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ABOUT JOURNAL

This collection of research articles is the fruit of various senior and
younger academicians. The present volume captures the myriad shades of
philosophical thoughts related to both oriental and occidental traditions. |t
presents the critical narratives of different thought currents such as Hindu
mythology, Buddhist logic, metaphysics, philosophy of language,
epistemology, philosophy of culture, etc. This volume aptly illustrates the
view that philosophy is not just a compilation of ideas, rather it reflects a
rational methodology of analytically studying any matter whatsoever. That
is why philosophy is traditionally regarded as the mother of all disciplines.
Despite the stress on the rational methodology of philosophy, the articles
pertaining to Indian philosophical traditions have wonderfully tried to retain
the typical spiritual flavour of the oriental thought traditions. This worthy
effort deserves special mention because in contemporary times the
challenge posed by dry intellectual critical analysis under the aegis of
philosophy threatens to cut asunder existential linkages of our lives with
philosophy. This point is reiterated by the fact of the etymological meanings
of the terms 'philosophy’ and darshan. Although these two terms are
usually taken as synonyms, the traditions related to them are vastly

different in their outlooks to life and the ultimate objective of intellectual



pursuits. Nonetheless, in contemporary times, the stress is definitely on the
methodology of philosophy. Therefore, it is pertinent to strike the right
balance between the philosophical methodology and the spiritual outlook of
the oriental philosophical traditions. This delicate yet necessary task has
been accomplished to a great extent in the research articles of this volume.

Another noteworthy aspect of this volume pertains to the broad
coverage of the different areas of philosophy and religion. The article on
Karma-yoga discusses the exquisite religio-philosophical technique of
performing actions in @ manner that has the capacity to transcend the
karmic shackles and cycle. The article on personal identity with reference
to Buddhist tradition dwells upon one of the most puzzling aspects of the
Buddhist metaphysical framework. It attempts to decode the puzzle in a
systematic manner. The article pertaining to the Madhyamika school of
Buddhism brings out the interconnection between language, reason and
ontological reality such that the emptiness theory of that school stands
vindicated. The article on language and grammar explores the syntactic and
semantic structures and limitations of our linguistic behaviour. The article
on scepticism ponders upon a particular shade of scepticism in an
analytical manner. Another article brings out the nuances of the interactive

complex of culture, globalisation, and identity in a philosophical framewark.



The article dwelling on Dharma focuses on the Bhagavad-Gita for
comprehending the nature of sustaining obligatory actions which have both
secular and religious values. The article on Indian aesthetics seeks to
highlight the spiritual foundations of aesthetic traditions in India. The article
on Yuktidipika presents an interesting discussion on the Pranas in the light
of that text. Another article interestingly seeks to unravel the
interconnection of pantheism and spiritual democracy in a comparative
manner with reference to three important thinkers. The article on
creativity touches upon a very abstract and difficult philosophical topic and
tries to analytically expound its nuances. One of the articles correlates the
contemporary issue of environmental ethics with the Buddhist tradition and
tries to filter the enviconmental concerns embedded in the Buddhist
tradition. The article on liberalism approaches the topic in the
contemporary framework to unravel the issues and challenges related to it
in the present scenario. Another article dwells upon the strange
predicament of women writers in the contemporary literary scenario.
Another article beautifully expounds the possibilities of exploring a
symbiotic relationship between psychological challenges and philosophical
perspectives. One of the articles examines religion from the viewpoint of

social transformations and seeks to evaluate the role of religion in that



context. Last but not |east, the article on Buddhist literature seeks to show
the importance and diversity of its interpretation through the different
historical stages.

In addition to these English research articles, the Hindi research
articles to present a broad spectrum of philosophical ideas. The article on
the relevance of Bhagavad-Gita for dealing with the day to day challenges of
life is well timed and greatly useful at the practical level of life. Another
article presents a modernist interpretation of the traditional concept of
Purusharthas, which is very much needed for the proper appreciation of
such traditional concepts. The following article investigates the relationship
of values and dignified behaviour, which lies at the very root of all morality
and ethics. The next article seeks to evaluate the merits of traditional
Indian values with reference to our present ecological crisis, whereas the
very next article unravels the ecology-related ideas spread out through the
Vedic literature. Another article delves into the mystery of consciousness
from a naturalistic and dualistic perspective. The next article touches upon
the Triadic mystical tradition, which holds its unique and respectable
position amongst the numerous Indian thought traditions. The following
article examines the issues of proselytization and secularism. Then, there is

an article dealing with the nature of dream experience from the



perspective of Nyaya and Vaisheshika schools. The next article presents
and evaluates the contribution of Dinnaga to Indian epistemology. The
following article tries to unravel the mystery of the supraconscious state of
Samadhi. Another article analyses the nature of the three Gunas with
reference to a specific text. The next two articles dwell upon the
conceptions of cognitive error and epistemic  superimposition  with
reference to the school of Non-dualism. The next article ton deals with the
holistic conception of Vedanta philosophy and its relevance for the
contemporary challenges. The last article seeks to examine the materialist
philosophy of a contemporary philosopher.

| am sure this wonderful bouguet of philosophical studies will both
trigger and satiate the desire for a deeper comprehension of philosophical
understanding of important issues related to both the oriental and

occidental traditions. | extend my best wishes to this academic pursuit.

Prof. R. K. Jha
Department of Philosophy &
Religion, Banaras Hindu

University, Varanasi.
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When we begin to deal with Karma Yoga it seems
necessary to mention a little about the sources of Karma,
otherwise it seems difficult to answer the question, "What
1s Karma"? The Gita hints, towards this difﬁculty1 and
states that only scriptures are the authority to indicate what
should be done and what should not be done.” Primerly
only the Vedas were regarded as the sources of Dharma or
Karma. Jaimini includes Smrtis with certain condition in
the sources of Dharma’. He classifies injunction of Smrtis
into three groups. In the first group he puts only those
injuctions of Smrtis, which agree with injunctions of the
Vedas, and accepts their authenticity because they are
regarded as the mere explanation of the Vedic ideas on the
same 1issue. The second group consists of those
injunctions, whose origin is not available in the Vedas and
which donot contradict some of the injunction of the
Vedas. These are also accepted as authentic on the
interpretation that these are agreeable to the Vedas and as
if their origin is lost. In third group those injunctions are

put which contradict the Vedic 1ides, hence their
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authenticity is rej ected’. The first smrti writer Manu agrees
with Jaimini in regarding the Vedas as the fundamental
authority, but he does not stop there, he includes the
Smrtis, good conduct and finally the self-satisfaction in the
criteria to test the Dharmas’. Kulluka Bhatta, the
commentator on the Manusmrti, refers to Harita’s
definition of Dharma as injunctions of the Vedas or Sruti,
and explains that Sruti does not mean only the Vedas, but
both the Vedis and the Tantras’. We see that the Siva
Purana is very liberal in this respect. It accepts the first
authenticity of the Vedas and states that Siva Dharma
mentioned in Agamas and Siva Purana is also in
conformity with the Vedas’. But this does not mean that it
upholds the authenticity of the Vedas only. It suggests to
keep faith in the authenicity of the Vedas, Vedangas,
Sastras, Sankhya, VaiSesikas, Yogas, Naiyayikas, Saura,
Brahmanas, Raudras and Vaisnavas®. It also includes in
the list the Kamikas, the Saivagamas, the Saiva
Siddhavtas, the PaSupata Saivas, the Mahavratadhara

Saivas, the Kapalika Saivas9, and the Puranas'’. tt also
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agree with Manu in giving more importance to good
conduct or tradition, and explains that good conduct
(sadacara) means the conduct of those persons, who have
regulated their life by the injuction of the Vedas, the
Agamas and the Smrtis, and who have the astikya buddhi,
that is belief in the 'Law of Karma' and rebirth''. It also
accepts the two divisions of the Vedas, Karmakanda and
Jnanakanda, and asserts that these two are not
contradictory to each other. The Dharma which is
expounded by karmakanda is lower Dharma, while the
Dharma expounded by the Upanisads, is higher Dharma.
These are not different or conflicting Dharmas but the two
grades of the same Dharma, The lower Dharma is the
means to obtain the higher Dharma'”. It further states that
there is also the Saivadharma equal to the higher Dharma
of the Upanisad. This Saiva Dharma is mentioned and
explained to some extent in the histories (Epics) and the
Puranas and thoroughly described in Saivagamas which
are roughly classified under two groups. The first group

consists of those Agamas which are approved by the
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Vedas and the second group consists of those Agamas
which are not approved by the Vedas. The first group is
regarded as the copy of the Vedas while the second is
regarded as an independent authority. These independent
Agamas are divided, first in ten, and then in eighteen,
kinds and are called by different names such as Kamika,
Kaula etc. But the Agamas approved by Vedas are more
than hundred thousand, and all deal with the supremacy of
Siva, His vows, knowledge etc. as their subject-matter.
THE NATURE OF THE KARMA AND DHARMA
The Mimamsakas, who advocate Karma as the path
of the supreme goal, assert that sacrifices recommended
and enjoined by the Vedas, are Karma, They mean by
sacrifices, the offering of the oblation in fire, in different
manners, on different occassions for different purposes.
But the concept of sacrifices does not remain the same for
successive thinkers and religious leaders. Manu includes
four other kinds of deeds in sacrifices. And the sacrifices
recommended by Mimamsa remain one of the five great

sacrifices. It is called Deva Yajiia by Manii. There are four
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other kinds of sacrifices, namely Rsiyajna, Pitryajna,
Atithiyajna and bhuta yajna. Manu calls them five
mahayajiias and considers them of equal importance. But
he does not close the list here, he keeps it open to include
other deeds also in it. He himself gives the same status to
physical and mental control, when he says that one can be
able to satisfy God by offering speech as oblation in
senses, by offering vital breaths as oblation in speech or by
performing jnana yajia.

On the above direction of Manu, the Gita mentions
dravyayajiia, Tapo Yajiia, Yoga Yajfia, Svadhyaya yajiia
and jnana yajiia in the list of yajfias. The Sivapurana also
follows the same tradition of the Gita regarding the nature
and kinds of yajiia, which may be identified respectively
with the five yajnas of the Gita. These five sacrifices are
explained as follows: Karma yajiia means all these
sacrifices, which are performed with the heap of external
materials such as butter, rice, fire etc. It includes all the
sacrifices of the MImamsakas. Tapoyajia means the

purification of the body by different vows (Vratas) such as
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Krcchra, candrayana etc. Japa yajiia means the muttering
of sacred syllable 'Om' and the five lettered Mantra and the
study of Rudrastadhyayi. Svadhyaya means the study of
all the religious scriptures. Dhyana yajia means
meditation. (But the Vayaviya Samhita narrows its
meaning to the meditation of God). Jiana yajfia means
direct and intuitive knowledge acquired with the help of
the Saivagamas. In this wider sense of sacrifice Karma,
Jiiana etc. are put together on equal status. The Gita does
not mention devotion in this context. But the Siva Purana
asserts that these five sacrifices are Karma or Dharma, but
they can become worship, or devotion provided they are
performed with the motive to please Siva. Though the
status of sacrifice is given to all yet all are not considered
of equal importance. Both the Gita and Rudra Sambhita
accept that there i1s hierarchical grade in them. The first is
of the lowest grade and the last is of the highest grade. It is
not necesary for each and every person to complete these
five sacrifices either simultaneously or sucessively. A

person can choose one or the other according to his sweet
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will and ability. Therefore the persons of different classes
perfom one or the other sacrifice according to their
capacity. All of them are on the right path, and may reach
the final goal, sooner or later. These differ only in this
respect that the followers of the path of the lower grade are
further from their final goal than those who follow the path
of the upper grade.

Manu has classified deeds into two groups,
pravrttakarma and Nivrtta-Karma, on the basis of the
presence and absence of the personal motives to guide the
direction of Karmas. Pravrtta Karmas are those Karmas
which are performed with the motive to obtain pleasure in
this world and in the heaven. Nivrtta Karma means those
Karmas which are performed with knowledge wihtout
personal motive. Thus the motive of Pravrtta karma is the
want of pleasure while the motive of Nivrtta Karmas is the
idea of liberation™., Ramanuja also agrees with this view
of Manu that Pravrtta and Nivrtta Karmas are performed
respectively as the means of pleasure (Abhyudaya) and
liberation™ (NihSreyasa). On the same principle the
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Vayaviya Samhita classifies Karma into two groups,
Sakama and Akama, and states that a person, who
performs these sacrifices with personal motives, 1is
undoubtely attached with results and gets only the result of
the Karma. The Karma does not give him any higher
benefit. He enjoys the results of his Karmas™. He may live
in the heaven to enjoy the results of his good actions. But
he 1s entitled to live there only for that period in which he
enjoys and consumes the results of his virtuous Karma. As
soon as his virtuous Karmas are exhausted, he is thrown
down on the earth to sow and to reap again®. But the
person, who performs those sacrifices without any
personal motive, obtains the results of his Karmas with
some higher benefit. He does not stop in the heaven but
goes higher than that. He lives in Rudra Loka and enjoys
the results of his Karma. But this does not mean that he
becomes entitled to live in Rudraloka for ever or enjoy
liberation. He too lives there only for the period in which
he enjoys and finishes his virtuous actions. As soon as his

virtuous actions are exhausted, he falls on the earth from
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the Rudra-loka. When we compare these two Karmas,
Sakama and Akama, we see that these are similar in the
enjoyments of their results and in the transitory and
exhaustive nature, of their results. But this does not mean
that they are equal in all respects and their distinction has
no importance. The Akama Karma has its higher benefit,
and therefore it 1s regarded as guide to Sakama Karma.
The person, who performs this Akama Karma, is
spiritually benefited. Though he falls after the exhaustion
of his merit, yet he does not stand on the same level from
which he had started. He gets some special power or
capacity to begin and perform the higher grade of
sacrifices. When he falls after enjoying the results of his
Karma Yajna, he is able to perform Tapo yajna. He gets
not only the ability but tendency too to proceed towards
higher paths. In this way he enjoys the results of Tapo
Yajna and is able to perform Japa yajna. Similarly he
performs Dhyana yajfia and Jnana yajna in the course of
time, and at last gets liberation. Thus it may be said that

Karma also is a means of liberation. Though it is not a
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direct means of liberation, yet it is not a wrong path; it
certainly leads towards liberation. This Akama Karma of
the Vayavlya Samhita is similar to Kalyana of the Gita, for
which it is stated that a person, who perform the Kalyana
Karma, gets the tendency to go higher and he is able,
though after a thousand births, to get liberation.

Now we take to discuss the traditional view that
Karma is the source of bondage and Jrtana, is the means of
liberation. It is repeatedly stated that one is necessarily and
compulsorily bound to enjoy the good or bad results of his
good and evil Karma. In this process of enjoyment the
Karmas are divided into three groups viz. Saificita,
prarabdha and Kryamana. Saficita Karma means the
collected impression of the Karmas, which are performed
in various past lives from time immemorial. Prarabdha
Karma is that impression of Karma whose enjoyment has
begun but has not yet been exhausted. And Kriyamana
Karma is that Karma, which is performed in the present
life. Thus it seems that a person will never get rid of the

results of his Karma. Thus the stock of saficita karma
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increases more and more in successive lives and only a
small part of that is enjoyed. And without enjoyment the
Karma will never be exhausted. In such a case Karma will
be the source of bondage, it can never make one able to
get liberation. This traditional assumption creates a
problem before those who advocate Karma as a means of
liberation either directly or indirectly.

Those who donot regard Karma as a means of
liberation agree with this traditional view in its apparent
sense. But the advocates of Karma plead that Karma in
itself 1s not the source of bondage. If it is regarded as the
source of bondage, on the one hand liberation would be
impossible and on the other hand all the scriptures, which
recommend Karmas, would be futile and useless. The
Vayaviya Samhita clarifies that the seed of bondage is not
present in the nature of Karmas. It lies in the desire of the
agent and in his attachment to the results of the Karmas.
When a person performs a Karma with the motive to get
certain results, a psychological change takes place in his

mind, and in the process of his performance, he becomes
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attached to the results of the Karmas. This seed of bondage
originates in and adheres to the desire of the agent. It
appears in the Karmas and hence Karmas are regarded as
the source of bondage. But if Karmas are performed
without any personal motive, or only for the sake of duty,
the seed of bondage would not germinate, and that Karma
would not be the source of bondage. Manu also approves
the same in other words. He says that the seed of Karma
lies 1n the vision (darsana) of the agent. This vision may be
proper or improper. Proper vision produce the seed of
liberation in Karma, while improper vision begets the seed
of bondage in it. Thus a person, who performs Karma with
proper vision (Samyak Darsana), does not fall in bondage.
By proper vision be means the prope knowledge of
circumstances, environment, desirelessness of the agent
and the duty or responsibility of the agent, by which he is
compelled to perform certain actions. But a person, who
has not this proper vision, performs Karma, and falls in

bondage.
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Thinkers like Acarya Sankara, who accepts the
traditional view that Karma is the cause of bondage in its
apparrent sense, suggest the renunciation of all Karmas,
because in the presence of Karma liberation i1s not
possibly. It is self-contradictory to say that Karma, which
i1s the source of bondage, can liberate the agent. He
emphasizes the complete renunciation of all Karmas. But
the Gita, which takes the word Karma in a wider sense,
asserts that complete renunciation of Karma is not
possible. None can remain for a moment without action.
When we have body and mind and live in the world, we
are forced by the gunas of Prakrti to do one or another
action. Then it is not possible for us to get rid of bondage
if karma is in itself, the source of bondage. The Gita
agrees with the view of the Vayaviya Saihhita that desire
and attachment of the agent is the seed of bondage in
Karma. Hence it is neither possible nor necessary to
renounce the Karmas. The personal motive, desire of the
results and attachment to the result, should be renounced.

But the renunciation of desire does not mean a formal
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declaration of desirelessness. It should arise from the deep
heart of the agent. It is not an easy task which can be done
by every one. According to Tilak it is possible only after
the realization of the supreme being or after attainment of
supreme knowledge. Manu votes in favour of self-effort
and self-practice. He says that gradually by practice it is
possible to acquire the power to renounce the desire of
results.

We have explained the views of the advocates of
Karma, and their suggestion to renounce desire of the
fruits. But when this point is considered deeply, it appears
that the two division of Karmas namely Sakama and
Akama, are not logical divisions. If karma means all
movements, it can be classified in two heads, voluntary
and non-voluntary. The non-voluntary actions, like
breathing and pulsation, are possible without any desire.
But when voluntary actions are taken for consideration,
these cannot be performed without desire. Naiyayikas
assert that the knowledge of istasadhanatva (as the means

of fulfilling desire), knowledge of
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balavadanistananubandhitva (not the source of some great
danger) and knowledge of krtisadhyatva (the capacity to
perform), are the directive principles in the agent to
motivate him towards a certain action. Among these three
the first istasadhanatvajnana, is nothing but a personal
motive, desire of a person to gain some thing by that
particular action. = Manu also asserts the presence of
personal motives in all Vedic Karmas. - Thus as a
principle it should be regarded that voluntary action is not
possible without personal motive.

In the presence of such a principle, Akama Karma,
voluntary action without personal motives, becomes a self-
contradictory statement. Moreover, there would be the
other difficulty of the selection of Karma. A person selects
one or another Karma, because he wants to get certain
thing as a result of that Karma. This is not possible if he
desires nothing to get from his action. The Gita tries to
remove the former difficulty by explaining the meaning of
the absence of personal motive. It states that the absence

of personal motive does not mean desirelessness. The
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psychological difficulty or self-contradiction in voluntary
action without personal motive arises only when we assert
that the person should be free from all desire or he should
be free from desire of the results in all senses. But the
absence of personal motive means the absence of
selfishness. This selfishness or self-interest of the agent
makes him overjoyed when his attempts become
successful, and full of despair in the case of failure. The
Gita suggests the widening of the motive in order to be
free from the results of Karma. This means that Karma
should be performed for the benefit of society or for
consolidation of society instead of being performed for
personal motive or self-interest. Lord Krsna mentions
himself as an example of the doer without selfish motive.”’
In this way a person may be able to perform voluntary
action without selfish motive. The Gita suggests the other
way also to remove the above difficulty of Akama Karma.
It states that when a person performs an action for the

worship of God and regards himself as the agent of God,

on the one hand he becomes able to perform Karma
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properly, and on the other hand he gets freedom from his
personal motive.” The Siva purana also agrees with the
Gita that the Karma should not be performed with mere
personal motives. It should be performed either for
consolidation or for benefit of society41 or for the worship
of Siva.*?

This interpretation of Akama Karma differs from the
Niskama Karma, interpreted by Tilak in his commentary
on the Gita. According to Tilak, Niskama Karma is a
direct means of liberation. It can be a substitute or
alternative path of Jnana Yoga. But Niskama Karma is
possible only when real knowledge is obtained. Only the
enlightened one can be a Niskama Karma Yogi* But
according to the Siva purana both Sakama and Akama
Karmas are enjoined only for those who have not obtained
the supreme knowledge. They are not entitled to renounce
their Karma. They have to perform their Karmas till the
real knowledge dawns in them.* Tt is emphatically stated
that there 1s no injunction, prohibition or worship for those

who have directly realized the nature of supreme reality by
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the grace of Siva. Such Jnanis become free from all
limitations, injunctions and prohibition. Like Siva they
become free from all desire. Nothing remains unachieved
or as a goal for them.*” The Gita also support this view
that there is no injunction, prohibition etc. for enlightened
ones.* It is also regarded that Akama Karma is not a direct
means of liberation.

The Bhagavatapurana suggests a third way to get rid
of the result of Karma by performing Karma. It maintains
that without personal motive karma is not possible. But
personal motive should not last for ever. It asserts that a
doer performs action for the sake of enjoyment and gets
that enjoyment. Sooner or later, this enjoyment of the
results creates a feeling of satisfaction in the doer. This
feeling of satisfaction finishes the longing for enjoyment.
And this lack of the longing in the course of time creates
detachment. The Bhagavatapurana compares mind with
fertile land which becomes barren in the course of time
owing to continuous ploughing and sowing. Similarly the

mind becomes tired by the sensual pleasure, enjoyed
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continuously for a long period. Then it gives them up and
gets detachment,”” and lastly Karmas are also renounced.
But the renunciation of Karma before dawning of
detachment is very harmful. Hence Karma should be
performed till detachment arises. It mentions the two
opposite functions of Karma, and says that Karma, as a
general rule, is regarded as the source of bondage and
misery, but the same Karma being associated with
discriminative knowledge becomes the cause of
destruction of bondage and removal of misery like
clarified butter, which is the cause of diarrhoea, but being
associated with other things becomes the medicine to cure
the same disease.” Thus karma is double ended, it leads
towards bondage as one end, and leads towards liberation
as other end, The use of karma towards one or the other
end depends upon the determination and free will of the
doer.”

The Siva purana also states like Bhagavata purana

that continuous enjoyment creates detachment in the mind

of the doer. But it does not accept that all the enjoyments
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(Bhoga) would lead toward detachment. According to the
Siva purana enjoyment is obtained by artha, earned either
by dharmika means or by adharmika means. The former
leads towards detachment but the latter leads towards
attachment. The Bhagavata gives importance to the
determination of the doer while Siva purana makes the
means of earning artha responsible for one or the other end
of Karma.”

CLASSIFICATION OF DHARMA OR KARMA.

The Siva purana divides karma into many groups on
different principles. Though these classifications are not
systematic and logical, yet they are sufficient to show the
liberal and synthetic outlook of the Puranas. The Vayaviya
Samhita mentions Siva Sanatana Dharma with its four
constituent parts viz. knowledge (Jnana), action (Kriya),
worship (carya) and meditation Yoga, and explains then as
follows; knowledge means the discriminative knowledge
of pasu. paSa and pati. Kriya is the purification of the six
paths (sadadhva) in accordance with the instruction of the

Guru. Worship means the performance of all the karmas,
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according to the Varna and Asrama of the person, with
intention to please Siva. And Yoga means the fixation of
mind on Siva after supressing all the other tendencies of
the mind.”’ The Vi dyes vara Samhita divides Dharma in
the following ways. First it divided Dharma into two
classes (1) Those karmas, which are performed with the
help of materials like sacrifices, are called dravya dharma;
(1) and those Karmas, which are performed with the help
of the body such as piligrimage, penance etc. are called
dehadharma.” Tt again divides Karmas according to their
importance in the four yugas. It recommends meditation
for Krtayuga, penance for Treta yuga, sacrifices for
Dvapara yuga, and worship for Kali yuga.” It again
divides dharma as Mahisadharma and Vrsabha dharma,
and includes untruth, unholiness, cruelty, violence,
faithlessness, unbalanced wealth, company of bad persons,
insatiable desires, anger etc. in the former group54 and
celibacy, truthfulness, non-violence, kindness, forgiveness,

control over senses and mind etc. in the latter group.™
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VijnaneSvara, the famous commentator on
Yajnavalkya smrti, classifies the moral duties into six
heads in the commentary namely Mitaksara viz. (1) Varna
dharma, (i) Aframa dharma, (fif) Varnasrama dhrma, (iv)
Guna dharma, (v) Nimitta dharma. and (vi) Sadharana
dharma.56 But the Puranas do not describe all these six.
They describe only three dharmas the first, second and
sixth out of these six dharmas. Varna dharma : -

Duties enjoined on the persons of the four classes,
are called Varna dharma. The different duties and
responsibility of society are imposed upon the persons of
these classes for the benefit of society as well as for their
own progress in society. It would not be proper to give a
detailed account of all these duties mentioned in the
Puranas, we describe in brief some of the duties of each
Varna for illustration.

Visnupurana recommends the following duties for
Brahmanas; namely donation, sacrifice, study, offering
oblations to fore-fathers, preserving fire for daily

. .4 . . 57
sacrifices, presiding over ceremonies, teaching etc.”’ The
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Vayaviya Samhita adds some special duties in the above
list such as forgiveness, peace, satisfaction, truthfulness,
nonstealing, celibacy, knowledge, detachment ete.”

The duties recommended for the Ksatriya are as
follows: protection of the nation from inner and outer
enemies, protection of life and property of all the three
Varnas, study of the Vedas, teaching, performance of
sacrifices, being priest for sacrifices, non-acceptance of
donation, and killing viz. furious birds, animals and
Wicked persons etc.”

The duties of Vaifya are recommended as follows:
cultivation of land, protection of animals, trade, study of
the Vedads, donation, performance of nitya and naimittika
karmas.

The following duties are recommended for Sudras:
Service of the three varnas, planting, assisting in the karma
of other varnas, sacrifices without mantra, non-stealing,
donation, cooking, offering oblation to fore-fathers etc.

The Vayavlya Samhita recommends some common

duties for the upper three Varnas, such as, taking bath
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thrice in a day, offering oblation in fire, worship of linga,
donation, mobility, kindness, truthfulness, satisfaction,
faith in God, non-violence, modesty, study, meditcation,
teaching, delivering lectures on religious and social
subjects, penance, forgiveness, purity of body and mind
etc .
Asrama dharma

As the society is divided into the above mentioned
four classes for proper and balanced progress of human
life in society, so the life of an individual is also devided
into four successive parts for proper growth of the
individual and for balanced progress of society. This
division is based on the presupposition of a hundred-year
span of human life, and each successive part lasts for
twenty-five years. These four parts of individual life are
called four aSramas, namely Brahmacarya, Grhastha,
Vanaprastha and Samnyasa. Among these four, the first
two are beneficial for the growth of the individual and for

the sake of wordly pleasure, while the last two are
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beneficial for the progress of society and for the
preparation to achieve the supreme goal (liberation).
Brahmacarya

This Asrama consists of the first 25 years of life.
This i1s a life building asrama. Here a person attempts to
strengthen his body and mind so that be may make himself
fit for the physical, social, mental and spiritual needs of his
future life. The duties recommended for this asrama are as
follows: to live with the teacher, to be attentive towards
his teaching, purity, good conduct, vows, service of the
teacher, study of the Vedas, performance of daily
sandhyas, offering oblation to fore fathers, respect for
teachers, and obedience of the order of the teacher, living
on alms, etc.®
Grhastha

This 1s the second asrama; it consists of the second
25 years of life. This is a period of hard work, to earn
money by proper means, and enjoy it properly. This
asrama is a support for the other asramas®. This agrama is

to satisfy and to gratify all. In this asrama, the
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householders satisfy fore-fathers with pinda and tarpana,
gods with sacrifices, guests with food, sages with study,
progenitor with children, living beings with grains and the
whole world with kindness. The chief duties of the house-
holder are : to serve the guest, to earn money, to offer
oblations to Gods, sages and fore-fathers and to cohabit
with his wife on proper occasion®.
Vanaprastha

This asrama consists of the third 25 years of life.
This is a preparation for the fourth asrama, which leads
towards the final goal. This is a period for practising
detachment. The householder enters in this asrama either
with his wife or alone, he lives upon leaves, fruits, roots,
etc. and wears the bark of trees or skin of animals. He
leads a life of austerity and penance. The duties
recommended for him are bathing thrice a day, offering
oblation in fire, worship, respect of guests, austerity,

tolerance of heat and cold etc.®®
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Samnyasa

This is the last 25 years of life. This is the path of
spiritual progress and the means of liberation. It begins
with the renunciation of attachment to money, children,
wife etc. All the means of artha, Dharma and Kama are
renounced here. A Samnyasi is expected to be friendly
towards all beings. He should give up his desires, anger,
pride and delusion for ever. He should extend fearlessness
to all beings67. This means that he lives only for self-
realization and wishes good to every being.
Varnasrama dharma

This 1s a strange Dharma which is neither pure Varna
Dharma nor pure Asrama dharma. The Karmas
recommended or prohibited for Brahmanas are called
Varna dharma. Begging for Gum or bringing fuel for him
is a Asrama dharma of 'Brahmacari'. But to carry the stick
of Palasa is recommended only for a Brahmana
Brahmacarins, hence it is called his varnaSrama Dharma.

Nimitta Dharma
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It connected with the renunciation of the enjoined
karma and performance of prohibited karma. All the
expiatory deeds come under this head . The Siva Purana
regards Manu as the authority for all expiation but it gives
more importance to the recollection of Siva and remorse
for deeds.

Guna Dharma

This depends upon some pre-condition. This is a
pure conditional dharma. As the protection of subjects
devolves upon a king after his coronation.

Sadharana Dharma

It means those duties which are recommended for all
without consideration of the Varna and the Asrama. These
are essential for the benefit of human life, society and
mankind, and hence these are recommended for the men of
all classes. Manu mentions patience, forgiveness, control
of mind, non-stealing, purity, control of senses,
intelligence, learning, truthfulness, and non-anger
(Akrodha) as the common duties. Yajnavalkya mentions

the above ten with slight variation. He replaces patience,



Journal of Darsana, Vol. IV-V, Janunary-December 2017 43

intellect and learning with non-violence, kindness and
donation. The Siva Purana (Uma Samhita) calls it
dharmasthana and includes the following karmas in it,
namely bathing, worship, muttering of sacred mantras,
oblation in fire, external cleanliness, internal purity, non-
violence, vows, fasting, keeping silente, control of senses,
intellect, truthfulness non-anger, donation, forgiveness,
kindness, control of mind, building of tank, pond, well,
and religious places performance of Krchfa and

Candrayana, pilgrimage etc.
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Dharmas for Women

The Vayavlya Samhita mentions some special duties
for women. It divides women into two classes women
whose husbands are alive and widows. For the former the
service of the husband is the only duty. The other duties
such as worship, vows etc. are secondary for them. But for
the second group (widows) vows, donation, austerity,
purity, sleeping on the ground, eating only in the night,
celibacy, bathing with ashes or water, peace, keeping
silent, forgiveness, remaining aloof from wicked persons,
and to keep fast on the eighth, fourteenth and eleventh
days of each fortnight are recommended as main duties .
Good and Evil Karma (Subha and Asubha Karma)

These two ethical concepts are not absolute but
relative. They differ from society to society, time to time,
place to place and situation to situation. Whatever is good
in one society, at one time, in one condition for one person
is evil for another society, another time, another situation
and for another person. Here we do not discuss the

psychological nature of these concepts logically. We
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merely take the views of Siva Purana in this respect and
give a brief list of the names of good and evil Karmas. As
a general rule honesty and regularity in the performance of
one's own duties is regarded as good and negligence and
dishonesty in performance of one’s own duties is regarged
as evil karmas. To be obedient towards one's own duties is
regarded as the great Dharma and it 1is highly
recommended for all. Disobedience to duties is strictly
prohibited. These recommended duties are good for the
person concerned. The proper performance of these duties
leads one to heaven otherwise to hell. Though a long list of
the names of hell is given, yet it is repeatedly explained
that heaven and hell are the other names of virtue and sin
(vices) respectively. Sin begets misery and virtue
happiness.
Virtuous actions

Apart from the recommended duties the following in
general are called virtuous actions :-

To help others , not to afflict others , austerity
(Tapas) -\ truthfulness, different kinds of donation
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(donation of umbrella, of shelter, of light, of grain, of
water, of gold, of cows, of land, of balance and of the
whole universe) digging of ponds and the planting of
gardens , the study of scriptures and the Puranas, vows etc.

The evil actions: Apart from the negligence or
disobedience of one’s own duties and performance of
prohibited deeds, sinful deeds arc enumerated as follows :
Un-truthfulness, blaming others, desire for other's
property, adultering, violence, reagarding the body as soul,
lack of faith in God and rebirth, hatred of mother and
father, excessive respect for wife , effort to separate
husband and wife and malpractice against friends . The
Umasambhita gives a long list of sinful actions. It classifies
sin into three groups mental, vocal and physical.
Mental

The will to enjoy other's wife and property, to think
evil and decide to do evil are said to be mental evils.
Vocal

Gossip, speaking falsely, bitter speaking and back-

biting are the vocal evil actions.
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Physical

To eat non-eatable, violence, commencement of false
actions and depriving others of their rights are said to be
physical evil.

The above-mentioned three kinds of evils or sins
take different forms according to the degree of
viciousness. These are named accordingly sumahat pataka
(very great sins) Mahapataka (great sins) and pataka (sins)
and upapataka (minor sins). All the social, moral, legal and
other defaults and crimes are included in these sins. Hatred
of Siva, diserespect of Guru etc. are called very great sins.
Killing of Brahmana, drinking of wine etc. are called great
sins. Stealing, pride, anger, cowardness, destruction of
flowers, trees and garden etc. are put in the list of sins and
secondary sins.

All these classifications of Karma are based upon the
Indian tradition mentioned in the Vedas, the Smrtis and the
Agamas. All the Puranas have similar views about these

moral duties of men. There are differences 1n
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philosophical exposition in the Puranas, but they do not
differ regarding all these moral duties.
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PERSONAL IDENTITY IN THE EARLY BUDDHISM

Dr. Jagat Pal’

Personal identity is one of the central problems of
philosophical controversy, and much of the crucial
discussion in Indian and Western philosophies centers
around the concept. The account of Indian and Western
philosophers differs with difference in their views on the
concepts of person, self, mind and identity. Some
philosophers explain personal identity in terms of essence
in person or eternality ofthe self or the soul or the mind.
Some philosopher explains personal identity in terms of
mental continuity such as memory. Some philosophers
explain personal identity in terms ofbodily continuity.
Some philosophers explain personal identity in term of
brain states by identifying the mind with the brain. When
the early Buddhism talks of personal identity, it does not

talk personal identity in terms of essence or eternality or
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mind-brain identity or mental continuity or bodily
continuity; it talks personal identity in terms of causal
continuity in the psycho-physical elements of a person.
According to the early Buddhist account, talking of
personal identity in terms of essence or eternality does not
make any sense because there is no essence in person or
eternal person or self in reality. If it were so, it would have
been possible to know by a direct perception or an
inference which is not so.Talking of personal identity in
terms of logical and mathematical equations is also does
not make any sense because there nothing in the world of
reality which remains one and the same, partly or totally,
throughout in all times, including the person or the self.
On theearly Buddhist account, everything is momentary,
transitory and subject to change ability and perishability;
thing scease to existjust after producing the other things
and there is no thing which remains unchanged and
persists between changes. This does not mean that the
concept of personal identity does not make any sense in

any sense of the term on the early Buddhist account. The
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concept of personal identity does make sense in
conventional and empirical senses on theearly Buddhist
account. And 1n this senses personal continuity cannot be
defined in terms of bodily continuity or mental continuity
because of the continual changes in the bodily and the
mental elements of a person. It can be defined in terms of
causal continuity in the bodily and the mental elements of
a person and not in terms of continuity of the bodily and
the mental elements of a person. When wesay “I am the
same person that was born some yearsback”, we do make
a true statement, and hencethis claim of identity cannot be
said to be meaninglessaccording tothe early Buddhism
because there is truth in this claim  of
identityinconventional and empirical senses which no one
can logically deny because the denial of it always logically
presupposes continuity of the denier. This claim of identity
become smeaning less only when personal continuity is
understood inontologicaland logicalsenses because there is
noontological and logical truth in this claim of identity on

theearly Buddhist account. On the early Buddhist account,
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there is no difference between person and self because
they signify same concept. When we use the term ‘I’from
the first person point of view, it refers to self; and when
we use the term ‘I’ from the third person point of view, it
refers to a person or me. Talking of personal identity on
the early Buddhist account is, thus,the same as talking of
self-identity. The early Buddhism explains personal
identity or self-identityin terms of causal continuity inthe
psycho-physical elementsof a person in conventional and
empirical sensesby avoidingeither ofthe extremes
ofeternalism and annihilationism. As opposed toeither of
the extremes, Buddha teaches the doctrine of
pratityasamutpdadaas the middle way between them. On
the early Buddhist account, the person or the self does not
constitutea  part  ofontologyof @ the  world of
experience.Person or self ismere a concept or a linguistic
construction or a fiction on the early Buddhist account
whichhas meaning in use, but has no referent in actuality.
The problem arisesin view ofthe early Buddhism when we

equate meaning with referent. In the early Buddhism, the
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terms ‘person’ and ‘self’ are usedinterchangeablywithout
committing to ontology oftheperson or the self. Talking
ofpersonal identity or self-identity in terms of essence in
person or eternality of the selfis myth or illusionaryonthe
early Buddhist account.All this follows from the Buddhist
theories of momentariness, perishability and dependent-
origination. Toestablish this point, let me first begin with

the early Buddhist concept of person.

