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EDITORIAL NOTE

| amimmensealy pleased to get the singular and momentous opportunity of
presenting the Specia issueof Anviksiki intheCentenary Year of Banaras
Hindu University. To mark the academic cel ebration of thisgreat and grand
event and also to carry forward the dauntl ess and enthusiastic spirit of
mai ntai ning the publication of excellent research findings by thefounding
fathersof the philosophica studiesét thisinternationaly renowned university,
aserious attempt has been madeto showcase the rainbow and emerging
spectraof multy-faceted philosophical wisdom within the pagesof this
volumeof Anviksiki. Theresearch articlesincluded inthis Special issue
cover a vide range of debate and discussion on varied aspects of
philosophica thinking by promising scholarswho havemadetheir remarkable
niche in Indian Philosophical domain. Since Anviksiki'is most vital
academic organ of the department, it was considered essential to add even
the profileinthegrand history and tradition of the department whichwas
once among the most cel ebrated centers of Advance Study in philosophy
in Indiain 1960s and early 1970s. One can clearly hear the scholarly
resonanceand fed thevibration of Philosophical wisdom of the contributors
intheir learned writ-ups. Thisjournal hasbeen carrier and courier of the
ideasand thinking of PB. Adhikari, S.K. Maitra, S. Radhakrishnan, B.L.
Atreya, T.R.V. Murty, N.K. Devrg), R.K. Tripathi and A.K. Chatterjee.
All the contributorsto thisspecial volumedeserve my special thanksand
admiration. But for their help and cooperation, the publication of thisissue
would have been impossible. The blessings of Late Pt. Madan Mohan
Malviyahave beenincessantly showering throughout during the preparation
and publication of thisvolumeand therefore, thisspecia issueisdedicated
with deep veneration and reverenceto thismemory of that Great Departed
Soul.

Shriprakash Pandey
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FEGHAT AR ASHA ARG Sit
a9

“IRT fasa © o Ao % Shierd § §E9 I 99 9K
il ARH-E g6y ] F1 §U &1 311 OV faeard g8 & & el
qUSH &l i ARl | I HEr F %l Fel g WAl & G4
Bie 9y # o fge YO Big gAY T Bl

M o T o & e SO 3w & deM g3 A el
I T 2, SIS B I 51 39 T AN ael & S 7 @Sl el
A T fue oo HeRE H 3 A $El e § o Al
o R J& el A =EC| IHBN A T FehR bl SehiaT & 7T &l et
2| 3T TEWT Fed & 6 Qdr aRiRafy § Sae sfewmet & awe $
FI BISHT TAT Pls ol HT Tha &Nl Tl FT AER] & 8 51 Feh
I P AU G TN AU SAEE Bl &l T JEAROTE UG B
AEEEH § a9 B O T & W g 1 qfed Man 7 @ S A
P TG qROT BT ST Bl IS & T o1 TAICTT FT HI JURT ST %l Gt
% o off I & AreE 8 T T & I em A St % el 5-
“HER ¥ TS B ¢, SUd &M ofX B ©I U HER #, TEr Refd
S @1 39 aTe e I S 2 21 3 g SIR ST @ 6 sl
yedl-Hee W U T el 8, 9 AR & a9 W § T IS i
STTRT SUA HU T S A B Hebe & GHY Tl Bl IR H S 4
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TR TS T TN a0 &1 I & 9 7 CH a1 STae | oAl
¥ A & O &IST ST § OfX O b oMYA I ST 17

A & W@ STl § M &l 7oyl G & &1 AR
e, A SRS, AT Yo HE-THIeT HIard qdT et e S
Rt e e & e 91 e War & S ST qr Fsfaar
ol 3 7 9 | foepa & wedia et 2l & it W @ § (b
Tg: FEeNSETe| g O AT AT H €9 & 81 Y i e e
T %1 36 S Hl B o (b AT % SYSR N BA gl aul b SABIN
I UX el SART SHMTY SART 327 IR 21 TR 3 &l & 16 89 WA
HT o (IR HUT G Se-

