,/ 32)— 31l T SfE AT #RT TSR IR IRAT
DI (TPT) U B S &, ASTATGIGATAN T emead A (i
18 /56)— NI FHUT | Wh wead It Ug BN U B I
3R o # #NFHWT IRVFIFT &7 Bl d1d g Ped & fdh— E @
[T A=A (T 18 /66)— J DA A IRV B S, H
TS ROt gl | g R |

(5) srfare : AT H GO U IRV Hh DI UL
IR U HEd © fb— S g9 YOuRH O ofdl &, 98 Jafaq &
ST 58— | Fata (War 15,/19) | 319 SIpwT 310+ 9h Bl Ui
# U8l ®g W © % A 9Ih 9dfaq B SIar 21 MW, A Wh @
TeAT H SIpwT Bed © fbh— | H Johadl 9. (Tar 6 /47)— FOl
AR H AT 9h FI9SS ©; d H gehaAr Har (far 12/2)—
STETAT Wh WX Ad H Wasss arf g; ‘dasda |7 . (@i 12 /20)
T H HGT @ dTel IR N IRV 8¢ 9h g9 3fdd 9 & O
& sFFise g | 39 99 O (fiar 7/17)- 951 a9 ¥

AimerTaciidT R, fd®, a1 RR, STdTad— HIAREST WY, €050
faera, 20 o foera, 9T, 1982, Yo 21—23.
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SETe S @ o B € oiR a8 S (SEnR) g9
= g 21 39 UeR B9 <@d € fF sNewr g9 wwr # oA
Th DI IR—IR YT HRA & IR A Fafdq Pad 2 [°

(6) SUURT : IRUINTA H<h BIF & [olQ NPT o1 T H 3D
gRAAT &1 © TAT 91T © b A 9<h BT YA A8l sldl— AU
g @I Yo 9 [ded’ (fiar 8,/ 16)— 3fiq s@ldie ddb ST
qrel B R SAeHR 3MHT Usdl 8, TR R BT U 819 dTell 9<h v
dlchy F8f AT, 9 s=fy foqaseaRy (fiar 18 /58)— #X H
ferTarar w0 pur | ARl fIeT—amensil @1 aR SIg AR IS q
FEHR & HRU W rd A8 AU Al ORT g B S
TATagSll gIi=a Ag<hT IJii=d AA (1 7 /23)— <adeil & wh
<qamell @ U Bid § T W (3NHwT) Wb g U e 21 39
THR T <@d & & 3P IR—IR HEd 8 & Sa IRV ah
BT GIoi 8l BT & |

9 UPR BH QW@ Wdhd § & TS & MR W
SATaHIAT BT aread WReART # & | earaer & & wiagefar o
SHHINT, ARHIANT AR AN S Al bl Ged AR fawga fad=mm
BT Y B | b, I AT & REANT BT YA AAaT AT
P TEAIedr BT GRUMH & HaT S Fohdl © odh HRUT 3fgd

A ® 6 Q1w 8- de (AW &1 §H) 3R wdfaq (R @1 5e) |
g9H |AIq |ae W o (JMEI) ©; Hifd S Fad Bl © 98 94 HY
AR w0 ¥ ST 2, fbg S 9afddq BT © 98 99 g9 fRw wu 9
ST 8| U S8R0 | X HHS DI DI PRA & ol PIs a1 & ol
|IS a9 DI AT & AT GAH—YAH &l d W1 S 2 | fbeg, S Hafaq
2 98 S Od 8¢ W &R U B ST ® AT S Ul A g TR AT
FAMTT 8 I8 99 Sal o— g4 e # wdfdg wds & ST (7[9) 2
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URERT & AT AT HYYET AR 3R ey sler w@ril’—
T A AT & 9REANT B G Ho A AT DY 2 |

6 Srart FyRIE wRead Marms ([erRfdften) & add eI & R |
9fth &Y T BRI gY HEA © fh—
Fgfh 9 o= e Yo Faaiem |
d g< RAAREd e | |
i foal e & a1 gfp T8 Ml iR o Wl Al & =g € §+
qRATTET S &I H aa1 Bl g |
7 feR ) AT $ MeREd FATT B FsHSd Yol Bl ARAT H AT Bl
ARETE IATd gY HEd © fh—
TG RHYh THATGIHSTET: |
e Fefagftn: el Mareyes: | |
FE W G B A 2, JE WA T AREUR 21— FhAgHTagIar ga
regTicae—alfUe], ARGT— YU AT, 2=l Yeprerd afffd, wreyR
(foem), fadodo— 2048, Jo 481}
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e v sha St gt
W#

A9 Teb AT Td =fcrep IfoT €, 39 a1 A STTHT §H
Tl gRIET Ud H8Ad 81 & | U9 I8 A1 WIeR fHar 5 |dar ©
5 g Afemar don AMIfSTwar &1 SN SHad 79 | & & o
Thdl 2, Fife STH S Afgedr e I & 98 AR b
3Vdl Bl GAdRerd BRal § | $B IYTh fdare agel d o
AfIHar & WISl BT SET A ©,U4 ISV §RT Jg URATdd ded
2 f aM®l wRieol # grr R ' fF R US & uefa & Q)
SR 3O H ST &Rd & dl Sl RPLIelYd 98T SFaR BIdT &,
g8 AU ¥ BIC MR Bl Plg Bl &l ugardl Gl b 98 ygen
Hohdl € | g /B A1 81, 31 Afderar &1 faerr ugpell § 99 wR
Td al i & R &) J19d Siiad 3 J7UeT &Y ol 2 | 39 e
& g ufourg 1 I8 7 6 $9 g9 Afdear dun Afae smersil
(Moral Encumbrance) @ &9 TTeiid 901V | T S & ATI—ATT 4
A @ FHeT Sl A Al Bl € A1 Sl Sl widsy J g8l
ABC 8, SAB! W TERId B B BT B |

AfTHAT AT FHST BT TP I~ 3T B | 8AR gRT by
MU fHAr o fofg # Afds MR 8ar 81 Ja A H Afadwal
@ YA i A1 faifsd =1 &, I8 MgiRa &y § [fed ¢ |
39 UBR, AIHdUd qreie JqEURT & 798 Fal iR Taid &l
JIIRONS DT AR DHRAT, AT DHRAT IR AT BRAT MHA
2| 98 o ® % 7=t & Afdw aagr @1 e fear S|
IRITT B Fovae AR | e B | gretifes, Afdawdr oree Sfaw
B! ARUD AT F YR BIdil & | 3R Ho A9 Sl & 37D
B9 @Y oo @& faudia 8, ROy Afds w0 # 981 <@ o dhal &

#Assistant Professor, School of Tribal Culture, Philosophy and Eco-Spiritualism,
Kalinga Institute of Social Sciences (Deemed to be University) - Kiss Rd,

Patharagadia, Bhubaneswar, Odisha 751024. jattrajan12@gmail.com .
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| I8! HRUT 2 &, B3 SRIDI 1 W SaT B ARV & oIy
H2H Jed &1 21 fear & |

TSI, AFE ST AAf® Jedi § FREe &1 |HAr &R @l
2| 9D HRYT, AR FUY R THAT BT &, AT AR AT Y
ofd 2| STafd gART el SR el § &S A1 R g7 &,
A |ATS &1 g UUTTell Hydh Seekd+id FRTEe 3s & | graxal
3R Hifdmare & dor 7 fafa= aafeal & da ddel @ 9e7m &R
fear 21 Pl TR W, I8 AMd AN B G G IR gEqRa
TR YT o1 81 78 ARe & A1 A8 fTHERY oMl 2|
dfd RERT 980 AEul 9 YR 8FT @Ry | SfTSl AMG
gHamRll @ IRATT & <@d gy, ol o # wTafaai aral
@ Sia DI FHIIAT DR Hebell 8 | Teb-ilebl GEIR & 1A, giaT Bl
IJHAE Uga™ B A B e § W gfg g8 2 R Aea
T girr # Aa [T smue a8 1 iR I8! ey w4
TAR HEUS AfTEHaT gAIfaar & w9 # SR &R T & | 39 Hed
H, 3res @ fory Aa il &1 Arfee= & & fore Afdewar iR
# amet 2

AT Al AT ABRIAD ol 7, {6 gaa= § fa- | Afas
=gt BIl B, ITHT AR TAR HFE THRIHAS FHd B & | 31ATq
AN 9 514 B AMEING BioAsdl od— Jg, HeMRI, Jeda
T ¥arefare & Wi nfe SuRerd 81 &, @ & &9 Afds ueAi
DI URT BRI & | IR U I8 & b a1 Al &1 Agd sdifery
2 f I8 dad R e I H FErdr wx? difgd wWR W al
TavYH Jal dioArs fa@g <ol § & a1 Afdsar faR® (Curative)
g I AHATHS (Preventive), Tifd ATHFIT: AT &H AfdddT H BN
ARG Sad BI HISATSAl BT FHET Wit BT YIS HRA ¢ |
S B gg DI D g (b9 o & A1 H W B ? DY 89 A
H SURYT g, YA, HETRI 3MMfE ¥ AMG Bl GEHRI [aarg?
IR T JeI0d FIIRD BISATSAl Afddhdl & Wwuqd &3 Bl
THEIRT BT 8, F2H HiSATs o1 JeI AR AHeT SURYT Bl &,
A wR faare! & g #1q fearg <a €