The early Buddhist concept of person can be understood in
two ways: conventional and technical. When the early
Buddhism uses the term ‘person’in conventional sense, it
usesas name. Theterm‘person’ as general name is used to
refer tothe class of human individuals. The term‘person’as
proper name is used to refer to a particular human
individual that 1is apparent.According to the early
Buddhism, the particular human beings are given different
names in different languages for different purposes, for
example, identification. Whether the term ‘person’ is used
as general name or as proper name, it i1s always used as

name to refer to human individuals or a particular human
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individual on the early Buddhist account. Since the term
‘person’ is used as name to refer to human individuals or a
particular human individual, it has meaning in
conventional and empirical senses. The earlyBuddhism
uses the term ‘person’ in technical sense to refer to a
combination of the five aggregates (pafica-
skandhas). These five aggregatesare ‘matter’ or ‘form’
(riipa), ‘sensation’, ‘emotion’ or ‘feeling (vedana),
‘recognition’ or ‘perception’ (samjria), ‘action’, ‘karmic
residue’, ‘karmic  predisposition’  (samkara), and
‘consciousness’ (vijiiana). These are divided further into
two major groups: ripa and nama. According to the early
Buddhism, rape and name constitute the whole being or
the personalityof a person. Riijpa constitutes the physical
structureand characters of aperson and nama the
psychological. Earth, water, fire, air and sky and bodily
activitiesare broughtunder the concept of ripa (matter).
Sentiment, emotion, feeling, idea, thought, memory,
volition, cognition, desire, impression and consciousness

and their activitiesare broughtunder the concept of nama.
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According to theearly Buddhism, atany given time
theperson is a temporary combination of the psycho-
physicalphenomena. The psycho-
physicalphenomenaaresaid are not only intermingled and
interwovenbut are alsosubject to continual change and
perishability. There is no essence in person that remains
the same throughout in the process of continual changes
nor there anontologically independent and real person or
self over and above the psycho-physical elements of a
person. This shows that person or selfismere a concept
which the early Buddhism uses as name, general or proper,
in conventional and empirical senses to refer tothe class of
human individuals or a particular human individual and
technically to refer to a combination of thefivepsycho-
physical elements that form the being and the personality
of a person on its account. It is erroneous topostulate an
ontologically independent and real person or self behind
the unity of five skandhas or to discover the essence in
them. To believe that there isthe essence in person or the

eternalself behind the unity offive skandhas which unites
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them together and remains constant from one life to
another result in egoism, attachment, craving, and hence in
suffering on the early Buddhist account. Therefore,
whenthe early Buddhism denies the existence ofself or
soul (atta), it denies in ontological or metaphysical sense
only; it does not deny in conventional and empirical
senses. In both conventional and technical senses, the term
‘person’ or ‘self’ is used to represent or to signify the
psycho-physicalpheno mena and theiractivities and not an
ontologically independent and real being, over and above
them. Sometimes the early Buddhism uses the term ‘self
‘to represent the psychological elements of a person only,
that 1s,nama and the physical elements (ripa)are excluded
from its meaning and the term ‘person’ foran aggregation
of thefive sknadhas, that is, riapa and nama. However,
whether the term ‘self” is used in the early Buddhism to
represent nama or both nama and ripa,the factremains
that the early Buddhism denies the existence of
anontologically independent and realperson or self over

and above the skandhas and their activities; it also denies
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there is the essence in person. To it,the person orthe self is
an aggregation of the five skandhasand there is nothing
more to it. When the early Buddhism explains personal
identity or self-identity, it explains in terms of causal
continuity inthe five psycho-physical phenomena and uses
the terms‘person’ and ‘self” to signify concept and not in
terms of the essence in person or the eternal self or
continuity of the bodily elements or the mental. If this be
so, then from this it is quite evident that the early
Buddhism has debunked personal identity or self-identity
in terms of essence in person or eternality of the self or the
bodily or the mental elements continuity, but not in terms
ofcausal continuity in the psycho-physical elementsof a
person.To say the same thing, in other words, thatwhen the
early Buddhism talks of personal identity or self-identity
in conventional and technicalsenses and uses the term
‘person’,it uses in sense ofthe nominal existence andnot in
sense of theactual existence. The term ‘person’ or ‘self in
sense of the actual existence represents‘that which exists

by itself or on its own account independently of the other
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things, for example, the eternal self. The term ‘person’ or
‘self” in sense of thenominal existence represents a
combinationof thepsycho-physical elements, that is, ripa,
vedana, samjriasmskara and vijiana and their activities.On
the early Buddhist account,‘person’ or ‘self” does not refer
to anyontologically independent reality in actuality over
and above the five skandhas, for the early Buddhism,
person or self is mere a concept or a linguistic construction
or a fiction which has meaning in use buthas no referent in
actualityover and above the five skandhas and their
activities. In other words, the person or the self or the soul
exists only in nominal sense of the term, but not inactual
sense of the term as the five skandhasare. Since person or
self and the five skandhasbelong totwo different logical
categories on the early Buddhist account,to identify them
would amounts to committing a category-mistake inRyle’s
terminology.There is no an ontologically independent and
real person or self that remains the same through out under
continual changes of the psycho-physical phenomena of a

person. When we use the term ‘person’ or ‘self” or ‘I’, we
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use it to indicate the skandhas and their activities,
individually or collectively. It is erroneous to think that
there 1sa conscious agency behind the activitiesof
skandhas  whichis  invisible, eternal, @ immortal,
independent, lasing and real which causes the bodily and
the mental activity on the earlyBuddhist account.The early
Buddhism denies the existence of a conscious agency in
ontological or metaphysical sense only, but not in
conventional and empirical senses.The early Buddhism
does attribute agency to person in conventional and

empirical senses.

The term ‘identity’ is an ambiguous term. It 1s usedin
many senses. Broadly speaking, we can be divided them
into categories: inclusive and exclusive. The inclusive
sense of ‘identity’ is a weak, loose, flexible and fluidsense
of identity. Itdoes not exclude the concept of changefrom
its meaning; identity iscompatible with change. It is said
that things change in certain aspects, but if their essence
remains the same, they are regarded as identical.The

exclusive sense of ‘identity’is a strong, rigid andfixed
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sense of identity. Itexcludesthe concept of change totally
from its meaning; identity is incompatible with change. In
this sense ‘identity’ means one and the same.Things are
regarded as identical, if they have the same properties or
remain one and the same in all times. It 1s in this sense the
Advaita Vedanta uses the term‘identity’when it says
‘Brahman is Atman and Atman is Brahman’ and defines
personal identity in terms of essence in person or eternality
of theself (atman). But when the early Buddhism talksof
personal identity or self-identity, itdoes not use‘identity’ in
exclusive sense of the term. It uses ‘identity’ in inclusive
senseof the term and explains personal identity by using
the phrase ‘neither same as nor different from’.The early
Buddhism rejects the essential i1s tand the eternalist
accounts because according to it everything is momentary
and subject to continual change and perishability; there is
norealitywhich ispermanent, unchangeable, lasing and
independent and remains one and the same in the process
of continual changes. The five skandhas whichmake up

the being and the personality of a particular human
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individual arethemselves subject to continual change and
perishability. That is why talking of personal identity in
exclusive sense of the term makes no sense on the early
Buddhist account. This does not mean that the early
Buddhism subscribes to the annihilationist account. The
early Buddhismdoes not subscribe to the annihilationist
account toobecause according to it no being comes into
existence out of nothing; the preceding existence
conditions or determines the successive existence. The
early Buddhism advocates causal continuity view of
identity in the preceding and the successive existence of a
person without committing to the ontology of person or
the essencein person which remains one and the same in
the process of changes. According to it, the person who is
reborn in a successive existence is neithersameas nor
different from the person thatwas in a previous existence.
When we say ‘I am the same person that was born some
years back’, it istrue,butin conventional and empirical
senses only; it is not true in ontological and logical senses.

It 1s not true in ontologicalandlogical senses according to
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the early Buddhist account because there is no ontological
and logical truth in this claim of identity. The implication
of the view is that according to the early Buddhism the
being who is reborn in a successive existence is neither
same as nordifferent fromthat the being that wasin a
previous existence; the previous existence of person
causally conditions or determines the successive existence
of person.The early Buddhism in this way explains
personal identityby avoiding either ofthe extremes:
eternalism and annihilationism and advocates the middle
way between them.The early Buddhism denies the
existence of eternal self or the essence inperson that passes
from one instant of existence to another or remains one
and the samethroughout incontinualchanges in terms of
which the concept of personal identity can be defined
meaningfully.On the early Buddhist account, there is a
sense in which we can say ‘I am not thesame personthat
was in some years back’because there has been continuous
changes in the psycho-physical aspects of my personalityat

every moment of my existence. There 1s a sense in which
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we can say ‘I am also notdifferent from that what I was
before’ because there has been causal continuity in the
psycho-physical phenomena of my personality at every
moment of my existence. The early Buddhism explains
personal identity, thus, in terms ofcausal continuity inthe
psycho-physical elements of a person in conventional and
empirical senses without committing to anyontologically

independent and real person or the essence in person.

In short, we may thus conclude that when the early
Buddhism talks of personal identity or self-identity in
terms of causal continuity in the psycho-physical
elementsof a person, it talks inconventional and empirical
senses only; it does not talk in terms of essence in person
or anontologically real person or self.It reduces personal
identity to causal continuity inthe psycho-physical
phenomena of a person.According to it, the bodily and the
mentalprocesses are not only causally interdependent and
interconnected but also are subject to changeability and
perishability. The mental elements have no independent

existence apart from and independent of the bodily
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elements. Personal identity in term of the essence in
person or eternal self is illusionary or myth. Theconcept of
person or self does not signify anyontologically and
independent real self or the essence in person which could
be said to be passing from one existence to another or
remains the samein all times behind the unity of five
skandhas. Person or self is mere a concept which has
meaning in use but has no referent in actuality.The
problem arises when we equate meaning with referent
andthink that there is the essence in person orthe eternal
self behind the unity of psycho-physical phenomenaof a
person. The postulation of any ontologically independent
and real self behind the unity and the activities of psycho-
physical elements results in egoism, attachment and
raving, and hence in sufferingon the early Buddhist

account.



LOGIC, REASON AND REALITY IN THE MADHYAMIKA

Dr. Abhimanyu Singh®

Is there a logic of Siinyata? Is there a reasoning
taking place when we speak of the doctrine of two truths?
The basic postulation of this paper is that the dialectic and
the doctrine of two truths in the Madhyamika could only
be done and grasped in and through logic and reason. In
the first part of the paper we will analyse the Madhyamika
dialectic and in the second part we will take forward the
same dialectic to apply to the doctrine of two truths
thereby to demonstrate that the Madhyamika exposition is
based on logical reason through and through as “the
Madhyamika is the champion of pure criticism” and “a
necessary step in the logical development™ of Buddhist

philosophy.
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I

The Madhyamika dialectic is built on sound logic
and reason. Because, ‘criticism entails dialectical
consciousness. Dialectic means, first, the awareness of the
conflict in Reason, and secondly, an attempt to resolve
it.”? Buddha declared certain questions of distinctly meta-
physical character to be unanswerable. His (Buddha’s)
rejection of speculative metaphysics was deliberate and
sustained,’ logical and rational. The following is the
apparatus of the Madhyamika dialectic and that will bring
home the logic, reason and correlated exposition on reality

in this very system.

Dismissal of Catufikodi Tarka and the related four
alternatives 1s the first facet of this logic and reason. Four
alternative views are possible on any subject.4 The
Madyamika dialectic i1s the rejection of the differences.
Even the four different alternatives are rejected.
Catufikodivinirmukta 1s Madhyamika dialectic. Nagarjuna
used the Catufikodi to examine the opponent’s philosophy

and show that anything as being, as non-being, as both
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being and non- being, or as neither being nor non-being,
is untenable and should be ruled out. The Madhyamika
contention is that we cannot know anything as real except
by rejecting the appearances or the several views, and not
by holding on to them or by their addition. The
Madhyamika  dialectic rises above affirmation and

negation, and it is a path for removing dualistic thinking.’

What must have been the leitmotiv of the
Madhyamika dialectic? The sole purpose of the
Madhyamika dialectic was to disprove the standpoints
advanced by others. He does not want to prove any view
of his own.® The Madhyamika distances himself from all
positions and does not take a position of his own. It might
sound absurd and strange, but it is possible. The
Madhyamika does not have a thesis of his own. He does
not construct syllogisms and presents arguments or

- 7
examples of his own.

The dialectic was directed against the dogmatists and

rationalists who maintained a definite view about Reality.
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By exposing the hollowness of their logic and the inner
contradiction 1in their arguments and assumptions,
Nagarjuna wanted to disprove the claims of Reason to

apprehend Reality by the help of reason and logic itself.

Nagarjuna is a prasangika, as he does not have any
tenet of his own, and he does not care to frame a theory or
a language of his own.® The sole aim of Nagarjuna is to
free the human mind of the net of concepts (vikalpa-jala)
and verbal elaboration (prapafica). We see Nagarjuna
ending his magnum opus with sarvadafdiprahaéaya:
Sarvadanodi-prahaéaya yau  saddharmam  adesayat;
Anukampamupadaya tam namasyami Gautamam.” In
rejecting one thesis the Madhyamika does not accept its
counter-thesis.'"" The reductio ad absurdum of the
Madyamika does not establish any thesis. It accepts a
particular thesis hypothetically, and by deducing its
implication discloses the inner contradiction which has

escaped the notice of the opponent.

Furthermore, the bedrock of the Madhyamika

dialectic is the reasoning that “all is relative” (pratitya-
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samutpanna). Nothing is in itself. Any fact of experience,
meticulously analysed, reveals that it is what it is in
relation to other entities or events. It depends on others.
This process, thus, proceeds indefinitely and leads to a
regress. This notion of ‘relativity’ i1s the bedrock of
Madhyamika dialectic and it is enunciated in almost every
chapter of the Madhyamika Karika. Any relation itself
has to perform two reciprocally opposed functions:
identity and difference. Relation as connecting the two
things, rather making the two things relevant to each other,
has to identify the two. But it has the function to
differentiate the two as well. Thus, cause and effect,
substance and attribute, whole and parts, subject and
object, motion and rest, and so on and so forth are
mutually dependent and relative. Nothing 1s in itself, but
all is relative.'”> Whatever is relative is unreal. All the
categories we make are conceptual devices (prapafica).
With the help of these categories our Reason (buddhi) tries
to comprehend the Real. But that Real cannot be

categorised and made relative. Reason cannot apprehend
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the Real for buddher agocaras tattvam. If there is the Real
or Tattva, it should be something in itself, self-evident, and
self-existent. It should not be dependent or relative.”

14
7 and

Thus, “dialectic exposes this emptiness of views,
paves way for a blatant scrutiny of reality through logic
and reason, though this is done “by rejecting Reason as
such.”'® Having made an analysis of logical reasoning
employed in the appropriation of the dialectic in the
Madhyamika exposition, let us further the argument of

logic and reason in the doctrine of two truth in the

following section.
11

The summit of the Madhyamika dialectic is $iinyata.
The Madhyamika dialectic has its origin in Buddha
himself. There were some well-known questions, which
Buddha declared to be avyakata, meaning, the answers, to
which, were inexpressible.16 In that sense, Buddha was the
forerunner of the Madhyamika dialectic. However, the
philosophical position underlying the silence of Buddha
did not get crystallized into a philosophy until the time of
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Nagarjuna by the exposition of the doctrine of two truths.
Buddha tries to resolve the conflict of views, by raising the
human mind beyond the empirical level of phenomena or
samvati to a higher level of reality, where neither
existence nor non-existence can be asserted, rather where
categories of thought and language do not apply. The
unanswered questions are unanswerable because they are
about the Unconditioned (asaaskata), and it cannot be
characterized by the phenomenal verbal-linguistic
constructions. Phenomenal verbal constructions are
linguistically ill-formed when it concerns the Ultimate or
the Unconditioned, as it is virtually impossible to give a
picture of it.'” Such constructions “use personal referring
terms, which according to Buddhist thinking have no real
referent; hence any answer given directly to them (i.e. to
those questions) would necessarily confirm the misleading
presupposition that such terms do refer to some real and
permanent individual”'® as well. The silence of Buddha
“can only be interpreted as meaning the consciousness of

the indescribable nature of the Unconditioned Reality”."”
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Thus, Buddha's silence made Nagarjuna to ponder
deeply and he came to the conclusion that reason of
Buddha's studied silence to fundamental questions was
that Reality was transcendent to thought and verbal

constructions.

According to the Madhyamika, one should
understand $tnyata by means of the two- fold truth,
namely conventional or relative truth (saavati satya) and
the ultimate or absolute truth (paramartha satya). The
Madhyamika 1idea of the two-fold truth reflects a
difference in the manner in which one might perceive
things and the point of view from which one looks at them.
All Madhyamika treatises take the two-truths as vital to
the system.” Worldly and conventional truth involves
emotional and intellectual attachment to what one
perceives, and hence the objects of knowledge are
considered determinate, bound and fixed. When one sees
things from this standpoint, he is committed to linguistic
conventions and conceptual constructions. This standpoint

1S saavatisatya.
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In saavati level of truth comes the prapafica.
Prapafica or vikalpa is used in the Madhyamika system for
verbal and linguistic constructions of mind. It is the
‘verbal proliferation” which does not have any worth in the
above said system. Such verbalization or description by
language is a sort of distortion of what is real (paramartha
satya), rather perceived or experienced. Such verbal,
linguistic and theoretical constructions (even termed as
dafol in Madhyamika) contaminate the pristine purity of
the real, for the real is nirvikalpa and nifiprapafica (or
indeterminate). With his rejection of all views, of all
constructive metaphysics, Nagarjuna has advocated
§tinyata sarva daféinam: Sinyata sarvaddfidinam prokta
niusaraéam jinaiu; Yefam tu Stintyata danoistanasadhyan
babhafire.”' Further, Nagarjuna asserts that the heart of
Buddha’s teaching is the disposal of prapaﬁca.22 Prapafica
is deceptive and illusory, and by saying this Buddha
meant éﬁnyat5.23 The attitude in philosophy consists in

being beyond any views and theories, and remaining
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critical of all rational speculations and verbal constructions
of language. It demonstrates the falsity of every
philosophical language without claiming to be another. It
practices the ‘silence’ of Buddha, @ which the
Madhyamika upheld, in just observing the nature of
things without uttering a single word, as it is said by
Candrakirti, “paramartho hi aryaéam tufiéimbhavau”

L 24
(Freedom is silence).

However, one might see what he perceives from a
different point of view, namely, the ultimate truth whereby
he evaluates and re-evaluates the phenomenal world
without any attachment. He distances himself from the
phenomenal, and takes a close look into what he is really
striving to do. One does not really know oneself and the
ultimate till one is able to take a dispassionate attitude to
oneself and the ultimate. Here one is unaffected by the
world and the conventional relative biases. This
unattached standpoint is Paramarthasatya. This is the
knowledge of the real as it is, without any distortion. This

knowledge is without the help of any theorising, as the
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Madhyamika is ‘not interested in empirical illusion at all’
and ‘the speculative tendency of Reason’ will have a
propensity to be avidye'l.25 In this regard, let us also remind
ourselves the revealing statement of one of the most
learned scholars of Buddhism in our times that even in the
Paramarthasatya, the Madhyamika “does not countenance
any theory of thing-in-itself as he does not believe in any
two-layer metaphysics.”26 Thus, the Madhyamika is not

akin to Kant’s bifurcation, as some understood him to be.

Stinyata is not nihilism at all, and it will have a peril
if it 1s conceived so. The Madhyamika is not nihilism, and
Stinyata is not nihilistic. "Relativism is not Nihilism."*” As
such S$linyata can be characterized as being neither
‘affirmation’ nor ‘negation’. The Madhyamika denies the
Ultimate Reality of both affirmation and negation. This is
sunyata, the principle of Universal Relativity. From this
universal Relativity there can be no exceptions. Neither
the Buddha, nor the Bodhisattva, nor Nirvaéa is exempted.
They are dialectical Ideas, not realities. They are, as

concepts, constructions of our productive imagination,
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hence ultimately unreal.”® Stnya is used in the
Madhyamika as a symbol of the inexpressible. In calling
reality $iinya, the Madhyamika only means that it is
avacya, anabhilapya, which means ‘inexpressible’. The
word stnya (or Stinyatd) has been used in this system as
indicative of avacya or avyakata. $iinyata is not only the
quintessence of a rigorous ‘critique of pure reason’, but
also a pedagogy that unravels itself as the non-conceptual,

indeterminate and unconditioned Such-ness or That-ness

(Tathata).”

Furthermore, as there is a peril in conceiving Stinyata
akin to Positivism as well. The Madhyamika rejects all
views, all constructive metaphysics, and all standpoints. It
looks like a species of positivism. Though the external
form of denial and refutation may be common to the
positivism and the Madhyamika dialectic, they have
diametrically opposed objectives. The positivists deny the
significance of metaphysics, calling it as “sheer nonsense,”
because it is not empirically verifiable. The Madhyamika

rejects conceptual constructive metaphysics, because of its
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defective procedure. The objective of the Madhyamika
dialectic is spiritual. It aims at Prafijaparamita, the highest

non-dual Wisdom.

In the same vein it must be said that there is
absolutely no theorising in the Madhyamika $tinyata. The
customary question posed is: Can anyone criticise without
having a position of his own? Criticism of theories is not a
theory. Negation of positions is not a theory at all.
Dialectic, as an analysis, does not bring anything new, but
it brings out and reveals. It does not distort either. It 1s a
reflective awareness. Nagarjuna himself says that Stnyata
is not a theory or view, and those who think it as a theory,
they are unrecoverable.* Again Nagarjuna reminds us that
stinyata should be comprehended correctly; otherwise it

does great harm as the snake 1s caught at the wrong end.”

Stinyata is not only the negation of all views, but it is
Prajfia, the Highest Wisdom. Stinyata is negative only for
thought and Reason, but it is itself the non-relative

knowledge of the Ultimate. It is the negation of all
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negations. It is thus the re-affirmation of the inexpressible
character of the Real. It is freedom from the conceptual
and all that is related to it. One can pose the question how
can one free oneself from the conceptual by indulging in
the dialectical play which i1s conceptual unreservedly. The
answer 1s that through the application of the dialectical
method one convinces oneself that everything is inter-
dependent, and one reaches a special kind of insight or
intuition (that 1s, Prajiia) into the Sunyata itself. “This
insight has no content-i.e., its content is void. It is
nonsensuous and nonconceptual, although it is rational in
the sense that it is developed through a rational
procedure”.’* Siinyata is the rejection of all categories of
thought and Reason. It gives some indications to those
who understood this dialectics. Empirical reality is a realm
of relativity, in which an entity is §tinya or niusvabhava

(devoid of independent reality).

One can comprehend Reality only by rising above
the logical thought, which again has to apply reason and

logic, though the conventional logic does not apply to it.
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Reality cannot be expressed in terms of the 'is' and 'is not'

. . . . 33
dichotomizing mind.

“There is the denial of all categories and doctrines
(atma as well as anatma), of all species of dogmatic
philosophy; all dogmatic systems are danoi, and prajiia
is the negation of all views- Sﬁnyaté.”34 The kind of
language which we employ for the description of things is
that which possesses subject-predicate model. Without
referring to the nature of predicates, Nagarjuna points out
that not only predicate creates problems for us but the very
mould of predicate language is prone to engender certain
problems for us™ because any predicate qua predicate is
intended to bring out common, shareable or similar
characteristics of things. Nagarjuna has negated not only
the predicate-view but the substance-view also. Danoi as
such is negated by Nagarjuna. For the Madhyamika
criticism is self-criticism. It is the criticism of that self
which express itself in various thought forms. It is the
impartial awareness of what a theory is and how it is made

up. It gives rise to indifferent self-awareness
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(philosophical conscience). Criticism of all views
(danor’s) is itself not a view (danoi). It is not the
proposing of a new view. The criticism that everything is
relative, unreal (Stinya) itself is as much relative, unreal
(sunya) as the views criticized; because the former is not
intelligible without the latter. So ultimately the criticism
itself 1s negated by the Madhyamika. Reason is Prajna
(highest wisdom) when it turns back upon itself and
realizes the relative and inconsistent nature of its own
constructions. Prajia is $iinyata of all views and is beyond
logic and reason. It is the impartial awareness of unreality
of the knowledge of unreality (Siinyata-stinyata). It is the
state of absolute egolessness; it is the state of not
imagining anything and consequently is the state of
absolute desirelessness. So silence 1s the ultimate
philosophy for the Madhyamika. It is the true religion of
the Buddha, according to Nagarjuna.
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bhaveddofial; Nasti ca mama pratijia tasmannaivasti me dofiau.” (=“If I had any
proposition /syllogism, then this deffect would be mine; I have, however, no
proposition/syllogism. Therefore, there is no defect that is mine”.)
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and Santideva adduce prasanga arguments. But there was a sub-school of the
Madhyamika, called the Svatantra Madhyamika School, which believed in dvancing
counter-thesis. Bhavaviveka, the author of Tarkajvala, is the chief of this school.
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LANGUAGE AND THE GRAMMAR

Prof. Devendra Nath Tiwari’

The problem:

Communication is eternal in the sense of begininglessness.
The basis of formation of Grammar is the consideration of
eternity of language and it is made possible on that
foundation. Had language been fleeting or changing from
moment to moment there would have been no incentive
and, thus, attempt for formulating rules of language and
then, reflection, analysis, translation and creating new
garbs would have not been possible. Munitraya, specially,
Panini sacrificed his life for perpetuating language. The
Sanskrit term for grammar is vyakarana, which literally
means analysis and practice that includes grammatical and

philosophical analysis as well. The analysis of indivisible
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knowledge into parts and interpretation of parts in an
analytic and a synthetic scheme for making the indivisible
understandable to beginners and ignorant persons are not
possible  without  grammatical  analysis.  Since
Vaiyakaranas accept the infusion of language and thought,
the analysis of language is the analysis of cognition and

. 1
V1CC VErsa .

Language 1s not confined to uttering and hearing. The
language we use for communicating consists of -the
expresser (madhyamasabda- language as idea or flashing
of consciousness) and the manifester of the former
(vaikhari- verbal noises/articulations and scripts). It
comprises both it as the idea or thought object/ concept for
which I use the term ‘expresser’ and the verbal noises,
written marks/gestures/signs and symbols for which I use
the term ‘garb’. The former causes the incentive for the
production of garbs in speakers and the garbs when heard
in a sequence by audience manifest the former in their
mind. Manifested so, the former reveals its own nature

from which its meaning flashes forth non-differently.



Journal of Darsana, Vol. IV-V, Janunary-December 2017 93

Memory like garbs serves as the cause of manifestation of
language as thought. Since we are born in a language
speaking community, the former can be revealed only
through the spoken/read garbs of our proximity. Garbs,
which, differ from community to community, are
instrumental or tools in manifesting the former.
Manifestation 1s not sufficient for the knowledge;
manifested by the garbs the concept-language needs to
reveal its own nature from which its meaning is revealed
non-differently. Thus, the language and meaning it
expresses are only objects that is intelligible beings to
which our knowledge is confined. Language is the flashing
of consciousness, a thought object/concept that can be
analyzed artificially through the sequence of articulations
and written scripts into parts for piecemeal understanding
of the indivisible. Since language as thought is awareness
in nature, it can flash its meaning non-differently and
hence a theory of language infuses cognition settles the

problem of non-difference of language and thought.
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Grammar, for Paninian system to which great philosophers
like Patafijjali and Bhartrhari belong, consists of
definitions laid down in Astadhyayi and the object of
those definitions that is sabda or language we speak and
write for communicating. Panini aphorism is the definition
of Sanskrit language in particular. Katyayana, Patafijali
and Kaiyata give a solid philosophical background to the
aphorism and it, in the hands of Bhartrhari, culminates as a
philosophy proper of language and grammar for which our
knowledge is not only based on but is confined to the

intelligible beings of language and meaning.

No language exists without grammar. Every language has
a grammar isolated from which no language can perform
communication. Grammar is practice and is concerned
with the language we speak and write to communicate a
sense. As thoughts cease to be so isolated from language,
similarly, the latter will cease to be language and will
disappear  without grammar. Accomplishment of
communication is the justification in the matter of a

grammar of some or other language. In this sense,
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grammar is the practice of the language that is based on
and that can be deciphered in the light of the definitions
for correctness or otherwise. I shall discuss the point in
precise after few paragraphs but beforehand, I think
popular views of different Western philosophers on the
concept of grammar must be discussed for a clear

understanding of Indian views on grammar.

2.1. Controversy on the primacy of Language versus

Grammar-

There is great similarity between the Vaiyakarana’s view
and that of some of the Western language philosopher’s
views on the understanding of grammar. On the issue of
primacy Western philosophers are divided chiefly into two
groups. Group first consisting of Wittgenstein, W.V.
Quine and other Representationists gives primacy to
language. For them, language is original and grammar
comes later to systematize language through which form
of life or intercommunication is made possible. Grammar
i1s inseparable from language, and plays an important,

continuing role in the thoughts of Wittgenstein. By
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grammar, he means first logic of language (Sprachlogik),

in terms of logical form.

Wittgensteinians’ view considers Grammar as divided into
two parts, one of which is about the superficial or apparent
structure of language/sentences, the other about the
sentences' underlying structure. The surface structure is
actually produced structure. It refers to the sentence as it is
pronounced or written. The deep structure is the abstract
structure that allows the native speaker of a language to
know what the sentence means. It may then be said that
the deep structure expresses the semantic contents of a
sentence, whereas the surface structure of a sentence
determines its phonetic form. Transformation functions as
a link between deep structure of sentences and their

surface structures.

For Wittgensteinians, Grammar is a study of language
usage through the logical structure of language, that is,
logical syntax and semantics. My aim of analysis is

different from the representationists of the West because,
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the object for my theory is neither an empirical
phenomenon nor the thing-in-itself nor the logically
constructed world of propositions and corresponding facts
but the units of awareness or intelligible - beings that
figure by the language. They are intelligible beings to
which we understand through a logical structure of
syntactical and semantic scheme. My aim of discussing
grammar is to understand the cognition as accomplished in

communication.

It 1s interesting to understand Indian Grammar in terms of
deep level and surface level as it is understood by Western
Philosophers of language. However, if we have to
understand it in those terms, we can say that Definitions
and rules can be taken as deep level that serves as logical
forms of language and the analytic and synthetic ways for
understanding language are surface level grammar. But
Panini’s aphorism is not just what Wittgenstein calls
logical form of language but logical form of thought as

well. What is the position of grammar that is primarily
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concerned particularly with spoken/ written form of

language?

The theory discussed herein is based on the primacy of
language. I shall engage in with my observations of
representationists account after this paragraph. The other
group led by Noam Chomsky” presumes grammar as the
foundation of language; without grammar no language is
possible. Grammar is the locus of creating every bit of
language a child learns or speaks. It is inhered genetically,
internal, innate or given form of language. A child is born
with a perfectly programmed knowledge of universal
grammar that he applies in learning language. He
considers grammar at surface and deep level. Former level
gives very little indication in itself of the sentential
meaning while the later level generates language; it is the
locus of language. Linguistic competence is acquired and
developed on the basis of grammar and performance is
manifestation of competence. Internal grammar is
autonomous, it is not learnt but it makes learning of

language possible. It is creative and is called by him as
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transformational generative grammar because through it
innumerable sentences which have not been encountered

before are generated.

Chomskian theory of knowledge by language can be well
understood vis a vis Kantian frame of understanding. Kant
understood mind as given -categories that transform
experiences as knowledge and Chomsky understood it as
the given rules of grammar. The mind, for both, is given; it
is innate for Chomsky and apriori for Kant and both accept
it as creative. It is frame of forms that produces knowledge
when the material 1s fed by sense-experience. Chomsky
seems to replace Kantian forms of categories by his form
of language that is the rules of grammar. Kant’s purpose
was to interpret knowledge as apriori —synthetic judgment
and Chomsky’s purpose was to make room for interpreting
possibility of communication. However, Kant accepted
that accomplishment of knowledge only by accepting
categories and sense experiences and without accepting
‘Unity of apperception’ cannot be well interpreted.

Knowledge is not a thing that can be understood arbitrarily
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by assuming a grammar part of mind; apart from the
grammar part of brain, an agent (subject) and an object
that figure in that knowledge are also involved. The
subject cannot act on itself. It can transform, produce so
many knowledge acts but can never be the object in
knowledge. This statement is pertinent in regard with
Chomskian view of grammar as the genetic part. The
substratum of knowledge (genetic part) and the knowledge
of the substratum are not the same. The empiricist
philosophers of the West who accept brain as the bundle of
the sensations derived from the senses and not as a part
having the power of generating language may out rightly
reject the idea of genetic or given creative part of the
brain. The question of self —consciousness/awareness of
the awareness by sentences requires a second part of brain
but that in no way is solvable by genetic system because
that 1s not a part of brain but the flash and its awareness as

well.

2.2. Language Embedded in Grammar Vis-a- Vis

Grammar Embedded in Language:
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Consciousness is given but is known to us by the functions
performed on its basis and the language as flash of
consciousness is the cause of incentive to all conscious
activities. Language, for the present theory, is the guide in
the matter of knowledge. Language i1s not a slave of a
Grammar; 1t 1s not embedded in Grammar but Grammar is
embedded in language. Language is naturally fit to be
analyzed and interpreted differently through different
grammars. Grammar is practice and for it language as
awareness and it as garbs comprising of verbal noises,
written marks, gestures, sensations of or datum acquired
by senses, through which the former form of language is
communicated are equally important. These two aspects of
language make our understanding of grammar different
from all those who take language confined only to the
latter. Being the flash, the former fold of language is
indivisible and it is through the latter form that the
indivisible is made understandable through the scheme of

analytic and synthetic rules.
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It may be remarked that Chomsky’s I-language and E-
language can be understood similar to Bhartrhari’s
concepts of sphota and vaikharT respectively. The former
in respective theories is innate and the later is learnt. But |
found radical differences between the two theories.
Bhartrhari’ssphota unlike Chomsky’s I —language is not
just given as the genetic part or as given concept but is the
thought, the flashing of its own nature and its meaning
non-differently by it and, for this reason of being flash, it
is called sphota. The given may be psychological or
physiological and, hence, an ontic entity but sphota is not,
it is not a metaphysical or ontic being but a
cognitive/intelligible being; it 1s the flashing of
consciousness and, hence, of awareness 1n nature.
Similarly, vaikhart is not like the same what Chomsky
says E-language that is learnt in a community; it cannot be
produced without the sphota, which serves as the cause of
incentive to the production of utterances. Conclusively, it

can be remarked that Chomsky’s view is comparable to
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Bhartrhari on the issue of grammar only to the extent of

differences.
2.3. Grammar is Practice

Grammar is not confined only to Sanskrit language; those
who do not know the rules follow the practices of their
community and accordingly they understand the
correctness and incorrectness of the uses. To use and to
know are different activities. If convention is the criteria of
correctness of the uses then why do we observe it there
with incorrect forms also? An illiterate person may
communicate correctly but he does not know how his use
is correct. How a word is used for a particular form and
action and without knowing that the word is used by
taking specific form or action into consideration, if one
uses the word, there is always a possibility of craving
incorrect form, which may corrupt the language and cause
problem in communication. For these purposes knowledge

of grammar is a necessity.

Those who do not know the rules of grammar also

communicate and even without training in the discipline of
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grammar they by practice know the right course of uses.
They distinctly know the right and wrong of those usages.
How it happened so? For a common man it is convention
and habit but for a philosopher, it is a cognitive problem.
A response to this question requires the theorists’
interpretation of the nature of language. The philosophers
give a two-fold explanation of the nature of language.
Those who accept language, as representation will not
properly meet out the problem because the representation
of a rule preexisting whether in mind or constituted of
language is not possible. The reference theory of language
cannot accept a rule prior to any referent and if the rule
itself 1s accepted as referent then there will not be a room
for the difference between the reference and referent. A
reference cannot be a referent and simultaneous cognition
of the two 1s impossibility. Rules are framed to help
understanding of the referents in terms of references as
well and it cannot be said that rules constitute the language
but this condition is meaningful only for explanation. If

there is language there is possibility of game of rules to
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make that understood in different ways. Language is
awareness, foundational for the understanding of which we
practice rules as a remedy for making the process of its

learning easy.

The usage is followed through the traditional practices and
that 1s grammar one learns by observation of its uses by
the elders of the community. Even an ordinary person who
does not know grammar knows distinctly if one is
practicing incorrectly or correctly. For example, even an
illiterate knows that 2+2= 4 1is right and any other
conclusion out of that association is wrong. Four is on four
in sequence that is after three. He knows that 4,3,1,2, is not
a right sequence of counting the numbers and the sequence
1,2,3,4 1s right because that is the practice. Thus, the
observation of the uses and the practice according to the

observation is the grammar part of knowledge.

In the sense of practice, ‘a’ letter has a grammar because
of which it is produced only from the specific places in the
mouth and understood thus. Correctness of the uttering of

the letter is identically known in all its occurrences and
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instances and similar is the case with a word and a
sentence. Words are derived in different derivation for
different meanings. It is grammar, on the basis of which,
they are distinctly known as name, verb, particle,
preposition, etc., which are derived into roots/stems,
prefixes, suffixes, etc., and again they are divided into
letters and their sequence. The sentences are divided into
different words and are understood in the scheme of
analysis as a unity of a word-meaning. Paninian grammar
is of the idea that we can determine the correct form and
function of language on the basis of definitions. The
meaning being non-different is determined with the

determination of language.

The rule of language is the rule of meaning. In case of all
these grammatical operations, Panini’s aphorism are
underlying definitions on the basis of which the
correctness of language is determined. So far the meaning
is concerned; most of the Western philosophers base
convention and context as the meaning giving elements.

Different from them, convention for Paninian tradition is
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included in grammar. Even in convention, the power of
language as observed by Indian grammarians is natural
fitness of the language to express meanings. The expressed
meaning with some or the other similarity is imposed on
other or intended meaning; and non-intended meanings are
known by nearness of the expressive meaning of the
language. Apart from literal meaning, Panini has written
aphorism for determination of intended and non-intended

meanings also.