G AT HIEIEA |
AT T TYART RITEr:0 &

‘AT ISR A AT HY, A Hl = 7 R it 777 @
& STu i o B SR 9 o B WaE S FRd © - 39 A &
ITIAR B9 ARM &1 S STERTT 83 & 96 A of &Nl S} Ui & g o
BARI Jelfel 1 B ST BH U ISR & (o0 T FeT B4 HeHT
1 UH AT & 6 38R BAR Asm@dl & ofx ff 98 = Ya1 g% & 6
B T T A © o T 2 A I A 0 uga o B e
1197 237 el 781 T Hehelll ZEIY TABH foeieh 3 el feb- TR &
SIS SR 8, 8 30 AT I’ e St o Fed § - e
T B B 9T o1 Uedl § off el oift aw 317 AR W T STad
& T SR 29¥H et & H-ET SR gt A o e B ST St
§ SheT o o1 ¥ T &1 o el

TET A S AEG O 76 R wH B @ e i
Tt Pl REER 31 FE FT B IS & & AHITh Stiad & e
% di= TEd 8T AR H AU Faied S BHT HI © 81 FH HEN
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T B W@EE ol Bl W TG BH F AN Al B bl 3ERT
STALHAT 6 a1 Bl € (% G BISHT HH (a1 ST AT Tar w7et g
T @ OAgE SH o @ § HeEh SO e e e e 8l
A S & 9l H- S AT e | EE R A, g ot
A-Hifct a7 el ol BT | HXQ §, q o1 Hrat § A6 el 2l 7
UG F AT ouE F Pt Ree & @ I T 81 BN I8 6 0
TS © 6 ‘SE oTH P A &l W@l 8, H 3aH I T T ST Qe
e e’ U1 &1 EN TR 8 IR AT & AEw- aRem I8 B & 6
S @t § qreqX 29t ofR 8W I & 9§ ofR # gwd el e
T feeg SRt FeEm o & R BT § aRl @ Uh-gEl @l aadn
SEHT THA B & X U GEX b S 99 SR WergHa e Ieast Bl
T AR B & o € Tbadr T Bt 81 G A § B H are B
it & B @ g A A B

FIeR § T: W1 A 2 % G B HEA A S AH B B
2, & A B Q[ T BN W A JER & [t § A 8 S 8l
HHOI & g & S 1 A AN R e 8 S 81 6
Al A FT SAEE WG d B A HIA R A 51 AAEE S Ped
g 6 oTTRE W @ M HW are ARe Uil § T g9 § e T
3T T TGS gedl &1 Fie a8 I B Pl 39GX H B AW &1 Il
% G § TR A BH B Al AR 98 GHIHT (6 S B 89 Y
W® 2 I8 a0 & F § SN EH 299X BRI e § feer fast @
ST % PIROT GB el ged|”’ IH TS o Pl e oM @t 8l

TETHAT 1 Fel & [ (B WA § A 8 P B4 ar o A
TRER G T fadig & Ror &er & 3 |l e & ST e g Sl
Bl S| ST G Bl fTST 81 ST Qifeh gd 98 & fob s
I o 1% 89 Ieb Y 1 9 ¢ A 3o @l 81 T % g o
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H qrorh & @l A & g & T A B M FH BT FIHS &
TSI ‘B I e § g1 T8 [ ©1 |riTs i R e
T 3| eSS A R B TG e ol BH dad AU B A § Hae
T T 21 B9 T § o dEsiTe A9 § e gedl $f T 81 WihR
FX T o, 57 §F el SR I I8 A TEl 81 TH TBR DB & e
TR g I AT B 1 & I Gl a1 faT 217 FEfIg Jera
FEd & % 36 TR & G & qie A & FHEe @ R & &
T B

A S A & 6 AT P G HHA @ @ B @R el
T, BT &l PR BT 31 BH & 39GT U Bl ©IHR Bl ol
J FEA & “HATEND B @GN B T EY AHEAHT B A SR ST
I B &l Tedl (ST % A R T AR BH T O Er |
AT Tl T&T SN FB H, o, A B THGG B =, FEl Hd
St @ wreler &1 T FH B HA 9 Afn, T, T AR g @
FAT A EaT & ¥, T & W swag W S @ Swh 1 @l 3
AR FepmEHEAN & & a9y 8@ ad )

IR e o foh Ml & @ e F1 FHARET 1 39 o1 6l
farem 3 2 T dad acied ¥ AT & T Tl © afed &7 ¥l Bt @l
T WA | HA ey [ 87 FEN & 9a% oAb o ded
2 o TATER &t oTdeT Y A+l AT bl IR g & Amaverd & B
q I T JST A0 I 81 S & SR Y 36 I & o St & fopar e
g, 98 §89 el BN SR ofd § Her i v g e TE @