STEf d% 39 9d H TAR ud @ 919 &, O 89 I8 Pe
9ahd © fo w@ifes Afdedr &1 g eneeicAdar (Ideal) qer
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framear (Normativity) S g, A1 S9! SiId9 SiF & &l & ©Y
¥ o9 Aty |9 b BfeAEAT ST B W SHH g @IoH Bl
PIRME B | F &l H g dl Ig b A9, b, gefa
AMfE BT T | 39 THR BAF Jg YA M= (Meta-Ethical)
BfSATg B Igd fbar fb Afdear o1 wwugd &3 @ar 8l |' g
Tl BT UG DR BT AR I8 AT 2 b Il g9 99 & AaRprd
AT AFIRTE Silad H TR IWR SealRad Tl IR aa—a-
AUGTH dRE dl 399 ORI Afdedr & fder 8Fm, 9 s &
AII—ATY e el R SqgReny T Jue 8l 2 |
g Afcres Sfilae @1 BfSg W dled gy, 39 g9 Hfded
& 3T AE@yuivd H=1d wed H Afd R 997 (Why should I be
moral?) W TaAT IR ¢ | AfdHar & a1 a1 T R 8, TR o
geq el ® fb & Afdes daf 99, @1 &9 emal dgiae qern
YIBIND HiSATgAT BT ATHAT HRAT ISl © | FI8IRE oildd § &9
urd & b S 3fde deR &Rd §, Al Sl AH Afdd el
H 9T el R 9 fF gHud ae s usd €, 9 98
39 dId famwmid o Afde 9 9 g &1 TN $Rd § S

fdrerar @1 fharm! 3T Wo dg & 991 U+l Gultg gwas "Nieme &
o Ragld * H 98d gAexdl ¥ T § ,d gdid § bl Afddar B b
e \as WR R fewrE <t 8 arafasar § 98 9gad 789 € | I8 Afdedmit
& A 9 # oo 21 3 Ame Afdedr, g Afddar iR der—faadr
gl

A& Afaear (Normative Ethics)— @ Afde fofa @ @i &
Hafrd 2 | I8 srerT—areT uRRIfRl § &1 & & et
R IR B F9T I B ATl YAl HT fAelyor dxar
gl

@] Afadar (Applied Ethics)— $9 6R &1 Afddbagesuyd Aikh
@ R ¥ FuiRa Aame! @1 faveyo o= g o i Rerfa
¥ fth B Sfod FIER FIA P AgAN <l © | I8
fgarerye faval S Uy SffeR SR WA BRI |
GEIECI

Her Afdsmar (Metaethics)— 39 U&R @ Afdedr g8 Rrarh & &
A W8I 3R TeTd I IGURON bT S qHed & 3R 89 39
IR H T S 2| I8 qA w9 A e NGl B Sl
3R Aiferd aref & <@ar 1
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DI AIEIRS HISATSTT BT ATHAT HRAT TSl & | 371d U ol
g, ol fhue Afas wfeE N 2— & 59 89 eMfas Shiad Shias
GI—FFIAAT AT Sl Sff Febd &, o1 R §H AAfedl BT dTel
PRA DI T AT 57 8H I TERI DI '8 3D Siia ol
Ao €, 9 fa1 fredl TR @1 WA Ry Sa—a8R &R Fad @ |

9 U B Wil 1 Il gultig gwie Rufedsd’ § agd
graxdl ¥ ud fdar | Rufeets @1 gedd—2 (Book-2) H *Ring of
Gyges* @ AH A Ig Q@M &1 9 [HA1 89 99 7=l Husb
ey ‘gur &1 ARG (Power of Concealing) 8Kl B, forae #Amedd
W B DS Al s HM PR AN B 9/GT § Fhd ©§, d
@A YOI Silaq A B Gdhd © 2 98l ITeRVT AR fd
A Al ATUd YMEUH Slgs ATS! (Magic Ring) 8, fST®! qgax
M H JUR TARE MM AR 2 qAT M9 foell &1 fa@g 1 781 <,
HIT Y 9 AR BT AGSUAN BT IT GOUANT? FADI 3H TR
IS BT TA BRI &, A ol Siae ¥R JATAD! D] JIBIND
RIS A AHAT HRAT UL, A T 3MY el gz ot g
JAD! GR BR DT YATH oI BA? 3R MU SHA, TRIEN, Y=g T
AT 3 BT AT fhar &, 9 a8 1 ol afeh s1erar |ars
& BRI, A T AT SEBT ISl el oil? 379 HicArs Jgl 2
fhusd TR® AU 3fUd U FaWh & TAT GAI TR% Al Bl
SR Yd & 39 3 Wil & gif &) Add € 9 g 9 3
T SRl | 99 2, O MY &7 1?2 IFR 3MYD! DIg o &l 7
IR, AT R 91 AR W B, A1 T T ARTS qeIe

RER  SRAUED! foRgd € @1 “3FR 3R 98l & al 99
§o A+ &2 (If god doesn’t exist, then everything is permitted ),
FIfd TR ARTHAT BT Py AR B A8l g9dT | IYdH 98d o AR
A ®fee MYFE faR®! & W § @ 99 Sfsaig &l
JITETST & T $IAR Pl DB gX AN FHITD TAT ARHITA Sia=
W R G &3 77 € dl fR ARTHAT BT R T 8T ? B R

2 Plato. (2016). the Republic. India: General Press. Book-2
% Dostoevsky, F. M. (2021). The Brothers Karamazov. Czechia: Good Press. p.
77.
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a8 $¥R @ =X W Afad A BT uTed R € IR ofd Sl
% IR IR EaxT & df g9 fhd w9 H Afddar & WaR &
? QRIY H d5 AT W ST Al WA US B g¥aR Dl Jd A forg
21 o Wwigd facden M forad € — SR R gaT &, &
IADI AR QU & (39! yorr 197 & )| ( God is dead and we
have killed him ) 31§ HfSATS JE © DI 84 HAfdpar &I fd wU H
AT fhE TR R WHR B ? 8F Afdd I a1 ? =il B I
SIANT $9 AR 98d Gaxdl I Il 8, S8l ghxid Il o
UBd & “FT YH B OYIAT IR B BRI J T, AT Y AU 3T
F g9 € gRICIY SeaR 9901 bR & P8 srerfd @ Sferebar den
PUT $¥R b {97 Wwa € A1 {3 forg geaR uRerd € °?
IFRUT € ol S ATRA® & o7 R 89 ST fha sroft # <& ?

AT UBR BT A BioATs bl S ddb [daRe U J
# ot gH ¥ € 9 fovd 799 aR @ € | BAR U 3ad g
2 Ol $9 UBR & AIHdT & DHi-saqd Iel R [T9R a=d 2| 9R
®I H AR fFaR & a1 g9 YIS wU ¥ ©iel, 3R%], TIsd
G, BV TAT STARTArare) fhde! @ <39 # 39 U9 & ST
T 2| dsfHe o R 9 R wu # Afdear a1 sR e
BUD YR & WU H a@d 8| I9b AJAR Hfdpdl 7 Ad DI
WHE W YBHR 3[UT AT B gaeid GIERUT H Sitad i1 R |
S TR BT IR AHISTh GAaRkerdr & g (Social Contract
theory) @1 WIHR B el f[daRS SI— BTed, @i, w4l 3Mfa =
Al TR fHA1| ST ATAR PR AT @fh =1 fh=i ey, Fel
T Il @ SR A1 IR ATATIG el 21 favre SRR, it
fh Ug] & T BT | B [TaRS TS TAT ARG TR
B W AR AfU® BH & BRI © ©U § @T 2| 39 UPR &H
D! vl qm Rigial @ 9T & w9 H <@ Wdhd ©, IR dfP &H
Y A Sad @7 HfeAEal R foR o @ €, 1 89 39 uel
R SITET &9 9 <d g, 31 Afad Sl R f=R axd 2 |

“Nietzsche, F. W. (2003). Thus Spake Zarathustra: A Book for All and
None. Ukraine: Algora Pub.P.98
SPlato. (2021). Euthyphro. United Kingdom: E-books Lib., p. 111.
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sl ®H H U@ Afde Ffoas a8 A 2 & &9 few Afae
AR & 7 b9 sHfaw? Afdear & & 86 Aafs Rigra den
a8 vl g1 dl AT Sfd €, d9 937 Sodl & b &9 foa
AT e RIgT TAT UeT D1 89 WIHR BR? Th IRT B 7%
H @Al & (AT AITRIS), 3 BH 3fqal B %l bl Al
@ IMMYR & WU H WIHR B &, 9 3o 991 & 41 Ho qrerdrdrs
(Relativism/Subjectivism) @1 I UaIfdd &_d = | Haed Afddhal
Jg gof) giffies fawaral @ e Afdedr o1 Siedl & | 93 3olrd]
9 U ( Deontological/Categorical ) #fdddr & w9 H Wl AT
ST € | I8 AP FIeR B GIRAT &, AR ALl AT TAd aar o
R et 21 AN ¥ Sd BAdd DI T BIA B (oY IAD
ITAR BRI PR Bl IFIG BT Sl & | A A 85 aga g
I Rrarg S 8 | 9erER Afdedr ag ool fedt ke @& aferd
FAER & A1 Afddbar B Siredl g | 7 a8 9 98 |raar g iR
3T R &1 SHHT AR & Ig S PR 4 &fth & Afdd el
R M Dfad HIAT 8 | Tl Afdedl 89R 9999 H 81 8AR 3faR
sfafifed 21 &8 Riemn Sar € f6 98 iR Tad @71 § 9 S99
9B Bis do 91 A1 81|