2.4. Grammar (Vyakarana) is smrti: Smrtis are written
record of rules of language based on practices of the wise
in a language speaking community, memory and
indications from Veda® and, therefore, breakless continuity
of the rules are preserved in it. Everybody follows what is
good and what is bad”. Nobody can transgress the rule in a
community regarding what is edible and what is not;
eligible, non-eligible, correct and incorrect uses of the
language or what is fit and meritorious and what is
demeritorious in the matter of uses® are known by the

practice based on definition. Katyayana, Patafijali and
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Bhartrhari have similar opinion on these objectives of
Smrti. Issues of duty, practice of righteousness and
morality, that is, dharma are included in it as the object
which, for them, is a philosophy of life the tangible fruit of
which is the knowledge of language and meaning and
intangible fruit is freedom from all captives to our

allegiances that is liberation.

Grammar, in human community, having concern with
merit and demerit in usage, is considered as a discipline of
virtue. Analysis of language into subordinate sentences,
phrases, words and then words into substantives, verbs,
prepositions, particles, post-positions, and then they into
root/stem, suffixes, prefixes, and different kinds of
nominative and verbal suffices and prefixes is means for
understanding the indivisible. Grammar is given primacy
among the six vedangas, the first of the parts of Veda; one
gets cultivated and achieves progress through it to realize

Brahman, the highest principle.
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In the tradition of Indian system of Grammar, knowledge
is accepted neither as produced by someone nor as that
emerged out of certain combination of body and mind. It is
the flashings; self- awareness of the object of awareness
by which dharma (duty and righteousness) is known and
that is one of the reasons that it is called Veda. Like
consciousness, Vedic sentences that are commandments,
injunctions and prohibitions are uncreated (apauruseya).
Practices of commandments and prohibitions of the Vedas
in the human communities, serve like the seed iIn
investigating and authoring Agama after destruction of
previously existing dgama and their authors®. Agamas are
defined as smrtis, which are written time to time; they are
destroyed and after their disappearance they are written by
the wise who practices Veda; agamas are originated only
in the one who practice Veda. In the absence of agamas,
worldly life runs with unwritten conduct of wise
(Dharmamaya) whose consciousness is cultivated to the
extent that flashes dharma. The passionate persons who

blindly rush for the satisfaction of their desires cannot be
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the authors of scriptures (agama). Dharmamayapurusa is a
gentleman who knows duties, good and evil, merit and
demerit of them and practices them with a view of justice
to himself, his duties and the society; it is only those wise
in whom there is excellence of knowledge and who after
the disappearance or destruction of written records or
scriptures (agama) authors the agama on the basis of
indications from Veda and the observation of the Vedic

practices in the society.

Since the knowledge is not endowed naturally to any,
authoring of the scriptures is necessary. The scriptures
dealing with the prohibitions of vicious actions and
injunctions of virtuous actions as the purpose are not
ineffectual because the people take them authority in the
matter of their practices. The duty is not effective in
producing dharma by itself; it is scripture by which the
merits and demerits of a duty are expressed and decided
determinately. Dharma manifests only in a duty if the
latter is in accordance with scriptures; any violation of

which is evil.
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Vaiyakaranas define ‘vyakarana’ in following ways-
2.5. Patanjali’s Definition of Grammar:

i. Sistaprayoganuvidhayfidam§astram: - According to
this Dipiké7 on Mahabhasya, to explain and interpret the
correct form of the uses of language through analysis is
the function with which vyakarana occupies itself. The
scripture distinctly mentions the power of merit and
demerit is naturally attached there only with correct
form of the language and Grammar (vyakarana) is the
elucidator of those forms. It is the cultivator of speech,
the illuminator of correct forms of words and the
eliminator of the incorrect forms®. The Dharma can
dawn only in the persons who use the correct form of
the word. By the correct form, we mean the form,
which is begininglessly used by the wise and is
agreeable to the aphorism, that is, Siitras of Astadhyayf,
a laksanagrantha written by Panini and followed by
smrtiyan.

Corrupted forms (apabhransas) of the word were also in
uses of some communities but the Sanskrit Vaiyakaranas
follow the time tested uses of the tradition of correct forms
which were cultivated and systematized only by the
Paninivyakarana. There may be many reasons for doing
so. Out of those reasons I am giving here only the two. 1.

Vyakarana is an Agama and agamas are based on the
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correct form of the words used traditionally since the time
immemorial and 1ii. Corrupted forms are not direct
expressersg. The corrupted form of a correct form may be
many and, in that case, any grammar of them will be
difficult to survive. In case of use of corrupted forms, the
correct form of the word is expressed first and then, by the
correct form of the word the meaning is expresses.
Without the knowledge of correct form, we cannot

determinately know a form corrupted.

In Western Tradition, Wittgensteinians10 also accept that
grammar 1s, properly speaking, a standard for the correct
usage of linguistic expressions; it encloses all kinds of
grammatical rules, such as rules of definition, analytical
operation, and constitutive  structure.  Therefore,
Wittgenstein speaks of “the grammar" of particular words,
expressions, phrases, propositions, and even of states and
processes. In Wittgenstein’s distinction between "surface"
and "depth" grammar, the grammar is ‘strictosensu’ that

aims merely at linguistic correction is surface grammar.
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1. Laksyamcalaksanamcaitatsamuditamvyakaranamb
havati

Pataﬁjali11 has defined vyakarana as the discipline
concerning the object of definition, that is, language and
the principles like aphorism of Panini that defines the
objects of definition or rules of uses of language.
Language works through some rules-general and
exceptions (utsarga and apavada) and only through device
(laghuta) of rules, we can know the wide world of
language and its meaning. The explanation comprising of
analysis, interpretation including examples, counter
examples, supplying of elision, etc., are employed in the
stitra because by eyes of aphorism alone, the words are
defined, explained and their correct and incorrect forms
are decided and that is why they are called laksana

(definition).

Laksana 1s restrictive by character; a general rule is
formed by taking exceptions into consideration for which,
Panini has given aphorisms (siitras) that bind the general

for exceptional instances (apavada). For example the
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sentence ‘serve curd to the brahmins’ is a general rule
applicable to all Brahmins invited in a feast. But if
Mathara (an individual) is suffering from fever at that time
the exception statement ‘Matharayavina’ binds the
application of the general statement except ‘Mathara’.
Fulfillment of merit and demerit, in regard to Paninian
tradition of grammar, is effected by the uses of correct and
corrupt forms of language respectively. Technical words
(paribhasikasabda) were framed, the words were
compartmentalized and divided, definitions were framed
and the objections and exceptions were met out, the object
to be defined namely the pronunciation, cultivation of
tones exposed to audience, grammatical/syntactic analysis
of root/stem, nominative, verbal, suffixes, prefixes, letters,
words, sentences were exercised and corrected and
corrupted forms of them were determinate to frame the

aphorism

Because of the leading role vyakarana performs, it is taken
as the first among six parts of the Vedas; they are
Vyakarana, Chanda, Siksa, Kalpa, Nirukta and Jyotisa) the
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learning of which enriches one in the discipline of
knowledge and cultivates the wisdom'?; it is the branch of
learning that occupies with the study of the knowledge of
the correct forms of words/language and the uses of the
correct form causes merit (Dharma) or cultural progress on

the basis of which one achieves liberation.
In this sense grammar is understood in two ways.

2.6. Grammar is the discipline of learning language

and cultivating thoughts (Sabdanusasana):

1. Panini and his commentator Patafijali, starts with
grammar as $abdanusasana’, meaning thereby
instructing the beginninglessly used language by the
cultured wise through piecemeal understanding of its
nature and, hence, humanizing it for healthy practice.
Sabdanusasana includes instruction of the general and
exception rules through which the unlimited language
having countless number of parts like different kinds
sentences, compounds, words, stems/roots, suffixes and
prefixes, can easily be made understandable in short

period of one’s life. It does not work like commands but as
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determiner or measure of examining correctness and

incorrectness of the uses.

The question arises as to what is need of Laksana text that
is, Panini aphorism if grammar is practice based on
beginningless uses of the highly meritorious wise people
(Sistas). One can understand the definition formulated by
wise as the definition of vyakarana (Sabdasmrti) because
of the reason that the uses of the Sistas are not ignored by
any. In the absence of definitions, the words may be used
arbitrarily even by some wise and that even the wise
people may also sometimes have confusion about the
correct uses of the words and for these reasons, the
authoring of these definitions are must. Agama is the eyes
for those meritorious who do not realize the correct uses of
the words'*. There are sistas who make uses independently
of definitions and there are so many words for which there
is no definition in Panini’sAstadhyay1 but they are $ista or
cultivated uses (asabdasmrti) and are eternally correct and

the correctness of them can be inferred as well. Vyakarana
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gives utmost importance to the practice of words by the

wise ($istas).

2.7. Purpose of Learning Grammar according to

Patanjali

Patanjali, has very specifically mentioned that grammar is

studied for following purposes15 -

1.

1.

111.

Preservation (raksa) of the Vedic language which
may appear erroneous to them who know only the
popularly spoken or laukika language different from
Vedic one.

Transformational cases where the substitution in lieu
of some word in the text is proper for application
(tha). The mantras are not read there in all genders,
numbers, tenses and case terminations. Even
pronouns have to be changed in recitations by the
names. Proper application of mantras in altering
positions of agent, genders, numbers, suffixes, case
terminations, space, time, etc., 1s required. One can
make these changes only if he knows grammar.

Knowing ‘Dharma’ the proper meaning of which
can be known only by the Veda with its six
accessories (vedangas), one should learn vyakarana.
It includes holy articulation of the correct forms of
the words and the follow up of the oral/written
tradition correctly as well.
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That 1s for brevity. The language reveals all even the
finest shades of thoughts. As a number of vulgar
equivalents are possible of a correct form of the
words, it is for simplicity or brevity (laghuta) that
they are to be known and instructed through
grammatical rules. The words are innumerable;
without knowing them in analytical scheme of
roots/stems, suffixes, prefixes, etc., deciding their
meanings universal or individual, expressive or
suggestive separately and also in the set of a
sentential- token so as to make the indivisible
sentence and sentential meaning understandable in
an analytical scheme, it is impossible to know all the
words one by one in a short duration of a life.

Doubtlessness (Asandeha) -that is ascertaining the
usage for firmness of knowledge. Misuse, improper
and corrupted use of language cause confusion. The
learning of grammar make us known about the
proper use and thus checks the doubts that incur by
the improper, inaccurate and defective uses of
language that cause demerit. Only those who speak
the same form of correct language become friends
because friendship can naturally grow among the
people of same level of thought and disciplined in
communication or use of language.

One of the major purposes of reading grammar,
according to Patafijali, 1s to accrue similarity with the
great deity immanent in all. To the knower of
grammar, language reveals herself as a well-dressed
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wife desiring her husband would do'®. The grammar
should be studied in order that language could reveal
herself to us. Grammar is the practice. To a knower
of grammar, the goddess of prosperity (laksami)
embraces herself.

2.8. Bhartrhari on Grammar-

Bhartrhari in the first part of Vakyapadiya has written
verses (11-22), has interpreted the ideas of three sages
(Munitraya) on Vyakarana of the tradition, its problem,
scope and purpose. I am providing herewith a summary of
the verses because I think it will help the readers about
knowing the meaning and worth of learning grammar from

the original source.

Verse 11.Grammar is closest to Veda; it is foremost of
trainings or austerities and 1s the most vital among the six
parts of the Vedds. Learning grammar is difficult; it
requires dedication, purposive labour, observation and
practice and, thus, high of all other austerities like
celibacy, controlling over sleeping, sacrifices, etc.
Grammar makes us know the tangible and intangible fruits

of an action and accordingly distinguishes the merit in
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using the correct form and demerit by the corrupt form of

the language.

Verse 12. It is the ultimate essence of all the diversities
and divisions of speeches or expressions and the direct
means of knowing them. It is the light that illuminates not
only lights but non-lights also. All are illuminated by
language and that is the object of study of Grammar. The
illuminating power of language because of which
communication is accomplished is grammar. Grammar is
the easy means for distinguishing correct usages from

corrupt.

Verse 13. Language is the cause or the truth of the
meaning because isolated from language no cognition, no
meaning is possible. Nothing but grammar is the cause of
knowing the truth of language. Only by grammar one can
know the cultivated form of language, that is, the
knowledge of the correct uses different from trivial or
uncultured and corrupted uses that may make the

communication difficult. The cultivation of the words by
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division and association of roots, stems, suffices, etc., the
follow up of the traditional accents of the articulations and
the derivation of rules for understanding different sorts of
meanings of language with brevity and levity as per

requirement of clarity is also called purification.

Verse 14. Grammar is the gateway to liberation. It is the
cure of the ills of language; it is the purifier of all
disciplines of learning. All disciplines of learning shine

forth by taking refuge in grammar.

Verse 15. As all meanings (universals) are expressed by
language similarly all disciplines of learning are dependent
on grammar. Communication is the cognition by uses of
language and those uses are Grammar. Without grammar,
those uses cannot accomplish cognition in communication.
It is because of grammar that the language communicates

a particular sense.

Verse 16. Grammar is the first step on the ladder to
wisdom (siddhi). It is the straight royal road to the
aspirants of liberation. Grammar helps us in knowing the

language, meaning and its relation; it is through it that we
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know the correct form of the uses and by following the
pure form or correct uses one acquires merit. Liberation
means independence from physiological, religious and
cultural entities and our allegiances to them. Only in the
purified mind the pure spiritual knowledge that is

liberation dawns.

Verse 17. The wise, whose illusion concerning language
and meaning is removed, realizes the true nature of his
individual self as different from it made of sensory organs,

motor organs, vital air, mind and intellect.

Verse 18. The indivisible light that is knowledge
(samvarta), which is the supreme essence of speeches, and
which is diversified as the world of words and meanings

(vivarta) is known through grammar.

Verse 19-22. The language as awareness is sequenceless
which is understood as having sequence due to the
articulated utterances; it is through it that indivisible is
artificially divided diversely in the analytic scheme by

grammar.
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Language reveals meaning and the grammar makes the
language and the meaning understandable in a
grammatical structure. Language is the sole guide to the
truth of the disposition of meaning and the knowledge of
the truth of language is not possible without grammar and
that is why knowledge becomes value. We decide its logic
and use them for mapping logical structure of the language
only after rules that are found there in practices in the
correctness of which the aphorism is the guide. The
language and the meaning are indivisible units because
there is no possibility of divisions in unit awareness in

nature.

Grammar makes the indivisible understandable in the
whole and part scheme of analysis and synthesis. I agree
with the representationists in so far as they talk about a
transformational function but disagree to the point as a
link between the two- the deep level and the surface level.
Chomsky accepted genetic part of brain as a linking line of
the two while Wittgenstein assumed the logical form. In

Paninian System there is no problem of linking. The two
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from speaker’s point of view are related as the caused and
the cause and from audience point of view as the
manifester and the manifested. Manifested by the
manifesters, the sphota reveals its own nature. In all cases,
the meaning is revealed by sphota of which the garb is

only tools in manifestation.
2.9. Grammar& Critique of Laws of Thoughts:-

As I have pointed out earlier that for the philosophy of
language discussed herein, the law of cognition is the
same, the law of language that infuses the former. Since I
have to make a statement about it, [ have to put them first.
Laws of thoughts in Aristotelian tradition are taken as
different from the laws of language. They as have been
observed by Aristotle follow thus- i. Law of identity-
according to which A is A where A stands for any
existence or property, ii. Law of excluded middle for
which a thing may be either A or "A and iii. Law of non-
contradiction, according to which, a thing cannot be A and

not A. No inference is possible if it ignores these laws.
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These Aristotelian laws are based on an observation of
thought that 1s equally applicable to language and reality.
If the reality, thought and language are different then
inference plays a vital role in validity of cognition. Even it
plays basic role in the perceptual cognition also as we find
in Buddhist’s theory of perception as the source of valid
knowledge. This inferential knowledge presupposes laws

of thoughts as their general principle.

Aristotelian Laws of thoughts are grammar to the extent of
inferential cognition only but we know that all cognition 1s
not inferential. Unlike Aristotelian laws of thoughts, which
are based on rule of proportion between language and
thought, Grammarians believe in the law of non-difference
between the language and thought. It is because of this law
that the learning and analysis of language is exactly what
is learning and analysis of thoughts. Moreover, if the two
maxims firstly infusion of thought and language and
secondly all cognition is direct flash of consciousness are
accepted then we have to accept inferential cognition also

as expressed by language presented in a syllogistic form.
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And only then it can be said that the rules of language are
rules of thought and that thoughts as rules are true or are
false. The objects of rules are revealed and hence serve as
the cognitive ground or measure useful as the criteria of
truth or falsity of inferences. Wittgenstein also agrees on
the issue. According to Wittgensteinian although surface-
grammar and depth-grammar cannot respectively be
ascribed to a lower and higher rank as with traditional
metaphysics, they cannot be separated because language
and life form are interrelated. Therefore, a religious
believer and a non-believer may use the same proposition,
but the latter’s meaning varies according to the different
contexts of one’s life form. Thus, the question of truth
appears differently in different language games. For us, the
context of life form, if it 1s something, is a vague and
abstract entity. The reason for variation of different
meanings is not the context of life form but what and how
the language presents them. The context is neither an
expresser nor an expressed but is ultra-virus. In

Grammarian tradition knowledge is expressed and infused
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by language and, thus, the laws of thoughts are same the
laws of language that expresses thoughts and that itself is a

thought non-different from thought as its signification.
2.10. Grammar is never an ideal:

It is always the follow up of traditional practice of
language for the understanding of which the rules are
framed and taught. Not only that but also a word may be
grammatically derived for a meaning and again for another
meaning and the grammar helps us to decide as to what
rule is in operation and what derivation is proper in a
particular case. There is no concept of grammar isolated
from language because that is not possible without
language. The object (tattva) of grammar is language,
which 1s called so, because of having a grammar.
Grammar is practice and is not an ideal; it stands always
practicable. The idea of transformational genetic grammar
places grammar to an ontological status, which as such is
aphilosophical. Grammar is the inseparable part of
language because it is through it that language comes into

the application and performs communication.
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2.11. Meaning and Grammar:

Meaning is the object of language; it for us is not what is
preconceived in a semantic system but that which is
expressed non-differently by the language and thus, our
view is different from the logical grammar of
representationists like Frege and Wittgenstein for whom
the meaning is the mode the fact is represented or more
broadly, i1s the representational content of the logical
language”. The cognition of language and meaning and
the understanding of that cognition in the grammatical
scheme are two different kinds of activities out of which
the former is foundational to the latter. If the expression
fulfills the accomplishment of communication, each and
every expression has a grammar and the form of every
word 1s correct if it in line with the beginningless
communication. The grammar of communication and the
aphorism as the criteria of correctness do not differ. The
knower of Paninian aphorism can prove the correctness of
the usages. The language we speak and write is perceived

by the senses. The grammar pins down them as placed into



Journal of Darsana, Vol. IV-V, Janunary-December 2017 129

practices of the language community and, thus, restrains

arbitrary uses that may corrupt our thoughts.

No communication is possible if the language contradicts
or fails to accomplish communication. We furnish
grammatical rules for making a beginner understand the
language by the grammar; we fit the understanding of
language into the frame of certain rules by following
which the language can correctly be learnt by the
beginners. When we think of rules for the properly
managed understanding of language, we analyze it in
different parts. First of all, we find out the rules, for
deciding what words of the language analyzed thus, stand
for an agent, and what others for an action, an adjective,
adverb, particle, preposition, post-position etc., and the
association of what words constitute their syntactical
synthesis as a sentence. We try to find out the rules for
making understandable the particular mutual relation in
between the several parts. There are exceptions and
altering cases and then we follow instituted rules

applicable for making the uses understandable through
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them. Words are differently derived into different
roots/stems/suffices/prefixes and thus enable the beginners

learn them 1n a sequence.

Meaning is not grammar embedded but is infused
eternally by language and that is why we study grammar
not only to learn meaning but also to learn the language
first. We agree with W.V. Quine that meaning is always
the meaning of language but we disagree with him in so
far he accepts that sentential- meaning is determined by
the way we organize the language. The sentence in our
system 1s a complete indivisible unit that is, sentence
expressive ~of a  complete  sentential-meaning;
independently of any association either with words or with
word-meanings acquired by grammatical analysis, the
indivisible sentence expresses an indivisible sentential-
meaning. No real division of a unit of awareness and,
hence, any association of awareness is possible. The
grammatical division and synthesis of the analyzed parts is
an artificial device to help the understanding of indivisible

in a part-whole scheme. A word in a sentence has no
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independent meaning; it’s meaning independently a
sentential structure is universal and its compatibility is
decided by grammar with the sentential meaning. The
sentential meaning is particular. It 1s universal only in the
sense of being manifested by several individuals (verbal
noises and scripts spoken and written respectively in a
sequence). It 1s particular in so far as it causes incentive
for a particular action and universal as much as identical
cognition i1s accomplished in its several occurrences and

nstances.

Semantic technique of Representationists for taking
meaning, as a common element between language and the
world, 1s a misleading idea because the former is a
linguistic and the latter is material element of which the
meaning, that is, the unit of awareness can be common
only by proxy or can never be common. In the theory
discussed herein, meaning is not an outcome of logical
deduction or induction but non-different from language.
The meaning is not fixed by convention but is expressed

by language and the convention only specifies the meaning
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in terms of popular, intended and non-intended. It is not
proper to accept that ‘the grammar fixes the reference and
then the word continues to function even when the
reference does not exist’ because the meaning is always
the meaning expressed non-differently by language.
Moreover, there will be no difference between grammar
and convention but we obviously have even convention of

grammar also.
2.12. Is Grammar Convention?

All  other schools of Indian philosophy except
Vaiyakaranas accept convention (samaya, sanketa,
vrddhavyavahara) as $akti or vrtti, that is, relation while
Vaiyakaranas do not define $akti as convention'®. Sakti is
the natural fitness of the language; it and so is its fitness to
express its meaning is eternally there with language. The
convention is the observation of the uses by elders. Elders
use words in different ways, particularly for the popularly
fixed meaning. None uses a word except for its popular

meaning to a child below the age five. The understanding



Journal of Darsana, Vol. IV-V, Janunary-December 2017 133

of a child for other meanings of the word the elders’ use is
developed later and even so after the understanding of the
popular meaning first. He knows that the elders use the
same word for other meanings of the word by an
imposition of or by proximity with the popular/primary
meaning. Apart from the primary and secondary or
intended, the non-intended (nantariyakarthas) meanings,
which are known by the nearness of the popular meaning
of the word, are also the meanings of the word. Thus, the
observation of different sorts of uses of the word at
different stages that is, convention is a Sakti different from
relation; it delimits relation to specific meanings-
expressive, intended and non-intended because of which
the word is taken as expressive of all sorts of its meanings.
The convention merely delimits or specifies the relation to
the observation of the uses by elders in different layers of

primary, secondary and tertiary.

Indian philosophical systems discuss Sakti in relation to
word only and not with sentences. Grammarians accept

sentences like words also as Sakti (vacaka); they express
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the sentential-meaning. Any unit that may be a letter, a
word or a sentence that expresses its meaning is Sakti. By
sakti, the language expresses its popular meaning which
when imposed on some other meaning due to some
similarity or even by opposition is intended meaning of the
word and when some meaning close to the popular
meaning is known it 1s non-intended meaning of the word.
Herein, my use of language comprises of words and
sentences and any other bit of language that satiates a

complete sense.
2.13. Conclusion:

We understand the language in a structure, similar
formational and functional measures observed are equally
applicable to group of words and sentences; some of them
are particularly applicable to Sanskrit language but are
applicable generally to all languages. Grammar is
definitions laid down in Panini’s aphorism which function
as short devices for knowing language through rules of

singling out the categories of words/sentences of
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syntactically similar genre, formation and specific
distinctions and they help us know and identify the words
in their nature, formation, derivation, function, etc.
determinately and on the basis of which the correctness
and otherwise of the uses are confirmed. The use of the
correct form of the language not only makes the oral
tradition lively but also is taken as a royal road to
liberation. If we accept this criterion, we will be in a better
position to say that the rules are given there with the
language because of which even an uneducated and
untrained in the discipline of language and grammar also
communicate in language and distinguishes the correct and
incorrect uses. The learned wise teaches the definitions to
beginners for their piecemeal understanding of language

which is the object of those definitions
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VARIETIES OF RULE-FOLLOWING SKEPTICISM

Dr. Gopal Sahu”

1. Introduction

Epistemology, the philosophical theorization on
knowledge, has been the core area of philosophy.
Traditionally epistemology 1is concerned with the
definition, nature, scope, justification and classification of
knowledge. © However, the entire contemporary
epistemological 1ssues such as defining important
epistemological concepts, analysis of knowledge and
structure of knowledge etc. centre around the problem of
skepticism — whether and how knowledge is possible? If
epistemology is the core of philosophy, skepticism is the
core of epistemology. No wonder, epistemology has its
origin in skepticism as an attempt to justify the claim that
knowledge is possible. Traditionally skepticism has played

bigger roles in connection with doubting our knowledge
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claims about perception, memory, self and induction.
However, skepticism has evolved into even more complex
and multidimensional in the contemporary epistemology.
The latest and the more comprehensive form of the
skepticism have come in the form of rule-following
skepticism, proposed by Saul Kripke1 in the contemporary
epistemology. Kripke claims that rule-following
skepticism is so radical and all pervasive that Nelson
Goodman’s new riddle of induction” and W.V.O. Quine’s
three indeterminacies’ are nothing but different forms and
modes of rule-following skepticism. Even it can be found
in the philosophy of Wittgenstein®. Inspired by Kripke’s
formulation of rule-following skepticism, this paper makes
an attempt to understand the skeptical issues in the
writings of modern philosophers Kripke, Goodman, Quine
and Wittgenstein and presents them as the varieties of
rule-following skepticism.

2. Classical Skepticism

Skepticism as a philosophical problem doubts the certainty
and the possibility of knowledge by questioning the
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source, nature and the reliability of knowledge-claims
made by anyone. Skepticism comes in many forms
depending on the nature and degree of doubt. One could
speak of skeptics of different degrees: the one who
believes knowing anything for certain is impossible. There
are skeptics of a moderate kind who believe that you know
your own mental states but not anything external to you.
There are skeptics who are more liberal in their approach.
They believe that they know their mental states for sure,
they also know the external physical world, they are also
reasonably sure of the observable behaviour of others, but
not what others think, feel and wvalue. The skeptic
questions our ontological assumptions, epistemic
foundations, linguistic competence and basis of our values.
For instance, we know many objects around us that
stimulate our senses. We normally trust our senses unless
there are good grounds to doubt them. If the medium and
the stimulus are very weak, the doubt about the certainty
of knowledge derived from senses might naturally arise.

The skeptic will not grant certainty to any knowledge
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derived from the senses, not because there are natural
doubts, but because they can be doubted. The skeptical
argument 1is simple and straightforward. There are
instances where senses mislead, such as, optical illusions.
There is no mechanism inbuilt in the senses that they can
distinguish right perceptions from the wrong ones. The
senses cannot ensure that there are no distortions and
aberrations in perceptions. Since one is not sure which
perception 1s defective, and how to distinguish defective
one from the non-defective one, all that is sensual is
rejected as not trustworthy. Moreover, even the mind
cannot ensure what is derived from the senses are
legitimate and not distorted, for it has no independent
method of knowing what there is apart from what has been
given as input only through the senses. The optical illusion
is a case in point. The conclusion the skeptic would draw
from this is: since there is no single way of segregating
defective perception from the non-defective ones, all sense

perceptions have to be rejected as not worthy of trust.

An extension of the above argument would be handy for
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the skeptic to deny the knowledge of the existence of
external objects. It takes the following line of argument.
Since sense perceptions cannot be trusted, the contents of
the sense perceptions also cannot be trusted. The existence
of an object cannot be asserted simply because our sense
perception has given us a sense that the object exists.
There are, as a matter of fact, experiences which give us
certain sensations, but they are necessarily unreliable. For
instance, the illusion that we get that two railway lines
meet one another far away from here. One can also
produce a hologram which gives us the false perception of
a three dimensional object. One cannot, thus, jump to the
conclusion that the object exists because we perceive it.
There is no independent way of knowing whether an
object exists apart from the perceptual mode of knowing.
Hence the inevitable conclusion that one cannot claim that
any object other than my own sense perception exits for

sure.

Having lead us this far, a skeptic finds it very easy to

persuade us to believe that there is no way of knowing the
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thoughts, feelings and values of others. By way of giving
us the maximum concession, he would admit that we have
the observational data about the behaviours of others. The
skeptic objects to our trusting the data we have gathered
about others. Since we are aware of the possibility of
pretensions, even if the behaviours of others are true
reflections of what they think, one cannot conclude what
they think from their behaviour. Thus, in one stroke the
skeptic denies the authenticity of our knowledge of what
others know, feel or value. The same argument is extended
to cover the domain of the speech of others. Even if the
other person takes an oath and claims certain things, one
cannot trust such statements since he is capable of
cheating us and there is no independent mechanism to
segregate authentic statements of others from that of
inauthentic ones. Thus, the skeptic goes for wholesale

rejection of our knowledge of other minds.

With respect to the values that we hold, a skeptic finds
problems with all of them. He finds no base for supporting

one set of values as opposed to another set since values
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and the degree with which importance is attached to them
vary from society to society and from time to time. Some
values seem to spring from human nature and the need and
some others seem to be consequences of certain religious
beliefs. For instance, the values that we attach to food and
shelter spring from human need. In contrast, the religious
values such as universal brotherhood and concern for
others spring from certain religious teachings. Yet another
set of values we find in the conventions and rituals of
certain cultures and some are said to be aesthetic values.
For instance, the marriage rituals are based on the cultural
conventions. The values attached to paintings and music
have aesthetic base. Since, there is no universal basis for
values; the skeptic argues that the values are temporary
and contextual.

3. Rule-following Skepticism

Rule-Following skepticism is the most modern and
innovative way of presenting skeptical problem in the
history of mankind. Rule-following skepticism is the

skeptical issue raised in the context of rules and their
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applications. Society consists of customs and conventions
including its language habits. Since language is a fully
symbolic activity, it is governed by rules. We are able to
distinguish rule governed behaviour of human beings from
the natural behaviour of individuals. Our only medium
through which we understand the rule governed behaviour
of others is in terms of observation. Observation has
limitations in the sense that intentions and desires are not
observable. In order to understand the rule governed
behaviour, we need to read the intentions of others in their
behaviour. Since one is a free agent capable of invoking
his own rules and obeys them, one cannot be sure of
whether rule governed behaviour of the person is
indicative of any rule or not. Further, it is difficult to
distinguish rule governed behaviour from that of natural
behaviour. It is possible to drop one’s wallet to check the
honesty of the other person behind him. It is also possible
that the wallet 1s dropped because of the gravitational law.
That 1s to say, all the facts taken together about an

individual cannot give us any certainty about what he
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would do in the future. There does not seem to be any fact
which would justify the rule that we abstract from the
behaviour of a person that can ensure his future course of

actions.

The skeptic who gets all the opportunity to question the
rule governed behaviour asks one basic question: How do
we know that a person who behaves in a particular manner
has followed a particular rule? The question is important
for several reasons. The question is important especially
in the context where the same behaviour fits several
existing rules. To give an analogy, there can be several
paths to reach a destination. From the fact that one has
reached the destination does not mean that he has traveled
in a specific path. Concrete example could be cited from
the case of a paranoid person. If the doctor is genuinely
helping this person, the behaviour of the doctor is
suspected by the paranoid person and interprets the
behaviour of the doctor as the murder plan. The same
behaviour, however, is interpreted by the normal person as

helping the patient. It is possible and sometimes real that
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the same behaviour is given several interpretations which
fit each of these interpretations. Using such line of
argument, the skeptic questions the authenticity of our

normal interpretation of human behaviour.

There is the second reason why a skeptic doubts our rule-
based understanding. Human beings are autonomous and
have the habit of formulating the rules and obeying them.
For instance, several of us, make time-table for ourselves
and follow them. Being autonomous agents, we retain the
authority to modify our own rules. If the time-table is too
unrealistic, one may modify the time-table. Thus, the
skeptic is very right in doubting the rule governed
behaviour of other agents given the fact that they are
autonomous beings and hence could change their rule
governed behaviour. To put it differently, there is no way
that our skeptic can ensure that the same rule is followed
by the agent exactly in the same manner without

introducing any modifications to the said rule.

The problem becomes acute when the subject himself has

doubted his own behaviour. For instance, if the person
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concerned is not sure which rule one has followed in the
past in similar contexts, then this can be a genuine
problem. The skeptic heavily depends on the following
for his argument: there is no mental or physical fact that
can guide us regarding the rules that we have followed in
the past. All that is available to us as resource regarding
the rules of the past is first person or third person account
of our behaviour recorded in the form of videos etc. or

retained in our memory.

The option available to us is of looking at this data and
concluding what we did perform in the past. When an
individual looks at his past, he is with equal footing on
others. Memory cannot give us which rule we followed,
for memory can provide data only on such things which
the person has experienced. Rule-following is not over
and above performing certain actions. If someone
remembers his rule governed behaviour in the past, he
remembers his behaviour in the past and nothing more.
Given this, knowing our own past rule governed behaviour

is one like observing the rule governed behaviour of
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others. This data or memory is raw and it requires a fresh
look at it by way of finding some pattern and meaning. In
order to make sense of the data or memory, we need to
abstract certain rules by observing the pattern of our
behaviour of the past. This is the reason why the skeptic
claims that physical or mental facts cannot give us rules.
Even when we speak of past rules that we have followed,
we need to invoke them once again in order to give
interpretation to our pattern of past behaviour. Thus, there
is no physical or mental fact that gives us the rule that we

have followed in the past.

If rule-following skepticism is allowed to have its sway,
even the individual who framed the rule cannot be sure
whether he has followed the rule or followed modified
form of it or followed entirely a different rule in a different
context. This is so because each time when we understand
the pattern of behaviour, the understanding could be
different since several rules fit this pattern of behaviour
and as we have noted earlier our memory is of no use in

resolving any doubt if there is one. If this is the level of
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skepticism, then it is obvious that we cannot with surety
speak of the rule-governed behaviour of other persons.
Thus, social building of knowledge system is impossible,
and not only that the day-to-day working knowledge of the
language and other transactions that are made using

language is impossible.

This problem is very powerful, not because of any other
reason, but because it operates through language and
hence pervades all sectors of our philosophical activity,
namely, thinking, imagining, comprehending,
communication, induction, prediction, inference, building
scientific theory etc., and in nutshell, every walk of
rational activity where rules and rule-following is
inevitable. The best analogy we may give to explain the
dynamic nature of rule-following skepticism is from the
language of computers. A virus, like any other package, is
a designed programme with malicious intentions. A
typical manner in which it works is that it attaches itself
with other files when they are activated. By attaching

itself to other files of other programmes, it propagates
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itself silently. Some of the variants of viruses convert
some normal commands into another kind. If you issue a
command to open a file, it would execute the command
“delete” and thus destroys the file itself. The presence of
the virus is noticed only after it acts. Rule-following
skepticism has this ability to adjust and modify itself to
handle any context where other forms of skepticism arose
in the past. The simple reason is that rule-following
skepticism 1s formulated at a fundamental level of human
institution. No institution can exist without rules. Any
rule-governed behaviour is questioned by the rule-
following skeptic. Literally all philosophical activities can
be halted by an effective and intelligent rule-following
skeptic.

4. Varieties of Rule-Following Skepticism

Kripke claims that rule-following has its origin in
Wittgenstein and extends the problem of skepticism to
Goodman and Quine. Many thinkers may find this to be
mere extrapolation. There are critics of Kripke who hold

the view that Kripke has not interpreted Wittgenstein
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faithfully.” However, Kripke himself explicitly remarks
that he may be charged with misinterpreting Wittgenstein,
yet believed that there i1s something which merits
philosophical consideration in the rule-following
skepticism of his formulation even if it 1s not
Wittgensteinian.6 Without involving ourselves with this
debate, we take Kripke and Wittgenstein as two
independent thinkers involving themselves with the issue
of skepticism and its solution. One may agree or disagree
with Kripke on his ascription of skeptical problem to
Wittgenstein, but this formulation of skepticism perhaps is
an ingenious one. We believe that the credit should go to
Kripke rather than Wittgenstein for the formulation of this
issue, and rightly scholars have recognized ‘rule-following
skepticism’ as Kripke’s rather than Wittgenstein’s.
However, but for Wittgenstein, Kripke would not have
thought of posing the skeptical problem in this radical
fashion.” In this sense Wittgenstein too deserves some
credit for this new formulation of skeptical problem of

rule-following. Even Goodman and Quine may not have
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approved their problems as rule-following skepticism, but
is certainly an innovative way to interpret them so on the

part of Kripke.

4.1. Kripke’s Rule-Following Skepticism

The explicit formulation of rule-following skepticism can
be found in the work of Kripke. Kripke has raised a
skeptical problem for anyone who follows rules, for
example, rules of meaning, in the ordinary sense of the
term “rule”. It 1s suggested that there are rules of meaning
as a set of guide-lines which we follow to ascribe meaning
to words and expressions. Kripkean skepticism of rule-
following is that there is nothing, mental or factual, which
can help us to determine which rules is being followed for
a given behavior and action. There is nothing called
meaning that we refer by any word and there is no reason
to believe that a word refers to this thing and not any other

things.

Let us consider the rule of addition. Let us suppose that I
have not computed ‘68 + 57’ previously and obtain the

answer ‘125°. Suppose I meet a skeptic who questions my
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answer and says that it should have been 5. Despite my
insisting that I am correct, the skeptic continues. He says,
on what basis did I perform this function? I had previously
performed only finite number of cases of addition. All we
have done so far involved the numbers less than 57.
Kripke invokes at this juncture the notion of quus. This
new notion is like plus as long as we deal with the number
less than 57, but once we reach this number, the behavior
of the quus-rule is different. Thus, the skeptic says that
the sum should have been 5 instead of 125 following the

.8
quus function.