R REys #e@ o9 O o 7 foren © f Cfiamees §
T QI $9aHTh, SYRIAT X $9aRIareT WX &1 SR & &1 e
I ST T TR Sefed ¥ o (hye oig & AT Wag Wor H awifer
gl I HY Bl IH I8 W el o & FEsiad $H F#d g & W
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gERA B Afenl Siiged R ARITHR B OSOM § B g A FH
A, & I B ol : Hich SN Ao & Tei i Bl & Sera
1 faeh & St @i

AT e HE™AT &1 Je Al fqLIer qaard & {6 3 ar & a=i
H FA-T 7 7 A R R A e @ & = H- S | il
a7 H S A S © 99 G4 § S A o1 % 39 9= & o
FRaX @ ' &, a7 @ ord drow < B, ora: diomgdmiy & @y deree
A G A A 76 B 8, i S a8’ A # awiean
2 3R 98 SFMEM WEg WO § a1 &1 STl 81 Wl & ST & 5o
e 7 S ‘gged’ 9= © Iuw o JEET df 8 @, I ‘g
T B W G §; i 30 Z H |l AR G5 Heraen § Fger 8
¥ SR UM & Hedtaen & foe i ggeg’ S Jeid & 98 WRAay & &l
3T B, o ®F A B HEAX HIAN AMSY X HAW MR & g
SEEEUI TRAELIE © a1 e & W & [ g q gEae qhae
AT 317" SR HEFT a4 & [ @ S, g9 SR THEE & "l
I T 9 Pl SEEr] TN GG T =T BEE 5 AR T M HOGE
T & TS Edt # o B w W @ R e g § sae A
et T il Bra & {6 A St & I dar qn M gde fomr e
% 9 F9 9 & I g¢ & 6 T 7 § gy 7 o argRaeReT sprE
St fored 2 6 Il (i St @) Fett gfte & ofik o & @t |
I M-TE el T I &ed & (ehead 17

TErAT AT B T Bl STAERET Pl el Ao o A ol
IH FEAT © [ Sl HEWd HHIST 7 &4 SEdl & 98 ST B 9o B
A b gfe 7 faarg, T, BT, I, Aver 9 T S &1 a19ad aw
H9 T & ST 51 F @ S /el iRl 7 @ 81 39 W3
% X B Pl TG el ISl BTE I8 RIS HH 51 F FHed § b

IrTatfarent / ANVIKSIKI 11



AT T TS Sfh & Tl ISI [T 98 Faa § 6 o a8 STaAT
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FIAS A FEd & Fih 96 daq @I GE B g il T2 arear g
3= & o« =mear 2

Tel W I8 TAAHT S ST Il & o aragfs @ s & fog
399X Pl WIh STAIH oI il AN FT H Bol & [ Tl Aoy §
¥ gmeg & e g1 T Al ¥ fRE @ 29 e §, 7 veen feeg S
WIthgas A3 TaT A &, I AX TR & SR H o I SR 1™ AT
FE ¢ [ Eg Hih & THE Ul iy & e gr e v o
I B e ST g 31 ARe & BN ge% fqQ ge 81 ST a
Fre=foriicr o1 l% S el &1 A $1 @ FBd & (6 a99-g05, S a4
T RO TR I T B W FX bl ol FETl H QAT A o
o afth & S @ RISt B 2 SfR S # G A Sustn
21 A FT 1 CE AR g5 81 qE-gE I wwh O A
FI AT IRAR A & Flh ! T Jel &ra © & o & s §
2SI | I T 1% 3 T T Al $9aX B & {1 AN © Hiteh
399X | A #Xd 81 d FBd § b O § $9E) H A ATl &
I FI9 I YT 51F A q8 M F e B | |+ siae
TRAT & 9 HTA Aoy q° a9 & foq F wder @ @ Ao

I ST FT P 3F AT R A A § 6 T e
T BIgHT Fadt A1 SRoT 7 omehn & g a0 ol & ge1 am a9 7
F1’ T FT & 9 HYT Bl FAT SROM H AT A & Fih FEr T
7§ BH HIY AU =6 ¢ 99 3 36 Foraeq gH Ul Sifh Se
FIA & Il T TR I T& il o1 ST I (I SHIB ST 8q
el %1 & SATLTET ad & [ ST T I S JoA FT TR FHIO FT T
IR AR H W B G THOT A S B § - S @
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SO T A6 &1 I AT 6 WM FT B ROT 7 |7