Anferd AfTET & ITAR W9 Y R/ 2| TIS Afh
BT 39 RAT &7 fITeIvor T IR A& qAT TeAd BT 3AAT FXHRT
I BT PR 2| 59 Rigld & siftehiall &1 ¢ faward &
fhus aafth & forg O 98 & A& ® 98 TR @ fog wEr 8
BN | B RN # ST ¥ & T8 181 [ 98 R H A1 |8
g1 Afaddr o1 I8 Aol gigare &1 W @rel A IS 88 © | 59
i Rigid & AR 6T AIfth & AR &1 TS SHd JTER
@ FE AT Tord BT IIRT AT B T T UBR B BfsATSAl
Agifdd Sd # & 981, afed FaeiRe Sd § W <@w B et
2| By IR FAN B e AASIAT &, TAT FANT RIS (Intution)
§B AR AdD F5Gd Al &, T 89 DY ARIbdl DI Ugdr? 4
|9 e HfSATSAl BT gd gd, D A aRRAfT o= Bl
g B gH AfABHAT ST B S B Tl B A1fey 98 W H difge
AN 99 Sl & | 379 qargd 84 AAfadal &l HeiRer fd maryd
Rrgia ™ & ?
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S ¥ ¥ 3R B9 YR gHTd e HHNT Bl gl 6,
ar a8 Il AT & FHeT IURT 3T AT FANTAT BT SR ¢ |
3! ardtend Sufrugud RN H fierd 2 el o¥, Afdear vd
I @ fawg # faiRa srife ==t e &1 3R s &1 A
HERAYG MR A Jdel ©U 3 Jed—H\iT & 9Id g | D!
g Ud qed—Adbe Moral dilemmas) FAR HAHET UK b ST Hehal
g Sl fob fodl off gfe 4 qreife o & @l el &1 I
PR FHAT © | TG § 8 89 SNHW —3Agd Hag & SR
31! SETeRVT YTl Bl © STel &H ®Ive, ffie], dem e & grI
@ T Afae Taftd Ffesal @ W w9 P 91 9ad ¢ |
EB ARPaD [ddRD! BT g 9 UeT 81 Fobdll & D! 89 FI YT
I F YR e RiaT Bl IR BY B HR I8 2 2 99
A=d H 89 A HeAl AR P AMG INfcAD wU WP ©, HY
AY—PITqd HpId GRAT B Wbl & U] R 41 98 1 Afdd
HSISAITD M 8 Al 8 | HIHd AP ©, 3 IHDBI qhyd
Hifd Aive BT =2y Fife T8 difghdr e @iREd o € |
§V B ddb I8 [9aR S A1 U BIAT & , IR UeI0d HISATSAT
T8 D T [l I Weggd Afdd fRIaT B gof w9 9
S T &Td1 ) qebd & ¢ qasl &1 Tel, 91 g4 3 Y& b
SfBrYd Siige f3em &1 S &1 ITaT R Fabdl & 2 J Fd g2
ggd B [y € fSFa! g9a!l Sia1 =1fey, gy | 9 ol
g9 [l AP BT ATAraIcHS Ud edq A o |

IR 8 Td o WHAT DI Fo dRd gd MR B o
Al U € B HHANT, WU Ud o @ fawy H e &1 AT g2
ST Ud G Bl gt | g¢ 2 | 3Tl U o fbdl &4 @l
R R Y F? P Bl D AER W B 3AAd] HH & [olg &
FX? IS Ul & SR BH T # U B | S @l gA U
fafAfoemE U BT ST Bl € | i o R’ R € g%
BIS AMEF ¥ FAST 3 d1en fawg &1 21 o |FAYel areena
RIqH AfABdT B S & YT IR BT & 9 & GO qRA
RITT a1 & Te B B S & oy Yol &1 &9 31 &
Td WHY B 9gd 991 © | O @ JRfeR AEMRA H $Ed o—
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‘R e (Afed e AT I W geer: |0
(A8TRA, 91 Ud, 313.117)

AT R g9 & ST AT g9 DI GeH vy Fwsd €
B9 AMR: gig D gH I Bl FHS Fahd o7 UR=] SHdT I8 e
T8l fb g9 i & fawg & =i T8 BR Adhd, gd BT wWHY EVAT
g f& o A & &9 ST e T8 aR Wad | 39 gfe @l
&g H @A U 3R B9 ¥ & fdu¥ W HYUT HX Al BH TR
S AR [WHY S U B Fhd © | SV & dR W)
e gd & my § 98 faR oxa 2 % 98 &9 & sadd 9w
PRIAT B° 3R T BH SHDI FTARY B | 9 AT a1 g e
el & WG AR g A §AP! AN SR b
ST HHAT 2 | HeMRT § I 3R & &F &1 AR &4 SAfY
HRAT AT b I8 FAR WHY A Hel W1 & | 3R I 59 W@l
BT YTl T8l PRl g8 g I &1 faR1g o1 Sfiad Siiar & S f
qr difbes 2 a A1 8 USRI | HEHRA H AT—

ST A @l daraErdan |
3Me: Ut IR 9 AR | [
(ABMRA 5.15.17)

T S 37U AT DI GESTA o, IAT Hfdh FaER T
@ T eI X | T °9 BT AR T TP 89 U §aI H IAR
o1 AT SR ff 987 WR R &1 o & W # urd B g
SH—HaRYd Jerdl 7 qarI—

AT g9 BT HA € UMY o A |
gl <A1 7 BISY, 99 o °e H uror | |”

i g9 & [T H TAT 2 RTABI 8H FHLM FFERVT BRAT
ST 8 g H =feq Fifdh 9 a1 98 Wd & foy fRaery &
T8 R @ fou| a8 faref 2 5 & of & 5@ ¥ emal a@
e W & O Bifeed o AR H o9 & ol H ‘37ef’ Bl g
2, T4 89 &9 oI b g9 & ol F7 27 ST oy fhddh gRI

6 ggmvrRd, a9ud, 313-117
7 qgvrRd 5.15.17
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SIET SU? dF S99 99 H g9 8 gARI HErIdl HNn, RIdT
difead a1ef e & & § Igar & MR W fhar Srar 21
e} W9 gH ded 2— grafd sfa oHi |1 99 89 s U IRl
TE PR Adhd © fb ST GRT B AT 8 98 99 2 | 3R IR0
FRA AT L B WHAT § W1 Alfbyd S e | w8
B | O HeTRd ¥ SMIT—

SIRTOTS e $aTg: €Al eRAf Ut |
g AT URUNIYRT: | € gl | P
(AR, HUITE, 69.58)

JATT I GRT BRAT 8,Yh3 BHRAT &, AT Bl G bRal
2 99 g9 dEd TR gH TS B gRV dRal = o uen
DITHYAA H T o+ @I wfdd € 98 FRFy & gd 2 iR I8
fasTager o1 W GG BRAT 8 | S DT W1 STl 8— "l ]
ST

Uh dicds Ig W fe@rg usdl © b d2u (Fact) ®®
TeRid axd € T oI §B AR SR IRl B | 39 HfSAS DY
B9 d2I—Hed §9 (Fact-value dicotmey) & w0 # S © | FHI
# rftr g wneff fewrd <d € 9 98 s9e fauda g faaet
AT FRITHS BT BT AULT B SR 2 | AT §H AT U2 TR Ugad
g 5 H A Afe R a7 W 39 Bios B f[AuRe 98d
AT W GAST ofd & | ISRV b AR WR Plg HMER 3
AU ARl ©, Al 9T 89 399 Ig [ThY dble Fahd B fd
AED! A qAT ARKRT BT A= HRAT ATey? THAT a1 PIg AfdHud
difbe qregar el fewrg usdl | 3fd: 3R B Yod Hqal Siidd
ST & Bell T § T &, a1 39T 31 I8 =18l fh a8 Afds
fl 2 a1 Afas & 8F |

39 Ued 33l © fb S1g A 9 & SMUR W Afdddl o
RAT F8] ®I O Ahahl 7, A SAGT (ARTHAr B1) MR FT BRI?
T DY o b @ Afde § den dr smfdd? 39 SRS

8 ggvRd, HwUId, 69-58
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FHfoAgdl & IR W1 gd ¥ Seoigd =R & @9+ 8 2R | o
1 figra “H Afde Fal a2 @ AR wxd €, 98 Afaewdr @
IR TAT ARAT B § fAaRDI BT FeradT Hal © | SN menRd
Proe Jer e onfe fouRel gRT fa—fag Afdwdar @& arsr o
T 2| *feag v 8 2 & 59 Rigra s faares &
FIAHIT | WHR fHar Sg? I8 U2 31qdT HicArs AMaes &l
ward A faRel & w9 faad &1 v @1 21 s BE WU
®f3E ug M g <t 2 5 &9 @t 98 ded € 5 & g8
UdT BT & b T AR M Y 8, IR SP! BH AU ST
DY IAR? S HEMRT H MR-

S &H| 9 | ggiy, SEraegHq 9 9 | Fgiy

@ gl gfeRerts Jorm FrIehIRg dor &I | °
(qrsq frar, 56)

Jorlq gl SNew 4 ded & fb § I8 O S g b
g AT YH RIT B, W ITH A JIRT T8I Bl © AR I I§ A1
uaT ¥ f5 a7 et ud orgw B, iRy S W fgiy wE g 2
g8 1 Y8 P Hed © [HUAT dl & b o TR g § Rerd &g
9 B, S W Y OGN HRAIT ©, 99T 8§ HRAT B U IMH A
A1 S PSS BT AHA PRAT &, I8 @d BT gad H 7 B,
ur¥des ggirdl, Sfde AEd @ HAGR AN HRE Fregdl B SR
FAT | TG T8l I8 AT B8 S Wbl ¢ b SANAT G8MT a9
2 f5 @ o @1 I @ 7, W] SHD! IER H 78 IAR U
g, SAPI g9 BT A B AB | A I§ U (AT ST Ahal 2
fé @ fa1 Afcres wred, @dER § o Bl SAR 91 g9 g @
S &1 SMET R Fhd o IR = | a1 &g o1 909 o
T HA—ag—DH A I 7 81 Y, I8 A= A & TR & a0
SR | W faaR® Gapvrd A1 591 YR &1 IR gifad drad