Kripke now argues that the person cannot provide the
reason to choose between plus-rule and quus-rule for the
future applications of the plus-rule involving number
beyond 57. Since the person is used to the plus-rule in the
past, the answer he computes for 68+57, should be 125
rather than 5. He follows the rule previously he used to
follow to determine the new and unique 125. But by
hypothesis, the person has never told to himself that he
should say 125 for this calculation. The hypothesis is true
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for all cases of the rule for the infinitely large number of
the cases, e.g., of horses are not in the mind. The
applications so far made are always limited. Thus, Kripke
argues that there is no way one can say whether plus or
quus rule the follower 1s following. It is possible that by
plus I always meant quus in the past since all my
mathematical calculations involved numbers less than 57,
and I misinterpreted all my past uses of the plus-rule. The
skeptic is asking “how do we know that 68 plus 57 as we
meant “plus” in the past should denote 125 and not “57?
The skeptic argues that there are equally compelling
reasons for both plus and quus functions having been
applied in this case. Thus Kripke’s rule-following
skepticism involves three skeptical issues: (1) How does
one know that I use a word with certain meaning or with
the same meaning?, (2) If multiple interpretation fit the
behaviors of a person, how do we know which meaning to
be attached to the given behavior? and (3) How does one

know the intention of a person given his behaviors?’

The rule-following skepticism poses the most ingenious
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and radical form of skepticism by doubting the underlying
regularities in human behaviors. As rules encompass the
whole civilized aspect of human beings, and since thought
and language are rule-governed, the rule-following
skepticism poses a serious problem to the extent of the
impossibility of language and communication. Denying
that there are such things as rules of meaning, it puts in
jeopardy some of our most central notions about us. It
denies the concept of “meaning the same” by the same
words and behaviors, the understanding of the intention of
others and the process of generalization from observed to
unobserved. It puts question about language as a means of
communication and undermines the  objective
characterization of meaning. In Kripke’s own admission it
makes ‘“all languages, all concept formulation, to be

impossible, indeed unin‘[elligence.”10

The rule-following skepticism says that on the basis of the
given observational behavior of the person, we cannot
make out which rule the person is following to express the

particular behavior. In other words, the same behavior can
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be explained by invoking two or more than two
incompatible rules. We cannot ascertain the fact just by
associating some verbal and overt behaviors of the person
with the following of a particular rule or we cannot know
the fact just by asking the person for he may be telling lies.
We do not have direct access to the mental processes of
the person also and even if we had, the mental events
would have been always finite, and thus would have failed
to determine the future step of the calculation according to
the +2 rule. None of these would have helped us to resolve
the problem of multiple interpretations of rules. As Kripke
says, “Indeed, there is no fact about me that distinguishes
between my meaning a definite function by “plus” and my

meaning nothing at all.”"'

4.2. Goodman’s New Riddle of Induction

Nelson Goodman, another name in the contemporary
philosophy long before Kripke published his work had
posed a philosophical puzzle called the new riddle of
induction. Some scholars have taken the new riddle of

induction as a problem in induction but not a problem in
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skepticism. The new riddle of induction on the face of it
may not appear to be a version of rule-following
skepticism. But we believe that Goodman had anticipated
the rule-following skepticism of Kripkean kind and has
formulated the paradox of rule-following pertaining to

induction.

Goodman formulates his new riddle of induction by
making use of three predicates, namely, green, grue and
blue. All these three predicates are attributed of emeralds
in such a manner that there clearly arises a paradox. The
predicates green and blue are used the way we are familiar
with them, whereas the predicate “grue” is used in a
special way. Making use of the linguistic liberty,
Goodman defines the term “grue” in an unusual way. He
combines in this predicate green as well as blue predicate
but with a special condition. He explains it in the

following words:

Now let me introduce another predicate less

familiar than “green”. It is the predicate “grue”
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and it applies to all things examined before ¢
just in case they are green but to other things
just in case they are blue. Then at time ¢ we
have, for each evidence statement asserting that
a given emerald is green, a parallel evidence
statement asserting that the emerald is grue.
And the statements that emerald a is grue, b is
grue, and so on, will each conform the general
hypothesis that all emeralds are grue. Thus
according to our definition, the prediction that
all emerald subsequently examined will be
green and the prediction that all will be grue
are alike confirmed by evidence describing the
same observations. But if an emerald
subsequently examined is grue, it is blue and
hence not green. Thus although we are well
aware which of the two incompatible
predictions is genuinely confirmed, they are
equally well confirmed according to our

present definition."
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Thus, the peculiarity of the predicate grue is: (1) grue
applies to all the objects which are green as well as which
are blue before a chosen time t, (2) grue applies to all the
objects that are only blue after time ¢ and not to green
objects. That is to say, grue is a predicate that applies to
all blue things before and after time t, but only to be
examined green things before t. The paradox works out

this way:

Each and every observation of emerald before time ¢

supports the two hypotheses equally:
(1) All emeralds are green.
(2) All emeralds are grue.

This is so because all emeralds so far observed are green
and the predicate grue includes the predicate green till
time t. However, at time t, an incompatible situation
would arise. Since we have no counter instance against
both green hypothesis and the grue hypothesis, we have to
claim that all emeralds are green as well as grue. Going by

the green hypothesis, if we have to predict the colour of
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emeralds after t, then we are committed to say that the
emerald observed would be green, and going by the grue
hypothesis, if we have to predict the colour of emeralds
after t, then we are committed to say that the emeralds
observed would be blue. However, it is not possible that
the emeralds observed after time # would be both green as
well as blue as green and blue are incompatible predicates.
How did we have the incompatible hypothesis and how do
we resolve the paradox is the question that Goodman is

interested in understanding.

What we consider the core of the skeptical issue is: given
certain data or behavior, how does one determine which
rule is being followed if more than one rule fits the data
equally? The uncertainty due to the multiplicity of rules
which fit the context or given behavior is the essence of
the rule-following skepticism. Even the doubt about the
past use of words vis-a-vis the present use of words is the
question about the applicability of multiple rules to the
same or similar context. Even if one knows all the facts

about our past behavior for sure, the skeptical question
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remains according to Kripke. To be brief, even if we
know that we wrote 68 + 57 = 125 in the past, that would
not in itself be a justification to conclude that one followed
the rule of addition in the past, it could as well be another
rule similar to the rule of addition which behaves exactly
the same way till one reached the number say 100 as its
one of the components of summation and changes its
behavior thereafter.” Thus, the skeptical issue does not
depend so much on the fact that we do not know which
rule we followed in the past, or we do not remember or
know our past intentions, but it is regarding the
uncertainty that prevails due to the failure of the
mechanism which could help us to precisely say which

rule is being followed.

Goodman in his formulation of the paradox makes use of
the rule-following consideration in  generalizing
unobserved from observed. He wuses the word
“hypothesis” in the place of the term “rule” and speaks of
the observed data supporting two incompatible

hypotheses.
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4.3.  Quine’s Indeterminacies

Quine celebrated contemporary philosopher had his own
way of raising skeptical issues. He speaks of different
forms of uncertainties. Three main skeptical issues, all
interconnected to one another in one way or the other, are
being entertained by Quine. They are, first, indeterminacy
or inscrutability of reference, second, indeterminacy of
translation and third, underdetermination of scientific
theory.14 The first two skeptical problem, involve the
notion of observation sentences and the third involves the

issue of the truth of empirically equivalent theories. "

The underdetermination of theories holds that logically
incompatible theories may fit all possible evidences.
There may be pairs of empirically equivalent theories
while not contradicting each other use radically different
theoretical notions. There is no easy way to choose one
theory against another competing theory, thus leading to
skeptical problem. Underdetermination of the theory
arises as an issue because of the lack of necessary link

between theory and observation. However, the
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observational sentence itself may be infested with many
controversies. For instance, an issue that is related to the
observation sentence is the indeterminacy of reference. In
other words, the ontological relativity of such
observational sentences does not allow us to fix the
reference. This in turn has serious implication for
translation whether one considers word to word translation
or sentence translation within a language or across the
languages. All these aspects put together make the skeptic
the winner. He has his say on all the three indeterminacies

of Quine.

All the three skeptical issues mentioned above are in one
respect similar to Kripke’s formulation of rule-following
skeptical issues. They are all skeptical issues because of
the applicability of multiplicity of interpretations. They
share the same feelings: Given the behavior or data which
rule or theory do I fit to the context? Let us be more
specific. In the context of indeterminacy of reference, the
issue is: how do we interpret the quantified sentence if the

predicate term refers to different ontologies or different
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perspectives? In the context of translation, the issue is that
of finding the exact translation from one language to
another given the verbal behavior in addition to the
individual’s sense perception. How does one claim a
particular translation to be the authentic one when there
seem to be several equally fitting ones available? And the
third 1ssue 1s regarding the wunderdetermination of
scientific theory where if a theory is never deduced from
the data and if the theory is transcending the observations,
and if two theories are empirically equivalent, how do we
choose one theory against another? In this context, the
problem of induction and natural kind emerge equally

even though Quine does not show much interest in them.

We note that this problem of theory choice is in spirit
similar to that of quus and grue problems. Theories are
constituted by cluster of inter-related concepts. And the
relation between theories and its application or observation
is comparable to rules and their applications. Though not
explicitly stated by Quine even in his later works, his three

indeterminacies are essentially Kripkean problem of
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multiplicity of interpretations of rules. We are convinced
that Kripke was not wrong in thinking that the three
indeterminacies can also be viewed as rule-following
skepticism.

4.4.  Wittgenstein’s Paradox of Rules

Apart from the general skeptical remarks, we notice two
types of skepticism that Wittgenstein refers to in his
writings. One may be called the skepticism of the external
world and the other may be called as the rule-following

skepticism.

Wittgenstein speaks of the meaning and use relationship in
PI 138. According to later Wittgenstein, meaning lies in
the use of words and we seem to grasp the meaning of
words in a fraction, though rules have infinite applications.
It is puzzling that limited mind can grasp infinite rule. The
Wittgensteinian formulation of the paradox of rule is this:
How is it that we can say that we have grasped the
meaning of a word when meaning lies in use and use is
spread over time? How is it that the whole use of the word

till infinity can be grasped in a few seconds? This is the
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paradox which Wittgenstein’s skeptic raises. He tries to
formulate the rule-following skepticism in the following

manner:

(1) When I learn a rule, I lean it only through limited

applications.

(2) How can I know the infinite applications in a

flash?
(3) How can a rule tell me what to do next?
(4) Rules are arbitrary and have no justification.

How we learn a rule is explained by Wittgenstein at
several places. In the course of teaching the rules, one
shows him the same colors, the same lengths, the same
shapes, we make him find them and produce them, and so
on.'® How does one explain the meaning of regular,
uniform or same to someone? asks Wittgenstein. He says
that to define rule in terms of regularity, one need to
explain what regularity is first. The method of explaining

is easier if one teach the person this word. “I do it, he does

it after me; and I influence him by expressions of
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D : 17
agreement, rejection, expectation, and encouragement.”

When we teach none of the words would be explained by
means of itself. There would not be circular way of
explaining.18 Even the most difficult one like “and so on”

or “and so on ad infinitum” is also explained in this way.

If meaning and use relationship is accepted then, he says
that meaning of one word cannot fit the meaning of
another. In other words, two words cannot mean the same.
This means strict synonyms cannot be found. However,
he adds further qualification. Use of a word is extended in
time and the meaning of a word we grasp in a flash.
Giving the example of the word “cube” Wittgenstein
remarks that he knows the meaning of that term. But he
doubts whether every use of this word he knows."”
Though a certain use is suggested by the word “cube” so
that we are governed by the rule of this word, it 1s still

possible to deviate from this use suggests Wittgenstein.

Wittgenstein speaks of the mistake that one normally

commits. We think that use forces a particular application
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on us. We are not under logical compulsion to use the
word in that particular way, but are under a psychological
compulsion. When we hear the word what comes to our
mind 1s different from the application of the word to the
context.”’ How can a rule determine my action at a given
point? asks Wittgenstein. Can’t we interpret the rule
according to our actions? Wittgenstein says that that is not
possible since both the interpretation and the rule using
which the interpretation is made cannot give any support

.21
to our action.

While comparing the rules in a cookery book and the rules
of grammar, Wittgenstein claims that rules of grammar are
arbitrary. The use of language 1s autonomous. When you
do not follow the rule of a grammar, it is not that you are
doing something wrong, but you are doing it differently,

you are speaking of something else says Wittgenstein.

One might say that a new insight or intuition is needed at
every step to carry out the order “+n” correctly. And the
right step is the one that accords with the order as it was

meant. When you gave the order +2 you meant that he
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was to write 1002 after 1000. The question is: did you also
mean that he should write 1868 after 1866 and so on?
Wittgenstein remarks: “No: what I meant was, that he
should write the next but one number after every number
that he wrote; and from this all those propositions follow
in turn.” Wittgenstein responds to this statement by saying
that that is just what is in question: at what stage should
we call ‘being in accord’ with that sentence. He further
remarks: it would almost be more correct to say, not that
an intuition was needed at every stage, but that a new
decision was needed at every stage.” Wittgenstein wants
to use the word ‘decision’ and not ‘intuition’ at every stage
of our working out of the next number correctly. In some
sense every step of the rule is given when the rule is given.
Yet all the particular cases of rule-following could not
have been given is obvious to everybody.

5. Conclusion

This paper is an attempt to look at the epistemic issues
from this perspective of rule-following. We therefore, do

not fancy surveying historically classic works on
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skepticism. However, we believe that the import of the
traditional skeptical views is best represented in the
modern form of skepticism in the form of rule-following
skepticism. For instance, the skeptical argument forwarded
by Cartesian may run as follows: given the same
behaviour one cannot know whether one is actually seeing
the behaviour of the person or one is dreaming the seeing
of the behaviour. This may be considered a rule-following
skepticism by interpreting the behaviour in two different
perspectives.24 Thus, rule-following skepticism i1s not a
new skeptical problem; it is the new way of raising the old
skeptical problem. Therefore, it would be a mistake to
think that old skeptical problems are forgotten and we are
tackling the new issues. It is like pouring the old wine into

the new bottle, but into an attractive one.

We find similar problems with Goodman, Quine and
Wittgenstein who tried to build the system of knowledge
by answering the skeptic. One may differ in one’s opinion
as to the last thinker, namely, Wittgenstein whether he had

any plan to systematically build a knowledge base. There
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is no doubt that he had made such an attempt earlier in
Tractatus and the skeptic remained his enemy even in his
later phase of life to whom he was directly responding to.
Thus, rule-following skepticism is not a new skepticism,

but is the new way of formulating the old skepticism.
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GLOBALIZATION, CULTURE AND IDENTITY: SOME
REFLECTIONS

Dr. Shivani Sharma”

The present exhibits the past. Humans are the carriers of
the beliefs, traditions and cultural values practiced in a
particular society they belong to. Modernity is understood
only in terms of and with reference to that is ruined and
the dated. History; the gone, the past, the done and the
over becomes ‘the other’ for Modernity. History is a way
of looking at the past and that is how we may treat it as the
other. It is as if I can view it from a third person
perspective. Though it does not belong to me yet at the
same time it helps me to understand where I belong to.
One may look at it as a knowledge or as an event or the
historical narratives in the form of folklore, art-forms,
fables, music, crafts, skills and attires men and women
followed in a particular time period are carried forward to

the present times by generations after generations. History
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talks of the ways and patterns of the social structures once
existed. In other words, it addresses the ‘How’ of things?
Or ‘How’ things existed? And Culture as a discipline of
knowledge probably addresses as to ‘What’ existed? In
this way every form of modernity is equally a “potential
history’ and the ways of life or life-styles followed by the
people in a specific period 1s a ‘potential culture’ for times

to come. This approach is known to be Post-modernist.

Scholars, on the one hand, like Max Weber and Durkhiem
admit culture as a totality of whatever we do, scholars like
Taylor would define culture as the sum total of the beliefs,
ideas, customs, laws, moral, arts and other capabilities and
skills acquired by man as a member of society ' Thus,
Culture 1s to be understood as a set of transactions,
processes, practices, technologies people follow;
represented by the institutions departing knowledge or out
of which things and events are produced, to be
experienced, lived out and given meaning and value to in
different ways. Every culture has a social, economic

religious and a normative pattern. Culture stands out for a
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broader term generally used to refer to the set-up or a
system which is followed by a particular society. A society
can not be imagined without a value-system. Is it so that
every culture is known by its values? So much so, it
seems difficult to decide if Values followed by a particular
society would define the nature of religion that society
would follow( for instance Buddhism is a religion that
believes in Ahimsa would have different form of
mannerism than those for whom some other value is
Paramodharma), or the kind of socio-economic practices
being followed in a society( for instance Netherlands is
known to be a corruption free state, and India can be
known for many reasons — Sati pratha and its abolition by
passing a law). Thus, even cultures bear an identity on the
basis of the principles, ideals and principle not only it
propagates but also follows in practice. To ask if culture
prepares an individual or practices of a group forms a

culture would be a similar to the hen and the egg question.

Though it could be a different question if everything that is

Contemporary i1s Modern? Virginia Woolf’s remark that
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human nature changed around 1910 gives a glimpse as to
what got added to humans of those time that differentiated
them from rest of their fellows existing a decade prior to
them. A major shift in the 19" century can be observed
and is referred to as Modernism. To quote, “ In the arts, a
break with realism towards utopian experimentation; in the
domain of social values, a markedly less moralistic
attitude towards sexuality-especially non-heterosexual
sexuality-as well as a new relation between the classes in
which the workers ceased to be absolutely different from
the bourgeoisie; a new mode of economic production and
consumption in which consumer durables flooded a
marketplace which was less and less confined to the rich;
and increasing tolerance for state intervention in the

welfare of the people”.

“Modernism, in general, includes the activities and
creations of those who felt the traditional forms of art,
architecture, literature, religious faith, philosophy, social
organization, activities of daily life, and even the sciences,

were becoming ill-fitted to their tasks and outdated in the
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new economic, social, and political environment of an
emerging fully industrialized world.” In a way modernity
encouraged re-examination of all possible aspects of

human existence.

Whereas the transition into a post modern world happened
between 1937 and 1957. Post-modernism is described as a
“nameless era”. It is believed that post-modernity is a
skeptical way of looking at culture, art, philosophy,
history, economics and fiction. It is characterized as a shift
to conceptual world based on pattern purpose and process
rather than mechanical cause, outlined by four new
realities: 1. the emergence of Educated Society, 2. the
importance of international development, 3. the decline
of the nation state, 4. and the collapse of the viability of
non-Western culture’.One can clearly observe the
ideological seeds of Globalisation in the above said

features of Post-modernism that will be shortly addressed.

In the meantime it is interesting to note the statements like

Truth 1s socially constructed in a socio-cultural paradigm,
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Less 1s more as opposed to Less is Bore in the domain of
Architecture, Small is beautiful in its aesthetic dimension
are some of the highlights of Post-modern era. To use
Daniel Dennets’ expression that there are no truths but
only interpretations i1s Postmodernism. But this has been
largely played itself out in absurdity. It has left behind a
generation of academics in the humanities disabled by
their distrust of the very idea of truth and their disrespect
for evidence, settling for 'conversations' in which nobody
i1s wrong and nothing can be confirmed, only asserted with
whatever style you can muster™.It is to be noted that
modernism, post-modernism are methodologies that are
applied to different extensions of human life-namely

culture.

Explaining the postmodernist approach, Simon During
speaks of its power that compels us to pay attention to the
ways in which the contemporary world has changed. “The
greatest intellectual difficulty with the 1dea of
postmodernity is that it is inherently incoherent...for the

idea of postmodern is put forward not just as another
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marketed 1image of society but as an objective description
what society really and truly is. Yet to put it very bluntly,
There 1s supposed to be no space for truth and reality in
post-modernity. At least postmodernity indicates that the
present is to be thought historically- that ‘post’ is a
temporal notion after all, which allows for the likelihood
that the social-economic regime it described belonged only

to the late 20™ century”4

It 1s interesting to note that for some Globalisation is the
new term for Postmodernism and is used a master term to
name, interpret and direct the social and technological
transformations of the contemporary era’. “It stands out
for a borderless world whereby the transformation means
that local acts increasingly have consequences or

. . . 6
objectives across a distance”

. One of the major difference
between Globalisation and Postmodernism would be in
that of their approaches and methodology. The former
refers to shrinking boundaries of the world in terms of

space whereas the later addresses the contemporary issues
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by adopting a method of ‘Post’ event, theory, idea etc.

thereby referring to time.

The compression of space and time can be viewed from

different dimensions. Shrinking of the world leads

following results:

1.

Leads to Sameness or Homogenization: The phenomenon of Globalisation
is paradoxical as it tends to homogenize human beliefs and practices and at
the same time it seeks an approval of plurality of values and cultures. This
may be referred to as promoting Hybridization of Culture.
Distant-Communication through the use of technological inventions
generates a feel good factor among individual of being connected to the
world. Media and is the biggest helping hand in it.

On the Economic level: Many of the products are being manufactured in
one country and being assembled in another country and being marketed
yet in another country.

Access of knowledge through internet provides a ready identity to
individuals with regard to any issue as the individual does not feel ignorant
and alienated. Rather technology as internet works as a comforting identity
‘All time intelligent’. The proverb fails that there is no shortcut to
experience. Ignorance is just so radically eradicated.

Movement of labor and immigration from one country to another and
culminating into an identity as NRI. Do not wish to undermine it. With all
due respect. Above all the nostalgia, the community of these people goes
through has altogether a unique identity- A Diasporic identity.

The Vernacular changes, English as the mother language and the accent
that gets introduced by the T.V channels and role model for young
generations are no more prepared by living examples in and around
societies but through the Characters of fiction. The sports, food, music,
textile and fashion, literature, festivals and forms of adventures followed
in a particular country are knowable. Moving of actors from Bollywood to
Hollywood too shows a final destination of achieving a global name and
fame. An image of being cool is the latest global ideal among youth.

Evaluating the credential of Globalisation
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“Globalisation as the Americanisation of the world,
sometime for the good mainly for ill” is a statement that
comes from Simon During in the book Cultural Studies: A
Critical Introduction. The content of it speaks for itself and
in no way appears to overstate the fact. Globalisation, it 1s
said that has a historical baggage. Emphasizing on free
trade and flow of capital, as understood by many, is not
concerned only with the integration of the world economy.
But Globalisation certainly has more to it. Free exchange
of thoughts and ideas and greater mobility of people are its
broader and undeniable aspects. Though this may be asked
as an ending note if Globalisation is beneficial to the poor
sections of the world or is it just increasing the gulf
between the ‘haves’ and the ‘have-nots’? So much so,
having been colonized for over 4-5 centuries, one might
feel endangered if Globalization is just another form of
Colonisation? If in the name of Globalisation natural
resources of developing countries are exploited by the rich
ignoring the adverse affects on nature and mankind due to

ecological disaster? If Globalisation instead of
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enlightening by exposing us to different cultures rather is
erasing and replacing indigenous culture as we do find our
present generation in love for brands in food, clothing,
music and dance forms. Is Globalisation a two way
process or is it the flow from the West to the rest? Is
urbanization an  unavoidable consequence of
Globalisation? Is Globalisation a threat to cultural values
and undermines traditional and rural societies. Keeping the
questions in the forefront, the aim is to read the impacts of
Globalisation on us as individuals, as members of a
particular group, on societies and on the indigenous

cultures.

Gandhi’s statement that “I do not want my house to be
walled on all sides and my windows to be stuffed. I want
the culture of all lands to be blown about house as freely
as possible. But I refuse to be blown off my feet by any

one of them”’

. The statement is an assertion of an open
attitude of acceptance towards other cultural messages but

not at the cost of ones own culture.
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With Globalisation, cultures are now being tagged as
consumer culture. With regard to this it can be said that
individuals are understood in terms of customer and are
encouraged to consume more than they need. “The
consumption items do not just remain material objects but
assume a symbolic value and a status-sign. Consumption
becomes a form of self-expression and the chief source of

identity”®.

The paper attempts to address the issues related to identity
formation, process of identification and locating individual
in the frame of identity crisis in the context of factors like
Globalisation and Culture affecting not only society in
which he dwells but also individual’s own development.

The paper attempts to raise the following questions

1. Ifidentity is a reduced individuality?

To define as to who someone is, is indicative of a seeking
characteristics and traits distinguishing him or her from the physical
features of his or her body. Apart from this, the trait that we are
looking for could also be different from a belief one believes in and the
cultural preferences one may have. To define identity is certainly
different from identification. The term is generic in nature and has
been used by different disciplines of social sciences but apparently it
can be held that it refers to an understanding a person as an individual.

Erik Erikson explains the concept of identity by distinguishing its
forms and the basis the distinction rests upon. According to him the
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aspect that holds the psychological sense of continuity forms the Ego
identity and in simple terms it may also be called as Self; the personal
idiosyncrasies that separate one person from another forms ones
personal identity; and the social identity is formed by the collection of
social roles one plays. This is also known to be ones cultural identity.
Identity, thus is not only pre-given but is developed, gets evoluted over
a period of life time. The health of identity formation is taken care by
the responses of the person to the challenges in life-situations. In the
words of Erikson, the development of a strong ego identity, along with
the proper integration into a stable society and culture, lead to a
stronger sense of identity in general. Accordingly, a deficiency in
either of these factors may increase the chances of an identity crisis or
confusion.

By and large identity is formed by the commitment one
displays while addressing an issue, or handling a situation.
It 1s known to be the “paradigm of Exploration and
Commitment”. And further, there are levels of the
intensity with which one carries and engages with his
Explorations and Commitments that would define him on

a scale of hierarchy of authentic or inauthentic being.

2. Can identity be a locater and a dis-locater of an individual at the same
time?
Identity of an individual is certainly formed within a social group and
thereby reducing him or her to a lump of a population would help us
locate him as a social being. An individual is fixed and tagged with a
group-identity but certainly dislocates himself from his-self. Identities,
from this perspective, are created within societies ignoring and
depriving an individual of his individuality.

3. Is Identity a contingent attribute of an individual?
While ascribing characteristics and personal traits to an individual, we
define and describe an individual from a particular perspective leaving
other important, relevant and dominant features that otherwise would
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constitute his personality and individuality. Such a context would be
indicative of ‘multiple identities’ and not ‘the identity’. However, it
would be another question if all identities work as a key to the door in
uncovering the closest identity of an individual.

Identities: inherited, given and chosen?

A woman may be born with a feminine physique but she may inherit
or choose to have all or may be some of the attributes generally
ascribed to people biologically known as men.

Is ‘Identity’ anywhere close to the ‘Private I’?

Being a woman or a man does not define an individual enough and
thus the interior territory keeps slipping away every time we try to
catch it and spell it. Thus, identity though sketches a limit a, a
boundary a perimeter yet does provide scope to transgress the given
every time.

What are the conditions whereby an identity crisis can occur? Identity
when pre-given, as in the case of Caste-system, what are the chances
of occurrence of identity crisis as it is already fixed with the birth of an
individual, identity when opted and chosen specifically by an
individual, again any chances of crisis seem less probable as it will be
ones choice. Simon During’s response to this situation is interesting
and worth a debate that identity issue gains a special highlight when it
is added with the pinch of politics to it. In his words, “Identity politics
means, a politics engaged on behalf of those with particular identities
(usually historically disempowered one) rather than a politics
organized on the basis of particular social policies or philosophies...it
is also sometimes fueled by the desire for recognition ...sometimes by
the desire for access, liberty and fair , unprejudiced judgment”. To
extend it further, “Nonetheless to the degree that identity politics does
involve the claim that a certain cultural invisibility of the identity-
group be rectified and it is important not to undervalue respect’s value.
Where particular identities have been marginalized or demonized by
the most powerful group in a society identity politics can involve
‘consciousness raising’ or the undoing the pshychic damage involved
in identifying with them.”This approach opens a new dimension
altogether but certainly highlights the fundamental features and sets
the limits to the debate on Identity, identity-formation and identity-
crisis’.

To the question of the emergence of Identity Politics and the reason for
such political formations- two explanations are available. One either
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there is a group, a community or individuals involved or the social
conditions were such that it enabled a new form of politics.

8. The difficulties of identity politics- assumes identity as an essence and
fails to mark the difference between classes and ethnicities. For
instance, feminity, works on the principle of exclusion.... Hybritiy
theory suggested as a solution to Identity-issue.

9. Can there be a crisis of identity ? Can Identity be thought of

independent of role and responsibility. If not, can it be upheld that
identity ,be it social or individual, it is socially constructed. To say a
person is in or has an identity crisis would be like saying either X
wants to adopt a certain role or not? As per ones choices and
preferences one may opt for similar identities. Crisis would arise in
such situations whereby individuals are tagged with identities which
either they do not desire for, aspire for and hope for. For instance, the
hangman in a jail though has no direct role to play in hanging the
accused and the guilty has been sentenced to death by the court. His
individual identity may or may not come in contradiction with his
personal choice for hanging people but so far his social identity is
concerned he is accepted by the society to be doing the same job.
Similar case is with army and other forces. They are honored for
killing for a purpose on account of protecting national boundaries. But
think of a case where identity such as a Sex-worker is not desirable. It
is heard that there are tribes on the border of Rajasthan and Madhya
Pradesh who encourage their women to opt for this profession. Can we
really talk of crisis here?
Similarly, conversion of religion might be one of the crucial identity-
crisis issue. A voluntary conversion seems to have no crisis. Sri Raman
Mahrishi is believed to have converted almost all forms of religion
willingly. But then we see the Sikhs protecting Hindus from the
Mughals on the issue of converting into Islam so that there is no
forcible identity conversions.

To make few conclusive observations on the issue of

Identity in a globalised world:

1. To look for cultural identity, one must be aware of the complexity of
the present times that is loaded a new form of colonization,
exploitation, domination and enslavement through consumerism.
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It is generally accepted that what we are, is what we have been made
by the conditions we have been raised with. We, as individuals live a
life that is given to us, conditioned by space, time, society, culture and
a historical baggage but this still leaves some space for us to transcend
it. These factors are important in the formation of ones cultural identity
but are not absolute and thus are partial.

One can not completely walk free of identities- individual or social .
Accept it or deny it and change it for a new- it remains. It is like
inescapable recognition.

To have an identity signifies an essential and authentic way of
existence. Identity is to be conceived not as fixed and given rather it is
formed in terms of performances and enactment.

The world of ‘Personal I’ remains untouched by the crisis-mess
whereas social identities are concerned, to use the phrase from Simon
During, they are limiting than enabling most of the times.

Identity Crisis occurs under only one condition i.e. when one value is
to be preferred to the other. It is difficult to conceive of solution to
individual dilemmas that is universally applicable as each dilemma is
unique in-itself, yet it reminds me of Mahabharat whereby a it is
suggested that Mahajano gatah panthah i.e follow the footsteps of the
wise in the situation of crisis an in dilemmas.
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UNDERSTANDING MY DHARMA- THE GITA’S WAY

Dr. Shakuntala®

Enquiry into dharma in the Gita begins when a
dharmasammiudhacetah Arjuna asks Krishna what is
‘better’ (sreyah): “My very being is afflicted with the taint
of compassion, I ask thee, my mind bewildered as to the
right: which were better, that tell me definitely” (I1.7). The
answer that Krishna gives to Arjuna regarding the question
is: “Likewise having regard for thine own (caste) duty
thou should not tremble; for another better thing than a
fight required of duty exists not for a warrior” (II.31). The
Gita thus can be said to begin with the affirmation: ‘better’

1s inherent in svadharma.

My paper will be an effort to understand what is
svadharma 1n the Gita; why the Gita advocates
performance of svadharma; how does Gita dissolve the

gap between individual good and social good with
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svadharma, on one hand, and the gap between svadharma
and universal/ cosmic law, on the other; and finally an

effort to understand dharma with the help of svadharma.

Arjuna is advised by Krishna to perform his svadharma
and then is asked to fight in the battle. In other words,
Arjuna’s svadharma, as it comes out in the Gita, is
fighting in the battle. We see Krishna telling Arjuna: “For
another better thing than a fight required of duty exists not
for a warrior” (I1.31). That is, Arjuna should fight because
for a warrior there is nothing better than a battle required
by dharma. Svadharma comes forth thus as dharma one
has to observe by virtue of being a member of a certain
varna. Are we supposed to take varna as hereditary? The
Gita affirms rebirth and transmigration of the soul (II) and
believes that gumas / karmas determine the condition/
situation where we are born: “Attachment to the Strands or
gunas is the cause of one’s birth in good and evil wombs”
(XIII.21) and “These cruel and hateful base men, in the
ceaseless round of existence, these wicked ones, 1

constantly hurl into demonic wombs alone” (XVI). Now
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one can take these as indicating varna being inherited
from parents or one can take them as meaning that one is
born in a family/ situation best suited for performance of
actions as suggested by his varpa. In whichever way one
takes it, the common feature in both views would be that
one is born with certain inborn aptitude and capacities.
The Gita recognizes four varnas and accepts that this
division of varna is due to difference in guna and karma
(IV.13). The Gita affirms that it is the gunas which
determine nature of actions and thus one’s varna: “Of
brahamanas, warriors and artisans, and of serfs, scorcher
of the foe, the actions are distinguished according to the
Strands that spring from their innate nature” (XVIIL41).
The gunas are three in nature: “Goodness, passion and
darkness, the Strands that spring from material nature”
(XIV.5). Regarding the nature of the gunas, the Gita says
goodness or sattvam to be illuminating because of it being
free from disease. It gives one attachment towards bliss
and knowledge and binds one by attachment to knowledge

(XIV.6). Passion or rajas is of the nature of desire that
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springs from thirst and attachment and binds one by
attachment to actions (XIV.7). Darkness or tamas is born
of ignorance and causes delusion. It binds the beings by
heedlessness, sloth and sleep (XIV.8). The Gita further
lays down the characteristics of actions, knowledge etc. as
determined by the gunas and the characteristics that are
natural to the four varpas. In other words, the gunas
decide one’s varna and this varna decides one’s
svadharma. It can be assumed that Arjuna exhibited the
characteristics of a warrior and thus belonged to that
varna. And by virtue of belonging to that varna, fighting

in the battle becomes his svadharma.

Now the question is why svadharma 1s regarded as
‘better’. An enquiry into this question, however, also gives
a better understanding of what svadharma i1s. When
Krishna answers that svadharma is better for Arjuna,
Krishna offers certain reasons as to why Arjuna should not
not-perform svadharma. The Gita says that if one does not
perform one’s svadharma, then one not only has to

abandon one’s glory but also ends up incurring evil (I1.33).
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Socially one has to face disgraceful remarks from people.
Such a condition is especially painful for the one who so
far has been held in high esteem (I1.34). Again, people will
think that Arjuna has abstained from war because of fear
and thus will lose his place of high esteem (I1.34). Again
“Either slain thou shalt gain heaven, or conquering thou
shalt enjoy the earth” (I1.37).If we look closely into the
disadvantages mentioned of not performing svadharma,
we can place loss of glory, disgrace and lowering down of
one’s esteem in the eyes of society as well as gaining of
heaven or the earth as losses that are pragmatic. What is
ethically important is the first drawback mentioned by
Krishna- ‘incurring evil’. That is, non-performance of
svadharma leads to ‘evil’ (papam). In other words, to
avoid ‘evil’ one needs to perform svadharma. Positively
stated, we can take it as meaning that performance of
svadharma constitutes non-evil. This i1s affirmed in the
following verse: “better one’s own duty, (even) imperfect,
than another’s duty well performed. Action pertaining to

his own estate performing, he incurs no guilt” (XVIIL.47).
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The Gita however seems to be saying that if in
performance of one’s dharma one needs to give up
personal gain or loss, one’s personal pain or pleasure, then
so be it. In fact one needs to do just that: “Holding
pleasure and pain alike, gain and loss, victory and defeat,
then gird thyself for battle: thus thou shalt not get evil”
(I1.38). This reply of Krishna to Arjuna’s query gives rise
to a further question: When Krishna says that Arjuna will
not incur evil by fighting, whether Krishna says that it is
because of act of fighting, which of course is suggested by
his nature, that he is not going to incur evil or he will not
incur evil because of the mental attitude of holding
pleasure-pain, gain-loss, victory-defeat alike, as prescribed
along with the act. As declared by Krishna this
prescription of svadharma has been done following
samkhya (11.39). Thus, probably we get the answer to the
question of what Krishna is referring to- simply the act or
the mental attitude or both together, in Krishna’s defining
of samkhya. Krishna tells that there are five factors for

effective performance of actions as declared in samkhya
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(XVIII.13). “The (material) basis, the agent too, and the
instruments of various sorts, and the various motions of
several kinds, and just Fate as the fifth of them”
(XVIIL.14). In other words, as there are many factors and
not one which brings forth an action, the agent is not
supposed to think that he alone can change the course of
event. This seems to be what is affirmed in the following
verse: “Whose state of mind is not egoized, whose
intelligence is not stained, he even tho he slays these folk,
does not slay, and 1s not bound by his actions.” (XVIII.17).
Such a thought can be found in another of the Gita’s verse:
“Performed by material nature’s Strands are actions,
altogether; he whose soul is deluded by I-faculty imagines
‘I am the agent.”” (II[.27). However, the Gita does not
seem to stop with the assertion that the individual himself
is not supposed to think himself to be solely responsible
but one who understands the process of occurrence of
‘action’ and does not think himself to be entirely
responsible, does not get affected. It may appear from

what has been discussed so far that the Gifta is advocating
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the belief that it is mental set up/ state of a person which
determines whether one incurs evil or not. But then of
course the question comes up why one has to perform the
act suggested by one’s nature; one can just be not
‘egoized’ and not do anything at all! The Gifa says that
actually there is no option but to act. First no human being
can stay without performing action: “For no one even for
moment remains at all without performing action; for he is
made to perform action willy-nilly, everyone is, by the
Strands that spring from material nature.” (IIL.5). Second,
one always ends up performing those actions which one’s
nature prompts him to: “If clinging to egotism thou
thinkest ‘I will not fight!’, vain is thy this resolve; (thine
own) material nature will coerce you. Son of Kunti, by
thine own natural action held fast, what thru delusion thou
seekest not to do, that thou shalt do even against thy will.”
(XVIIL. 59-60). Thus, as can be seen, the Gita says, on one
hand, that it is mental attitude which is important in
deciding whether one incurs evil or not, and on the other

hand, man cannot avoid doing the act suggested by nature.
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From these two deductions we can further surmise then
that in the Gita though it is mental attitude which decides
the ethical nature of an act, there is no possibility of ethics
without the act itself. It i1s an act alone and not mental
attitude that can be termed as dharma though it is mental
attitude that decides whether it is dharma or not. If we go
back to Arjuna’s situation Krishna’s advice would mean
that Krishna is asking Arjuna to fight because Arjuna will
actually end up doing that. But in acting so Arjuna should
be having the right kind of mental attitude. For without it
Arjuna will incur evil. From what has been discussed, it
seems safe to say that in the Gita performance of
svadharma does not simply mean the act as suggested by
nature, but the act with the right mental attitude. It is
noteworthy that the Gifa nowhere mentions the act
suggested by nature without right mental attitude as
svadharma. In other words, to be svadharma an act has to
be suggested by one’s nature and accompanied by right
mental attitude. Else probably, the same act will turn into

sva-adharma!
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We have so far seen what is considered as ethically
important in the Gita- the mental attitude as it is the
mental attitude that makes an act turn into dharma. And
we know why mere acts have been left out of purview of
ethics- man has no control over the kind of action he
performs. The query now proceeds in the direction of what
kind of mental attitude the Gita is advocating and why.
We have already come across what kind of attitude the
Gita prohibits: the attitude that wants to defy one’s nature
(I.33). What it demands of man is: an attitude that holds
pleasure-pain, gain-loss, victory and defeat alike (I1.38)
and a mind which is not egoized (XVIII.17). To answer
the question why the Gifa advocates such mental attitude,
it can be said that according to the Gita, it is such an
attitude alone that enables man to break away from
bondage. The Gita tells what happens when an individual
does not get affected by the opposite: “Content with
getting what come by chance, passed beyond the pairs (of
opposites), free from jealousy, indifferent to success and

failure, even acting he is not bound” (II1.22). The same is
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said of the man who does not get affected by action. We
have seen that the Gita says that the person who is with a
mind that is not egoized and whose intelligence is not
stained performs but does not get affected by action - “He,
even though slays these folks, does not slay”. We find
other cases where person does not get affected by action:
“Actions do not stain Me, (because) I have no yearning for
the fruit of action.” (IV.14). Now the root cause that
makes an action ineffective or rid of its power to produce
effect seems to be giving up desire for fruit of action. And
it is this feature which makes man free from bindings:
“The discipline man, abandoning the fruit of actions,
attains abiding peace; the undisciplined, by action due to
desire, attached to the fruit (of action), is bound” (V.12).
Actually the Gita does not make a difference between
abandoning fruit of action and not being affected by
action- they seem to be one and the same thing:
“Abandoning attachment to the fruits of action, constantly
content, independent, even when he sets out upon action

he yet does (in effect) nothing whatsoever” (IV.20).
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Again, the Gita does not make any distinction between the
man who is free from the influence of the opposites and
the man who is free from egoity: “Of the self-subdued,
pacified man, the supreme self remains concentrated (in
absorption), in cold and heat, pleasure and pain, likewise
in honour and disgrace” (VI1.7). The egoless man is the
man who has given up attachment to fruits of action, is the
one who does not get affected by pleasure-pain, victory-
defeat etc. They are non-different, identical, are one. And

it is this man who breaks away from fetters of bondage.