T Fedl o 9 T 7 Sald SRIAY & SLaTd %3 a1 T
21 AT FT @ Fed © (6 Tah T 7 G B o7 H B i o 9K
W To A & a9 AYSA H T & [ T G B A AR GH
%l TG & QS GROT BT & g1 ITH I8 G 6Y°1 7
ST 1 o, SeH AR oY & g § @Ed F i SRem I B
AIEE S & gl H- CqH % T A B O HY 7, M9 O & &, |
e ofX o 7 89 1 STl & B, 8T AR & AT 817

T W I8 Ihgd & [ Arerd St sifden & uarer 8 ge o
9 T g H T S [ R # qHEE #Xd 2| d M S %l e Te
T A 6 e 7 e @ ame 8 e 21 F #ed & i &
ST & FHeAET & IS 6 & [0 AR & T I & S H-
WA Y &8, ¥ oT9A! ¥ wau! el it qUN A, o g § Fa Fel
§ R, ST oY ¥ & $4 BieA @, I8 gaad Feol § P e, Te
YT BIS 3, A IR A1 AN 7 9T ® 9% W & 9% &
i @ fod & foe e sifverd scfia &t @ O gfte Swa oy 7@
P ABHY [ 3 A & TeeR &1 el & Sl A- TRl T iR
S & FHAT & [ AT J&T Hl 1T 7 & ‘e A oo &l
<ifer @1 S X BXiN” TS +f Fod § fob- ‘o SfR JEr A B ST
TeH I, TR H A HAT ST&Y 81 T T 8igh WEr H 9 §
6 gt &1 T H SR gH WG B EE FO1 & I@q J
T AR g & U %13 T T8 21 IJUMYE oK e &l et Sifeh
% e FAA &1 W A< Fad & & ‘Afh, Afth, $ad Fel @
SUMSEl & To® I § & d% STl o1’ I & i &7 a § SEd
2 3T I8 2 & &1 JERT A S fored § - Rora e I
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9 P &9 & TR § dle b & T A I S S A, S S
FI fwg 3 § o qEl A S AW S o B fav e dRan sAR AR
FIFER dfaheds 9 IX STERG Bl & a8 a1 T%a &1 a1 STahd eH
B U HgfT Afaeeds 9 OX & Seia Bkl 31 e s & B o
FIEN T el BIT ol 6 BROT qearerarr 7 e Fidees
ST 1 S T S S 9 S A &1 AR AR B a1eien SRR
ARSI 1 T THaTaehal bl 5 o T a1 STET &l Hare! Jal
= s | S R 2 e e M B s B o A el D e o e | e
TRRIFTIRT & T T ST &1 &1 Wb BT Aiedl 6! HROT T8
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feit It B1 20 BT Aideheds TS H AT W AT a9 &
ST 21 6 RO o1 e | Fdiehedss Teer 61 Ty Wi o St
2, Sl & TR Giabedsd e H S Ty Wil 21 Fet 0 {6
e A & ST Mideeds Te A e ©iER B 6 Ui
Afebede T H T I A Wigd =1 Fel i S o a9t
T o Rl &1 Wy R g eoaii & AP FE a0 §
5o faadia st fearl 3K B Ream g aviehifct see § daw fideedes
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TN ThR & JeAETATEl bl IO i g Hgfe | S AT Fidehedsh
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T AR BT e AT 31° GRE B AEGHRA T DA SR
IFIHEH & fo Tasa® &, g =E A & Y o omasasd B
gRE 361 TS a1 ERE € 9FE THRME (9¢-9%93 30) &
HFFAR, “‘ora1 98 fasarg © B g & orgie ora 817 36 JHR
ST AELIF ©1° b T B Wi § g & TANT B q@or ‘il
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&Y AR UL B SO qUT ITH FHAGAH THEH HET 81 T &
FTAR ‘Tl TS’ I B IO H A © 6 &9 aK AT qOAT B
FHROT I G AR ol Y e F b o A A B
STel &H %] Pl Hireashd AT FA H HATd HIJ § a8l A 3H ‘F '
IRy’ 9T B M H ol [ & T A5 H A A H JgR
SRART 81T B1 S B9 ST & T qeanir § o Hw Y o o
&Y A T HE A D A Hl 3 B- U BBRAD T B
IS T ITehl FHRTAIYeh FATE AT AT el Teh HebIIeeh 99
TSI T THH qURTYeeh G 1 8| 36 1N i Sk & st
T IUGRT I H Tl B TR U9l Bl SURYT BT 21 A U FHR
2- I, Fe, F4, FHEd qu #@bne