9 grear T, 56.
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2 % 99 a% 9 f5N g9 @ U IR ¥ 9 IaR o d9 a®
g9 Y9 DI ST BT AT T8I PR T & |

T P9 | Uh Pfodls Afdaddl & &7 Bl b I aH=
FIIER # fe@s sl 81 o/ O aoAd H SuRerd ®RMET qerr
gg ol Rerferi &1 &1 of, a1 89 S & b (6l g <91 &
HIE—T¢ ATh] PSSl F OR 2 7, A T BHD! I HSI]
TEI Bl AMRY? BB < A1 AP AT Al RTRERT T
TN AT €, T HB de-lidd a2 3Mfd HRUN BT ASRT oldR
e ®Y § FE-IAT 7 B Bl BT oid & | Pdiodrs I8l g fb
AR # sMdl §@ B— ), SRl TR o &, 1 @ Sh
AT B W HIfddd 8, SHh] ABIAT el He=1 arfey? )
gorr ardi § a1 fl e 6 Bl ARy, e BRa fbae g2vw
A 981 fb I 99 BRI N &, R 3Dl IR HfsATS Al
BT 37AdT WA BT S SHUAT PR A Adbdl & | 31F O DRMHAT
BTl § B A I FAVYH U < B U ey o, @ AT HY
3T JMRA? g & I FO-IT 39 THR & Bl 2 5 8 |erar
I D B B & s AEIAT el B U 3 |

e AifcrerEi fdare dier ¥R §9 BieA & Uh
QG & ARIH I T o— A4 & BT drarg # dIg g
S JBT & Sl fdb BART €1 € 9 &9 W1 9 IR 9§ Sff @ & Sfsl
o1 €9 Y81 &, 9 B9 UK & (& d8l By -Tel ©, Al 3T gD I
g P g AMRY? R D] FRared 9/a o s/ dug 7fe &l
URATE 9 $HRA 8Y, ded DI FAN DI PIRIET HRA AMRY? 10 54
Al B R Ulex ¥R I8 faerr =red € fb | @&asr
H BH MBIV SRRV o@q P Ao & S9 ART wW@red qer
el wrg U H THRICAT € [Ueb < IR o DI ATl o
FETIAT PR AT © d T8l |l B FDhdl &, U= Al DT
T8 ® fb afe &9 forft +ff w5 & 9eraar &) 9ad € O R®I7 g9 d)
FERIAT HRAT ATRY?

1 Singer, P. (2009). The Life You Can Save: Acting Now to End World
Poverty. United States: Random House Publishing Group. p. 9.
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AR WY AT 3T § g4 g B8 Hhd Bl aad didd
AEITS FaRen H g9 9vite R @ Ui Saees ', ar @R
fddd wU H B AYH < & B H | Jd FORIR Dhad Afddd
T IIE L B, a1 AW 99 g | U8 9 & b g dad
AR WR &9 F81 o1 91fey Ffd 9gad A Sudierr | g9
T 7 | IR Il & = HH SRR Bl I@ifhd dRAgd
I AR B WS § [ difd dg widsy GRIATyd gear a1
T | A4 B T8 GOl Sia—SiTq T 9fasy i Siiawd 991 %8 | I8
Al & 9 I 9 © [ QX1 fAvaustes B gal B, S
GRT AYGUS H TSI AT S Fhell & | I8 TG SR © [ IH
IR cgqerm § §H 37U WD, g9 AR I UgAM DY TR
G | 3R Ig Hiud HfoAg 2 f6 d¥ g9 dRas Jigd IR,
ARGAHYG afid qodl & ALUS Aol a1 Fdb | 39 IR
EA B AAdd HISAsdl R F&l B Sl o f[daReT & B&Fd &
fo Jgd €1 59 91 BT W DIz WIHR IR Tl © DI AT
BT EAR Silg H 9gd §S1 W & | 3o—dhdl &Y 8 W I8
g 3R <@ B el S & 1 ar@ Afcrepar <t €1 ®8l | g
I8 RN aIRd H &7 1 991 Afdedr & 'R, URdR, 4,
DT, LR, T8I TP b AU PI JTURN BT HIAT Bl S Hbhall ©
? 3R I8 AIUP e § HUAT BIF AT U—BIA 8T & o9 Afcrehal
@ BT @ gErs 7 & WA &, Aa g oyt woft € S @ fafde
AT HAAT & A Sl 8| 9 92T DI g4 FD! a H
A g & Afdear & v # =af s wfky) Afdwdr @
UeAIgd FANTAT & Ad Siias HUd T A8 © Sl S¥dl RO
SITHYOTAT 1 3R YR BRAT € | SRISTY HDI Sfciebel1 Dbl i
DI JIAR D WU YTV HRA1 ALY | I8 Ad B bIup ef Al

IR R B |
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R THTST & IRETT 3 HETeT g SiR Sf. s
o1

R T

aRacs epfd &1 M | Ul 81 Sierar HHTST AT HRehfa
@ W wregd A1 R A8 2 9l uRadeie € SR wedl o
URecd PHAEY BT XAl €| AN 9 ¥pfd d gRad+ ar o
T=IReP BRI | Il & I §7el BRI A Al S 8 GbR &
BRUN A B Al & | 99 FA g Awpid H gRac= aRerferd o
gldl &, fbog I8 aar gRedl 8idr & fb dlH—d IRad- e
Hfed gaT| FAST H Bd Dlg AT YR AT AR Hd GH B
T !

T TEl H, gRadT @ AT & AT FAN dSHD
URec & SRM AT g AR H ST g fdebrg sferar smaefd
T B BT 9T &A1 G Q200 &, I8 S BT A YA R © | 9
g8 99 © b Jgd fasm &1 i ardraRer # =g g & Ao
B dTe] g&elld Bl AT $I ORE FATS A9 # FAIT g ARl o
B dTel 9Geld Bl AT T8l ST Al fbwg od Ufeid aR 4
T4 URads &1 T gREI B X@ifdhd @y fBar S Addr @
3R I SReT Wt B AT Fhe 7 |

AR FAIST DI FT BT AR JU—aRAT © | Ig qUIisH
g, BH T o TR SMTRT fe=g, aaTRa] gRT |UIfd @ dgeit-ia
A AU gRT AAford Bkl &1 © | $9BT IGHd 3MTSl A BRI
Ure B9R 99 g4 gaiT | JaIfd s94 Aifgs gRada & forg orciia
3 YATH U AR FHI & A g9H URTdT W g qAUTY SHD
A WRU H B Bl AR gacld T8l AT | ey fiwg, et
S TP AT 9 ARy e RefUd #Rar I8l © | BTeAlfe

Lfi—g=03i0 (gei=eme)
kM wurer R, Sfo sreeaR : AHIe =U1g Ud uRadd, 9o 174, (e
UfeARRT B1S4, 2006) |
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YT T DI ATETIBATS g AT DI G Y& §Y W=
YR & fagE & 99 Ud SIfo—agave &l dis ¥I= sl f3ar Tar
2, dnfd YRA™ Farsl § 9 g Sifa &1 S ol ot A8 81 urn
=

FETST g G H URaT & R GRBI B ARAT Py
MR TR BT S Fh! 2 | 397 IMEIRT H U fIeaq=i 3MeR g=
IR BT YR BT alel qd URVIRAT & RSTslel |A § s
AR D AR T T DI WIUAT & AegH | AHISTh dael
DI T WHY Y& B S Y fbT | IR AT 9 Fpla d
HITHRI TRATT BT Ugel IK: SR ASMRA DIl H ABTAR W
g WA §& §RT $I TS | AT H AAS™, R g THd ATQ
| A 39 M G| IMYFP DIl H AN Bed, TRIIVT s,
JHRGTT ATIBR TAT IFTSHY H 59 TR B BT B [Har |

I

I ¥ & FHHABIvS] derl Ty fAR—fdum & foug
gfifshar aRd: IR dfad DI H & RS 8 gl o | dfcs o4
D FRAT U T RR ¥ B AT qAT I Gd BHBIvS] bl T
FRA U GH D AfaD U R I &A1 AT | $91 g4 BOl wreal dbl
difged ®ifa & ol Tebrel AMISTe d MMfdie HRO W1 &4
IR 7 o1 | 9o FaReqm @ FRaAr W g gl o dm ol
PHOR BIPR O & ®U of gb | T d&odl gg A
ASTe—anidd aRRefal 9 -1 fdaRuRRl & Igwa 74
faerd @ werdr e fhar| $91 yd ®dl wdared] d 3d—aid
IeH T qAAT BHBITST B HUR DI ST Tl I 4T STTATd]
®1 fava g7 71 2

Y B Td8 b A 4 RN B Snfadia gai |
39 U9 H Seolqld © P 39 9Hg Rd & 918} I e <9I
H aiie IUA—gud A7l gg ofl Tl dgdEed Wdd [duR®
T RagT=l &1 gfaures &R 2 9| O 999 9Ra H #8dR