We have seen what the Gita prohibits and what the Gita
prescribes. If we take up from what it prohibits, it comes
out again that svadharma is performing act suggested by
one’s nature willingly. It says that human perfection can
be attained by performing act prescribed by nature by
‘taking delight’ in it: “Taking delight in his own special
kind of action, a man attains perfection” (XVIII.45). But
what is difficult is ‘taking delight’ in performing what I
have to do! Arjuna is the example. He is dejected that he

has to fight while fighting is his nature. When the Gita is
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prescribing certain mental attitude, it can be taken as
prescribing that attitude which will enable one finally to
take delight in one’s action. Acts dictated by one’s nature
happens; but svadharma is performed as it combines in it
one’s right reaction to this happening. Further understood
thus, it also answers Arjuna’s prayer for ending of
suffering that was implicitly contained in his request for
knowledge of what is ‘better’. Svadharma has been
declared already as ‘better’. And what is better has been
established as that which does not make a man ‘incur evil;
and what makes a man ‘not-incur-evil’ is his willingness
to perform the act advised by nature. If this is so,
performance of svadharma contains in it the willingness to
perform it and to be willing would mean not to feel sad
about performing it. To be free from bondage thus also

means to be free from suffering.

The Gita asks one to perform those actions as prescribed
by gunas. This is what we have seen is svadharma. And
this is, as suggested by the Gita, i1s to be performed

without attachment towards fruits of action. But besides
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these also there are actions that the Girta talks about. It
says: “Perform thou action that is required; for action is
better than inaction. And even the maintenance of the body
for thee can not succeed without action” (III.8). Acts
suggested by nature are unavoidable and thus the question
does not arise of choosing to do or not to do it. So when
the Gita prescribes authority to be followed with regard to
choice of performance of action (XVI.24), it must be with
regard to others that are not prescribed by nature. In other
words, the Gita asks people to be law-abiding in their
conduct. What, however, we are interested in, 1is
performance of svadharma as this is the kind of action that
1s termed as dharma and not others. At an individual level,
the Gita has answered the question of why one is to
perform svadharma - first, this the way to become free
from being bound and second, it leads to human
perfection. Now, the question is with regard to its social
bearing- what purpose performance of svadharma fulfils
in society. The individual goal svadharma serves has come

out as getting rid of bondage. If this is so, the action that
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leads to bondage can be termed as non-performance of
svadharma. 1f this inference 1is correct, then non-
performance of svadharma will be what the Gita calls
‘demonic’ as actions that lead to bondage are termed as
‘demonic’. There may not be direct reference of the Gita
to the social bearing of svadharma, but we can bring out
social impact of what is ‘demonic’ and in doing so we can
understand social role svadharma plays. “Hypocrisy,
arrogance, overweening pride, wrath and harshness (of
speech) too, and ignorance, are (the qualities) of him that
is born the demonic lot” (XVI1.4). The demonic men do not
know what is to be done and what is not to be done. They
neither have purity nor good conduct nor truth (XVI.7).
Without truth and religious basis the demonic people
declare the world to be without God (XVI1.8) and because
of their holding such a view, they commit cruel deeds
‘unto the ruin of the world’ (XVI.9). Clinging to insatiable
desire, filled with hypocrisy, arrogance, pride these
deluded people with false notions proceed with unclean

undertakings (XVI.10). These people make enjoyment of
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desires their highest aim (XVI.11) and in order to enjoy
desires, they try to hoard wealth by wrong means
(XVI.12). They are also found saying: ‘Yonder enemy has
been slain by me, and I shall slay others too’” (XVI.14). If
all these are what ‘demonic’ mean, what non-performance
of svadharma mean, then definitely svadharma is
desirable from social point of view. The ‘divine’ lot, the
opposite of the demonic also has been illustrated in the
Gita. Being opposite to ‘demonic’ the ‘divine’ can be
understood as the lot who perform svadharma.
“Fearlessness, purification of essence, steadfastness in the
discipline of knowledge, generosity, control, and religious
worship, study of the Holy Word, austerities, uprightness,
harmlessness, truth, no anger, no greedy desire, gentleness,
modesty, no fickleness, no excessive pride are (the
qualities) of him that to the divine lot is born, son of
Bharata” (XVI.1-3). Performer of svadharma not only
makes the man attain release (XVI.5), which is individual
but also makes the man such that he is socially desirable

kind. Another social aspect of svadharma can be said to be
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lokasamgraha. 1t has been observed that the Gita
prescribes performance of svadharma for attaining
perfection. The same thought is prescribed elsewhere. “For
only through action, perfection attained Janaka and others.
Also for mere control of the world (lokasamgraha) having
regard, thou should act” (II1.20). It is true that there is no
mentioning here of the action as svadharma. But we can
deduce it to be so from the fact that the Gita talks of
attaining perfection only through performance of
svadharma elsewhere. Now, if it is accepted that it is
svadharma that is referred to here, the Gita can be taken
here as suggesting that svadharma is also responsible for
lokasamgraha. This idea gets further strengthened by
another verse: “Fools attached to action, as they act, son of
Bharata, so the wise man should act (but) unattached,
seeking to effect the control of the world (lokasamgraha)”
(IT1.25). To be ‘unattached’ being characteristic feature of
performer of svadharma, what the Gita can be taken as
suggesting 1s that with svadharma one can ‘control the

world’ or do lokasamgraha.
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When we try to enquire into why the Gita prescribes
performance of svadharma or asks for man’s willingness
to agree to act as prescribed by his nature, we come upon
the Gita’s conviction that it is the way things are- not just
at individual level, but cosmically. Though the Gita is
monistic in so far as ultimate reality is concerned, at the
empirical level it accepts dualism talking of two realities
of matter and spirit: “Both material nature and the spirit,
know thou are equally beginningless” (XIII.19). And the
Gita considers this matter to be the cause of all activities
in the universe: Both modifications and the Strands, know
thou spring from material nature (XIII.19). In anything
that concerns effect, instrument or agent, material nature is
declared the cause” (XIII.20). The nature of spirit has
been declared thus: “The spirit, in pleasure-and-pain’s
experiencing is declared the cause (XIII.20). For the spirit,
abiding in material nature, experiences the Strands born of
material nature” (XIII.21). From what the Gita says, it is
clear that realities are two and their natures are different.

As such, it is wrong to think that the spirit can act- wrong
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to think that it is the agent. Again, even the pleasure and
pain experienced by the spirit are not its own. It feels them
only because it is associated with matter: “For the spirit,
abiding in material nature, experiences the Strands born of
material nature” (XIIL.21). There is, in fact, no meaning in
getting attached to them. Activities are not self’s. Matter
and spirit are two realities with their own respective
nature, one powerless to control the other. And this is what
we see svadharma of Gita prescribing- let the Strands of
material nature/ gunas decide the course of activities; do
not get attached to the acts and their results thereof. Keep
the spirit separate from matter for it actually is separate.
Thus what is considered as ‘better’ in the Gita is to accept

what 1is the case.

The Gita, as has been declared by Krishna towards the end
of the book, is a ‘colloquy on dharma’ (XVIII.70). So far,
the paper has discussed what svadharma 1s in the Gita and
how svadharma actually dissolves the gap between
individual and society on one hand and between individual

and cosmos on the other. But what is to be understood by
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dharma? In case of svadharma we have seen that it
embraces within itself ‘what is the case’ with the ‘right
sort of mental attitude’. From what can be understood as
svadharma, if we try to deduce the concept of dharma, it
would feel that dharma 1s working according to ‘as is the
case’ with the right attitude. But the problem in that case
would be how to judge mental attitude? The area to search
for an objective criterion would of course be the social
field as that is the field that remains accessible to the third
person. We find Krishna claiming that He ‘sends Himself
forth> when there is ‘rising up of adharma’ (1V.7). And
then He 1s found adding: “For protection of the good, and
for destruction of evil doers. To make a firm footing of
dharma, 1 come into being age after age” (IV.8). If
Krishna ‘sends forth himself’ to establish dharma we can
take it that the way he conducts himself and the way he
suggest others to conduct themselves is a way of
establishing dharma. Now when we look at what he says
of himself we find him saying: “For Me son of Prtha, there

is nothing to be done in the three worlds whatsoever,
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nothing unattained to be attained; and yet I still continue in
action.” (I11.22). And regarding what should be the mental
attitude we find Krishna saying, being unattached, one
should “seek to effect control of the world” and not create
confusion in the mind of common people. Krishna
suggests: “the wise men should act (but) unattached
seeking to effect the control of the world” (II1.25). He
further says: “Let him not cause confusion of mind in
ignorant folk who are attached to action” (II1.26). Though
as a ‘desire’ it may come forth as subjective, in reality, this
criterion of /lokasamgraha, remains available to the
objective onlooker. If an act is to this effect, then that act
can be termed as dharma. Similarly the second criterion of
‘not cause confusion of mind in ignorant folk’ is also
observable. Finally then, I suppose, we can conclude that
while svadharma is performance of an act as suggested by
one’s nature with an unattached mind, dharma is to be
judged as that which, on one hand, effects ‘control of the
world’ and on the other ‘does not create confusion’ in the

mind of the common people. It is not that svadharma and
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dharma are two different things; it is the criterion of
judging which are different. When one is judging his own
act, he will apply the criterion of ‘right mental attitude’,
1.e., unattached mental attitude and while judging whether
someone’s act is dharma, he will apply the criterion of
‘lokasamgraha’ and ‘not-creating confusion in the mind of
the people’. The two criteria of judging, if closely
observed, can be said to be very intimately related. It 1s
only when one is not attached that one can actually
perform an act that is beneficial not to a certain section of
people but for the whole world. If we take the example of
Arjuna, when he declared himself as
dharmasammiudhacetah, he 1s affected by his attachment
towards his own kinsmen and is not seeing what is good
for all people. If he were unattached, he would have
realized importance of fighting in that battle which has
come about as a result of long drawn discussion and
events. The third party however realizes that he should
fight as that is expected to bring in order to the society. It

would mean then that when a person performs without
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being attached or being affected by result, whatever he
would do, it would be for the welfare of all- for
lokasamgraha. Regarding the second criteria from third-
person perspective, it has relation to what is suggested in
svadharma as performing action according to one’s own
varna. By performing the act as suggested by his varna,
Arjuna is managing not to create confusion in the mind of
the people. Svadharma and dharma are thus non-different.
Looked at from first person perspective what is
svadharma, 1s dharma, when looked at from third-person

perspective.

*The paper takes translations of the verses from The
Bhagavad Gita, translated and interpreted by Franklin
Edgerton, 1944, Motilal Benarsidass, Delhi, 1996 Print

This paper was read in the Global Spiritual Conclave on
‘Dharma- As Ideal and Praxis in Emerging Global
Scenario’ conducted by Santhigiri Research Foundation in
association with Indian Council of Philosophical Research,

Indian Council of Cultural Relations and Sanchi
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University, 241 7t August 2017 , Santhigiri Ashram,
Thiruvananthapuram, Kerala.
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PHILOSOPHY OF INDIAN ART-‘Satyam Shivam Sundaram’.

Dr. Parveen Sultana”

Art in India have never been a matter of sensuous enjoyment, nor a luxury
to be enjoyed by the rich or the rulers and certainly not to amuse oneself!

But had a deeper meaning and objective.

The history of Art in India is as old as the civilization.
This journey of aesthetics is a devotional journey towards
Ultimate Reality with the sole purpose of merging with the
Supreme! The Indian Art is idealistic, mystic, symbolic
and transcendental. The Indian artist is both Priest and
Poet. The Indian philosophy of Art, Religion and
Spirituality goes hand in hand. As aptly put by the
adherents, ‘it is a traditional way of life’. Art turned
inward is Religion, Religion turned outward is Art and the

inward realization is Spirituality.

Indian philosophical definition of the Supreme is very

simple —

* Associate Professor, Deptt. of Painting, Vasanta College For Women, Rajghat, KFI,

Varanasi.
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‘Satyam Shivam Sundaram’. ‘Sat’is the value, ‘Shiv’ is the
good value,” Sundaram’ is the beauty value. This value
system 1s the foundation of Indian Aesthetics. But just as
through all Indian schools of thought, there runs like a
golden thread- the fundamental idealism of the
Upanishads, the Vedanta, so all in Indian art there 1s a
unity that underlies all its bewildering variety. This
unifying principle is here also Idealism, and this must of
necessity have been so, for the synthesis of Indian thought
is one, not many. Indian Art is the visual art produced on
the Indian subcontinent from about the 3rd millennium BC
to modern times. Ancient period (3500 BCE-1200 CE)
Islamic ascendancy (1192-1757) Colonial period (1757—
1947) Independence and the postcolonial period (Post-
1947).From various accounts which have evidential value,
it 1s clear that India pursued the quest of the knowledge
and the experience of reality through a multiple and even
integral approach. The basic quest of India was to discover
the causes of disintegration and to find effective remedies

by which disintegration can be prevented. In positive
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terms, this was the quest for immortality, and the ancient
literature gives us convincing proof of this quest as also of
the victory that was attained. We also find accounts of the
processes by which this victory was attained. In this
process the major role was played by a difficult
psychological discipline in which thought power, will
power, and affective power were so elevated and perfected
that higher realms of comprehensive knowledge and
power were discovered and possessed. Truth, Right, and
Vast — satyam, ritam, brihat — these three words
constituted the formula of the process and the victory. This
process was so comprehensive that every gate of inquiry
was required to be opened up and explored. And it is for
this reason that the basic science of this quest, namely the
science of Yoga, included pursuit of Dharma, Darshan,
Shastra as also Kala. Hence, the range of cultural
activities of India centered on the quest of spiritual truth
but it also promoted quest through science, philosophy, art
and several other means. Intense spirituality, robust

scientific and philosophical intellectuality and powerful
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literature, poetry, art and inexhaustible vitality have
marked the essential characteristics of Indian culture.
The origin of the word Kala or art according to Sanskrit
scholars is from the root ‘Kal/ which means beautiful,
sweet, and soft or which gives pleasure’” Some scholars
have taken it as Kam or a thing which brings happiness or
pleasure.2 The word Kala was used for the first time by
Bharat Muni in his Natya Shastra ,in the first century

A.D., which meant skill dexterity or craftsmanship.3

The Bodhisattva of compassion Padmapani with lotus. -

Ajanta caves,

Pose from Natva Shastra



https://en.wikipedia.org/wiki/Bodhisattva
https://en.wikipedia.org/wiki/Padmapani
https://en.wikipedia.org/wiki/Natya_Shastra
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In the Indian literature, Art and Art traditions have been elaborately
discussed. ‘Puranas’, ‘Manusmriti’, Kautilya’s ‘Arthshastra, Vatsyayana’s
‘Kama Sutra’ and other religious texts have elaborately explained
different type of Art. In India the word Kala or Art is said to be a creation
from the conjunctions of Dhatu and Pratyaya, like Kal + Ach + Tap. As
regards literal meaning of Kala it denotes a small fraction of something,
the sixteen part of the Chandra Mandal and also the sixteenth fraction of
the third part of a Rashi. The use of the word Kal in terms of Dhatu is
symbolic of counting and sound.

According to the Shloka of Bharat Muni ,Shri Baldev
Upadhyaya, in his Bhartiya Sahitya Shastra has taken this
word Kala as denoting song, music, dance, etc. According
to Pt. Bhola Nath Tiwari the word has been used for fine
arts and Shilpa for useful arts. Previously, only ‘Shilpa’
word was used for all the arts. In Panini’s Ashtadhyayi,
Shilpa word has been used for both fine and useful arts.
Even music has been called as Shilpa in Kaushitki
Brahman, which proves that before the writing of Natya
Shastra by Bharat Muni, the word, Shilpa was more
commonly used in place of Kala. In the Shiva Sootra
Vimarshini of Kshem Raj the speciality of beautifying te
shape of the things is spoken of a Kala’.



218
ISSN : 2348-0122/Vo0l.4/No.5

In the Kama Sutra of Vatsyayana and ancient books like
Shukra Niti, etc. sixty four types of arts or Kala have been
described. Inspite of the difference in the names given to
this word the point of view of all has been the same. In
some Jaina books seventy types of arts have been
described. A book ‘Kala Vilas’ has been written by a
Kashmiri Pandit Kshemendra in which numerous arts have
been amply discussed. Only sixty four arts are there to
help a man to get Dharma (religion), Artha (money),
Kama (Worldly pleasure) and Moksha (salvation). There
are sixty four styles as to how a goldsmith steals gold.
There are sixty four ways for a prostitute to earn money.
Sixty ways of how to deceive people by writing only, are

given and so many other arts have also been discussed.

Bearing in mind the above arts it becomes clear that any
work with craftsmanship is Kala or Art. Both the arts
namely ‘Fine and Useful’ come under it, music, sculpture,
painting and Architecture. Some scholars opine that poetry
is also a fine art. But it is a subject of controversy. Most of

the thinkers like Jai Shanker Pasad, Ram Chandra Shukla
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do not take Poetry as a fine Art. Minor verses like couplets
etc. which a poet composes for amusement can be called
Art or Kala but Poetry or Kavya ,can not be an art because
it is knowledge (Vidya). Leaving aside the modern ones,
some ancient scholars have also held poetry as separate
from art. Bharti Hari’s name can be quoted in this respect
when he takes literature and art as two separately
identifiable things in his Shloka which is :
gifgd Gifia e fag: |
|Ie uy] Y25 AR | |
In this Shloka the writing of Sahitya (Literature),
Sangeet (Music) and Kala (Art) separately clarifies the
whole thing. But even then some scholars consider poetry
as an art. According to them, Music, Painting and poetry
all comes under Art because all of them produce Rasa. As
a matter of fact, music and painting do not produce as
much of Rasa as poetry does, for Rasa is the very soul of
Poetry. And as Rasa is produced by all the three, Poetry
can also be taken as an art. Even in Vishnu Dharmottar

Purana (which was written in the 7" century A.D.) Poetry,



220
ISSN : 2348-0122/Vo0l.4/No.5

Music, and Painting have been described with the same
point of view. In it the Rasa produced by the Music and
Painting has been taken as closely related to that produced
by Poetry. We find that the soul of all the three is the

same. So 1t won’t be erroneous to call
Symbolism:

India is wont to suggest the eternal and inexpressible
infinities in terms of sensuous beauty. The love of man for
woman or for nature is one with his love for God. Nothing
is common or unclean. All life is a sacrament, no part of it
more so than another, and there is no part of it that may
not symbolize eternal or infinite things. In this great same-
sightedness, how great is the opportunity for art. But in
this religious art it must not be forgotten that life is not to
be represented for its own sake, for the sake for the Divine

expressed in and through it. It is laid down:

“It is always commendable for the artist to draw the

images of Gods. To make human figures is wrong, or even
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unholy. Even a misshapen image of God is always better

than an image of man, however beautiful” ( Sukrackrya).

The aim of the highest art must always be the intimation of
the divinity behind all form, rather than the imitation of
the form itself. One may, for instance, depict the sport of
Krishna with the Gopis, but it must be in a spirit of
religious idealism. In terms of European art, it would have
been wrong for Giotto or Botticelli, who could give the

world an ideal conception of Madonna.
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Maya:

It cannot be too clearly understood that the mere
representation of nature is never the aim of Indian art.
Probably no truly Indian sculpture has been wrought from
a living model, or any religious painting copied from life.
Possibly no Hindu artist of the old schools ever drew from
nature at all. His store of memory pictures, his power of
visualization and his imagination were, for his purpose,
finer means: for he desired to suggest the idea behind
sensuous appearance, not to give the detail of the seeming
reality, that was in truth but Maya or illusion. Nature
remains to the Hindu a veil, not a revelation; and art is to
be something more than a mere imitation of this Maya.

In Europe Kala is called as ‘Art’. The origin of this
word ‘Art’ is derived from a Latin word Ars or Artem.
These words have an origin from the root Ar, which means
to create, to produce or to fit. The use of mental and
physical craftsmanship in some artificial creations is Art.
Here we see three things. First is that ‘Artificial creation is

art’. One of the examples for the same can be given by
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earthen utensils. The potter (Artist) converts the earth into
an artificial form. He creates different shapes out of wet
earth. This creation of from is artificial. Another thing is
that in Art action is important, whereas in science,
knowledge. To convert a natural thing into an artificial
form is action. Thirdly, art is only that in craftsmanship is
used. If anything has been made without craftsmanship
and looks ugly or unattractive, Art is not there.

According to Croche, “Art is the expression of the outer
impression. "Up to the 13™ Century art was known as
craftsmanship, but by 17" century word art began to be
used for Music, Sculpture, Painting, Dance, Poetry and

craftsmanship etc.
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Natraja: one of the Natya Shastra poses,

holding Agni (fire)

In the Oxford Junior Encyclopedia it is written that
“Though art is a human action, even then it is the most
difficult thing in the world to define it.” According to
Plato, “Art is the imitation of the truth. Here is truth
reference universal truth. The imitation of the same is
visible to us all alive and material of the world. When the
artist paints them it becomes the true copy of the same

universal truth.”

According to Shri Rabindra Nath Tagore “Man
expresses himself through Art is more of an expression of
the inner feeling than of external experiences.” Tolstoy
believed that “The expression of one’s ideas through
action, Line, colours or words the creation of God.” Freud

has called it, “The salient form of one emotion.”

Some scholars have described Kala as the
“Expression of Impression”. From all the above definitions

we come to the conclusion that all of us to one and the


https://en.wikipedia.org/wiki/Natya_Shastra
https://en.wikipedia.org/wiki/Agni
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same direction. Styles may differ but all emphasize upon
“Expression.” Craftsmanship is attached to the expression.
Art in its is mental or physical, useful or recreational or
both .It gives an idea of the extensiveness of the field of
Art in which there can be innumerable forms and variety,
as singing, playing on instruments, theft, etc. But generally
the word art is used for fine arts which can be called its

4
narrow form.

All the scholars agree on the point that art is an
expression, but Croche feels that this expression is only in
the heart of the man, not outside. We see the limitation of
the same in the form of sculpture and painting. The outer
expression can be called art by practical point of view and
the internal expression by real or philosophical vision, but
both are Kala (Art). Then a question arises as, “Expression
of what”?, the ideas which arise out of the impression are
expressed. Ideas arise by seeing the outer world and

consecration. This expression of one’s impressions is art.

The third point comes up as to what 1s the aim of art?

There are different opinions on this point and are correct to
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some extent. Concisely the aim of art can be to earn fame,

money, service, pleasure, universal welfare.

Division of Art: There are controversies over the division
of art also. Some take it to be indivisible, among which
Croche is foremost. But some divide it into two categories

as, 1. Useful 2. Fine or Charu.

Monior Williams has divided art into two, in his
Sanskrit, Kosha in accordance with the Indian point of

ViEw.

1. External or Practical Art and
2. Secret art.

It is not clear that from where Monior Williams got
this idea of external or secret art. Indian scholars have
never divided art, they have only counted the different
forms or the same, because they thought the realistic
division of the same as impossible, perhaps Monior
Williams mistook Indian point of view that art is infinite
and every big and small actions of daily life come within
the definition of art. In Europe Plato was the first man to

divide art. After him his disciple Aristotle point out
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towards the useful and fine arts. Architecture was not
known as fine art in olden days as we take it today. After
Aristotle, in middle age, art was further divided. By the

point of Education it was divided into two Categories.

1. Professional Art and 2. Liberal Art.
Dying, Printing, Carpentry, masonry, gold smithy

etc. came under professional art. Under liberal art came
music, grammar, argument, oratory etc. Taking into
account the normal division of art like fine and useful, it

was divided on different principles, as follows :
1. Based on Forms:

a) Based on form or place.

b) Based on motion and rhythm.

Sculpture, Painting and Architecture come under the
Art based on form and it can be seen. But arts based on
motion and rhythm cannot be seen. Music, poetry comes
under the same. Music gives pleasure through its sound

but poetry gives pleasure when its words are read or



228
ISSN : 2348-0122/Vo0l.4/No.5

recited with music. Some scholars called immovable and

movable arts.
2. Based on eye and ear.
a)  That gives pleasure to eyes.
b)  That gives pleasure to ears.
c) That gives pleasure to both eyes and ears.

Under (a) comes painting, sculpture etc. that give
pleasure to eyes. Fine art music and poetry come under (b)
which gives pleasure to ears. But Draftsmanship, Dance

comes under (c¢) which gives pleasure to both.
3. Based on shape

a) Solid art and

b) Formless art

Sculpture and Painting etc. come under (a) Poetry
and Music under (b) do not have any solid form. Though
poetry 1s written but the real pleasure is by listening to it,

thus its solid form is not visible.

4. Based on imitation:
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a) Based on imitation
b) Not based on imitation.

Gurne has called both these art as Representative and

Preventative Art.

S. Based on Psychology:
a) Decorative,
b) Imitative,
c) Self expressive.

Scholars have divided art according to their own
points of vision. Hegal’s division is important. He has
divided on the basis of development. According to him

fine art has got three forms.

1. Symbolic 2. Classical 3. Impressionistic.

Under symbolic art the ideas are not expressed fully
because of its being based on symbols. But under classical
art ideas are fully expressed because in its scope there is a
harmony in ideas and shapes. Under impressionistic art the

ideas are expressed more successfully.
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Painting has been taken as the supreme art in the
Vishnu Dharmottar Purana.” In Samarangana Sootradhar
also painting has been taken as the best of the arts or

Shilpas6.

In the end it would not be out of place to mention
that art is indivisible. There seems to be a mental
gymnastics and no reality in all the divisions of art done
by different intellectuals. Formerly the division of art as
Charu (fine) and Karu (Useful) seemed to be proper, but
fine art can become useful art. Normally we derive
pleasure out of music. But when the singer sings to earn
money it becomes useful. In the same way useful art can
become fine art when it is not meant to earn money so we
come to the conclusion that the art or Kala cannot be
divided. Croche has put this thing with a beautiful
example. According to him the books can be divided for
convenience to place them in a library which is useful
also, but is does not mean the division of knowledge as
knowledge cannot be divided, the same applies to Art or

Kala as well.
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Two tendencies are manifested in the Indian art of
today, the one inspired by the technical achievement of the
modern West, the other by the spiritual idealism of the
East. The former has swept away both the beauty and the
limitation of the old tradition. The latter has but newly
found expression; yet if the greatest art is always both
national and religious (and how empty any other art must
be), it is there alone that we see the beginnings of a new
and greater art, that will fulfill and not destroy the past.
When a living Indian culture arises out of the wreck of the
past and the struggle of the present, a new tradition will be
born and new vision find expression in the language of
form and colour , no less than in that of words and rhythm.
The convention of the future must be similarly related to
the similar life .We stand in relation both to past and
future; in the past we made the present, the future we are
modeling now, and our duty to this future is that we should
enrich, not destroy, the inheritance that is not India’s

alone, but the inheritance of all humanity.
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PANCHA PRANAS IN YUKTI-DIPIKA : AN OVER VIEW

Dr. Rajeshwar Singh”

This paper tries to analyze panch pranas as
propounded in Yukti-dipitka a commentary on Samkhya
kariki. The Yukti-dipika adopts a most practical as well as
comprehensive approach to the karika as containing
aphoristic statements and justifies it with all possible
details. Prana means 'vital energy' or 'life force'. It is the
force which exists in all things, whether animate or
inanimate. Although closely related to the air we breathe,
it is more subtle than air or oxygen. The human frame
work, according to yogic physioloy, is comprised of fine
bodies or sheaths, which account for the different aspects
of human existence. These five sheaths are known as': (i)
Annamaya kosa (the food or material body), (i1)
Manomaya kosa (the mental body), (iii) Prinamaya kosa

(the bioplasmic or vital energy body) (iv) Vijnanamaya

* Assocate Professor, Deptt. of Philosophy, B.R.A. Bihar University, Muzaffarpur
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kosa (the psychic or higher mental body) (v) Anandamaya
kosa, (the transcendental or bliss body). These five sheaths
functions together to form an integral whole. The
pranamaya kosa is make up of five major pranas which are

collectively known as the panch pranas.2

The characteristics feature of an organic body lies in
the fact that it is fitted for carrying on a vital operation.
Vitality, according to Yukti-dipika rests upon the joint
working of the organs.3 The organs function in two ways,
externally as well as internally. The external function is
indicated by the cognition of colour, touch and the like.
Here each organ plays its own part separately. The internal
function, on the other hand, 1s confined within the frame-
work of the body. All the organs work jointly for a
common end-an end by which the physical body is
sustained and becomes fit for self-propagation. It
manifests itself through the operation of the five breaths
called - (1) Prana (i1) Apana (ii1)) Samana (iv) Udana and
(v) Vyana respectively.4 Here the later prana is pre-

eminent in comparison to the earlier, admitted in Yukti-
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dipika’. These breaths, according to Vacaspati Mishra®, are
different modification of the element of wind (Vayutattva)
which is incited to function by the joint operation of the
organs. The functions of these breaths are indicated by the

different motive forces working within the organic body.

Yukti-dipika furnishes an elaborate treatment of
these pranas with physiologist's point of view. He states
that each of these pranas has got double function- one
internal  (Antarvrttayo) and the other external

(Vahirvrttayah).’

(1) Prana: Prana is located within the heart. But it extends
upto the mouth and the nose through which air is drawn
and then expelled from the lungs. The function of the
prana, according to the Yukti-dipika, through the mouth
and the nose is known to be its internal function. Its
external function is manifested in an individual when he is
in a mood of acting in subservience to some other agency.
Etymologically speaking, prana means pranati.® It means
obedience, subordination to something. For instance,

obedience on the part of a soldier towards the general or
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tendency to bend downward as in the case of a tree by the
weight of its fruits, virtue, wealth, enjoyment and wisdom
as well as their reverse- all these are due to external
manifestation. The activity of the external vital airs is
observed in the case opposite to these also. For example
after knowing the one over powered with great misery,
separated from a near relative accompanied with herd of
cattle, or the buffalo fallen in the pool.9 From
physiologist's point of view it may, however, be stated that
this particular breath is to a certain extent associated with
the 'respiratory systeml which is primarily concerned with
the oxygenation of the blood and the removal of

carbondioxide.

(2) Apana : Apana's sphere is located down from the

navel and upto the soles of the feet. It is called so because

it goes down (SM;bHUllwlqM:)lO Its internal function is to
carry urine, stool, foetus and such other substances
downward.!" It is thus primarily associated with the
'excretory system' concerned with the removal of wastes

and to a certain extent with the delivery of the child from
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its mother's womb. Its external functions is perceived in an
individual when he is in a mood of reverting from some
lower or higher ideal, such a reversion from vice or virtue.
In the physical body, its seat is underneath prana, though it
is stronger than prana.'? This is so because its nature is to
drag prana downward with the intention of keeping it
confined therein. It is manifested in these cases : One
moving around the well or a hole or in the case of one

crossing a centiped (Satapadi).

(3) Saman. The air which is located in the midst of prana
and apana is the samana air functioning inside the body
(@AY geddiasd, ¥ §HMI aRRwight)” Any joint
activity, according to the Yukti-dipika, such as making of
gifts jointly, sacrificing jointly, performing penance
jointly, living jointly with other members of the family, all

these are the results of the external manifestation of

samana (WETaReIHTe Wedares ) - From physiologist s
point of view it carries the juice of food and drinks to
different parts of the body for proper adjustment. It is thus

partially associated with the 'digestive' and specially with
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the circulatory system' which i1s concerned with the
distribution of blood, lymph and other substances

transported therein.

This breath is more powerful than prana and apana.
As 1t 1s situated in the middle of those two breaths, hence
like a middle man it attempts to keep then in proper
balance. It becomes manifest in the following cases: the
dog giving forth the essential part (of the body) or the bull
carrying load, or the restling noise of the sheep afflicted by
heat. When the life of the beings comes to an end, it moves
irregularly up and down the prana and apana air (which are

at that time) like the ununited horses and leaves (casts off)

the body."

(4) Udana : Udana's sphere is extended from the fore-
part of the nose upto the head. That motive force which
reaches higher upto brain, which drags the soul from the

lower level to the higher 1is called udana-

1 .
(FuRIgTeTHGYoEEeT:) © Surpasing the zones of prana,

apana and samana, it pushes upwards fluids and secrection



Journal of Darsana, Vol. IV-V, Janunary-December 2017 239

upto the brain. It is connected with the arterial pulsation in
the higher members of the body. And receiving
obstruction therefrom it recedes and thus becomes the
cause of releasing letters, words, sentences, verses and
such other compositions through the mouth. This is what is

known to be its internal function.

Yukti-dipika states that any superiority complex that
appears in an individual is due to external manifestation of
this breath. For example 'l am superior to one who is
inferior,' 'l am equal to my equals or I am even greater
than them,' 'l am more qualified than others'” such a
notion of superiority arises due to manifestation of this

particular breath.

Udana is more powerful than the three other breaths
(prana, apana and samana). The superiority of udana over
otherthree breath can be illustrated by the posture that a
man takes up whenever he draws up a sword from its
sheath. In that case the activities of all the other three
breaths are subdued, and that of wudlna becomes

manifested.
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(5) Vyana : (IRRATCRI T IATHTET< ) Vyana
pervades the whole body, regulating and controlling all
movement and co-ordinating the other pranas. Hence the
air inside the body which sustains the prana and which
pervading the whole body right from the nail to the hair
and causes the movement in vital parts and the gross
(earth) elements, fluid and secretion (in the body) is the
vyana. This shows that this breath 1s particularly
associated with the ’nervous system’. It is the internal

function of vyana.

Any acute feeling of inseparable connection or
strong union between different individuals arises as a
result of external manifestation of vyana. The author of
Yukti-dlpiki illustrates this by the case of a devoted
woman who ascends the funeral pyre of her deceased
husband with the idea that he may be her husband even in
the next birth."” Such a deep bond of unity expresses itself

due to external manifestation of vyana.
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Vyana, according to the Yukti-dipika, is the strongest
of all the breaths. As long as the bodily frame is pervaded
by this breath, the other subordinate breaths work in
perfect, harmony with it. Their equilibrium is then not at
all disturbed. But whenever vyana discontinues to
function, the result is that the entire system gradually
begins to collapse. Consequently, this brings out a serious
disturbance in the hormonious working of the other
breaths. And finally there is a complete deadlock in the

working of the system.

Along with the five pranas, the author of Yukti-
dipika furnishes an enumeration of three other constituents
by the following sentence quoted from some authoritative
text of Samkhya - “UTOTUFEAMIGHAM: UF add: | ¥ 99 |
gaHl w®Reed! g |° and  explained it as- 3 =

Here 'vac' includes the entire set of motor organs,
’Manas’ the sensory organs. "Pur’ is ahamkara, the cosmic

principle from which proceeds the bifurcation of the
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realities into two heads, one psychical and the other
physical. It is the fount of all psycho-physical impulse.
Whenever the bodily system in its natural course is going
to be exhausted of any such impulses it then refills the
same from the back-ground. This is why it is called 'Pur’
(Puratiti Puh -that which refills). Unlike the material body,
these eight constituents (Pranastac) are not subject to
penetration, combustion or decay. In this context Yukti-
dipika a refers to the Samkhya Karika to propound his
intention, "These mutually different modifications of the
three constituents and resembling a lamp illumini the
entire purpose of the conscious entity present it to the
intellect (K. 36). And, because the intelled accomplishes
the experiences of the conscious entity in respect of all the
(Objects) (K. 37). All these entities are to be treated as the
supports of the purusa in the course of this migration from
one body to another.”’ They retain their existence up to

the end of a cycle of creation.