UHE S & S U B B Hes] JafT Bl 81 QM JgieTeht
% S A= AR i Rl § Srged e el 21 Ui s
it Flo THo TH (9c3e-9€9%) Fed B, ‘ST BW U AsNRt A
YRR St TR X & e YR st i e & B O 8 78 3uET
e BN B 6 I giRTl esord Mafa WX oTEiRd e
3AfF Ao A 217 T8 I FRW &, Connnn forefl T ge | wie
T HUSl HUS URFAN T+ & Ak A &l AT A IRewearan § &
1 A | A TS A IREBTAIS & ATER I A5+ el TR
FI THS T 51 Thh RGN g  STIID TeB1T & Tt & 9T & for
= e s (Light of Nature) e g 2177 5 yer o @
I A & T § GG BI 8, I TR A T s B TBA 9
SR BIT B

T & TAR T o SAHIS e & T J8 e K &
= aRaw (Barbara) # w39 217 39 78 A © % B8 T
frem & St =y are & e oMeR arr &1 ORE €, BB O TR § o
ST SERA %l TRE &~ 3 T FlaHar] &9 a8 T 8, I

IrTatfarent / ANVIKSIKI 49



B T & A FHROT B T & o A A & A U8 H FA FA o
rEaTe H S epY 2T @ 98 Wil et $ ST X AT HReN B
YR W 6 T Fr 1 g Bl 81 At W Sl T 39 TR wHE
g e # A9 #d §; (9) Pt @ @, S ST ST e &
HHIT BN 8; () B Bl G, S 3 BT ST & T 8l o
T (3) FEGAM, SN A A § d9E e 81"
SUYH I HT THA D AU BH Teh BT FETET o bl & T8
IREN IFAE FH A o-
gt aroft wensfia 2
gt 7= aht 2
@ TN AgE WO 8
Yo AR Bl G R Fed &, (& SRae
YA STTHRAE FBd & T AT BT MBI ol T B AU
¥ 39 IR % SR & T SRET ol TR 56 ST B astiTh ST
TN 1 H N R A A 98 AT ¢ 6 Rl o & el &
g9 ‘F & SR Hl3 a&] 9 & H TeE ¢ Al 34 (" B § A G
S0 agg @& o ‘% M Je (FEETE ST 5 de e
IR STEfee 21 SE] & gAadl 7 U fafE # @ #l W
o e FoTHd o1 STAMI &1 39 Spid A Il ST dehl Fie AR
fafy | 360 < A TEJ FA B JAE B Al SHR @EY -
qd ArET: AoTsfr:
yrofierg, ersaaq)
M THR B9 @J 8 6 A dad o B 3§ SMYFTD
e o ofgae & "e@ B g S @ oT=iRe wle § @

IFAH AT Bl
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I

e 79 9 & S el © oIy greX A @ AN o
JE & STIER T & @Y Aieeeaey ol O & AR TR
T off T IR A= 1 AT Bl & s A= B Al Gaxal & e
e qarell # grwar o S ¥ (3 poie: i gemfeeie)
3T el JEBI forsia ottt = e foreR e fopar © o aeeargfeT
Je STIHAM W UF AEE g &l USRS 8 aud
(9ecy-984y) M FHEF 8, “HY oIUH STIHEN F 9 H o & A
SteR 1 5 R B, Afte STt A fRel o & g @ ueT @l
BT © 81 H Graxa i 9o R 817 g TR T o1 S Toras
START B T8 THH AT AT F F & o 39 BRar T Il garga
Bt &; IR 3 gaTgHfa gt exit § 6 i g 31 AR i g
el B 1 S % A S el S a0 St o7 S & g el e