Yqpwt Ivs SR — UTEE R BT Sfierd 997 Wi, 4o 818 (IAsCS
g& feul, 2012—13) |
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qAT g BT IST AT S THT A9 H SARGRIEIE qeAT A,
SN W ORYS, S[SAT H SRMST T YA H O USARIRA Bl
MfTa B3I | g8 41 JU=—3U QT & URFRNIG & H AT
PRIl Ud YTEus] T2 AHH1fSTdh HUI3H BT WusH HRd gY il
D THE U WRel Il JMSHRRIRd gd &1 faum yga foar |

II

ST Yd B3l Tdle] & ARG D A& & Jrardl H HEeA
A & (563—483 T Yd) &I AW HIWGH © | Il (o019 &4
BT Yaie [hIT g8 PIaTR H T RIS gH g 741 [° e
qIs EOR Iuf # R w9 § gRads & forg sma #=ivel, |,
HETHTS, AT GERD! d RISTIc=l gRI Ugel bl T8, f54 g5
arroft € |

dfeed IO, TSN BHBIOS! qAT Ul SRl gyl
BT g - SR R fhar| A S0 S FHEAT B A
Uy o | 37T SelA ST Bl S Sl & q1d Bl GUST
BT | U Aed WA GRS & WU H d AU FHABICT FATST DI
S T 99 @ QN W Jad BAT aed o | FE BR T fH
JBI U WY BT gR I A1fd & fory @i faam o | gg Sfea
eI qawrel § ol el Sosl d1 Ue Afde qeie © wu
d S A & dfde dr GEse ol & et w8 gd
e ¢

Sl Tehleid |ATSl H Udfold e ATgdrsll qe
Jfafdeardl S—AfAl & S P Ufa=dr, WH—I9R, SIeI,
THHRYCT F&EI fe HI 8l B U Iv AT G |
FHAT—Fele, OR TOAT, FAR—TAN & 41 9 u&T # 781 9, fag
I BB IR JAJIMRAT DI IV TR INTHR g Siad
AT BRA Bl Uiearzd fbar, wifd AraRe @i o 9 fHafo
gt & AR H 9 FHsd 9 | Sb SUS H ST ARerd]

ST T ANaRTd, U 9Rd BT $fieTd a1 W@, Jo 824 (TAscs §b
feur, 2012—13) |

‘W T ST — YT 9Rd $T SO d §pid, Jo 827 (IATscs
g& feul, 2012—13) |
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Td GraeiRebe feerll <l €1 g & SuQel &1 o ofed HHq
ST @I 9D @ AT QAT o7 iR 39 U H ITHT M
AT & #e golAl § Aad arofl 29|

FAIEERETE] g 7 $IR B WM R A Gfaol W & de
ﬁ_q-ﬂ Wg@' BISEHIEIE Eﬁ Ydol AIRYTDIX 9}| ST AHR
AT BT dlldhd 3R URGlhd Iy &H DI FIRRIAT TR Bl
2P AETHEUT dig gH B SRR B R iR AgTHwuT @
TgRy Bl € Sl IR 99K dig o @I UgRT Bl © | 9 Sial
&1 f2d, gE—aHTeT & IR BT 35 © | 99 ad A &
gerfels Sdl & g ¥ g T8l A S, d9 g difdcd
3O AT B HEAT T B B |

YIS B g5 D SUT Bl IR T T §§ B T
RIET3T BT ARM—RTT B P Fa3 W PI JURSRIAT BT 9T DR
WA gg - A0 799 ST Bl $9 §@ A GThRI Qe Bq
IR I FAT B IUSY QAT | THIFqAE H g9 & BRI DI
ffde o ST G & SU™ AT MY B | IR SABT €H o
HieT & AT BT S BRAT| IAD T4 BT A6 AT A Bl AATRD
deT 3R B I Gl BT |

AR & AN & Ih q g4 & Ty JAAT Aol gl
DI 3T B aior Uity & oy Jmeifires AT & srqurer &1 e
fear 7 <fiar qem 99t | = &1 Wit 8l 8 S AiRe gl
q G N BT g A 2| dig g 3 A & e & forg
IRATT—ATEAT BT FaReAT & | UIfeT g I # &M, e, et
IR, &I Td U URMAARIT BT Seeid fhar T B |

HEIHT g5 Sild 3R ST & YT SATG8TRS GiedIv e
J| S A= gaodl IR IuS § ITd SaT—3eH P W
$Iad Aol © | 39 PR 4§ s AV UBR 9 Jad Ad & faard
HT IGQT R ol A | d AHd B Yaiusl A Gad <@l dred

Seio fRor FART — g¥ 3R T3, go 135 (} AR & BIUNTA, 2004) |
bt 7% s — UTEE RGBT SfiErd 99T Wi, 4o 826 (IASCS
g& feul, 2012—13) |

TSio fapvor HENT — o 3R T, Yo 138 (| WRAI & HIUNTH, 2004) |
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| U VAT AT S9BT SGQeT AT ST 37U ST BT YT Eqdh—
BT I8 ST AFIdTe ST UG T ARl T IR &R Sidl & |
ST 9§ I8 gor off | WaAdl iR Wweadl & 9 Uvd o |

q A SE H fAvar gd o sfelv FEd AT Bl
q & e A ATEd o | g | WG S DI FAA BT ATSY
Ud fhaT o7 | $9d BRI B 9RA BT A & qul R Afdd
AT HTIH B1AT |

III

g g H aferdl @ Refd # gar # o= fhd afdd
D AT H S0 AFISHY (1891—1956) DT ANTAIT AfH HAlfeTd g
He@yul 2, O <@d 8Y S aferdl &1 AHIET |1 S8l ST © |
fhw] ST BRI Gferdl BT qfdd db AT Tl o | ATad gRUey
H fIaR &R W 8F UM § b a1 Irfdd Igaed U =argygul
TS DI FAT BRAT AT, TFH o7 iR ST BT DIg I 81 8l
3R T XY AR bl XA YT bR off S ARAT T &
fh=g aof 3R ST & WM W g8 dAldbdiFd FAS bl Faivd
HAT BT | 310 IR SIDBT & Aol Siiad H J 3109 $H 3™
@ gff # R R | Ardditye dfder @ i gern dkg
gHIOROT & HEFH W o H ARpAD BT & AN H HgaYol
AT & faie & §RT I 59 Sqa I Y H HIhl BB ABeldl
A e

Sf0 TSI B TgHE! T, AT Td e BT AR
T © IS AN Bl 9! GRGeT, o AHR a3 & forg 9
SHETRId HOY R 38 | ORI A1 $I fORId & w9 | S GA
TGl & AHT AN BT AT 98 IRIHAT iR 9eWTd UR ImenRd
o7 | IF1d ATAR, AR HATS AT T A=ITIYUT FHTST FaReT
oY |

$Sf0 fovor AR — e iR <2, 90 134 (R WRAT g AR, 2004) |
R Mrer Rz — o srdSaR ARG 1d Ud aRade, Jo 191-192 (e
qfeAfRAT BT84, 2006) |
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Sf0 IRISHR I A= =Rl ARy §9 H ‘$Re 39 e
(1977), ‘gffEee ot dRe’ (1937), '§ IR T YRS (1946), ‘T
FAcAged’ (1948) TT ‘T Reew i fEggsd (1987) &I IfQ <@
SQ Al g8 ual orar © fb S Ve dedl & dsnie
fIeeiyor & AT ¥ IRARTT FATS H IR & (Ao Wwal @l
RA—GR—URd Wl DI DI B qlMh IHD! STl Tb Ugad
IHD AEl BRI Bl gl S Fb 3R IFBT Fo! e Ud fhar
S A |

JRISHR FATGIATE & UeleR dl o b ARA 9 AATSIETG!
MBI B SRS AMISTD HId Y S W SIT&T IR o
J, Fifdh ITRT AT o b FHIeG wifa & o1 onfdies g
RSTHfae Bifvaal &1 IR Jae # B8 e T8 ® &k afk A
spifadl gfed W 8l & a1 AMISId SHiid & I9Td § A B Il
TEl 8 FHhl [

S10 FRSHR D AR, U TG FATST H WA=, FHTT
IR g dFl & BFT SRl 2 | Al FAFAl IR 9
FESH Bl gie H Tl AMINSTe I & e awd € g8
AlIZh TS ® IMERYT g W €| Sfo spdsar o dferd
YIfed 3R ST AT &I HifeTd WA= g ARTRS STEdR et
% forg ey 3 foha |

% qeiffe WAl © A9 weal FHM], WAl 3R 9T
W I8 A< AT o | HAFT WR ARG R DI ATHRON Dl
AR PR 98 ®A I AFT 9 T | S0 JSHY DI 1T Fr=ll
IRV Ueh VAT AHAISTD UG & UeT H 2 Sl Siidd & U &l
H A @ A 9 ARl W OSIRA 8| TS wifd ol
APR TR B Iqae I dIg FHART gRT JHSH < g7 ah
gade B <% H GHEISTh g ARG ad hif~d BT TREATE B Q|

S10 IFISHY F YRA H AU g YT S HeAlews 8q
IAD B DI T8 WISl g [Aeelvor fHar| 59 991 & FaRo
Bg SBi 9Rd H Jdferd e a9 g1fifes gieadion 7 faamernisii