In this way, the author of Yukti-dipika concludes that

all these entities can help to attain liberation provided their
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currents be diverted towards the right course and receded
from the wrong one. After understanding these prana one
should follow the right path. By explaining the internal
and the external functioning of prana, Yukti-dipika states
that of these, the internal functions do not require any
stimulus; these proceed automatically from within. Hence
the question of their diversion or retraction does not arise
at all.”> But the case is otherwise with the external ones
where the agent can exert his own influence. And if their
course be well regulated then what happens is that the
sattva element of the buddhi begins to flow increasingly
with the result that the individual is then gradually dragged
towards liberation. For example, the external functioning
of prana is stated to be 'pranati'” which means
susceptibility, indulgence or bending. If this functioning
be not let loose and confined solely to virtues, wisdom and
the like, then automatically there will proceed an
increasing flow of sattva with the result that the sattvic
modification of the buddhi will be manifested more and

more.
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Similarly, 'disinclination' (Apacramana) with
reference to samana should be confined to Vice’
'ignorance’ and such other tamasa modification of the
buddhi. As a result of this, there will be a check in the
flow of the tamasa element and consequently the bondage

of the self will be gradually loose.

In this way, one should make the association of the
objects of samana and, Udana leading to the sattva
constituent. Here Yukti-dipika refers to the ancient
scripture - "one should always take delight, in and be
associated with satta."** The object of udana is the
upliftment of the soul. Its right application lies in the fact
when the individual thinks of his superiority the terms of |
am above ignorance’, ' I am above delusion,' ’ I am above
and so on. He, thus, paves his way towards liberation.
Lastely, absolute concomitance (Atyantavinabhava)25 with
reference to vyana should also be applied wholly to
wisdom and nothing else. The individual should thus think

that he 1is inseparably connected with wisdom, he
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manifests himself in and through wisdom, he is one with

wisdom, and so on.

In this way, the author of Yukti-dipika attempts to
explain the fact as to how the external functioning of all
the pranas can bring out satisfactory result, when their
currents are diverted towards the right course. As a
consequence of this, the evil inclination will gradually
cease to get any response from the agent, and will thus no
longer be able to play their foul games. The individual will

thus be swept away towards liberation.

Besides this philosophical analysis there is practical
implication of panch pranas today. Lifestyle has a
profound impact on this pranamaya kosa and its pranas.
Physical activities such as exercise, work, sleep, intake of
food and sexual relation, ail affect the distribution and
flow of prana in the body. Faculties of the mind such as
emotion thought and imagination affect the pranic body
even more. Irregularities in lifestyle, dietary indiscretions
and stress, deplete and obstruct the pranic flow. This

results in what people experiences as being 'drained of
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energy'. Depletion of energy in a particular prana leads to
the devitalisation of the organs and limbs it governs and
ultimately to disease or metabolic disfunction. The
techniques of pranayama reverse this process, energizing
and balancing the different pranas within the pranamaya

kosa.
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A MEDITATION ON THE ASPECTS OF PANTHEISTIC AND
SPIRITUAL DEMOCRACY: WHITMAN, TAGORE, EZEKIEL

Dr. Manjari Jhunjhunwala®

Democracy is a mechanism by which, through the
clash and compromise of ideas, individuals and
institutions, the people can, however, perfectly, reach for
truth. Democracy i1s pragmatic. Ideas and solutions to
problems are not tested against a rigid ideology but tried in
the real world where they can be argued over and changed,
accepted or discarded. It teaches interested groups to
negotiate with others, to compromise and to work within
the constitutional system. The groups with differences
learn how to argue peaceably, how to pursue their goals in
a democratic manner, and ultimately how to live in a
world of diversity. These are not easy questions and the
broad precepts of democracy only provide guideline for
addressing and analyzing these issues. Indeed, the answers

may change over time. It is for this reason that the culture

* Assocate Professor, Deptt. of Philosphy,
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of democracy is so important to develop. Individuals and
groups must be willing at a minimum, to tolerate each
others differences recognizing that the other side has valid
rights and a legitimate point of view. The various sides to
a dispute, whether in a local neighbourhood or national
parliament, can then meet in a spirit of compromise and
seek a specific solution that builds on the general principal
of majority rule and minority rights. These processes have
added benefit of building the trust necessary to resolve
further problems.

Moreover, a democratic society needs the
commitment of citizens who accept the inevitability of
conflict as well the necessity for tolerance. In keeping with
this, it can be asserted that people may be born with an
appetite for personal freedom, but they are not born with
knowledge about the social and political arrangements that
make freedom possible over time for themselves and their
children. Such things must be acquired and must be learnt
properly. On a healthy democracy depends in a large part

the development of a democratic civic culture. Culture in
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this sense, also necessarily refers to the behaviour,
practices and norms that define the ability of a people to
govern themselves.

Literature —the artistic expression of a society
culture-also exists independently of government. The
primary contribution of literature to democracy is
freedom-to learn to create, to experiment, to explore the
world of the human mind and spirit. In the present paper, |
have attempted to delve deep into the aspects of
pantheistic and spiritual democracy that has a sense of
‘oneness of all’. My elaborations are based on the readings
of three leading poets of the literature written in English
language-Walt Whitman, RAbindra Anth Tagore and
Nissim Ezekiel; as put into three sections.

I

In 1855 Walt Whitman, an indispensable poet of
American literature, was the first and foremost voice of
revolution, able to endow the growing American nation
with a congenial, if unwonted rhythm which after 1870

swept over European literature. “I celebrate myself, I sing
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myself.” he was there to found a world that begins from
him. This audacity to place the individual self at the
originating center of a social world, without any fear of
anarchy, this faith in the coincidence of individuality and
community, proclaimed in loud song, Leaves of Grass.
Whitman was highly influenced by Shrimadbhagvad
Gita and for writing Leaves of Grass he remembered other
Hindu songs as well. In fact, his poems embody the
teachings of Vedanta and the “Song of Myself” collected
in Leaves of Grass is an echo of the preaching of Lord
Krishna. At the same time, abandoning conventional and
hackneyed poetic figures, he drew his symbolism freshly
from his vivid experiences. Equally important as a
defender of the Central American idealism of the past and
springing spiritually from the tradition that Emerson
represented, his was the transcendental or institutional
temperament that trust the innate spiritual intimations of
individual and that makes him responsible to them.
Whitman’s father was a free thinker and a democrat

and his mother was a Quaker who believed in that, “in
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each person there is an inner light, which it is his duty to
heed.” Consequently, he became a firm believer in the
inherent dignity, equality and brotherhood of man. Men of
every section then are interesting to the poet. This very
faith 1s the root and basis of Whitman’s spiritual
democracy. Hence, the democratic poet celebrates no
individual hero, nor does he celebrate himself. He begins
his “Song of Myself” saying that, “I celebrate myself” but
the self-celebration throughout is of himself as a man and
as an American, and this is how he possesses a
commonness with all others and therefore he does not
differentiate himself from others. He commemorates
natural propensities in himself and that is how he
commemorates all. His is a poetry in which he venerates
common humanity and gives the world en masse. His

sense of identity with the humanity is complete:

I celebrate myself, and sing myself
For every atom belonging to me as good belongs to

you...
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I loaf and invite my soul...

I harbor for good or bad, I permit to speak at every

hazard,

Nature without check, with original energy.

He essentially belongs to Nature therefore; there is
no disparity between him and numerous objects of Nature.
As others are also formed of the same elements, there is
vital unity in all creation. Eventually, he wishes that his
soul should be in harmony with the soul of Nature. This
sense of the ‘oneness of all” makes his democracy
universal and pantheistic. The poet is directly led away
from the political aspect of democracy towards
transcendental or pantheistic one which was always the
poet’s main concern. The basic emotion in Whitman’s
lyricism is a feeling of kinship with all and this is visibly
evidenced in the title Leave of Grass. The grass is the great
democratic symbol in nature that has the seeds of
optimism in its making and the idea is firmly hold

throughout in all its fifty two sections. “I guess it must be
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the flag of my disposition, out of hopeful green stuff
woven.”

In the fifth song, the poet realizes that both his body
and soul are creations of God and so both are equally
sacred. He thus becomes a believer in democracy for he
acquires that all men are his brothers and the father of all
is one and the same, the supreme. He comes to understand
that human love 1s very stay and support of the universe
and all created objects whether good or bad significant or
insignificant, lowly or great, are equally holy and valuable.
Whitman’s democratic outlook is marked by spiritualism
and pantheism:

And I know that the spirit of God is the promise of
my own,

And T know that the spirit of God is the brother of
my own.

And that all the men ever born are also my brothers,

and the women-  my sisters and brothers.

And that a keelson of the creation is love.
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Whitman propounds that he does not abhor anyone.
He loves all equally well. None is guilty or stale for him
not eve those who are discarded by society. “I am the mate
and companion of people, all just as immortal and
fathomless as myself.” The poet’s self expands till it seems
to embrace all humanity and achieves identity with all
manners of men. He is not one nation but of many nations.
He exclaims: “Of every hue and caste am I, of every rank
and religion...” The poet reiterates, “I am the poet of the
Soul”. Further, it is generally supposed that the bliss of
heaven is enjoyed through spiritual development. The poet
intends to enjoy the bliss of heaven by taking care of his
spirit. He would purify the physical and sensuous and thus
minimize the pain and suffering of the human lot in this
world.

In keeping with the discussion on Whitman as
spiritual democrat, an 1mportant aspect can be
supplemented here that generally women are awarded a

lower status than men. But Whitman reveres the ‘fair sex’
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and does not take them as an object of the lust but as
partner an helpmate of man.

I am the poet of woman the same as the man,

And I say it is as great to be a woman as to be a man,

And I say there is nothing greater than the mother of
the men.

Next, the poet also accepts reality and materialism.
He has all praises for the work done by the scientists and
for the inventions and discoveries they make which are
useful for mankind as well. But materialism is not the end
of human life. As a matter of fact, the physical is only the
way to preparation for the spiritual. It is the ‘life untold’
which is the poet’s real concern.

Unscrew the locks from the doors!

Unscrew the doors themselves from their jambs

whoever degrades another degrades me,

And whatever is done or said returns at last to me.
The poet aspires for total identification with the selves of
others. He does not like those obstacles and hindrances

which come in the way of the union of souls and he would
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like them to be distant. He is absolutely one with others
and this is possible due to his pantheism.

By God! I will accept nothing which all cannot have
their-

counterpart of on the same terms.

Voices of the interminable generations of prisoners
and slaves,

Voices of the diseased and despairing and of thieves
and dwarfs.

Whitman is campaigner of down-trodden as well. He
speaks for them and stands up for their rights. He becomes
the voice of slaves, prisoners, thieves, dwarfs of the sick
and suffering. In celebrating all, he celebrates the divine,
the Maker.

Lastly, the poet can only hint at the ‘insight’ he has
gained as a result of his mystical journey. He has realized
that there 1s a plan behind the universe. It is not all chaos
and death. There is a form, union and an arrangement at

the back of things.



Journal of Darsana, Vol. IV-V, Janunary-December 2017 259

To it the creation is the friend whose embracing
awakens me.
Perhaps 1 might tell more. Outlines! I plead for my
brothers and sisters.
Do you see O my brothers and sisters?
It is not chaos or death- it i1s form, union, plan-it is
eternal life-it 1s happiness.
1T
Rabindra Nath Tagore (1861-1941) is the most
outstanding name, who first gained for modern India a
place on the world literary scene. The main objective of
Tagore, the Nobel Prize winner, was to bring the east and
west together. Apparently Whitman’s influence is seen on
Tagore. He wanted people to find their own soul and then
help the world to alter the seeming ‘West-East democracy’
into a creative unity and thus achieve a broad base for
human understanding. “The human body is the temple of
the soul; the human soul is the temple of God.”-This is the
gist of Tagore’s Gitanjali (1912).
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Tagore above everything was a great Universalist
and humanist as well as a true citizen of the world. Being
warned in the land of saint-poet Chandidas, who sang,
“Listen, O brother man, / The truth of man is the highest
truth/ There is no truth higher than that.” and reared in the
finest elements of thought in the Eastern and the Western
culture, he cultivated the profound humanism of the great
thinkers and seers of the world. His wisdom had given him
the vision of the spiritual unity of mankind and made him
averse to all that was narrow, parochial or dogmatic, all
that mitigated against the basic principle of harmony in the
world. Tagore believed in one world and in the external
vision of man evolving into a ‘vishva-manav’. Tagore’s
humanism, therefore, was borne of his belief in
spiritualism and being mentally nourished on the
Upanishads, he developed a perpetual vision of the whole
mankind, that is, the entire world to him 1is the
manifestation of the God.

Tagore regards the self to be an instrument of God

and that self has some duties. Man thus becomes the center
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in the poems of Tagore. In order to make himself a living
instrument he transforms his body into a living temple of
God. In his song 11 Tagore expresses man’s devotion for
God and seeks realization not through abandoning
responsibilities but by being one with the society.
Deliverance is not for man in renunciation.

Open thine eyes and see thy God is not before thee!

He is there where the tiller is tilling the hard ground
and where

the pathmaker is breaking stones. He is with them in
sun and in

shower, and his garment is covered with dust. Put off
thy holy

mantle and even like him come down on the dusty
soil!
Born as a man he gets the opportunity to serve the man
and this is how he becomes entitled to attain liberation:

Deliverance? where is this deliverance to be found?

Our master
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himself has joyfully taken upon him the bonds of
creation; he 1s

bound with us all for ever.
In song 80 Tagore talks about a self that 1s separated from
the Self but yearning for union with God is alive.

I am like a remnant of a cloud of

autumn uselessly roaming in the

sky, O my sun ever-glorious! Thy

touch has not yet melted my vapour,

making me one with thy light, and

thus I count monthe and years separated from thee.
Getting one with ‘the light’ is possible only by God’s
grace and that too, is achievable when man devotes his life
to serve the mankind. Song 103 maintains Tagore’s
outlook on man as a server of humanity.

In one salutation to thee, my God, let all my senses
spread out

and touch this world at thy feet.

Like a rain-cloud of July hung low with its burden of

unshed showers
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let all my mind bend down at thy door in one
salutation to thee.

Let all my songs gather together their diverse strains
into

a single current and flow to a sea of silence in one
salutation to thee.
Of all the categories of creation, man is considered better
to all and the profoundest among all. The interrelation
between man and God is inseparable one and ultimate in
turn. “Yes, all my illusions will burn into illuminations of
joy, and all my desires ripen into fruits of love.” Devotion
to God can be shown only through having devotion to
‘thousand bonds’. A correct comprehension of Tagore’s
views will be accommodating in enhancing the ‘pure’
democratic spirit in contemporary society.

11

Nissim Ezekiel (1916-2004); chief of the ‘New
Poets’ in Indian Writing in English establishes a harmony
between democracy and spiritualism. To the poet, the duty

of serving the society into which one is born is the way of
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offering the worship to God. The poet deliberates on it in
following manner:

I worship the God who regards

the prayer of the destitute,

who hears the groaning of the
prisoner, and of those who are

appointed to death. (Collected Poems, 259)

Ezekiel’s poetic odyssey spans a period of about
half a century which saw the publication of his eight verse
volumes. The meditation on spiritualistic cum humanistic
notion informs his poetic oeuvre at large. His spiritual
sense is basically grounded on humane feeling. He appears
to be critical of mere philosophic discussion in which there
is no touch of human sympathy. He writes:

I want to end the acting,

not to be known but to know,

to be new, to become a form and find

my relevance. (151)
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At one point the poet realizes that the highest truth even
“is too momentous for man/ and not always useful”. (156)
Therefore he wishes for:

All I want now

is the recognition

of dilemma

and the quickest means

of resolving it

within my limits. (150)
In his latest volume Latter-Day Psalms Nissim Ezekiel
aims especially at restructuring man’s relationship with
God and society:

Express your gratitude

By giving what you have to give.

you may get nothing in return.

And bear your restlessness with grace. (230)

Selfless service is the poet’s ultimate objective. In
“Minority Poem” he seems to make us realize that
“Everyone understands/ Mother Teresa; her guests/ die

visibly in her arms.” (236) For Ezekiel man is measure of
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mankind. He dreams “the dream of man/...The motive of
five-year plan.” In amidst all victories and defeats, the
poet wants to be involved in pursuit of human happiness.
In fact, the sense of involvement with a spiritual life leads
Ezekiel to sort of commitment with people at large:

I laid down and slept;

I awaked, for the Lord su-

stained me. Let every man,

woman and child sleep and

awaken, sustained by thee. (254)

Like Tagore, Ezekiel’s humanistic thinking is always
earthly, related to worldly problems on the earth. Going
away from the problems is not the solution but getting
involved with them leads a man to solve them:

I do not want the yogi’s concentration,

I do not want the perfect charity

Of saints nor the tyrant’s endless power.

[ want a human balance humanly

Acquired, fruitful in the common hour. (40)
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Nissim Ezekiel’s final wish had been following as
disclosed in one of the last poems “Blessings”:

Whenever you worship

the Absolute

may you remember

all its Relatives. (281)
The eternal truth that the Kingdom of God is within man
thus gives us the golden key to the love of God and love of
neighbour. In order for man to emerge from his present
state of chaos he must experience a revolution of a new
type, one that will have neither a political nor an economic
character. We may call it the individual self-revolution and
this 1s conducive to spiritual awareness of life immensely.
Whitman’s poetry makes readers to conceive of
spirituality more broadly. He himself asserted one that
whosoever touched his book also touched man. Further,
such poems by Tagore and Ezekiel would speak to the
common man, ‘the life-blood of democracy’ and ‘with an
eye to practical life’ provides them with ‘a basic model or

portrait of personality for general use’. This discussion, |
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believe would certainly produce an ideal birthstock for the
new democracy of the future, to the commonplace of
‘food, drink, air, exercise, assimilation, digestion’ and
even ‘manners and dress’. It would raise up and supply
through the nations a copious race of superb men and
women, cheerful, religious ahead of any yet known.

References:
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CREATIVITY AS EXPOUNDED IN WESTERN
SCIENTIFIC TRADITION

Dr. Jai Singh”

The environmental needs and goals are of prime importance in
scientific creativity, as opposed to the artistic creativity, which had roots in
individual’s own needs. It is a functional type, i.e., problem solving type.
Thus it is an objective creativity, which has the criterion of appropriateness,
meaning thereby that the product must make sense in the light of the demands
of the situation. The talent for science has formed the continued advances of
great perfection in knowledge. For the scientific inventions scientific
education or training and environment are very essential. Rules of geometry,
mathematics, science, logic etc. are necessarily followed objectively. The
testimony of various great scientists and mathematicians is sufficient proof
about the cozy assistance and guidance of creative imagination, i.e., automatic
creation is found in many important scientific inventions.

Hermann Ludwig Ferdinand von Helmholtz, August
31, 1821— September 8, 1894, the great German physician
and Physicist described scientific creativity in reference to
himself, 1.e., the way in which his most important new
thoughts had come to him. It may be summarized as
follows: Helmholt has given us three stages in the
formation of new thoughts. The first in time may be called
preparation, the stage during which the problem was

investigated in all directions; the second stage during

* Assistant Professor in Philosophy, MMV, BHU, Varanasi
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which he was not consciously thinking about problem,
which may be called incubation; the third consisting of
appearance of the ‘happy 1idea’ together with
psychological events which immediately followed and
companied that appearance may be called illumination.
These three stages are followed by a fourth stage, the

verification of the final result occurred in the illumination.

Similar 1s the case of Henri Poincaré, who was an
important French mathematician, scientist and philosopher
in the late nineteenth and early twentieth century. He was
particularly known for his conventionalist philosophy. He
has done a great work in the fields of analysis, topology,
probability, mechanics and mathematical physics. His
overall philosophy of mathematics is Kantian because he
believes that intuition provides a foundation for all of
mathematics, including geometry. Henery Poincaré' has
given a beautiful expression of creativity in Mathematical
field. Through his book he has shared his experiences. He
mentions of four stages in the creativity: preparation,

incubation, illumination and verification & exactification.
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Hadamard has also shown that the phenomenon of
mathematical invention, although marked by sudden
illumination, consists of four separate stages stretched out
over time, of which illumination is but one part. These
stages are Initiation, incubation, illumination, and
verification. The first of these stages, the preparation stage
consists of deliberate and conscious work. This would
constitute a person's voluntary, and seemingly fruitless,
engagement with a problem and be characterized by an
attempt to solve the problem by trolling through a
repertoire of past experiences. This is an important part of
the inventive process because it creates the tension of
unresolved effort that sets up the conditions necessary for
the ensuing emotional release at the moment of

illumination.

Poincaré’ describes mathematical creativity as that
form of creativity in which the human mind seems to take
least from the outside world, in which it acts or seems to
act only of itself and on itself. He declares that,

“Mathematical creativity does not consist in making new
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combinations with mathematical entities already known.
Any one could do that, but the combinations so made
would be infinite in number and most of them absolutely
without interest. To create consists precisely in not making
useless combinations and in making those which are useful
and which are only a small minority. Invention is
discernment, choice.” What should one choose, Poincare
says “the good combination.” He describes the good or
useful combination as the “precisely the most 'beautiful, I
mean those best able to charm this special sensibility that
all mathematicians know, but of which the profane are so

ignorant as often to be tempted to smile at it.”

a. Preparation Stage: Preparation stage is the first
Conscious element in the Scientific Creativity. Scientific
creativity can occur in a person only who is technically
trained in science. A lay man cannot contribute some
significant scientific invention till he has some formal or
non formal education or training of science. Intuition is
very helpful in scientific creativity but only if there is

some sound science background. A layman could not have
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said EUREKA, EUREKA. Even the inspirations or
intuition in scientific creativity are based on the first
conscious training in science. The illumination is the face
of the scientific creativity but preparation or the primary
conscious efforts are the base stones which are not
apparent to everyone. Sometimes it 1s taken that
preparation is useless; but it is not so. Hadamard® remarks
that, "sudden inspirations (and the examples already cited
sufficiently prove this), never happen except after some
days of voluntary effort which has appeared absolutely
fruitless and whence nothing good seems to have come,
where the way taken seems totally astray. These efforts
then have not been as sterile as one thinks. They have set
going the unconscious machine and without them it would

not have moved and would have produced nothing."

There are still other scientists who held strongly that
the incubation and illumination stages must be preceded
by the stage of preparation. It is not a wasteful activity but
getting prepared for the final results, which may be got by
voluntary efforts or by the apparent help of the
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unconscious mind. If the preparatory stage is taken to be
useless then one will left with no path in science and all
will be bound to follow the chance hypothesis only. The
following are examples to show that the scientific
creativity 1s possible only after an arduous training,

untiring and constant effort in one direction.

Rutherford (1936) was experimenting using a
radioactive substance which emitted high energy alpha
particles; which fall on a thin foil to scatter. Some of the
particles were exactly reflected back. He describes his
discovery of the large angle scattering of alpha particles
as: “quite the most incredible event that has ever happened
to me in my life.” He further says, “It was almost as
incredible as if you fired a 15-inch shell at a tissue paper
and 1t bounced back and hit you ............. On
consideration I soon realized that this scattering backwards
must be the result of a single collision, and when I made
calculations I saw that it was impossible for anything of
that order of magnitude unless you took a system in which

the greater part of the mass of the atom was concentrated
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in a minute nucleus. It was then that I had the idea of an
atom with a minute massive centre carrying a charge. I
worked out mathematically what laws scattering should
obey, and I found that the number of particles scattered
through a given angle should be proportional to the
thickness of the foil, the square of the nucleus charge, and
inversely proportional to the fourth power of the velocity.
These deductions were later verified by Geiger and
Marsden in a series of beautiful experiments*.” Henery
Poincaré explains importance of preparation in the
following words, “Unconscious work ............ is only
fruitful, if it is on the one hand preceded and on the other
hand followed by a period of conscious work. These
sudden inspirations (and the examples already cited
sufficiently prove this) never happen except after some
days of voluntary effort which has appeared absolutely
fruitless and whence nothing good seem to have come,
where the way taken seems totally astray. These efforts

then have not been as sterile as one thinks; they have set
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going the unconscious machine and without them it would

29

not have moved and would have produced nothing”.

b. Incubation Stage: It is general observation by the
scientists that during the preliminary conscious efforts
comes a stage from where the experiment is not ready to
yield what they were expecting. No progress could be
achieved from that stage; at least for some time. They feel
that they have failed; they get frustrated. This stage is
called as incubation stage. Generally it precedes the
illumination stage, though there are exceptions to it also.
Hadamard (p.55) gives a tip to young researchers in
particular and everybody in general that when we work on
a problem and reach a stage from where there is way for
further development then it should be dropped and
something else must be tried. This dropping should be
provisionally only and must be resumed after some

interval.

Henery Poincaré gives a lucid illustration of this

stage. He says that actually this is an unconscious stage, in
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other words in this stage mind is working on the problem
unconsciously; and we are not aware of it. He declares the
role of unconscious work in mathematical creativity as
irreplaceable. “Often when one works at a hard question,
nothing good 1s accomplished at the first attack. Then one
takes a rest, longer or shorter, and sit down anew to the
work, During the first half-hour, as before, nothing is
found, and then all of a sudden the decisive idea presents
itself to the mind. It might be said that the conscious work
has been more fruitful because it has been interrupted and
the rest has given back to the mind its force and freshness.
But it is more probable that this rest has been filled out
with unconscious work and that the result of this work has
afterward revealed itself to the geometer just as in the
eases | have cited; only the revelation, instead of coming
during a walk or a journey, has happened during a period
of conscious work, but independently of this work which
plays at most a role of excitant, as if it were the goad
stimulating the results already reached during rest, but

.. . . 6
remaining unconscious, to assume the conscious form”.
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The incubation period is a mystical stage in which
the ideas they flash in all directions, but unconsciously. It
is the effect of right combination that there is a stage of
illumination. He further says that, “It never happens that
the unconscious work gives us the result of a somewhat
long calculation all made, where we have only to apply
fixed rules. We might think the wholly automatic
subliminal self particularly apt for this sort of work, which

.. . . 7
1s in a way exclusively mechanical”.

c. Illumination Stage: Most of the scientists have
received unconscious help in the form of intuition,
imagination, dream etc. When there is a dead lock created
by the incubation period then after some time there is a
sudden spark revealing the desired results to the genius.
This 1s also called as irrational aspect of creativity. Some
attribute it to divine inspiration. Following the preparatory
stage when the scientist is unable to come to a solution, he
gets frustrated and stops working on the problem at the
conscious level to work on it at an unconscious level. This

is referred to as the incubation stage of the creativity. After
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the period of incubation spark occurs in the mind which
illuminates the solution, this is called as illumination.
Helmholtz calls it "happy ideas". Illumination 1is
accompanied by a feeling of certainty and positive
emotions. It is interesting to note that the phase of
illumination is a manifestation of the bridging that occurs
between the unconscious mind and the conscious mind.
Poincar¢ proposed that ideas that were stimulated during
initiation remained stimulated during incubation.
However, freed from the constraints of conscious thought
and deliberate calculation, these ideas would begin to
come together in rapid and random unions so that "their

. . . 8
mutual impacts may produce new combinations™".

The stage of illumination can be understood by the
illustration from various scientists. Even arduous scientists
like Kepler have testified of having some unconscious
creativity. He writes, “On 8 March of this present year
1618, if precise dates are wanted, [the solution] turned up
in my mind. But I had an unlucky hand and when I tested

it by computation; I rejected it as false. In the end it came
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back to me on 15 May, and in a new attack conquered the
darkness of my mind; it agreed so perfectly with the data
which my seventeen years of labour on Tycho’s

observations had yielded, that I thought as if I was

59
dreaming”.

Descartes is reported by Pierre Boutroux to have said that
"Imagination, by itself, is unable to create Science, but we must, in certain
cases have recourse to it. First, by focusing it on the object we want to
consider, we prevent it from going astray and, moreover, it can be useful in
awakening within us certain ideas................ Imagination will chiefly be of
great use in solving a problem by several deductions, the results of which need
to be coordinated after a complete enumeration. Memory is necessary to retain
the data of the problem if we do not use them all from the beginning. Image of
the objects under consideration was not constantly present to our mind and did
not offer all of them to us at each instant.""

Hadamard talks about suddenness and spontancousness in his own
case, “It is unnecessary to observe that what happened to me on my
awakening is perfectly similar and typical, as the solution which appeared to
me: (1) was without any relation to my attempts of former days, so that it
could not have been elaborated by my previous conscious work; (2) appeared
without any time for thought, however brief'!.”

For years Gauss had unsuccessfully tried to prove an arithmetical
theorem. One day he succeeded and then he wrote: "Finally, two days ago, I
succeeded, not on account of my painful efforts, but by the grace of God. Like
a sudden flash of lightning, the riddle happened to be solved. I myself cannot
say what was the conducting thread which connected what I previously knew

with what made my success possible'®."

Hadamard quotes the case of Ferrol, who was called

as calculator Ferrol. Hadamard calls his instance as the

most outspoken testimony. The calculator Ferrol wrote a
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letter to Mobius": "If I was asked any question, rather a
difficult one by itself, the result immediately proceeded
from my sensibility without my knowing at the first
moment how I had obtained it; starting from the result, I
then sought the way to be followed for this purpose. That
intuitive conception which, curiously enough, has never
been shaken by an error, has developed more and more as
needs increased. Even now, I have often the sensation of
somebody beside me whispering the right way to find the
desired result; it concerns some ways where few people
have entered before me and which I should certainly not
have found if I had sought for them by myself. It often
seems to me, especially when I am alone, that I find
myself in another world. Ideas of numbers seem to live.
Suddenly, questions of any kind rise before my eyes with

. 14
their answers ."

Poincare notes that in incubation period ideas strike
from all direction, though without the knowledge of the
conscious mind. These result in right combination

matching, done automatically. This right combination is
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‘generally useful and fertile combinations, which seem the
result of a first impression’. These ideas appear before the
conscious mind in a sudden flash; and are usually very
clear and distinct. But he i1s firm in the belief that not
everyone 1s eligible to receive the illumination, in
mathematical creativity. Those who are eligible to receive
the illumination are but a few only. Majority is devoid of
this experience. He gives reason for it as, “Some will not
have either this delicate feeling so difficult to define, or
strength of memory and attention beyond the ordinary, and
then they will be absolutely incapable of understanding
higher mathematics. Such are the majority. Others will
have this feeling only in a slight degree, but they will be
gifted with an uncommon memory and a great power of
attention. They will learn by heart the details one after
another; they can understand mathematics and sometimes
make applications, but they cannot create. Others, finally,
will possess in a less or greater degree the special intuition
referred to, and then not only can they understand

mathematics even if their memory 1is nothing
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extraordinary, but they may become creators and try to
invent with more or less success according as this intuition

: : 15
is more or less developed in them™.”

Poincare'® illustrates mathematical creativity with his
own experience. He cites one of instances about his
discovery of Fuchsian functions. He toiled vigorously for
fifteen days to prove the existence of functions he called
Fuchsian functions; but to fail. One evening he took black
coffee, against his custom. He could not sleep. In that
stage he saw crowds of ideas rising and colliding to make
right and stable combinations. The result was very
productive. In the morning he was with the evidence of the
existence of Fuchsian functions; which he penned down in
few hours. After a few days he left his town Caen to go on
a geologic excursion under the auspices of the school of
mines for this activity his mathematics came to a pause. At
Coutances something strange happened when he boarded
the omnibus. When he put his foot on the step idea struck
to him “that the transformations I had used to define the

Fuchsian functions were identical with those of non-
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Euclidean geometry”. He did not verify it that moment as
that was not an appropriate place and time. He took seat in
the omnibus and continued his conversation with his
companion; still his mind was certain about the
illumination. He verified the results on his return to Caen.
Only to find them correct. After a successful discovery of
Fuchsian functions Poincare focused on some arithmetical
problems. The failure of his efforts frustrated him and he
left academics to enjoy a holiday at seaside. “One
morning, walking on the bluff, the idea came to me, with
just the same characteristics of brevity, suddenness and
immediate certainty, that the arithmetic transformations of
indefinite ternary quadratic forms were identical with

those of non-Euclidian geometry.”

Hadamard explains the reason behind the
illumination in a freshness or lack of brain fatigue; this is
what we can call the rest-hypothesis. It can be admitted
that an essential cause of illumination may be the absence
of interferences which block progress during the

preparation stage. “When, as must often happen, the
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thinker makes a false start, he slides insensibly into a
groove and may not be able to escape at the moment
..................... Incubation would consist in getting rid
of false leads and hampering assumptions so as to
approach the problem with an 'open mind." We can call
this the forgetting hypothe:sis.17 Poincare remarks that
“Sudden illumination 1s a manifest sign of long,
unconscious prior work. The role of this unconscious work

. . . . . 18
in mathematical invention appears to me incontestable.”

d. Verification Stage: It is important to note that an idea
being good or aesthetic does not necessarily mean to be
correct. As such, correctness is evaluated during the fourth
and final stage—verification. There are two stages of
conscious work one before the unconscious work called as
preparation and the next is after the unconscious work
called as verification stage. After the illumination the
scientist is suppose to verify the result of intuition; which
requires discipline and attention; hence the inspiration is
followed by a conscious effort. This second conscious

work involves the verification and then restructuring of
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ideas one has received through illumination; and the
restructured ideas are to be communicated orally or in
written form. Sometimes the ideas received from the
unconscious are very clear; otherwise mostly they are like
raw material which needs to be done orderly, in proper
shape and form. Many times some further consequences
are to be drawn on their basis and at least their verification
is really necessary. Paul Valery observes that, “There i1s
the period of dark-room. There must be no excessive zeal
at this moment, or you would spoil your plate. You must
have your reagents, you must work as your own employee,
your own foreman. The master has provided the spark, it is
your job to make something of it. A very curious thing is
the disappointment that may follow. There are misleading
gleams of light; when the foreman comes to the result, he
perceives that there is no authentic product, that it would
have been good if it had been true. Sometimes a series of
judgments intervene which cancel each other out. A kind
of irritation follows; you say yourself you will never

: : 19
succeed in recording what appears before you."
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Henery Poincaré¢ has given an instance of this stage
from his creativity. He notes that, “Returned to Caen, I
meditated on this result and deduced the consequences.
The example of quadratic forms showed me that there
were Fuchsian groups other than those corresponding to
the hypergeometric series; I saw that I could apply to them
the theory of theta-Fuehsian series and that consequently
there existed Fuchsian functions other than those from the
hyper-geometric series, the ones I then knew. All this

.20
work was perfectly conscious™.”

Role of Conscious and the Unconscious: Apart from these four stages the
scientific invention may be classified into the conscious and the unconscious
creation. Observations of scholars such as Poincare throw light on the
conscious and the unconscious, the logical and the accidental, automatic and
conscious aspects of scientific creativity.

Conscious Creativity : No work is completely automatic
invention. Howsoever small it may be it 1s necessarily true
that may be in some of its parts, every work is perfectly
conscious. Inventions cannot take place merely by chance.
All scientists have acknowledged the role of the
unconscious, chance factor in their research. Still

discovery essentially depends on preliminary and more or
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less intense action of the conscious. Poincare observes that
to Invent is to Choose; invention is discernment, choice.
Paul Valery writes in the Nouvelle Revue Francaise: "It
takes two to invent anything. The one makes up
combinations; the other one chooses, recognizes what he
wishes and what is important to him in the mass of the
things which the former has imparted to him. What we call
genius 1s much less the work of the first one than the
readiness of the second one to grasp the value of what has
been laid before him and to choose it." Emile Faguet
commented on Poincare's lecture: "A problem . . . reveals
itself suddenly when it is no longer investigated, probably
because it 1s no longer investigated and when one only
expects, for a short time, to rest and relax: a fact which
would prove lazy people, it is to be feared, might make 1ll

use of 1t that rest 1s the condition of work."

Automatic Creativity : The so-called "automatic
writings," are founded in abundance in the writings of
scientists and biographers. It is not an abnormal

phenomenon or feature of abnormal people. Many of
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scientists have experienced automatic writing. When I was
in the high school and had before him a task which did not
interest him very much; he suddenly noticed that he had

written at the top of his sheet of paper "Mathematics."

In unconscious process the thinker is not conscious of his mental work
while it is going on, but perceives it when it ends. Once the chemist J.
Teeple?! worked on a question for half an hour; without realizing that he was
doing so. In those days he was in such an abstracted state of mind that he also
forgot that he had already taken a bath and was taking a second one. The
unconscious is usually said to be automatic, it is not subjected to our will.
Hadamard notes that, “Meanwhile, unconsciousness appears to other authors
as being the trace of prior existence; and others again suggest the possibility
that it is due to the action of disembodied spirits. Since celestial causes are
thus set forth, we must not wonder too much at hearing that infernal ones can
be invoked; and that is what has actually happened. An audacious philosopher,
the German von Hartmann, considers the unconscious as a universal force,
specifically an evil one, which influences things and beings in a constantly
harmful way; and such is the pessimism generated in him by the fear of that
terrible unconscious that he advises not individual suicide, which he considers
as insufficient, but "cosmic suicide," hoping that powerful forces of
destruction will be devised by mankind, enabling it to destroy at once the
whole planet: a kind of foresight of what is taking place as these lines are

written”. 22

Dirac has mentioned about scientific creativity in his
case. He has contributed the realm of science with the
Poisson Brackets. He says about the ideas, “which had just
come out of the blue. I could not very well say just how it
had occurred to me. And I felt that work of this kind was a

23
rather ‘undeserved success’
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Einstein also notes that, “When in 1907 I was
working on a comprehensive paper on the special theory
of relativity ............. There occurred to me the happiest
thought of my life .......... That ‘for an observer falling
freely from the roof of a house there exists — at least in his

. . . o 24
immediate surroundings—no gravitational field.”

Thus we see that invoking unconscious processes for
creative activity is common among thinkers in diverse

intellectual fields.