YR foT 7 & Fafiwand g &< § (9) i g, wwime
T TEbrichl &1 AR el & (eqer # 29 JaT; () e ARt
P GRS TARET H STABt e 1 JAE| USed 70 T T
P EadlE HE T7Y § rgde & g 1 Jiaued Hd gu g &
o7 & S TOT 1 GRATT & aRacd & Rl #9699 Ees A &
&9 H SR 6 217 Je & S B gkl @ fGae T &
e S URATIES F9 H 6 & Aeeen aerdzs (N20)
e e § egeM domaes (N205) & R 8, dfe s
PR TRACTHE 21 T J&9 9 & i o< A qR T o
foreeat 2, aF 7 9% 7 78 & 6 gk & st (O) @i 7E e &
TR dr= T 1 T 9N ST & oo 9 A TR % ST e
T SR 1 AGEH & S B I 9] 3T JAld Bidl & o HH e
T IUSN| TR & AT %l A7 S bl & e 39 HeAeTs &4 9
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IATE AT ST Wehal &1 39 T &9 3E & (% Ui & ST aeAl &l 6
AR i & wregm | yefdia fran S g 2

Jeiwe URebeaeT 1 W= AR o el & Srawer ¥ e
IR far sl & wrem | faem R

Ui & faw § oTepld W fidw don ders fHaT & a ™ &
Xl & Y SHed 7 Aol AR 21 i N o g aeft Jad arar
2 919 98 @&y (Symmerical) i &% G, J9e & STER
X T @ U SWar 9e% 8| FWT @l e § I8 T e A1 &
g 'Symitrid & s gor B, Rred afes o B, & a1 & § o1
GETdl %l A T HHM HIUh § AT S FHAT 8| HHEU, R,
T, ST T T 1 ST 51 HH 9 e T & e
T o AMA Fepidl # SgAdl § ghe e el 51 99 89 &1 STer
1 fHTOT YT & T &7 AT 91l § FHE s % G @ A 81 3%aK
= & I o A & T U B 1 SR GA & g ol ol A B
6 wpfa 3 W H TP W, T T, T S a9 UF HN a1t oG B
&9 & Ter gran U Rafq § AT & @ 7 T8 ded T2 erar i &
ST 3G 21 TPl ARG THEN T 1 T4 S A 51 uaredt &
FrreteT & Xl &1 FHEaar & a9 Gl §, ol §, et |, qp ot
¥ frrior § wee Rl 31 B R OIR Ud & w9 H off geedan 81 Bl
3 goe § qu ordert & i § off guear & @ R

AT+ Tfec | ST S &l THeTarel P faae f6ar T 2
TEl B9 Fad AN THEUdST H M B o v & ufqared & fae
HELIE 51 TR 3fite | R a] 1 THET HeT S, AR IRac &
ST 36 I B T W R ST b 39 ord B R e agy
qRec=t & A STaRafid & ol

(9) wfofrearee w@war (Mirror Symmetry)- @
SR & w4 H P oteR- H & i S ok 51 I8 foege W ©
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6 H =1 3/ isd a3 Misd & |9 B1 oTd: 3 WiafSreTees aHEqar 6
JAEXT FT T 2

() =& wwega (Rotational Symmetry)- &% fie
&9 N 37eR %1 33T & @6 &1 N & 291 Tt § qoman T2t famh
gedl &, e aie N & 90° T g @ JF: I6! 36 SR & o
fpam ST |ehaT 21 39 TR THEUT Hed 2

(3) Rrmeig wwewar (Translational Symmetry)-
i el 9% &1 &H T WM @ A W W A 91 & 9 36 @8q
¥ gfecs 8 ST & o S faRaTUeig qeEudr ®el S 9l ol I8
FeReIToT 397 ST 1T a1 o 81 Tl ol SR Sare el H b S
Pl EH A, T 3@ W A G WA G & ol &l g0 W o ST A
¥ B qRac gfteax &t 2 2

|
A A A A

H q

HHEUT H HHIT e YFH e SN o i L e
21 e arsiivent 7 f 38 e B A 6§, Al Sl ey &
foerem & S At W ot o R &1 oy 3 e e
AR 7USd & T8 AR 99 W gAd ©, ik ga A YUl &l el |
Rrqfem & uh I STE @ Swd R 21 AME TRl e
SR AT o ik 6! qI9ATT TH@Idl § A H P SHFd aqal =
I T FETEd & A I ¥ quenl A &l {6 A AT T ST
T BT A SHH THEUA B 98 olX frafed X 31 gae o a5 & %
Tt i Ml FHEAAT T JARPR THEUdl Sl TI9a Foaud § 3t
& QT A &1 Sy T o S 39 3t @ faEr T8 &R g,
AN T ST T T HEaT @ o Ty o by Febre bt e ot
S # qur fafte auewaelt & @ew w®v R?
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e oY Afepemes & frat # orge T B- 3we ghared
o8t SRl & I STIHEM & i o1 091 Kl b T FHE@IAT
ST FAT o, A 34 deive Wl & Tged § ggE o el
ST T A1 HHEUT H HewEyl W RN § AEEET I H qed
21 S T g T TR (9zeR-9€3Y) 3 G Bl I &,
ST S T &1 S Sl & 6 Sied A Hedyel i s 81
IR % T9T 39 JER &