103/ witorer Rig — Sfo srdsax : AMIRTS I Ud 9Rkacd, 90 6 (Trd
iR BTS9, 2006) |
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BT I g ARYT DI | G e1ffies [aReRisll & fegaw & de
IBH gl b dig g9 & U U o B ROrEH AgS Bl FH
g JATRS @Al ST &l g © |

dIg S B AR TR IAD ASaYUl el BT faweryor
BT T s AR AHINTEG T & FRIART 2 U &1 &
wU H U fHaT| Sfo rsdr 7 37U JuIE J&id Buddha
andhithamma'ﬁWﬁ@EﬁﬂﬁiﬁrfﬂﬁWUTﬁmT%—W
T g B, T T A UG AR @ O SR g dal
g AT 9 gH & SR @ fOIg 2" 39 UBR gE BT e
3o HifeleaT foll 8 €| digad @l 9RA # Yeoifdd &R+ &l
g Sfo ISHY Bl N & | gg P Allold Ragr<l W 3memRa
39 U9 B SBI4 Fa—dlg B G | fafed fear|

1A%

FH—FH THIS B GrAdT & A1 ST~ wigdl I THIS
B T BT TaTHg B ST & | SAD TRV DI EH=AT BT Iad ST
83T ST & | AT PR 3R galcdrs § (U1 Sitas Sild ¥&d & |
I FHI Bls Afdd MU Theurd gy Ifdd o S FTHIST Bl
STHIR BRSOl & 3R 3 ded & Il ST~ el 2 |
IR—R AT W 319 AR Bl UgAEdl § 3R S Jfdd @
Hf@ | YR Y8 BRAT B3N AN gl IAdT © | el §& Ua
F1ET AT S[0 IFShY U & A8y o, s U+ Jaret
e fadTfaRl & Uit SINpa @) 8q AT A19d TS 9 G
d gRad &1 ug@ gR1 BI @ifdhd $ Qe § Ieekg-iia Hrd
far 21 39 RSN g & Tafvmior &1 €1 =T A qHe |12

AR ¥ Al AR SMeATCAS [TaRERII H dlg &H Udh T
g 2| dig g9 Sd9 BT U U1 AR 2 FOrad adarar, g,
TP WIS & €T, HHUN U4 FaraR IR fa99 9o faar T g
facen & d9ig 99 @ TOR-UNR A7 ¥Rd & favg & Afde 9

St 5o flo R — IR # dig & & W@ YordT, Jo 153 (IFaRicT ufeatarem,
2013) |
128f0 w1 WitaTe — qreT WTEd A 3R fA9R, g0 4 (FHFA TDHeH, 1994) |
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M [ & I UR Ffaftsd 6 | dig & U= &1 STeerell
A JEurd 8 wAr or| R gAelifad dR @1 2y € WiERE
JFEHR BT SICT 2 |

Sf0 IIERATRd AFISHR T arRi~d o sl fava & uqa
Tl & ga gl @1 9Ra | femE qmiisie Refa @1 e |9
FHIET BT | S0 ATed - g9 DI dAfddD ATHBI & AEATAD AL
D U AR D WU H T8I awl, UG Uh AHINTD AT A
S AT & drE GRId T RO SR BN YD AR
AETH 1 | ST AR WdH FHIGT & [y g Saedd © | O
BT 3 G AT DI IS AISHT BT Yfaured A1 8, [T
AT IR D |
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IGIE P 3Tl ¥ FHIS 59
Ty PAR e

yfAemr

T, THIT 3R =1 He<aqul AHTRep 3f1eet 8l forg & ot
AMTReT & forg srfyeafeh, foramT, e TR SUTIAT d Tad=rer, ufasT iR
JITER I FHMEAT Td MRS 3N 3R oI =aRT UTH R
91 &1 7T &1 37T b ATYfep I H fch T ifch & AT WIS ST B
31T 81 TS SJS1d T e Afe & b eafeh et SMTeHuRep faepRT e &
TGS HHSIT &1 IFD ey HHfed (A T 3rreel 7R T 7 &8 Afh
haeT YT famT BT 8 USRI < XBT ], S 317ax AfidhdT, AHTRTS daied
T4 5T P ARG [TBrT BT 311a 21 Pig oft aneel gt e auff &
HapdlT & SIF I FHIST T &% @feh Jfcre &l i oY aafes fars) of fawy or
3TOIY IR 3FRAAT H BT ST IS FHET oIl & Al I8 UHRIT BNl 81 THRMT
¥ fafaTe &l S <cft 81 ST I8 ehefet 3U T e Ue SR bl 3T el
& A1 98 I8 ol ST & {5 ST T G TSR P AR SFHT-3TETT BT Hehcit
gl

Ife gfch &1 Tareff TaTe MU & 3R Afeh Y Tad=dT, T
3R =IRT BT NfTHHT IRaT & A a8 ARG ATETRT DY =AU &t IR
HeparT 81 foredt off THTST o7 311eel ISP Aafhal & e W & iy giar
1 frelt v TaT & R=1-RrT o, SEIeRT Ud 9 & oA U 77 J&d 8
ST G SI-3TT &, FEVERT T 7 P ITRd Bl 8l IR PIS AT
e & b Ppact I8! T & Y I8T AMHIID IR BT 57 8iaT &l SoRTh
U FoT AT ee fAeRT T 8T ST 2l

Tl 39 o9 ¥ 89 WTEIS Dl GHNT H RRaT, Sfiear g ot
AT & §I & w0 ¥ 1 BT T Bl TGS RIga & 7y
FHIST H fRAT & SITORIT FHST BT fIpT R 312l FHIST Y TR_ATIAT oy

Notrer BT, <21 Ta et forar, hreft fowg, Rrarferenery, aRmord.

GG & HATAF § TaT 39 157
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fehaT ST HebelT 8, ST UR &9 arefierep famel ol &4 areifiep foqel & gd
ITGTS Td FHTNT T ST T 379D &

gl

TGS &7 U I S &2 BT RIgi &1 QTgle SH-e4-89 &$
IMPIf~deh RIGIT BT Ut~ 37 TeT PR I8 I SSdT ol S a8
IR b STl U7 T 3Tl & Rl aheell & foT i aefF g
IMBIAE HET ST B MBS TGS BT 37T 31feh Tudhs 3ref
IRTRIT &R &1 SRR = SFT & QT ST HTe 7T 81 Ihidare
Y & AT RST8] Meid dTed & Al SIS dTad| ST TR
QTRITe] fordT QTUSIT ¥ ST 3Tef A & TRIT fohedT 31T STUEIT & SR &l FehelT
81 SFTpTIaTE Jfe S & A1 TGS FaeR 8l TGS o IR Tt v
& | Ud 3T B T 3 &, g8 v fhedt op forq Suaiett ug fepedt 3
& fore SurY &t 21

FIET T H 8 7T ST BT IR AT 81 S sl g
TR T 2RI T TGRR-RT &l SITUR @idhx 3 B T g
81 7210 T TIER 7 BT B IR TADR 1T TS Uty 77 3R fohw 7t =y
o BT T 7 AT < &1 1 - 7R, ATRKT 3R Hearched] a1 7 & 9e &
YR TR 3R THT-THT FARN & AR TR 3D W b Ao el B
AV R ATy = T Tepur H RN Y &t = dr 2

stediaRyufe 7 forrafs 7 3 aaemTsfe]

JUIAEGTsd  GedHadedd 9SS 113611

— I R0 GYHHTIE

3Tef-3TRI=RYA eI W Ua T 31k o v sl wauiir g
ST GIRT (JTTT-3TeTT faaférd e 31 3R A & 2T ) Uep & ey fqafar
& I {9y I i Bl 3TIhed 94T Bl

J&F FIT 9T 39 UdhR s 8- 9. IR, 2. ARG, 3. IThed, 4.
IR T AR @, 4. IR o Ihed, €. ARG I 3Ihed, 9. JIRT o
IR o STcehed| 1R T 31ef I &, TR &7 3RI eI I Ud 3T
RRFehT e T 6 ST Fb S ITIhed &Y FelT &f STy 81 37T IR 37
AN P AT F S B TGS T AHE IMddae hr 9IS
J1freafh & TeT B
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RITgIE BT RIgra 59 g9 & 31fIRT 3 91 F off firerar &
TRAT ATfecd § I8 TRMGT & a7 /de J8 U 81 h/dg &
ISR (10:12:2) ¥ WA o J] AT 3R BT b Fa=¢f H By 7 g

T 1o ST R DT 7 Tl FHaT AT Fhell & 7 A1 T UDR JAT bl
JEIATITIACT 3R I 37U e J IRER R Tor g=7 i Iufeeyfer
NPT Jgebrer H ot AT W8T & SR HAT 7 I [Afer s ot S
T 3R 31freah dxe T TRITRT oY faam 1 3w7ds (1:164:46) H & IR
e f: IgeT gafr? SR | U & fagT S 3 Gfee v § e
B Bl

JaT o 91 USRI H SFIhifi I P 3 Hebel IucTeds 8l JiE
BT HoT AT I & AT AT 37 FRAT &b e H &4 IUGT 5 SHT ThR
I FFARERTRAT & Tehel U BN 8l ARRIT UG (2.7) H FeT T &
e SrAc & | T IcufxT gt B1° et g e raaNg (3.19.1) H
SUCTE Bt 21* $ ThR &9 S & b S QM1 SIRAc] aTe faaR &R et
TiferaTe= g3, febe] 39 faoRicT St Braraafivg (6.2.1,3) 5 I8 11 ar
TRIT fép Ul 3fchel Wl & o, IR P el 2T, It A I8 e gt &1’
JESTUIDIUTAIG (1:4:1-4) H T Y ooy T ¥ ol §Y el 17 & fob it
P U AT & IHDT AR ADI I e 81 &1 J ST TTd 39! Al & Ia~T
BIar 81°