John Pemberton was a pharmacist from Atlanta. He
was working on medicine for headache. He mixed some
items; and the product was Coke. The ingredients are a
secret. Charles Goodyear was experimenting with rubber
for a long time, may be a decade; but all in vain. One day
he poured a mixture of rubber, sulfur and lead on a hot
stove. This is how the vulcanization of rubber came as
technology. In 1859 William Perkin was experimenting
with artificial quinine for malaria treatment. While

experimenting he got a thick gloomy material; which had a
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beautiful colour. This was the first synthetic dye. It was
more bright and vibrant; and did not get fade on washing.
He turned chemistry into a money luring study; and
inspired many people into chemistry. Alexander Fleming
discovered penicillin through an accident. One day in 1928
he left his workplace unclean before proceeding to
holidays. On his return he found that his cultures were
bearing some strange fungus. Surprisingly no bacteria
were found in those cultures. In this way accidentally he
discovered penicillin; which became the first ever
antibiotics.  Karl Popper the great British mind of
twentieth century notes that, “................... There is no
such thing as a logical method of having new ideas, or
logical reconstruction of this process. My view may be
expressed by saying that every discovery contains “an
irrational element”, or “a creative intuition™ .......... % He
declared that scientific progress requires a balance
between creativity and conformity, but ultimately it does

require creativity.
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Unconscious plays an important role in mathematical
creativity is shown by the example given by the famous
American mathematician Leonard Eugene Dickson. He
gave example of his mother and her sister, both of whom
were competitors in geometry, while at school. One
evening both sisters tried a lot to solve some problem but
failed. At night his mother had a dream about the problem
and she solved it. The whole problem was uttered by her in
a clear voice; though she was sleeping. Her sister was still
awake and noted down it. Next morning her sister had the
right answer whereas Leonard’s mother was unaware of
it.*
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ENVIRONMENTAL ETHICS IN BUDDHISM

Dr. Sarita Rani’

Buddhism is a way of life which teaches a man that
how to live in this world. Buddha gives equal importance
to man and nature. Buddhism is not only Dharma
(Religion) but it is the sacred law and morality. Buddhims
is all about nature. According to it all the living and non
living objects are important for human life. So Buddhism
can be described as an ecological religion or a religious
ecology (Buddhism and Ecology page Vill. edited by
Martine Bachelor and Kerry Brown)

The Chief events in the life of the Buddha took place
in the open air. He was born in a park at the foot of a tree
in Kapilavatthu, he attained enlightment in the open air at
the foot of the Bodhi tree in Bodhgaya. He began his
missionary activity in the open air in the sala grove of the

Mallas in Pava. The Buddha's constant advice to his
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disciples was to resort to natural habitat such as the far
else. There undisturbed by human activity, they could

devote themselves to meditation.

In the time of Buddha there was no crisis of the
environment of the kind as we see today. But there are
many teachings of Buddha in which we can get a solution
for environmental crisis. The ethical teaching and general
philosophy of Buddha are basically related to the angle of
human suffering and the riddles of life and death concern
far the welfare of the natural world has been an important
element throughout the history of Buddhism. Recognition
that human beings are essentially dependent upon and
interconnected with their environments has given rise to an
inclusive respect far nature. Although Buddhists believe
human have a unique opportunity to realize enlightenment,
which other creatures do not sent, they have never
believed human Deirfs are superior to the rest of the
natural world Buddha respect nature. His respect for
nature is clearly revealed in the following lines exchange

between the Buddha and his disciple Maha Moggallana
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when the monks custom of receiving their daily food as

charity from local people was undermined by famine.

One day Maha Moggallana went to the blessed one.
He said 'Lord' alms food is hard to get in veranja now.
There is a famine and food and food tickets have been
issued. It is not easy to survive even by strenuous
gleaning. Lord, this earth's under surface is rich and as
sweet as pure honey. It would be good if I turned the earth
over. Then the bhikkus will be able to eat the human that
water plants live on. But Moggallana, what will become of
the creature that depends on the earth's surface ?
Moggallana said, Lord, I shall make one hand as broad at
the great earth and get the creature that depend on the
earth's surface to go on to it. I shall turn the earth over
with the other hand. "Enough, Moggallana, do not suggest

turning the earth over. Creatures will be confounded”

Buddha wants to remove the pain and suffering from
human lives. He is full of compassion for human and other
creature of the earth. He condemned Hindu rituals in

which animal sacrifices was given. He says-In this
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sacrifice, Brahmin, no bulls were slain, no goats or sheep,
no cocks and pigs, nor were various living beings
subjected to slaughter, nor were trees cut down for the
sacrificial grass, and those who are called slaves or
servants or workmen did not perform their tasks for fear of
blows or threats weeping and in tears. But those who
wanted to do something did it, those who did not wish to
did not, they did what they wanted to do, and not what
they did not want to do. The sacrifices was carried out

with ghee, butter, curds, honey. 4

The natural environment, uninhabited by humanity,
was also respected as the ideal place for cultivating
spiritual insights, even in eighth century, Shantideva
prefers that he says - "when shall I come to dwell in forests
amongst the deer, the birds and the trees that say nothing
unpleasant and are delightful to associate with....." 5
Buddhist throughout the ages have discovered that the
truth that sets the heart free it not found in some
metaphysical reality outside the place and time in which

each of us lives and breathes. The spiritual meaning of life
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is to be found right here in the midst of this network of
relationship called life’ .The Buddha taught that all things
in the universe came into existence arise as a result of
particular condition. There is no creator God as the first
cause because there is no beginning'. when we understand
the nature of ourselves and the world in this way we are
freed from the instinctive idea that we and other things

somehow exist in our own right.

Independently and seperately from everything else.
In thagatha Buddha's earlier disciples said" for one who
truly see the pure and simple arising of phenomena and the
pure and simple continuity of conditioned things there is
no fear. When with wisdom one sees the world as just like
grass and wood not finding any selfness, one does not

grieve with the idea its 1s not mine"’

The important quality of Buddhist teaching 1is
kindness and compassion loving kindness is understood as
the wish for other to be happy, and compassion as the wish

to alleviate suffering and seeing to uproot its course
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ultimately loving kindness and compassion extend to all

living things people, animals, plants the earth itself.

Now a days modern humanity has exploited nature in
the search for pleasure without any moral restraint to such
an extent that nature has been rendered almost incapable
of sustaining healthy life. Invaluable gifts of nature, such
as air and water have been polluted with disasterous
consequences Humanity is now searching new ways and
means of overcoming the pollution problem. If we are to
act with a sense of responsibility to the natural world to
our fellow human beings and to future generation, we must
find an appropriate environmental ethics. In Buddhism we
can get a fullyfledged philosophy of life. Buddhism
believes that natural processes are by the morals of

humanity.

Accordingly to Buddhism changeability is one of the
basic principle of nature. The world is dynamic and is
therefore defined as that which disintegrates. There are no

static and stable things. There are only ever changing, ever
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moving process. Solidity, liquidity, heat and mobility,
recognized as the building blocks of nature are all ever
changing phenomena. The Buddhist philosopher
Nagarjuna developed this idea into what is known as the
doctrine of emptiness to assert that all things are empty is
not to deny that they exist it is simply to deny that they are
self existing. For Nagarjuna the most convincing reasons
that things are empty of self existence is that they are
dependent upon external condition to cause them to exist.8
Buddhim says that ego centralism is the root cause of
ecological crisis. The roots of unwholesome motivation
are greed, aggression and delusion and non greed, non
aggression and non delusion are the roots of wholesome

motivation.

The Buddhist middle path accpets only the process
of physical and mental phenomena which continually arise
and disappears. This process is referred to as dependent
origination, provides the basis far understanding the nature
of the human social nature matrix within which we live.

The ego illusion is not merely an intellectual construction,
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but is fed by deeper affective process. Human traits like
acquisitiveness, excessive possessiveness. The urge to
hoard and acquire things more than is needed, the impulse
to outdo others, envy, and jealousy are reciprocally linked
to the beliefe in an ego. Beliefs influence desire and
desires influence beliefs. Some of the social, economic and
political structures that people build collectively may turn
out to be more subtle expressions of their ego, which other

human creations may be expression of caring and sharing.

The law of dependent origination refers to an
interconnected and interdependent structure in the
universe. In other world the law of dependent origination
points towards the "the way things are" the " natural way".
The Buddhist understanding of reality is referred to as
yathabutam pajanati" getting an insight into that which is
not constructed by human. This lawful structure is not
created by any supreme power and the Buddha merely
discovered this casual structure. In this way that someone
might discover on ancient city a forgotten city overgrown

by a dense jungle.
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In the teaching of Buddha, there was a basic concern
with the evils related to the destruction of life. Buddha
positively recommends the cultivation of love and
compassion. This perspective has an implicit reference to
nature plants and trees. This perspective has an implicit

reference to nature, plants and trees.

The monks are expected to be cautious of even
unintentional harm. Buddha is sold to have refrained from
causing injury too act accordingly. It is quite explicit that
even unintentional harm to the smallest creatures be
avoided. In the case of laymen, occupations like
agriculture are left open to them. Regarding the plants, tree
and the natural environment, what is emphasized is a
gentle human, nature orientation. In the code of discipline
for monks the Buddha mentions that there is a view among
people that "plants have life; but this view is not discussed
by the Buddha. In the codes of discipline for monks there
are rules forbidding them to pollute lakes and rivers, as
well as keeping saliva, urine, and facces away from the

green grass’ the monks were expected to developed a
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caring non violent attitude towards the environment.
Buddhist condemn the destruction of nature But
Buddhisms does not develop any metaphysical thesis to
link animals and plants. The Buddha does not develop
abstract theories and principles independendent of living

context and their pragmatic relevance.

The ethical principle involved for the monks is to
keep away from activities that would concern with
violence. It prevents a monk from digging the ground 10.
The monk were even expected not to travel during the
rainy season as this would cause harm to minute creatures.
He closed the doors of profession like the killing and
selling of animals and selling of armaments. He did not
allow the monks to eat meat if it has been on purpose
killed far a monkl11. Buddha says that any one who kills
an animal specially far a monk acquires demerit as the

animal experiences pain and distress.

Buddha believes in cultivation of compassion and

sympathy for all living beings. The Karaniyametta Sutta
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prescribes the practice of metta 'loving kindness' towards
all creatures timid and bold, long and short, big and small,
minute and great, visible and invisible, near and far, born

and acting birth 12

Just as our own life is precious to us, so is the life of
another precious to it. Therefore reverence must be
cultivated towards all forms of life. The Nandivisala
Jataka illustrates how kindness should be whown to
domesticated animals Many time Buddha proves that a
human being and beast can live and let live without fear of
one another if only humans cultivate sympathy and regard

all life with compassion."”

Budha believe in karma and rebirth. Buddhist adopt a
sympathetic attitude towards animals because they believe
that humans can be reborn as animals. So it is possible that
our dead relatives are now living as animals. Therefore it
is right that we should treat animals with kindness and
sympathy. The Buddhist concept of merit also encourages
a gentle non violent attitude towards living creatures. It is

said that if someone throws dish-washing water into a pool
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where there are small creatures so that they can feed on the
tiny particles of food washed away that person
accumulates spiritual merit even by such trivial generosity
14 In a story of Macchuddana Jataka in a precious life, the
Buddha to be threw his leftover food into a river to feed
the fish and by the power of that merit he was saved from

. . . 15
an impending disaster.

Buddhism also expresses a gentle non-violent
attitude towards the vegetable kingdom which provides
not even to break the branch of a tree that has given us
shelter. In Buddhism to preserve trees is a great deed.
Bodhi trees have great importance in Buddhism where

Buddha got enlightenment.

The construction of parks and pleasure groves far
public use is considered a great deed that gains much
spiritual merit. Sakka, the lord of gods is said to have
reached this position as a result of service such as the
construction of park, pleasure, groves, ponds, well and

16
roads.
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In this modern age people have become alienated
from nature when science started unveiling the secrets of
nature one by one, humanity gradually lost faith in theistic
religions after industrial revolution humanity has become
more and more materialistic. Now a days man wants to
obtain more and more pleasure. Man's greed for more and
more possessions, adopted a violent and aggressive
attitude towards nature. The result of this act is being
reflected in deterioration of humanity's physical and
mental health on the other hand rapid depletion of natural
resources. This is time to learn from Buddhist teaching
that how we have to protect humanity and nature. Man is a
part of nature so to save ourselves man should protect
nature first. The human race must reappraise its value
system. Buddhism teaches that mind is the forerunner of
all things, mind is supreme. If we act with an impure mind
it invites suffering if we act with a pure mind with the
qualities of compassion, wisdom and love happiness will

follow like a shadow'’



308
ISSN : 2348-0122/Vo0l.4/No.5

Buddhism offers humanity 'the middle way' a simple
moderate lifestyle eschewing both extremes of self
deprivation and self indulgence. Every individual has to
order their life on moral principles exercise self control in
the sensuous pleasure, discharge their duties in their
various social rules and behave with wisdom and self
awareness 1n all activities. Man will have to adopt a non-
exploitative and caring attitude towards nature. According
to the sigalovada Sutta a householder should accumulate
wealth as a bee collects nectar from flower. The been
harms neither the fragrance nor the beauty of the flower,
but gathers nectar to turn it into sweet honey. Similarly a
human being 1s expected to make legitimate use of nature
so that he can rise above nature and realize his or her

innate spiritual potential. (Dhamma Pada IIT 188)
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A CONTEMPORARY APPROACH TOWARDS
LIBERALISM

Dr. Pramod Kumar Singh®

Liberalism accords primacy to liberty and Ronald Dworkin, the
contemporary liberalist, offers us fresh insights into the arguments for equality
(that is based on the principles of ethical individualism). His liberal equality
merges the traditionalliberal ideas of individual liberty and autonomy with that
of equal life prospects for all. Dworkin aims at removing discrimination
against the disadvantaged sections and helping them lead decent lives. His
prominent goal seems to be construing the basic principle of these rights. This
paper attempts to analyse Dworkin’s grounding principle, by clarifying his
chief arguments, so that we might better understand theirnature and force as
well as how they fit together over time.

The established approaches: In Greek thought,
discussions on political freedom began with an eye to
political participation. Plato and Aristotle, both, give
primacy to the notion of state or society over the
individual. They defended slavery as a natural institution
and as being beneficial for both the slave and master. This,
however, seems unjustifiable since freedom - if valuable
for one - must be valuable for all. If slaves are ‘men’then

no argument would justify slavery (Barker, p. 336).

* Assistant Professor, Philosophy, J. N.College, Dhurwa, Ranchi
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The contractarian' philosophers (mainly Hobbes,
Locke, and Rousseau) transfer people’s natural liberty or
right to a sovereign. Notwithstanding, each secures a
different sort of right for the individual. Hobbes allows for
the right to self-preservation, Locke preserves the right to
life, liberty and property and Rousseau advocates the right
to freedom which is based on the general will of the
state.But, in reality, these endeavours lead to some form of
tyrannical government for, in all of them, all individuals in
the state do not take a part in the agreement.

J. S. Mill puts forward his notion of individual
liberty (the right of an individual to develop his capacities
free from the interference of others) and resolves the
problem of the oppression of minority in a democracy. On
the other side, Mill elucidates upon the concept of public
and writes - “miscellaneous collection of a few wise and
many foolish individuals, called the public” (Mill, p.
276).The philosopher advises that, amongst all the citizens
of the state, one should give preference to the genius. This

is justified in view of the genius’ much larger contribution
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towards the development of the society. Further, “genius
can only breathe freely in an atmosphere of freedom”
(Mill, p. 298). Undoubtedly, Mill was arguing for a social
elitism in which liberty and individualism are not intended
for all but for the exceptional few. This problem is
addressed adequately in Dworkin’s idea of equal life
prospects for all.

Inthe nineteenth century, arose the problem of
defining the features of liberty. At that time, Berlin gave
two concepts of liberty which helped distinguish political
liberty from other kinds of liberty. Berlin differentiated
between two aspects of liberty—negative and positive.
Further, he gave significance to the negative over the
positive.He explained, through Mill’s argument, that
man’s most successful effortin the modern society is self-
improvement. Certainly, Berlin gave a fresh perspective to
contemporary discussions on liberty, but didnot talk much
about equality. To do justice to the ideas of both liberty
and equality, contemporary work need to look into the

1deas of Dworkin.
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Rawls’s represents a new editionof traditional
hypothesis and this hypothesis inserts a new section into
the series of contractarian theory in its ‘original position®?
His hypothesis formulates the notion of justice and
rebuffs the contemporary ethical conception (especially
utilitarianism)’. Dworkin sorts out Rawls’s criticism by
emphasising that Rawls’s basic assumptions are unlike the
classical liberalist assumptions. Hence, it is pertinent
tolook further into Dworkin’sfundamental principle on
Rawls’s theory of justice.

Richard J. Arneson also makes known that, in the
contemporary world, one of the foremost promoters of
liberal egalitarianism is Dworkin who merges the concept
of individual liberty and autonomy with equal life
prospects for all in his liberal equality (Arneson, p.
79).Dworkin admits that in order to attain the ideal of
liberal egalitarianism, we must arrive at a key principle
that helps conciliate competing rights.

TheDworkinian approach: Dworkin starts with a

questionabout the right to liberty, namely, - ‘Do we have



314
ISSN : 2348-0122/Vo0l.4/No.5

right to liberty?’ and responds, as Isaiah Berlin does,in
thenegative  sense(Berlin, p.121-122). Further, he
acknowledges that, there is a conflict between the right to
liberty and equality. For example, the disputes between the
American Whites and Blacks. Here, the Blacksidentify
with the uncultured and unskilled person and, at first,
demand an abstract right to equality.On the other hand,the
Whites identify with the cultured and skilled person and, at
first, demand an abstract right to liberty. Hence, there is
need to reach a conciliation between these two rights.
Dworkin tries to reset a formula to unite these competing
rights.

To elucidate further, Dworkin states that legal
positivists build a threat of connection between law and
morality. So, he disproves legal positivism* and
recommends an alternative account of law.There is a
fundamental question regarding the idea of rights -whether
the citizens have a right to break the law or not? If a
person breaks the law and government prevents him/her by

arrest or prosecution, then should we respect the one who
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is in jail? Conservatives and liberals admit that citizens
have a right to break the law- sometimes when conscience
needs and sometimes when government accuses them.
However, Dworkin suggests that, we can dilute this
paradox through civil disobedience”.

Often, on the grounds of general utility, government
limits citizen’s liberty. For example, we have a legal right
to drive our car on the street. But, in the general interest,
government can make the street one-way. Not all legal
rights are moral rights against the government. This does
not mean that the right to disobey the law is a separate
right. Yet again, Dworkin argues that such general utility
cannot be the only base through which citizens are
prevented of exercising their rights. For instance, the law
of defamation restricts a person’s personal right but
protects the right of others.One cannot wreck others’
reputation by his careless speech without having good
grounds for what he thinks. Therefore, it 1s necessary for

the government to choose between two kinds of rights
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(here - citizen’s personal rights to State’s protection and
personal right to be free from State’s interference).
Dworkin elucidates that government can abridge
citizens’ rights on two significant grounds - human dignity
and political equality. The first one comes from the pre-
supposition that every person is a constituent member of
the society. The second says that the government should
treat all the citizens, irrespective of their social status, with
equal concern and respect. So, in the political community,
all must have equal freedom. As a result, we must consider
these ideas (dignity and equality) as axiomatic. Hence, we
should make a consistent adjustment between society and
government- which depends upon balance of rights. “The
institution of rights is therefore crucial, because it
represents the majority’s promise to the minorities that
their dignity and equality will be respected. (Dworkin, p.
205)” Government must treat it’s citizen with equal
concern and respect. In the next section, I will analyse
reverse discrimination - that is a fundamentalconstituent of

right.
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Douglas N. Husak explains that both liberty and
equality have equal value in existence. Therefore, the
citizens have the right to liberty as much as they have right
to equality. Further, he says that, Dworkin concurs with
the idea that citizens have ‘no right to liberty’. Husak
criticises Dworkin since all kinds of rights must be taken
seriously. Certainly, we can attach more importance to one
kind of right but it does not mean that the other does not
exist. I find this approach deceptive for Dworkin does not
explain liberty and equality differently. He reasonably
justified his keystone in contemporary liberalism. Having
thus drawn upon Dworkin’s notion, we must justify the
establishment of his idea in the next section.

Justification for the Underpinning of Dworkin’s idea:
We cannot ignore John Rawls’s ‘A Theory of Justice’for
we are looking upon justice in association withrights.
Dworkin explicates that Rawls’s original position differs
from the classical-contractarian theory because it does not
define a right to any particular goal. Certainly, Dworkin’s

arguments are not similar to Rawls. Dworkin, however,
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assumes that Rawls’s methodology presupposes the
constructive model of reasoning from particular
convictions to theories of justice. People must not
misconstrue Rawls’s deep theory (hypothetical agreement)
as advocating that the right to liberty 1s fundamental while
the right to equal concern and respect is an abstract right.
Dworkin postulates the moral theory that lies behind
Rawls’s theory of justice. In this way, he attempts to
resurrect Rawls’s approach and justifies his underpinning.
Hypothetical contract theory never provides an
independent argument for fairness and all the members of
the state do not bargain their self-interest for entering into
it. Therefore, such a contract theory cannot be the form of
an actual argument. Rawls assumes that, in order to
understand the basic structure of a society, the concept of
person plays a key role.As a moral person, an individual
has two powers - reason and rational. Thus, the idea of
person serves, only, for developing a political notion of
justice (Pogge, p.96-97).Rawls never assumes that

everyone, who enters into an agreement, hasa conception
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of it’s good and is capable of a sense of justice. In the
original position, the two principles of justice are opted for
as the basis of antecedent interest® (not actual interest as in
contractarian theory). This antecedent interest does not
annihilate the actual interest because, only, toremovethe
particular information of men and women - we take to the
two principles of justice (which are for each person’s
interest). Hence, in contemporary politics, the original
position offers a sound argument for the two principles of
justice.

Dworkin observes the theoretical basis of the original
position. He finds that this is the product of a deeper
political theory which can be argued from the contract,
only through the two principles. Also, justice does not
mean the loss of freedom for some. Utilitarianism is a
teleological concept and A Theory of justice is a
deontological concept. So, it distinguishes itself from the
classical contract and utilitarian theory. Dworkin makes a
tentative initial classification of the political theories, as

deep theories, that might contain a contract as an
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intermediate  device (Dworkin, p.171). Dworkin,
tentatively, constructs three divisions of these deep
theories- goal-based, duty-based and right-based.
Utilitarianism falls underthe first territory (such theory
regards the interest of political organisation as being
fundamental). Kant’s categorical imperative belongs to
second territory (the second one locates the individual at
the centre and accepts code of conduct as the essence).
Rawls deep theory lies in the third territory (such theory
locates individual at the centreand treats code of conduct
as instrumental). Dworkin concludes that the last one is
most suitable since it represents good reasoning for justice.

Undoubtedly, since Rawls assumes natural rights in
his hypothesis, the abstract right must be underlying in his
deep theory. However, this is a more suitable political
concept than that given by the contractarians. For example,
Hobbes acknowledges in his deep theory that, men have a
fundamental right to life whereas Rawls does not

exemplifythe right to any particular individual goal.Just
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like contractarians, the ‘Veil of ignorance’’ is also not the
form of distorted ranking of interest.

Rawls’s proposed reconciliation of liberty and
equality is expressed in his two principles of justice.
Dworkin reveals that, certainly, Rawls proposes right to
liberty in his first principle. This, however, 1s not a
fundamental right because, after analyses, we get to know
that there 1s distinction between general liberty and
particular liberty. To illustrate, we assume that A has the
right to liberty for having an ice-cream and B for
participation in politics. In this sense, the second case of
particular liberty has a stronger appeal for people. This is
so because particular liberty entitles them to a noteworthy
value and such a claim of right is an anti-utilitarian notion
(successful claim of right in the strong sense). It is called
basic liberty in Rawlsian concept and these basic liberties
protect primary good - not as a goal but in itself. Hence,
after evaluation, Dworkin discloses that Rawls offers this
right to liberty, in his first principle, as a product of the

contract rather than as a condition of the contract.
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In his second principle, Rawls elucidates the right to
equality. Here, Dworkin makes known that this right is
also not a fundamental right, but more abstract than right
to liberty. Rawls gets this right directly from the original
position with no possibility that it will be related to the
egoistic conception.Therefore, antecedent-interest is not
completely dissimilar from real-interest. Also, in contrast
to other contractarian theories, no discrimination i1s made
by antecedent interest.

Rawls validates inequality in social status for a more
fundamental sense of equality. He accepts that each person
should be treated with equal respect in a state. He does not
agree to people being treated in accordance with their
social status. Now, Dworkin elucidates that in the second
principle, Rawls defines fundamental right and it comes
from right to equal concern and respect in the original
position. Thus, the right to equal concern is not a product
buta condition of entrance to the original position.Dworkin
connects such principles of justice as an egalitarian ideal

in two ways (Dworkin, p.180): he subordinates equality
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with liberty of political activity (when it i1s needed) and
does not take account of relative deprivation.

Henry Shue relates Rawls’s conception of liberty to
self-respect. He emphasises that Rawls admits the
Aristotelian principle and, through that, we find that the
most vital primary good is self-respect (Shue, p.197).Thus,
self-respect can provide us a premise for the conclusion
that has precedence over other goods.Shue argues that
without the additional assumption of an equal distribution
of self-respect, Rawls’s argument for the priority of liberty
will not work. We can now acknowledge that Shue tries to
define basic liberties equally by describing equal status for
all.

Conclusion: Dworkin derives a fundamental right -
namely the right to equal concern and respect. This is an
effort to reunite formal equality as well as substantial
equality with liberty. Through his key principle of
equality, Dworkin adds a new fundamental ideology to

liberalism.
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They assume a hypothetical condition under which they would find it rational to make a
mutual agreement to enter in the legitimacy of an authority.

The strategy of the original position is to build a method of reasoning that models abstract
ideas about justice so as to focus their power together onto the choice of principles.

At that time utilitarianism is predominant theory for much of modern moral philosophy,
represented by a long line of writers.

Legal positivism is the notion that the existence and content of law depends on social
facts and not on its merits.

He starts with this question: ‘How should the government deal with those who disobey
the draft laws out of conscience?’ “If the law is invalid then no crime is committed, and
society may not punish. This reasoning hides the crucial fact that the validity of the law
may be doubtful.” Dworkin gives three models in which he tries to show as to which one
is suitable to accept in case of doubtful law. After analysis, we conclude that civil
disobedience is acceptable in a state.

Dworkin explicates that this is in my antecedent interest to make a bet on a horse that, all
things considered, offers the best odds, even if, in the event, the horse loses. It is in my
actual interest to bet on the horse that wins, even if the bet was, at the time I made it, a
silly one.

This is the most important part of Rawls original positionswhich has a limiting type of
ignorance so that it makes a judgment which is lexical in order.
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IS THERE A GYNOBIBLIOPHOBIA? : MISUNDERSTOOD
AND MISREPRESENTED PREDICAMENT OF WOMEN
WRITERS

Dr. Vinamrata®
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An article by “Words and Leaves” on
“Gynobibliophobia” talked about prizes that are
exclusively for women writers like “The Stella Prize”
which celebrates the contribution of Australian women
writers in world literature and “Bailey’s Women Prize”? Is
there need for prizes exclusively for women? Multiple
survey indicate that women buy and read more than men.
We can easily claim that gone are the days of extreme
patriarchy and women are able to voice their true feelings.
But if we believe in that we are surely mistaken. Every
year the VIDA count examines a range of publications and
looks at who 1is reviewing books and who is being

reviewed. In 2014 count, it found that majority of
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publications still had male dominated literary coverage.
The word “gynobibliophobia” is being used by feminist
writers for protesting against the biases and prejudices in
publishing and post-publication of a book but the word has
no record in any online dictionary. A twitter comment
describes “gynobibliophobia” as “An insidious dismissal

of women writing”.

This fact itself raises a doubt on double-standard of
male-chauvinism. Any protest on biases in the field of
publication is ruled out by saying that things have changed
and the times have gone when women used to write under
male pseudonyms. But we have to have a keen look on the
history of discrimination against women writers and
understand that though the degree of discrimination has
changed but patriarchal mindset prevails in the world of
printing and publishing. The term “gynobibliophobia” was
coined by Francine Prose in 1998 that stood for “the fear
of women writing”, citing Norman Mailer’s comment “I
can only say that sniffs that I get from the ink of a women

are always fey, old-hat, Quaintsy, Goysy, tiny, too dykily
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psychotic, crippled, creepish, fashionable, frigid, outer-
Baroque maquille in mannequin’s whimsy, or else bright
and stillborn”. She talked about the “uneven literary
playing field”. She was disappointed by Norman Mailer’s
comment who said; “I doubt if there will be a really
exciting woman writer until the first whore becomes a call
girl and tells her tale...a good novelist can do without
everything but the remnants of his ball.” Francine
Prose wrote “Now when the subject of ‘women writing’
comes up, as it periodically does, the result is more of a
dust devil than typhoon. Women are distressed and
disheartened all over again and the subject quietly, politely
disappears.” (“Scent of a Woman’s Ink™)

Remarks similar to Mailer’s discrimination for
women writers have been springing up in literary circles.
A similar incident happened in India where not far back
but in September 2010 there was hue and cry over the
disparaging comments by Vibhuti Narain Rai, the then
Vice Chancellor of a prestigious university. In an

interview Rai stated that over the past few years Hindi
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women writers have vied to prove that each is a bigger
“chinaal” than the other. “Chinaal” is an Urdu word that
can be translated as “adulterous woman” or “whore".
Ajneya’s critically acclaimed work is: “Kitni Naon Mein
Kitni Baar” which can be roughly translated as “How
many times, In how many boats”. Rai derogatorily calls
the work “Kitne Bistaron mein, Kitne baar” which means
“How many times, In how many beds. Vibhuti Narain
even goes on to remark ‘“’feminist discourse has reduced
to a grand celebration of infidelity A man is free to make
any remark but if a woman talks about her love and
sexuality she stands on the verge of being called a “slut”
or “whore”. (“”Whore’ Comment on Indian Writers Can’t
be Ignored”). In her autobiography My Story, Kamala Das
recounts her ordeal as a poet for openly talking about her
sexuality. She was called a “nymphomaniac” and branded

as a witch.

Though there have been voices in favour of women
writers and Ashok Vajpeyi, the first VC of MGIHU and
then president of Lalit Kala Akademi said; “It (the
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comment) proves our willingness to resist the cheap and
sensational feudalism that has been plaguing our

b

institutions...” incidentally and ironically the editor
Rakesh Mishra who has been accused by Vibhuti Narain
Rai for inserting the word “chinaal”, is a faculty in
department of Women Studies at MGIHU (Archive. Indian
express.com) There was a widespread opposition and
media trial over it and like always the incident was
forgotten. It’s necessary to understand that what such
reviews do to women writers and writing. To understand
it, I have taken the special case of Mary Corelli. And
definitely you would ask; “Who is Mary Corelli?”” With
her numerous volumes of work which sold well during her
time, little is known of Mary Corelli these days. She was a
novelist tremendously famous at her time. She relished a
period of great literary success from the publication of her
first novel in 1886 to 1920’s. Her popularity can be
guessed by the fact that her novels sold more copies than

contemporaries, including Arthur Conan Doyle, H.G.

Wells, and Rudyard Kipling. Her works were collected by
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Winston Churchill, Randolph Churchill, and members of
British Royal family. Though being hugely successful
Mary Corelli was disparaged by the critics as being a
popular writer and “the favourite of common multitude."
The harsh criticism that she faced appears to be the
motivation behind the portrayal of the character of Irene
Vassilius 1n her fictional masterpiece Soul of Lilith. Irene
Vassilius is an alter-ego of Mary Corelli herself and the
pathos of Irene are an inkling into the heart of Mary
Corelli herself who was broken by the adverse criticism at
her time. The grievances of Irene Vassilius against
dominant patriarchal setup though appears to be personal
but it tells the story of a generation of female writers who
are judged and negatively criticized by the dominant
patriarchy. Mary Corelli’s loss in oblivion though being a
prolific writer also sheds light on the setup. A women
fears being branded a “radical feminist” even if she tries to
raise the voice against dominant patriarchy. Grant Allen
wrote in The Spectator about Mary Corelli “a woman of

deplorable talent who imagined that she was a genius, by a
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public to whose commonplace sentimentalities and
prejudices she gave a glamorous setting” whereas James
Agate wrote of her that her writing was a combination of
“the 1imagination of a Poe with a style of an Ouida and the

mentality of a nursemaid”. (Wikipedia)

"That 1s a mistaken i1dea,-- one of the narrow notions
common to men," she answered, waving her fan idly to
and fro.—"You remind me of the querulous Edward
Fitzerald, who wrote that he was glad Mrs. Barret
Browning was dead, because there would be no more
Aurora Leighs. He condescended to say she was a "woman
of Genius", but what was the use of it? "She and her Sex
he said, "Would be better minding the ‘Kitchen and their
Children’ (Soul of Lilith, 194). Irene shows her strong
disapproval of this statement by Edward Fitzerald by
retorting; “He and his Sex always consider the terrible
possibilities to themselves of a badly cooked dinner and a
baby’s screams. His notion about the limitation of
woman’s sphere is man’s notion generally” (Soul of Lilith,

194). Lord Melthrope, a character in the novel responds to
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it that he does not have such views and adds that in his
view women are cleverer than men. The viewpoint of Mr.
Melthrope amply suggests that all men are not patriarchs
and underestimate women but Irene’s remark; “You are
not a reviewer” (Soul of Lilith, 194): underlines the fact
that prejudice prevails in the field of reviewing and
publishing. She feels disheartened as a novelist and says,
“As a rule men detest clever women, simply because they
are jealous of them” (Soul of Lilith, 194) Irene also has
genuine admirers and Roy Ainsworth remarks, “They have
cause to be jealous of you. You succeed in everything you
do” (Soul of Lilith, 194). Even successful women writers
are broken-hearted by the adverse criticism and harsh
reviews that they have to face. And Irene believes that
with hard work and dedication a woman may be successful
and still the bigotry against her Sex will remain. El-Rami,
one of the major characters in the novel observed that
though Irene had strong will but all the women are not like

4

her. He says; “...that all your sex are not like yourself,

beautiful, gifted and resolute at one and the same time.
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The majority of women are deplorably unintelligent and

uninteresting” (Soul of Lilith, 195)

But Irene’s witty repartee is ready, “That is how I

"’

find majority of men!” She allows the men to understand
how narrow their understanding of the world of women is.
“Moreover, the deplorably unintelligent and uninteresting
women are the ones you elect to marry. And make the
mothers of the nation.” Because in the masculine view
point it’s easier to control dumb women. In a country like
India where there is a patriarchal set-up, a women should
not read much. The Hindi short story “Reedh ki haddi”
(“The Spinal Cord”) tells the story of bigotry against
women’s education. A marriage was withdrawn only on
the pretext that the girl was highly educated. An educated
woman is a threat to the masculine subjugation because an
educated women is aware of her rights and can fight for it.

A society which can’t educate women, how can the society

accept works by women writers?

There’s a list by Erin Enders that provides a list of
“20 Forgotten Overlooked Classics by Women Writers
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Everyone Should Read”. Erin Enders also points out how
historically women writers’ work have been seen as
inferior to that of men. But the apathy has left many
classics by women writers lost in oblivion’s curse. The list
includes Nawal El Saadawi’s Women at Point Zero, The
Living is Easy by Dorothy West, Jeanette Winterson’s
Written on the Body, Mariama Ba’s So Long a Letter,
Nancy Mitford’s The Pursuit of Love, Nadine Gordimer’s
The Conservationist, Sylvia Townsend Warner’s Summer
Will Show, The Dud Avocado by Elaine Dundy, The Good
Earth by Pearl S. Buck, Denise Chavez Face of an Angel
and the list continues to tell the tale of women writers
being ignored by the wider critical appreciation and their
disappearance from literary canon. We all read Charles
Dickens works as students of literature and we have very
conveniently forgotten his contemporary Elizabeth
Gaskell. Gaskell’s novels slipped into obscurity during the
late nineteenth century. She was diminished as a minor
author with “feminine” sensibilities. As if being feminine

was her flaw. Cecil (1934) said that she lacked the
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“masculinity” necessary to properly deal with social
problems (Chapman 1999, p.39-40) However in the 1950s
and 1960s Kathleen Tillotson, Arnold Kettle and Raymond
Williams re-evaluated the industrial and social issues
raised in her novels. Such discrimination against women
writers persuades us to re-evaluate the position of women

writers in literary circle.

In her article: “Sexism in Publishing: ‘My novel
wasn’t a problem it was me, 'Catherine’. Alison Flood
writes; “Almost twenty years after Francine Prose
investigated whether “women writers are really inferior”
in her explosive essay “Scent of a Woman’s Ink”, the
author Catherine Nichols has found that submitting her
manuscript under a male pseudonym brought her more
than eight times the number of responses she had received
under her own name”’(guardian.com) Catherine’s work got
a better reception under the pen-name George Leyer she
gave a detailed account of bias that she faced as a women
in publishing industry. With the same cover Iletter,

George’s manuscript was requested 17 times out of fifty
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and under her own name Catherine’s manuscript was

requested only “twice”.

There was a time when Bronte sisters wrote under
the male pseudonyms of Currer, Ellis and Acton Bell.
Charlotte Bronte herself stated that “we did not like to
declare ourselves women, because at that time suspecting
that our mode of writing and thinking was not what is
called ‘feminine’- we had a vague impression that
authoresses are liable to be looked on with prejudice.”
Louisa May Alcott frequently used the ambiguous
pseudonym A.M. Barnard to write sensational gothic
thrillers with subject matter deemed ‘unladylike’ for a late
nineteenth century female writer. Mary Ann Evans took
the better known nom de plume of George Eliot because
she believed that a male alias would discourage female
stereotyping. Better known as science fiction writer James
Tiptree Jr., Alice Bradley Sheldon said in an interview in
Asimov’s science fiction magazine, “a male name seemed
like good camouflage. I had the feeling that a man would

slip by less observed. I’ve had too many experiences in my
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life of being the first woman in some damned occupation.
Last but not the least we all know J.K. Rowling as the
women behind extremely popular Harry Potter series, but
her ambiguous initials were originally intentional. Barry
Cunningham thought Harry Potter’s target young male
audience might be put off by a book written by a woman.
Male writers on the other hand even if chose pseudonyms
to hide their identity chose male pseudonyms. Though
there were several such female writers who wrote under
male camouflage, I couldn’t search even for a single male
writer who wrote under a female pseudonym. So, if
writing under a female pseudonym was lucrative then
perhaps a male writer would have adopted it. Thus, we
find through the extensive study that women writers face
bigotry before and after the publications of their work and
we should possibly re-visit the works by lesser known
women writers and try to re-evaluate their position and

contribution in world literature.
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PROBLEMS OF STRESS AND ANXIETY : SOLUTION IN
PHILOSOPHICAL PERSPECTIVE
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In our life, there are many obstacles, both environmental and personal, that
may interfere. Such obstacles place adjustive demands or stress on the
individual. Stress and Anxiety are the common part of modern life.