a9 & FFEl & qeE oTavE fRwaaria gaeyar 3 g
TF GEOeE [ Saed &R

Ted% HEIoE [ & ) % 1@ve RARArId ey
a9 BRI

7 SETEFRRAFTAaTETdl SR GUSThaaeydl & 98 &
TR a9 21 5/ 3 (Space) i) & (time) & &9 uikfrd 2 38
IS SREve-fARaRar-TiNa T9ET A 21 @veres (discrete) o
argeeTd (continuous) @ ¥ i WeR & R o |ebar 2
Tl et - 9, R, 3, ¥ SIS P &H T T &l FHA: o1 At 9|
Pl TRE 3G bl &

9 03 % ¥ ..

IE GUSIHH 39T & ik Th § 3 W I & o0 &8 &9 & FA
T HAH T UM SRl = & fe fhelt e i efasgehar et et &
IH STEUSTHH Fod ol AS HUS § A T ST 98 A BH HYS &
T H g B 7 EEl § disd gu IRAIY] T gal e, Ak a9 &
BIC § BT JeT 7 Uge & U 36 YR & T Tl oM US| of: ad
AR F@ TGOS I A TIET 81 3 & Rl g & g
Afcrepetres & e TuRafia &9 § AR &I 81 dsiiveh g8 A & 6 ad
&l @ET ﬁ @?_‘T BiiQT ?[ aﬁ 9/000, 000, 000, 00O, 00O, 00O, 00O,
000 7 (90-%) Wiex & T i &7 UK & o Afcrebamre & o & 81 3
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o WX T ST Q& WSS bl o T et &, R ot SeR & e
% MR T FfEaryd® a7 % e ¢ i Mfcrpare & e gt gfeq
B B1 3E TR A R Bt & o w7 B1 B B 90— FEvS B G
Y R oA Afcepse & FrEw 39 & afed B ¢, S B &R W 36
& B & e Rt & ofET WX dee 39 aEd oiR gwse |
w1 B 2, For & o F9 olR A oifel § el 3 whd ol SE
7 7E N1 © 6 Fhell g & 7 Sl @ SN FaER B, a8 Feer [ SRS
¥R

AR ST S TR AR Ted B T&RI B & [ A
% 3fter @ Frifee ge @1 oo ST B R stRter T A
TRAIY & & 4§ UM TR &l 60N @l feBTer 2 &, T Sstiiieh STe,
ST T T RROT &t &1 JReh) A ar o et fRReT i F et
% T F | P S & @l ol STh SR | F8 ur T 6 o
g I ST ¥ &R07 81 & A 3o AR Hig & &9 § 0 e
qrell Footl, Jel eI Sotl 9§ HH &1 I TeT Holl A qT g &
P IqH Bl @I B, [asT &1 Stebred aw & 6 Fott b faner 7@t g
g 3% &9 & gREad e ol

T S Y A TS HH R of- 3F U A AeE Bl 9gd
R AT e aR |, S Fied A & S 7§ T 8, T8 aEr
R R [ ot & SRET B R WA S A WIEE ©, SR IR
S % fvg 7 qui: qed Tl B, ZHH Th T IUUH e 7 e
IS &, b 3T SIstlieh 36 e § G e 91 e 9K & STJAN
T & O B q8 A TS %l STESTHh- IRl Hl AR g S
¥ e 31 Fored g s § Sl & SR a9 O & HE©T % W
I I Bl T&T &1 S %l GUSAHD G634 ¢ S I+ 1w bl
% 8 T g Tl 3 81 AT TS ST STEUSTH © W AT B T
H GUSH T &l el & T Holl & TEOT 1 W GeH 5t | o 9
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BT =Ry