SUFYET H &7 U 3Te Hohdl fHefl & S8l Uhars &l e faar
T 81 JESRUTDIUING (3.8.8) 7 Y PHaal & & a8 T T T 78l &
3R Geot off el 81 g8 g% ol el & 3R &ef +ff 781 817 39 YbR Tqeear
UehTcraTe ot fer T 21T 21 UehTwt o e 3 Sref T 3 IR faRreft
TorerT bt IURRIRY & et ot & USRI 7 3Feh TITall WR fiiet STt 2|

TRICSHRT Geh (10:12:2)
TS (1:164:46)

TIIGETE % ST B GHIS 39l 159
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9 YR IepIeiaTe el G2 S &3 & JAferfeh Tl o Uit
TRATT ST 5 3fY 0S & AT SUY &l SHBaIg AT ATfchd TGiT T
BI] U IIEIRD S1ei+d UG &1 I8 U RIgrd 9 7 8o, I Bl
R IR T P ggfar (System or Method) a2 &, 3R TE DT
TR I 8l

=T, AR 3R IR S H - Jfpridre faERT g3iT
et 81 S 1ty & SIRIRRFT 31dd YR I7er 81 IR off &5 "7
JTRAAT & IR, ST YREAT aF 3TRAaT, 31eifeT ST 37Id & PRT & I &
fAORT & BRT &7 T & 3R S KT & BRT & I & 3Id &b HRT 5
ST &7 - &1 9 Iohed I ST FBIag ¥ &l URay fHierar 81 STaR &
1S AT H 7 & 1Y f9Saare &1 337 olaR &l BIs B B i
91 el TR 81 TBT 39 91T T S1o1 PR Bl & fob farwrsrare wrgre o
FIATE BT G4 & 3R 98 Hf eI gfE o1 e 81 g5 @l fdvsgdre
RITGTE BT & YT SUTaRUT 21 319+ T8l i Rifg & forg anft o1 wal-
T-Pe! TITGIE BT NS A T US|

T

AT U UeATcHe Tl & T eafchd! 3T T8 BIclT &l T o
ek $PTS U H BITT 81 Kl B AT AT & foTu FHIST Ueb gaeelT
&1 ETST ekl GIRT edfeh b feTq 1T &1 eafeh b AT fee wreerd § Qe
ST T [T (e 81T 21 v &feh & i SR & & Sfie w
ITETN FHTST BT FHT0T EIT &1 STET FHIST Ueh 31Teel ST & 98 cufch S
ST T JRfdepdT &

T & [T 5 &7 FANIT (Sociology) H Ugd 8 WRETd
THISITET HhTeR 3R U7 & AR, FAST “AHIND Fai Bl U
THT-HT & S FoReaR gRacHefier 8178

TS & 37 URMTST T T & fole “Ar 1T Fwawer (Social
Relationship) P SMERUT BT THSHT SRoxT 81 HhlaR 3R O ¥ 3
“AMTNIG Fraeer Ud “oftfcies T=a=er (Physical Relationship) & &1 &
3FCR GRT T {7 81 ITERVN b TR IR 3R T YT TR DI SIGURISCR

8R. M. Maclver & Charles H. Page, Society: An Introductory Analysis (New Delhi:
Macmillam India Ltd., 1981), p. 5.
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T &, 1 S &F1 & §T9r U qea=¢f Y&l 8, aifdh I8 ey ifares grar
g, IR 8T FIfdh el IR e IR CISIRISE BT U IR P 1R
T &A1Y (Awareness) el & 8, STEI IR Ueb-GER b JAieq el el &,
3R 9 9% & TR TR Th-GER & AT JATeRY &, Te IR AHID-Fg
UG FHIST T JIRed 94T 8T &l AT9d AFINID Jrei & IR
S 8 A Y SRAFT Ud e qui ot 8 b 81 I o) Feey
AT Tl & cRifch d Teh G & SNied ob e IR TR &

SRIh G el FT b AN T2l & afeep ugy, uah v brek
fe & At THT 81 81 AT TN H e 3R aRaR St AT
Afferat (Socia Associations) 31 fIdTg, Teras 3R Tty ST AFTRTS
FRRITY (Social Institutions) Bl &1

TS & b ST U&T §- Uep cilieheb 3T R feiep el 1ot &3
& TIfheh Uel o SeRTa SISt STl dF fafdery oiR fagrat &t derdr &
IR H T G I 3Tez fohdT ST 21 39T ARE, FHIST S o H1He AT
Afcrer ger & Rt S faedt AT Afferal ar AT & IR § 7D
SR & fRAaR &=AT &1, AT $AS ol FANT IRT & UTH oIS SITHBRT
3N B

et

T UBR 8 TN & Tt AT &Y TadIar, FHEar AT &
fIBT BT MR TGS BT SRR ST FHIST B AT DI UTH PY Tl
g1 T® fh T BT &l AT T AR U F 3R Afch Pl AT
ISP TR IR PR AT 91wl T 7 I YIS afh & forg STev
BRI Rl 7, dal AT e afth & AT 3Tve Ud warey amy &l B
Rt 81 T&T T et Y TORaT & TTeR & ol fandt o Y aer J Sfia
3T T SN &1 3FcT: HeTHa T PRV 0T Fel G 81 Ui J&eial & &,
o7 ¥R IET &

“TATGIE &b 3Tl H AN <2 AHD §9 oINg BT Hecd JHIST
HEANTHE 3R [ABRIT T & oY Tafd BRUr UTH @ 81 J8F I)
TATGTE BT RAgI ATYfTep TS THIST Bl TATT BR DT AT JTER
T&T IR FhdT 81 SH-eH-52H BT sFaradlg g2 If IFR & a WIgTe
I AR BT AT SUART ST e} 81 AT foft T o v fardrey

TITEETG & 3TcTe 8 Gars] 3919 161
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o TSR UTIT ST 81 IR Ueb SISl b 37U & el & o faft=T
o TSI & ATl T 1T 3Tael HHIST T Feieh 21 JTE[eh FHTST Dl
drfdher wa stfeger T 8T a1fev 7 fob enfifes |
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ARG gar iR Tt fasr<
&Y ISR

fepelt it <21 b gar gt BT HERT, Tl P RGP AR AT B
ey T et 81 9 & iy & FHIST b 7T, PR Ta Hared| aid o
RIS T T, SRIUSAT 3R T & forg ST et wacaqul el 21
a1T: R o1 & gar e ST wawe, fRifar g SR & Ryl 8K &,
I <9 BT ST 8 G AT BIT 81 U] 39 [o1q (it AL &
fep- Jamat & f2refT, Tareer 31k ISR UR IR &7 foram sy

Y SfY e AT &1 3 AT gelT ST o Fecd oy et iRy e
3 | 31 I8 G [FTepTeTenR aTatl ol ey Faer feam et &) afe & s Rept
ATYRIY A BT o A1 At FHY fepreteny o 0 forgepy HIReiy garail et IR
R 2| HR o JT T it STaTexetlel 18 31U ol ‘3Tef+eh AR
T THT SiT T Faer A fored & fob 370 3feq Sfie 9 ART JRd oo
3R TR T, 3R ST P& Sral ST ISP SaRERT 3R TSIl Ih
91 HETCHT el 377Q1 Irel &4 agd T aTl Rl iR Ieh! qadt St
<R TE oft T & SR o Te a8l Hae AT ST T Sff =1 R oM )
A, F1¥e 1, aRifep v <afeh & foru arehl ot 1ot 37ATT 81" 718%
ST GT: ST e & fob “ 31ea TarHT it 7 SiY 89 ST 98 98 Hecayy gl
& i 8T TR, afth 3T I1Se 3 B0 § 8 S 8IFT 3nfeyl F ST,
3R fRIY B0 F U ST SRl 3 &I T fp 3TTp! T S & freRY
A gRFA 8 T HIeT fHepTetT A1SU| &9 Se- HFaTel! T8l of feb I7ehT
vregel aTofl G Hep, IR Sl P Sre i I T o €, H & &H S
UGHR I Fah Al of B Fabel 1" T TR 718 Sl b SFJAR fAdepIT=
T gaT3M b foTq HeRY Hecaqui etre off fo arail Fev a1, wredT sl

“9iTel BT, S U e faTT, et ebr, aprelt fewg faeatdrenerar, arordy

' T} fAdeTe 3TR SHBT e, THUTEh-TaTH! fAgTc S, 3Tad SIS dHetdr,
il EpRUT 2018, 7. 309

2981, 9. 309
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JAT3N BT TSR 3R ATEHT I+ & HTI-AT 9 I8 JAaT I bl At Felig
< 81 39 ey T fqdeia it i aRife e & fé AR o A,
JeTa 11 3R TR AET FeAle & G T U &l SUE Pediel b GRT
¥ & 3ffere TG uga AR TR it aTall o AT Pl FeTs
S & fob FaoeT 3 81 I 7 N Fod Il IR ST BT FTRITUT i)
MM “geer IR e HReD IR b FR<TSb § Jaer & 7 v
R & #i1d & eRIR BT T&T &, 379 7 § JdaT dad W8, F e s g, d
& T8 g’ BN 7 7 ORI I8 1 Sl & i $igd Bt <8, 3R 9
& I AT TR TER| IR AISEH-AIS8H WA 8| TeT A 8-017d bl 3l
9Tfch JrER HIcR 81 ST PR JFER 5 Bl 3P §U &, Tre T a1l Ared!
11 e T ST TR S St H qiRore e