STRESS

The term “Stress” has many definitions. It is an
internal condition caused by physical or environmental
demands on the body and the individual is not in a position
to control them. Stress means different things to different
people. It changes from person to person, from time to
time, from situation to situation. Some people show
modest increases in physiological arousal. Others show
significant physical symptoms and may exhibit anxiety.

The concept of stress was first introduced in the

life sciences by Hans Selye in 1976. It is a concept
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borrowed from the natural science. This term originated in
physics. It refers to a force exerted on a system that
deforms, destroys or alters the structure of that system.

The resulting change is “Strain”.

In life sciences stress is a condition of strain on one’s emotions,
thought processes and physical condition — a state in which the vital
functioning of the organism is threatened. Everyone is endowed with a
capacity to put up with stress, which is known as stress tolerance. When it is
excessive it can threaten one’s ability to cope with the environment.

Life can be stressful. Everyone faces a different
mix of demands and adjustments in life and anyone of us
may break down if the going gets tough enough. Under
conditions of overwhelming stress, even a previously
stable person may develop temporary (transient)
psychological problems and lose the capacity to gain
pleasure from life (De Longis et al. 1988).
The list of major sources of stress is very long.
Many conditions and events can add to our total “Stress
quotient”. Among these the important sources are —
a) Major Stressful life events — Death of a spouse,
injury of one’s child, failure in school or at work,

adjusting in new situation, familial negligence, are
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b)

the major stressful events. The effect of these life
events, was first investigated by Holmas and Rahe
(1967). They developed ‘“Social Readjustment
Rating Scale”. They asked a large group of
persons to  assign arbitrary  points  (
from 1 to 100) to various life events according to
how much readjustment each had required. Then
they related the total number of points
accumulated by another group of individuals
during a single year of changes in their personal
health.

They found that stress is associated with health
problems.

Cohen and his Colleagues (1998) found in
research  that  volunteers @ who  reported
experiencing chronic stressors, were more likely
to develop a cold than those who had experienced
only acute stressors.

The Hassles of Daily Life — Our daily life is

filled with countless, major and minor, annoying
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sources of stress. Economic crisis, educational
pressure, parental transfer, divorce and domestic
violence, put pressure and stress. Delongis,
Folkman and Lazarus (1988) developed a
“Hassles Scale”, on which individuals indicate the
extent to which they have been hassled by
common events during the past month. They
found that when scores on the Hassles Scale are
related to reports of psychological symptoms,

strong positive correlations are obtained.

The severity of stress is gauged by the degree to which it
disrupts functioning. Everyone faces a unique pattern of adjustive demands.
This is because people perceive and interpret similar situations differently and
also because, objectively, no two people are faced with exactly the same
pattern of stressors. Research findings indicate that individuals differ in their
resistance to stress (Kim et al. 2003).

ANXIETY

The term anxiety is derived from Latin word
“Angere” which means “to strangle”. Anxiety has become
very important topic for psychological research and
publication. The term anxiety did not gain any importance
in the psychological literature until 1830. It was Freud’s
(1926) entitled “The problem of anxiety” which was
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published in America, raised the professional interest in
this term.

Freud (1926) recognized three types of anxiety —
reality anxiety, neurotic anxiety and moral anxiety or

feeling of guilt.

Anxiety is a multi-system response to a perceived threat or danger.
It reflects a combination of biochemical changes in the body, the patient’s
personal history and memory, and the social situation. Anxiety is a complex
blend of unpleasant emotions and cognitions that is both more oriented to the
future and much more diffuse than fear. (Barlow, 2000). But like fear it has
not only subjective and cognitive components but also physiological and
behavioral components. At the cognitive and subjective level, anxiety involves
negative mood, worry about possible future threat or danger, self
preoccupation and a sense of being unable to predict the future threat or to
control it if it occurs.

Anxiety refers to feelings of apprehension, dread, or
uneasiness. We all feel anxiety, but anxiety that is out of
proportion to a situation may reveal a problem. An
example is a college student named Jian, who became
unbearably anxious when he took exams. By the time Jian
went to see a counselor, he had skipped several tests and
was in danger of dropping out of school. In general,

anxiety related problems like Jian’s involve the following
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e High levels of anxiety and / or restrictive, self-
defeating behaviour patterns.

e A tendency to use elaborate defense mechanisms or
avoidance response to get through the day.

e Pervasive feelings of stress, insecurity, inferiority and

dissatisfaction with life.

People with anxiety — related problems feel threatened, but they do
not do anything constructive about it. They struggle to control themselves, but
they remain ineffective and unhappy (Rachman, 2004). On any given day,
roughly 7 percent of the adult population is suffering from an anxiety disorder.
If anxiety is a normal emotion, when does it signify a problem? A problem
exists when intense anxiety prevents people from doing what they want or
need to do. Also, their anxieties are out of control — they simply can not stop
worrying (Phillips, 1978).

Solution in Philosophical Perspective

Stress and Anxiety have been implicated as contributors to many
chronic diseases and to decreased quality of life, even with pharmacologic
treatment. Efforts are underway to find non-pharmacologic therapies to relieve
stress and anxiety. Yoga is one option for which results are promising.

Researchers found that yoga improves physical, mental,
intellectual and spiritual health. Yoga offers an effective method of managing
and reducing stress and anxiety. Knowing and applying the ancient yoga
knowledge in daily life, which talks about some simple yet profound
principles (Yamas and Niyamas) of Yoga, can be the secret to happy and
healthy living. For instance, the Santosha Principle (Niyama) teaches the
value contentment. The Aparigraha Principle can help us overcome
greediness or the desire to keep possessing more, which can be a reason for
stress and anxiety. Prayer is the best form of re-assurance and support to keep
us anxiety and stress free. Developing habits of daily prayer, chanting or
singing bhajans fill us with positive energy and also help still the mind.

Meditation and yoga help us recognize our thought patterns,
leading us to identify positive thoughts and then determine if they are serving
us or doing damage. When we meditate, we may clear away the information
overload that builds up every day and contributes to your stress. The
emotional benefits of meditation can include —

¢ Gaining as new perspective on stressful situation.
+  Building skills to manage our stress and anxiety.
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Focusing on the present

Reducing negative emotions.

It is useful if we have a medical condition, especially one that may
be worsened by stress.

Ayurveda is a system of natural medicine that originated in India
over 5000 years ago. It encompasses not only science but also philosophy,
whereby the whole of life’s journey is considered sacred.

Within the practice of Ayurveda, all matter is believed to be made
up of Five elements; Prithvi (Earth), Agni (Fire), Jal (Water), Vayu (Air) and
Aakash (Ether). They manifest in the human body as three basic principles;
Vata (Ether and Air), Pitta (Fire and Water) and Kapha (Earth and Water).
These three principles — Vata-Pitta-Kapha govern all the biological,
psychological and physiopathological functions of body and mind. Mental
diseases and bodily discomfort is considered to be created from an imbalance
in these principles.

Ayurveda, which takes a comprehensive view of an
individual’s physical and emotional conditions, attributes anxiety to
aggravated Prana-Vata, a subsidiary of ‘Vata dosha’ which is associated with
stress, anxiety and depression.

It’s also good to know that Yoga, Meditation and Ayurveda
should not be considered as the only treatment options. It should complement
proper medication after consultation with a doctor or specialist. Allopathic
medicines may have side effects; we may consider alternate lines of treatment
such as Homoeopathy and Ayurveda.
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RELIGION AND SOCIAL CHANGE : WITH SPECIAL
REFERENCE TO HINDUISM

Dr. Jayant Upadhyay®

What is religion? Is it the same as, or is it different
from, what we call dharma? What is meant by 'social
change'? Why 1s change in an existing social order felt
necessary? How is a given religious order expected to
affect change in the existing social order? These and
questions allied to these are basic and primary. Hence they
need our foremost attention and careful examination. This
will provide people a ground for adhering to values of one
set rather than another.

The etymological derivation of the word 'religion' is
from the Latin root religare that means 'to bind'. Generally
speaking, it consists 'of a body of doctrines concerning the
man and the universe, a pack of vows, a set of symbols

and a body of rituals. Accordingly, Hinduism, Buddhism,

* General Fellow ICPR, Department of Philosophy & Religion, Banaras Hindu
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Jainism, Zoroastrianism, Judaism, Christianity and Islam
are regarded as religions of the world. We must remember
that Hinduism is not a religion in the strict western sense
of the term.

A system of religion is associated with the following
existential dimensions of mankind God, world, man, evil
and suffering, life after death, human destiny, ethical
virtues conduct and practices. The prominent religion-
making characteristics are:

Belief in supernatural beings (gods).

A distinction between sacred and profane objects.

Ritual acts focused on sacred objects.

A moral code believed to be sanctioned by the gods.

Characteristically religious feelings (awe, sense of

mystery, sense of guilt adoration), which tend to be

aroused in the presence of sacred objects and during

the practice of ritual, and which are usually

connected with God or gods.

6.  Prayer and other forms of communication with gods.

7. A world-view, or a general picture of the world as a
whole and the place of the individual there in.

8. A more or less total organisation of one's life based
on the world-view

9. A social group bound together by the above.

Nk =
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On the basis of the above characteristics, we can
make a classification of religions as follows: (i)
Sacramental religion which lays stress on sacred objects
and ritual, (11) Prophetic religion which underlines belief
and morality, and (ii1) Mystical religion which places chief

emphasis on immediate experience and feeling.

If this classification is accepted as being exhaustive,
then Hinduism would not uniquely come under anyone of
them. (It might come under each one of them, which is the
same as saying that it comes under none of them.) All the
religions of the would named above except Hinduism are
all sectarian and organised religions seeking to bind
together particular sects or groups either in one, or more

than one, geographical territory.

The appellation of Sanatana dharama is regarded as
proper for what they label as Hinduism. The word 'dharma'’
is derived from the Sanskrit root ‘dhr' which means fo
hold together'. 1t also signifies spiritually sustaining an

individual. Binding together and holding together appear
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to be the same function, but they are quite different, even
literally. Dharma does not seek to hold together particular
sects pertaining to a limited clime and a limited time. It is
rather that which holds together all living beings in
harmonious order and also spiritually sustaining the
spiritual seekers on a universe scale. This clearly shows
that 'dharma' and 'religion’, do not signify in the same way,
although in certain contexts mutual translation of the two
words might be possible. In some contexts where the word
'dharma’ 1s translated as 'religion' it signifies 'sectarian
religion', but in the true signification, its translation would

be 'non-sectarian religion' or 'universal religion'.

Rudolf Otto's conception of religion comes very
close to the concept of universal religion because the bases
it on the concept of holiness on the numinous. His
conception of the essential religion as expressed in his

'Idea of the Holy' 1s summed up as follows:

"Holiness (the numinous) is the quality unique to

religious experience; the presence of the numinous that
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which is holy, is universally experienced as a kind of

fearful a we in the presence of the mysterious".l

The Encyclopedic Britannica article on "Religion,
Study of"" also lays stress on the three central - though still
debatable - characteristics of religion (a) The numinous or
spiritual experience (b) the contrast between the scared

and the profane and (c) belief in gods or in God.?

The above characterization of religion does not in
any way stand in the way of social change towards justice,
progress and peace. Obscurantism is nowhere in the
proximity of the above characterization of religion. The
cultural and social traditions associated with a religion are
historical phenomena and they should be amenable to

change and reformation.

There are some thinkers who consider that the very
idea of religion is harmful to mankind. There are others
who do not hold so radical a view. They consider that
certain central ideas of a given religion are harmful and

that can be abjured by conversion to a different religion



Journal of Darsana, Vol. IV-V, Janunary-December 2017 351

that despises those ideas. B.R. Ambedkar, for example,
felt that certain ideas of Hinduism are pernicious to social
democracy, which is the root of the cherished ideal of
political democracy. The democratic principle that
constitutes the fabric of social life are the trinity of liberty,
equality and fraternity. Indian society, according to his
perception, was based on castes, which were exclusive in
their lives. But this tends to tear the very fabric of social
existence. Hinduism stands for inequality and oppression.
It deprives some of its adherents of honour, money, food,

shelter and even water from certain ponds and wells.

Dr. Ambedkar had studied the origin and growth of
religion as a student of anthropology at Columbia
University. He had studied the various stages through
which religion had passed through - magic, beliefs, rituals,
ceremonies, sacrifices, etc. As a rationalist he did not
believe in either God or soul. Moreover, no religion is
acceptable which denies the principles of liberty, equality
and fraternity. This was his reason for rejecting

Brahminical Hindusim. He embraced Buddhism not as a
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religion, but as a way of living, as a Dhamma. He found
this religion as worthy of admiration for its concern for
human suffering and also for its democratic approach to

.. 3
human association as the Sangha.

The ideas that shape the Hindu view of life are,
according to Ambedkar are God, soul and caturvaréya.
These are thought to be conceptually related to the ideas of
mokfa, re-incarnation and caste-system respectively. God
1s the mokfa-data, soul has a journey through life after life
and caturvaréya i1s a divine sanctification of the caste
division. Karma, which is regarded as the performance of
rites and sacrifices, constitutes a significant aspect of

dharma for the laity.

Ambedkar held that Hinduism is a philosophy of
contemplation and sheer speculation and that it stands for
inequality and oppression. Ambedkar favours a religion
based upon ethics and this, in his view, is what Buddha's
religion is. He also implies that the Hindu religion is not

based upon ethics. He implores his men to seek refuge in
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reason. This view appears to be partial and unjust.
Hinduism is out and out a view of the world and man
articulated by reason. It is not based on oracular
pronouncements, dogmatic assertions or blind beliefs. The
exhortation of the great preceptor Srikaféa to the great
discipline Arjuna in the Srimad Bhagavadgita, "buddhau
saraéam anviccha'" is especially relevant here, Ambedkar's
assessment of Hinduism appears to be a body of
unexamined beliefs very much like the one formulated by

Arjuna in the name of anususruma.

It is an undeniable fact that Buddhism was a
stupendous historic attempt to rationally re-examine the
earlier world-view and rationally re-organise the social
order. But what is known as Buddhism today is not the
samething as Theravada Vajrayana or Tantric Buddhism is
a case in point. This was the case with Hinduism. Reason
played a prominent role in the Vedas, the Upanishad, the
philosophical system and the Géta. But the rational
orientation got diluted in the Puranic and Tantric tradition

and cults, and even in the Manusmditi. But reason
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regained its glory in the versions of Hindu philosophy
advocated by Raja Ram Mohan Roy, Swami Dayanand
and Swami Vivekananda. All these three modern spiritual
leaders of Hinduism made strenuous efforts to rationally
reform the Hindu social order and re-evaluate the
individual beliefs. The period of Renaissance in India was
the attempt at a grand synthesis of reason and the religious
tradition. Social change was the logical consequence of

such a synthesis.

In an article entitled, "Buddha and the Future of His
Religion" contributed to the Mahabodhi Society Journal
for May 1950, Ambedkar made the following important

pronouncements:

(1) The society must have either the sanction of law
or the society is sure to go to pieces. (2) Religion, if it is to
function, must be in accord with reason which 1s another
name for science. (3) It is not enough for religion to

consist of a moral code, but it must recognise the
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fundamental tenets of liberty, equality and fraternity. (4)

Religion must not sanctify or ennoble poverty.

He thus envisages two alternatives to hold a society
together: (1) either the sanction of law, or (i) the sanction
of morality. He does not find the latter at all or adequately
in Hinduism: he somehow finds it in Buddhism which, for
him, "is a true religion", its author being a margadata. It
uniquely combines the trio principles of prajia
(understanding as against superstition and
supernaturalism), karuéa (love) and samata (equality),
which are wanted for good and happy life. He held that
Buddha's religion was based on ethics and the Buddha
acted as a guide, not as a God. Even then, he did not want
to accord constitutional recognition to Buddhism and
impose prohibition on Hindiusm although he wanted to
"destroy the authority, the sacredness and divinity of the
sastras and the Vedas" as they teach, allegedly, the
religion of castes. He rather made the constitution avow,
"to secure to all its citizens liberty of thought, expression,

belief, faith and worship". This declaration in the
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'Preamble' of the constitution made India a secular state
and this has since been explicitly announced in the forty-

second amendment to it.

The Great Indian Philosopher S. Radhakrishnan's
significant work "The Hindu View of Life" (1927) puts
forward the view that though the cardinal values and
beliefs of a religion had to be honoured in ages often ages,
yet the social institutions have to be transformed when the
circumstances demand so. The notion that Indian customs
and conventions are timeless 1s Dbaseless. The
Upanisahadic tradition of seeking metaphysical knowledge
had replaced the ceremonial religion of the Vedas. When
the formal got bogged in dogmatic controversies,
Buddhism came out with a simpler religious system and
the moral law (dharma). The Bhagavadgita was also a
revolutionary text which advocated the non-intellectual
ways even to the common people. S. Radhakrishnan, a
staunch Hindu, makes out a strong case for social change

while keeping the infrastructure intact:
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"An institution appropriate and wholesome for one
stage of human development becomes inadequate and even
dangerous when another stage has been reached. The cry
of conservatism it has always been thus ignores the
fundamentals of the theory of relativity in philosophy and
practice, in taste and morals in politics and society, of
which the ancient Hindus had a clear grasp. The notion
that in India time has stood still for uncounted centuries,
and nought has been changed since the primeval sea dried

up, is altogether wrong.”4

He discounts the argument the Hinduism is involved
in obscurantism: "There has been no such thing as a
uniform stationary unalterable Hinduism in point of belief
or practice, Hinduism is a movement, not a position, a

process, not a result, a growing tradition, not a fixed

Y-
revelation"

He ends this great work with the following
exhortation for social change without tampering with the

core tenets:
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"We feel that our society is in a condition of unstable
equilibrium. There is much wood that is dead and diseased
that has to be cleared away. Leaders of Hindu thought and
practice are convinced that the times require, not a
surrender of the basic principles of Hinduism, but a
restatement of them with special reference to the needs of
a more complex and mobile social order. Such an attempt
will only be the repetition of a process which has occurred
a number of times in the history of Hinduism. The work of
readjustment is in process. Growth is slow when roots are
deep. But those who light a little candle in the darkness

will help to make the whole sky aflame".®

Let us clarify the true sense of the word 'secular'. For
this, we have to expound the concept of man. There are
admitted to be four levels of being of a man in the
universe: Body, Mind, Intellect and Soul. Accordingly, he
has four sorts of functions: physical, mental, intellectual
and spiritual. He does not have to make just two ends
meet, he has rather to make four ends meet, that 1s, four

sorts of interests to cater to : artha, kama, dharma and
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mokfia. The first two pertain to the level of physico-
psychical for acquiring sustenance for life, the next one is
intellectual which seeks to organise artha and kama for
co-existence in a society on the principle of 'live and let
live', and the last one is spiritual which seeks to organise
dharmas that guide different facets of life for its full and

significant realization.

It has been said that according to some scholars there
is a blatant opposition between religion and reason. The
idea of spiritually in religion is thought to be helpful to
mankind but the suggestion of supernaturalism in it is
thought to be harmful. Similarly, the idea of naturalism in
reason (regarded as coeval with the scientific enterprises)
is though to be helpful, but the suggestion of the lack of
humanism in it is thought to be harmful. Hence, a
conceptual hybrid of the helpful ideas of the two 1s sought

for and the result is secularism.

But is secularism or its philosophical formulations in
the name of humanism of different breeds and naturalism

the adequate theoretical safeguard against ills and evils of
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modern society. I do not think so. Humanism of different
breeds and naturalism are philosophies born of expediency
and pragmatic interests. They do not work in the long run,
because they neglect and suppress man's ultimate concern.
We have to look beyond the particular and the specific in
geographical regions, historical time, on the census
register. They are caged in and tied to individual group,
party, tribe, caste, creed, society, province, state, region,
continent and hemisphere. We must see the significance of
an individual in the context of the whole universe of
created beings. Liberation or emancipation is liberation
from the limitation, it is not alighting on a transcendent

world.

It is true that certain dirt and filth have accrued to the
eons-old fabric of sanatana dharma in the form of
casteism, communalism, untouchability and various sorts
of discrimination on the basis of these. Nobody considers
dirt and filth as constituting the woof and the warp of a
fabric. That can be automatically cleansed within the

conceptual framework of sanatana dharma by throwing
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light upon the right implications of its ideas, which drives
away the darkness of wrong implications. We cannot

afford to throw the baby with the bath water.

Social change cannot overlook the sustaining value
of tradition if it is to prevent anarchy and chaos. And
religious traditions also cannot ignore the spirit of the age
whether it is the democratic system or the rational
skepticism on the upsurge of women and the dalits. It is
not religion but the elite at the helm of the religious affairs
which has to accommodate the emerging trends and

sections of society.
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INTERPRETATIONS OF BUDDHIST LITERATURES

Bijay Megi’

Indian history boasts of certain religions which had
moved the hearts of uncountable people. Buddhism is one
of them. It is a religion of kindness, humanity and
equality. Buddhism with its Religion, Philosophy,
Literature and Arts i1s a tremendous storechouse of
knowledge. It played a predominant part not only in the
evolution of art in India but also in other countries where it
had been accepted as a way of life. The Buddhist literature
in common parlance is designative of the Pitaka and post
Pitaka literary works. The term Pitaka which literally
means ‘Basket’ is designative of the collection of the
‘Utterances’ of the Buddha or the ‘Buddha Vacana’ which
was first compiled in the first Buddhist council in 483 B.C,
soon after the Buddha Mahaparinirvana. The history
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records that five hundred Arahates (Monks) with the
support of king Ajatashutru /] P. 32, under the leadership
of Mahakashyapa. Ananda recited the Sutras and Upali
recited the Vinaya, in the cave of the seven leaves near
Rajagriha in Magadha. The second Buddhist council in
about one hundred year after the first council, seven
hundred monks with the support of king Kalasoka, under
the leadership of Rawath (Sabakami), gathered in Vaishali.
The third Buddhist council was held with the support of
king Ashoka (267-232 B.C) at Pataliputra about one
hundred years after the second council, in the presence of
one thousand monks under the leadership of Moggaliputta.
The fourth Buddhist council was held in Kashmir, about
two hundred years after the third council, with the support
of king Kanishka , in the presence of five hundred monks

under the leadership of Vasumitra.

The Doctrine is preserved in the Scriptures called the
Tripitakas, which is Buddhist literature. The word of the
Buddha is originally called the Sutra, Tripitakas is not only
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studied from religious perspective but it also serves as a
source of Buddhist literature. Once there was a time in
India when Buddhist followers were huge in number.
Buddhism reached at its apex during the rule of the
Kushanas and Guptas. Then it was spread to South- East
Asian countries like Sri Lanka, Burma, Korea, Japan as
well as Tibet and China.

Nalanda, Vickramasila, Odantapuri, Somapura, Jagaddala
and Vallabhi became the centre of Buddhist studies and
many foreign travellers visited India to study Buddhism.
But with the invasion of Muslims, Buddhism slowly
disappeared from India.

Buddhism interpreted its different aspects in close
dependence not only on the Indian commentaries but also
on the continuous living tradition of Tibet, Mongolia,
China, Taiwan and Japan. Its earlier stage of Pali and
Sanskrit redactions was made for settling the question at
their relative age and authority, and accordingly Sanskrit
came to be regarded as the sacred language of the

Northern Buddhist ( i.e, those of Nepal, Tibet, China,
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Japan, Vietnam, Cambodia and Indonesia ), while Pali as
that of the Southern ( i.e, Burma, Sri Lanka). It should be
pointed out in this connection that although the existence
of Pali was recognised by European scholars since 1826,
in the earlier phases of Buddhist research Sanskrit sources
( 1.e, those translated into Chinese, Tibetan and
Mongolian) played a more prominent role. Buddhist
researches much about the Mahayana tradition and its

Tantric ramifications came of light. /2] P.6.

The Tibetan Buddhist canon is a loosely defined list of
sacred texts recognized by various sects of Tibetan
Buddhism. In addition to sutrayana texts from Early
Buddhist (mostly Sarvastivada) and Mahayana sources,
the Tibetan canon includes tantric texts. The Tibetan
Canon underwent a final compilation in the 14th century
by Buton Rinchen Drub (1290-1364). The Tibetans did
not have a formally arranged Mahayana canon and so
devised their own scheme which divided texts into two

broad categories:
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1. Kangyur 2.Tengyur.
Kangyur is "Translated Words", consists of works
supposed to have been said by the Buddha himself. All
texts presumably have a Sanskrit original, although in
many cases the Tibetan text was translated from Chinese

or other languages.

Tengyur is "Translated Treatises", is the section to which
were assigned commentaries, treatises and abhidharma
works (both Mahayana and non-Mahayana). The Tengyur

contains 3626 texts in 224 Volumes.

The Buddha’s teachings were divided into three categories
or “Baskets” (Pitakas): Discipline (Vinaya), discourses

(Sutta) and higher knowledge (Abhidharma).

The three section of Tripitaka and three higher

trainings are following:

1. Vinaya Pitaka
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2. Sutta Pitaka and
3. Abhidharma Pitaka.

The Vinaya teaches the higher training of discipline, and
it is the first division of the Tripitaka, the textual
framework upon which the Monastic community (Sangha)
is built. It is made up of rules of discipline laid down for
those who have been admitted into the order as bhikkhus
(Monk) and bhikkhunies (Nuns). These rules embody
authoritative injunctions of the Buddha on modes of
conduct and restraints on both physical and verbal actions.
They deal with transgressions of discipline, and with
various categories of restraints and admonitions in
accordance with the nature of offence. It was compiled by
a monk Upali at the first Buddhist Council. The texts of

the Vinaya Pitaka have been classified as:

Parajika (Major Offences)
Pacittiya (Minor Offences)
Mahavagga (Greater Section)
Cullavagga (Smaller Section) and
Parivara (Epitome of the Vinaya)

[3] P. 9-22

RN
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The Sutta teaches the higher training of meditation,
and it is the second division of the Tripitaka, consisting of
more than ten thousand (10,000) suttas (discourses)
delivered by the Buddha and his close disciples during and
shortly after the Buddha’s forty five years teaching career.
Some of his distinguished disciples like Sariputta, Maha
Moggalana, Ananda etc, as well as some narratives are
also included in the books of the Sutta Pitaka. Although
the discourses were mostly intended for the benefit of
bhikkhus and deal with the practice of the pure life and
with the explanation of the teaching, there are also several
other discourses which deal with the material and moral
progress of the lay disciple.

The Sutta Pitaka is divided into five separate

collections known as Nikayas:

Digha Nikaya (Collection of Long Discourses)

Majjhima Nikaya (Collection of Middle-length Discourses)
Samyutta Nikaya (Collection of Kindred Sayings)

Anguttara Nikaya (Collection of Discourses arranged in
accordance with number) and

5. Khuddaka Nikaya (Smaller Collection)

[3] P. 23-33

Khuddaka Nikaya contains the largest number of treatises

Ll o .

and the most numerous categories of Dhamma. Although
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the word Khuddaka literally means minor or small, the

actual content of this collection can be no means be

regarded as minor, as it includes the two major divisions

of the Pitaka. The miscellaneous nature of this collection,

containing not only the discourses by the Buddha but

compilations of brief doctrinal notes mostly in verse, the

birth stories, the history of the Buddha, etc.
Khuddaka Nikaya is made up of 18 books. They are

following:

1.Khuddakapatha | 2.Dhammapada |3.Udana

4. Itivuttaka 5. Suttanpata 6. Vimanavatthu

7. Petavatthu 8. Teragatha 9. Therigatha

10. Jataka 11.Niddesa 12.Patisambhida
(Maha Cula) Magga

13. Apadana 14. 15. Cariya
Buddhavamsa Pitaka

16. Neeti 17. 18.
Petakopadesa Milindapanha.

[3]P.165.
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The Abhidharma teaches the higher training of wisdom,
and it is the third division of the Tripitaka. It offers an
extraordinarily detailed analysis of the basic natural
Principles that govern mental and physical processes
whereas the Sutta and Vinaya Pitakas lay out the practical
aspects of the Buddhist path to awakening. The
Abhidharma Pitaka provides a theoretical framework to
explain the causal underpinning of that very path. It is a
huge collection of systematically arranged, tabulated and
classified doctrines of the Buddha, representing the
quintessence of his teaching. Abhidharma means higher
teaching or special teaching; it is unique in its analytical

approach to ones liberation.

The Abhidharma Pitaka is made up of seven massive

treatises:

Dhamma-Sangani (Enumeration of Phenomena)
Vibhanga (The Book of the Treatises)

Katha Vatthu (Point of Controversy)

Puggala Pannatti (Description of Individuals)

Dhatu Katha (Discussion with reference to Elements)
Yamaka (The Book of Pairs) and

Patthana (The Book of Relations)

[3] P. 193

AR R e
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As time passed, Tripitaks was translated into different
languages like Chinese, Tibetan, Sr1 Lankan, Burmese etc.
In the 18" Century, Buddhism and Tripitakas became the
centre of studies for many European countries. It was also
available at Cambridge University. W. Max Muller has
translated many Pali scripts into English with the title
“Sacred Book of the East” or “Sacred Book of the
Buddhism” which was published from Oxford University
in 1881. Today Buddhist Philosophy, Buddhist literature
and texts are taught and studied in different Indian
Universities and Buddhist Study Centres. It is all because
of the tremendous contribution by Buddhist scholars like
Ashwaghosa, Buddhaghosa, Rahul Sanskritayan, Dr. B.R.
Ambedkar, and Prof. Jagarnad Upadhaya etc. The different
sect of Tripitakas are taught in different Universities of
India, as well as many research scholars are working on
Tripitakas and Buddhist literature. I hope it will help to
bring out the social morality and its relevance in the

present world.
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TP ST bt AT A STUAT-32{T Tt TP

N0 BHATHR W

1. Nfdd Shad &1 SureIdr

G AN VAT T B | (TRAay # VAT W WS @) Uh URERT R)
5 gRF () Ta gRh (HieT) IR ORI oy & | 9 @FT U1 ®ed g9 g+
O 5 v iR @ @ Rafd ue ey T 81 Ao, e ud
Wfcrwar # faRg 81 9@ W1 A9+ § 6 Wrae @) 3R ST arelT IR]
Ud R BT MR S Il IRAT IRER faRIEN 8 | Bold: SHdbT I8 He-l &

fob SN <afad ameanfoqe Uit serdm War @) Uit 6RAT Aredl & 99 99R

Td ARIRSG W™ &1 N AT 8F1T| 39 INEre] [JaR & AFA
drel AT UG, AT 7fE ARAT 1 ARAT 39 ISR IR B 7, o]
QAMTArE! gar fgardl Siiaa—<e| fdaar g1 far, o1 amaeiRe
Siia—ae[  fawas Halcp 9RA™ 7 &, & [awg # 1 S9a! I8! Ar=gar
g fop Mar sida: gl &1 rT 8 REr 2

U g e &1 e I8 AT & b gaih ANTaral SaeRoT
I erd 8, AT UG AiferrdT H ®IS faxier 87 8 | <91 # faRer A9+ =
Al THETT & IR 7 IR=d | HIRTHdT B |l 3ff H ofF UR I8 AeqTH
T B WA= el e 99 SRl 8 iR 9 IS99 51 Td U 6l

ATTfdd TH 81 SIaT 2 | 59 e &1 923 Ig e g fb far =

* qeF U9 g9 faqrT, sreh fawg favafdener, armord
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DI S Sifad TG HIfdd Shad § dig R 781 AFd), a_F WIfd®
Sl @1 Fherar & o | SMERYE Siiad &2 IR &Rl 2 |

Ifee vy ®I gfquIfed B & Usel I8 Ioeld HRAT AT 81T fob
AT & RE 9 @ Foa R AR T & PR IR R qRd © | SH@H
SR 3gd & | TMar ¥ UR™ ¥ & I8 W IR fedr a1 & b awaedlf
T A g R wd QM 1 gar o forr ) aedd ag f wfiar #§ o
§B BN Ol 8T &, 98 I 3T A TR IMRT & | 99 YHR 4 Y07 qd
JET Sla BT T T & 39 A9y H ureie AR WAl (e smeanfeqs
IS HET S Fhdl &) 7 W @Il B & | S5 STAfRRN & faavor €
gfa @uwg) g1 W= o @ uer 7 Sufeg & 9 @1 AaeiRe
Siiad—ae (Applied Philosophy) @& U # $WIGH ¥wE & AN A
o e | gfifere g wraar 1% +far &1 9 Sufeg wdr Tt @1 g
T g¥ 2 [ 39 v &7 Soord e @ gART a9y Ig ' 6 Ffe wfar

BT S YT A W IMEIRT 8, &4 Wd W 3gud § IHHhl HATI
(Verification) dem S6a& A&l AT TAd 84 &1 ¥4 gfte &) Favd 2 |

HIfcreh Slae @& T @1 SR Bl T Bl e d @ W I8
qd 8l dodl b W HER SR WikIRe dwqu 9 § Adl AT AD
Uit 3 aed © | SMReR & dleid, SN—ga1fa smedrfcqd Ant a1 Je—art H
R FR TS BRIP JAEANHSG T Al AFRIS BT ©, DT F
AR ¥ BT § 1 ot AT AAIgRT ST © O 98 g A1 9 ©
TJEERY & oI, BART W@, 3(EHR, YW IR A e[ & 7 &

1

. AR Ry Hrah ARTE ek | |

AR gRISTRaTA): qeaefifi: | M, 216
?  dtafe) T Qe MorereE |
greif go: Gernleer gee Mamd Jeq |
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AraRe axqy g € Fgard) wweRt # a8 aHen o7 ® 5 gy & forg
iR N & for oy A 2 |

feg eIl B a1q e & b SN-go Ud g & oy awe el
g, RA WYY $He JgRT o9 2| I SI-JRY Tb g bl UH Bl
e 9 e g 2) 9 < @ 9 el emreanfors Safd § 6 R @
G T BIH] ARG 99 S 2| w@ref § g9 oo fRa @ed § (@IR gl
BT ANOT PR B 1) Y H BH QAR BT 2T AR © | FIA (U Pl <Al
AT AD! AT HASHT AR IAGT & AR (17 FID! IH HA1)—
JST-HTIT Ped & AR T A oy Wid o1 e &1 gaurar (Far)
R BT HRE g AR JGT—HEGA  (OF) IR & SRS & | I8 W FweE B
91d 2 5 59 rgd—y1aT A1 fava—I9 &1 UR®T 3= Ae fAdhe & afhal
H BT 21 39 gfte | uRaR & «ni &R uRSHi &1 g9 fu gith ant H
AEE I FHd 2| e I8 6 Fad A & T8 fF WER R
qRAART H a8l ¢ |, dfew I8 Al © fb afQ 89 A Aghy & s 780
P T I8 IR U AT B ST B | ST U AT SeTERvRawy Al
STRAT S R A & 8Y 4 U € 1, 3R U A Al e S 5 6aR
P Bred W A1 Gth UM # 3% I8d © | A1 BT BROT TS 8 o |

HAR g8 & AT Tel— 9 A9y # U& 3R 91 9 1 2| 98 I
b afe TOR g7o9 SRS BIAT AR IAH &A1 -1 BIaT A1 URARHT gite €
R HRar? I FER AR Sffed & fow & S I8 oRdd 91 B8R b
URHATHT IHD] Je B | ad: TR YRATAT (87 A1 R) & W I59] |y
B Hifd TS I SMaRer AT g € ®, R Yg R B =y
Sflel—faelr 21 38 St qR18 3Mg ©, 98 ¥ ¥ &0 Mg § avd #AR
TRl 3EBR H (AT FEHRYYT wWref W) o 7, o gfe g1 W@ &
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W= BT TOUANT R [Ha1 & | e 89 <fiamer & ol &1 goiey 4
UT X 3R 37U 28T WA= B W UaT 9 &, A I§ JAR dl R
DI ATAT—GRe—TACRIS BT FF=_AdT © ol | Al I8 FGR R A &4 Sl H
AES BT B |

s & T8 b d@ A1 gfad B gfe A @ W Hifdd FdR 9D
T8l g B, R 98 W T fF o oA 6 S 9 A8 FE WA 7| 99
([ufvg fSFa 3T ©) IR F¥hfd & g oA 2| 9 &1 faendf dft=gs
U BT FHdT 8 6 98 # HE A Hifdd S vd S @ ufd Y
eI T UM AT & | 98 B Fal Al s awgell & wi & oy
oA W UST 21 98 @ 3T weTerArll #, e uie @ R R
TS # 9gard 9 ', 9l ifde 9gfg vd difde aRyefar & fog o=
A arell wRiAT § dfde a9 Irmie {1 erEErel @ gid @ fu € 99 § g
Upfa W&y (g8 a1 R@) &1 € RR T | 99 B g IAURY 89 al
Jfearal § g9l 53— T sifdare [ fags 7 fear 21 &R s srgar
B9 JABDHR Jdd P B U & 9T BT AR A FHSIHY IHPBT ATT0T
FRA 7 | IR T Sfcare o fgard =1 e 8, e o gaR & v
D FEADN Td B FHSTHR IAD] ANT IR < 2 | IS 7 A1 Ao I
TG 8 AR T & wredgel ArT @ Al W 2, ) usfa Ra @1 sy
FHSHR 3MM&xYdd Y8V B ANY I 8, ORIBT FERT TR 89 37U el
@ Tfd IR Fahd € IR 99 AE9 g e @ Refd @1 ur dad B
e 27 U9 39 Sl &1 @mMifae J9ad © |

Sufyg 9 difdear gy a1 sifdem w1 ART) & Jff9deyel AR &
a