I FHIGT BT 3T $aT Nl fob fordl oft orer fo forw swam
RN A H T8I Teld %2 & 89 IR Tl 8, 89 Bl (We can, We will)
99 TR AT ST SH2T ATAT T ATET 3R fe” Tepy Jlad! el AT
PR DT HeTE ol &l 9 H H d ¥ b Sl bl b IaTexVT &l & “Th
IR H refl § febedt STTE < o T oI, S T8 Ueb o Yeb ART ST e
TR TP T It fedred ol I T ) g & §ex 91 Bl &b §e)
3ifrry B & 3R - 7S gE ol o/ IRl J3t I IR WA 7
ST & &1 i fobam 9 fpe Rk @Ry @ 3R 31T 3t AR IRT &
et & I8 SRIHR F AT o, fob & AT <o Set &, 3 SH
3ferep TISiT A TR J5T bl o1 S 8T A GEHRT YT SRFHT TeiIel
B3-SI W 81 THY e TN A T AR J37 ST &, ‘TeR] bl
AT R, 7 S BT Ueleehy S AT TSl 83T, 3 &1 I UTS B 9T
TRl S § g4l TE & o 8- S po ol FEAT &, SepT AT
PRAT TS, ATEAYLD I AT TST BT TS| ST F7e=| b FHA F 7
TRTEPR ITPT FIT RA TR AT T, Sl YebR &R Sila H Sl &
PEYIE STt & ST ATHAT e OR &l I 9T ATl 81° §9 YebR TarHT it bt
framR & fop Site o st ST 781 =Ry afe fopdt aofe & o=y ot & A o
Y& e ST ATfey fhR & Jefied T ST Jeleell BT wMey| SHia

S el 7. 207
* fagepre—e Qifecd, fediir WUs, 3Tad 313/ detdl, UoH AXDRUT, 1998, J. 20
Sqgl, J. 297-298
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o Y T 81 S AT IFH FER HRAT MY “SAATRAT BT 0 ST Gt
R CC R R NPIEIE S CIS KIS N ER CRIRCIS S CRCRIS CAREINAY
AT 8, P T I UR B Foil 817° T St B @R I i
TR H GER PR TR BT8R Ud T a0 Al AT 3R e 81w
et i gRfarct b1 AT T STQ A IHPT FHTE e AT 81 89
T Tt 3 FFeT STeT SR &, a8 8 ol &1 IR el 8l S
& forell T T T AT S% gU fRiprerT A1ed & ar efiel-agd
BISTS b J1S BR Ue G T FHTH fiebeT ST &1 T St Jaral el
T <l & 1o & |18 & A1 dIRARYLD Sia STHT d1feyl Fiifep “haret
ATET ek 81 78T PRI Dl PR Aol &-BRR ich Ta11” PRI UTT &
3R PRR Afh U o § DIS 78 BRI T8l B FhdTl U SiaT H
PIS A ATEAT BRIT DY PRep &1 T a1 8l 31: I PHed & b “Tret
o, HTER! -7 0 T IR & ART bRl 217 59 IR oR Ry ot
HHg T 57 fordn €, St 7oy (A &, |18 a BRI &fh 8 a1 HeFl
QIfeheT HET 2afeh 31U 3728 BT b GRT AN & faredl 7 BT fSiaT W& &
31 I AT P 3 D1 PR AMRY| IS GRS 3R 3ot ¥ deeh
W Gelel U&f IR efch AT Uep HET ~cll &1 el 81 3AcT: J el & feb “BH,
qdel &, S8 3T AT DT HE PRI ST 81, FE, Al ST - &
Y I T Y, T8 ST A IRATN " 3T 1 b GIRT S1d IS S fch ST
STTYET A1 T oIl & T SR Aherdll AT 20 3 et 81 3ot I
& g1 IR Plg 4T fch AT a18 ST G HHT Febell 81 3FT: TP JeT
T 3T ST T I AT(SY| FTHT faepi=e it T facer & Sfe off T
Rt 8 AR H 39T A= Qe g syl ol U fofkalm ehwy &1 37U+ Wb U
o A gereR WErR 1R I SISt I B IR, I8! iR AR &+
T FeTTE <ol 81 T U N T ST folkad 8 b “prR @I 81 UTaTeR el
g, IR gy Y ot UTOIS 8T Rl- F8T e o pfY I 7 H ot urg b

6 3T Y TSN 9 Hebdl B, Teh-SeT IR, Ijarae S0 Gk S, Hofet ufeetferT
813, IUTeT, ST WUl 2018, 9. 151.

7 e Tfecd, Tl WU, ST AT P, Jo i AXBRYT, 1963, . 302.

¢ g8, g. 302.

* faeepTi=e ifecd, T8 TUS, 3G AT dhefehl, Jei1d AR, 1984, G, 351.
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feramR 78T Tct, SO 4 O &R T TR bRl T Hgs a1 ol /19
eIt T off, ST WRIeR JreRT & S¥lel | &, Hredl, fcoRmior qer
ORI b T FETTH[CT I bl <IST &R gl e forq =HHfer IRIurT e
e D BISaR IR BIS SAT g9 Tell 3HD a1 3R DI &1 H-
HATeR GreR fo el 81 PRIV, UTd, SRICTERUT oIl Geieidl JHH Yehad
8T XET TMRY, IThT SATALAD IRV 3T MY TP IURRIT i1 §7F
IR T ST 39 AT U Sl bl AelTe St & feb g3 e 3R epratT,
UTY, SR & Geerdl iRy Uil & §R &R gHall U, 8w, N
SN 37 TUTT T &1 aRUT R| 3728 UIT T YRV &R 70 ATIDT IR T
e ST 311R fhR “TTig-TTier oIt ER-6R & SR cllpfed e W il
STTCHIINT &RT, AR o ST T heToT 81 Hebl AT 37U T ARep H AT
T ST O, TR SRI T Hfeh 811 e1 3701 Hfeh &Y o 78| S g 37a
forg Arem o, it AR oty oM SuRerd BrFf R sod g
AR ST <hY T STl 82 ST 7 T PO ©IS I 8l 3T 39
QrifcT <FoIT Hfeh bt SAferTaT +ff AWt &N Riifeh ST IS A AT Gfch
b IR H e ST & AT 98 M1ST Zareff &1 S 81 Tet HRoT & fob Tt
Sit 2Tect 8 fob gaT GOl bl Heflg o &1 SUFT Jells FHsY, SURI I Jfch Bl
&l SToT Jfeh GHSIPR Alehehed Ul b bR ehrcl Tal FIf “SERI T Hels
R &1 T TS BN B, IFhT Jfeh oI ek & & S1ueT 9T 8l &, 3T
Atk oI itk o SERT &1 fk T 9ikh 3 & 499 8, o1: I F For &
T3, TR 8T AT I G112 37aT: TG HeTuT &1 U JaT Bl Ieed
BT TATfET Ha & € Fcdeb AT BT & 8T A1y

T fadepTve St &t HefTe & fob udie gaT b 3 St & T
Iod JTed IFT AR TR YR Hebey & AT S UM T TR H=AT 9112yl
31T I8 ¥ o & o “Ues TSI T el & b g 1o arreef Qo
I TNCT R BT TRIRT bR GURT & U JATS2T bl <Iep TheTl ehl V&
fSTepY g8 ORT 8T el PR Febell, AU &1 A& BT SFTARVT HRAT Fherll

10 feqepIre e, TH WUS, 3ad ATHH Deldl, TIH AP, 1963, HIcdl
JTH5U-2002, 9. 351.

" fagepTe QTfecd, o TUS, 3T AT dbetehl, Joi1d HADRUT, 1984, 9. 300.

2 g8, 9. 300.
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T 37ferep I3 I 81”2 3FcT: Ueieh galT ol T ebT ST U AT SR
I U BT TR BRAT <A1 T SfY Jaraht Pl Fels < & b Ty &
HE<d Pl WHS! 3R IHDbT FGUANT Br| “3T¥e UFIfral T o Fgor
S[fera HIoR oI AIferd T SFTATE e = THY b FGUANT R 9y SR
T 8114 37T T STt b SFTAR JATST bl TET T IR Fe heedT o
TTfRY FAlfeh T areh UR forq g thefel Sferey afRomm < 8

Sta 5 AheTaT e AT SHTeRY T TR Jul FHUUT 3 TR 30T
PRI T SIS S AT 3T T ¥ T 31R JER T off I
&N fadedve Sft 3TRT &t & b “Strike the iron, while it is hot (8T ST&r
TR 8, T T ) ol 91k < TRy RIEH H IR ST T o
foTQ TS TATT & AT oI STEBR DT BHAT & fol T i e faAfreT -
31 va ol efeh & rer &Rt H e Sai”' “Rier St ot 91 @, 3T
fepey ¥ g e, ST greR IR det 31T ST, fRic Hef 1l ST edl &-
I W (T I, I WR Gy R e Tl T 81 Have faith in
yourself, All power is in you, be conscious and bring it out, (GTqﬁfER’
ey RI- Qe T 8- 39 O ol 3R S Al &) e, &
EGS PR Fh! 81" TN SAF ST AT & I 8T STl 81 S DIg
AT Sl &1 S o AT S IS el &< Febelll gel GERT TR Al bIg aT
B 3 81 BIRT 8311 &1 1 a8 it off ity el Febanl 37et: Tt Sif +ft garar
I FETE & [ 37T AAIGS DT ST TBxeh ST H SHLIT SIc b ATed Tl
TERI 9 | WR AN T HIRA 8, I8 HIG el T, JI U AT &
o T @AY o I T A 8l

ORI TR S0 SFISaR =1 JaTall T I, FIS iR fieie &
HTEH ) ST HISTeT DT T T IRT SAAIT Tl e I TP T S
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T St T O o6 D & v U T 8, R &) R T FEr
fopaT ST AT 21 &9TRT Nt F SIfT TR &7 & BHROT YRART 1T H Y
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