T 9630 | TF AT ISTh AT dren ¥ T T TG H
ol T I, S AR & [T AT &1 TE HO1 Gl Hofl 1 aresh Al
T T TR Gl SHICY &l el I o7 i ¥E HAd | W Al
T 9T ST g1 A & STHT ST 81 Uil &1 STgA 9 e got e
9E¢E § FAZS A Tl BieH T 3 AN & HIEAH q FHH TeAI
fepamI

39 g A fas &t e Ae fam STt ST § st
FoRelt 0T &1 el U1 © T I8 STEvSToTh-queud & R &l AFd g4
Tt & T % RIGT @ AC & q° T & B 9 A S
Bl e JRER v SRA quT & 1 Fel © b [T AR H
HTAT | GHEU % ST o1 A0 J3Y &l Tl & [q9ad Hl 7
3T SIS ST Hiod ol

T TR &H AW o (b AIadrgdi Wl SsiTh e & STy %
foe faem e X &1 Aredary dad HEe & A T 8, g
e &1 o7t o 31 R R e | @ Tarare oe Al B
eIl 9 el eIl ©, I TN I5h qarel & off ey @+ faam &
fT gerer et B 31 Gl B AR, Jsihl SR s & IR,
el § Mied 31 §a 7 SRIE oiR S1aiE &1 %9 & BT & & &l
ST A B, ST: TG Qrraday &1 T STf+ard g & THEIT T8t
T 3T Tpfrh Tardl & AIed & BT 8, Jel Al 3T d=lieh, ST
T TR AT+ Tl % ITEIC & ¢ ART F B 1 JFeeht
% AR T THEYA & d IGE HXd &, I0H! [ 3§ J e &
ST Ui A b & UG e B afia X §, S OSEI @
ERECIEZGRIN

fosTer & 99 warelt @ oTRNeT & YR & eHd & & (9) W
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% WEW | () 9 Rewi @ qed d 9 Sl @ SR
IO S SR H JEIOT Hrd SR ST A JHIOT b R Hea gl
21 I 21 Ol 7 9€30 F STATURT THIOT & SR T & g B ST
o Foret ot @ arell STt Ao ot A oAl oI Oredl | SIgee Folt
ol AT & [0 T HOT hl HCATT DIl IELE F FH & =TT T &
qeH | I 38 THR TAIT A & HIROT Jeh § T4 I8 & AR
oMl 39 AR P JiIhal I8 g [ S A STaafl ST & STE
QX & FiREage® g e & 7 8id g A 79 ol &l Aiw@mi &
oI ifehel STETART JHTT %l Fherell o T A1 (sl bl &Y e &
HALIE 51 e & [T 3gad Ael 81 I8 fad & el @Rl &, o &
T A % a8 9 F @R 8, b J8 AR SHOT TH AHT SR S
B I8 AT ArRiEd B 6 AT @i #ig dier T8 e |ehan 3 9N
Sl BT GO T O % ST 1 T A oThIgd 9 © A 36
YR qX &H WHeTgash STTART SHIOT T SGGNT b 3 9T bl e 2T
Fie & @& 2
[1

HHEU & TG AR 4 f 81 SR & AIAR B
A F, WA, AT B THE, IBE, U8, FEvS o wis a
(Physical System) &1 Saeeer 31 et off St a1 & Trewa &
e fopan S wee 81 At aRac &t ST § oRA & 916 g 99 a
%l S QEaq & STl &1 SHEqd &1 o gRade & SRR | oA &
& A I ST T I QA @S Dl I 1% FAT B Dls TED
fegban forelt g &t Rl & el 9T 21 AR gwid @ & KT @ T
e 3 95 e § Q@ SHd WEd § qRadH gitenier e S 31 U A8
% I B TihAT J&T & @& T Pg TG T8f S 51 IS SRR
% ORRIT &9 | d% O, A g W gaaq I @ §eEET &9 B
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IR+ T8 ifehet T 1 T HAl & 1 Fhd aRaa i afsean & ag
TN T N B A1 G a7 e GRIET @ 51 S gRfea & & o
39 URad %l SR & HIie G &1 S At Rl N & B &
gAN 21 O g & a18 G SEehl gaa S SIS ST: A i kAT
% HIUE | Hl Bl THEY 81 A A1 G & Bl )l sdrel § 9 qe
IY BoTeR S 7 a1 SgYShR gl § aRafidd w¢ ar 39 ufkar §
I %l B Bl I qaaq el o1 Wb Fef A MOrEi & AR SApH
H T ¥ STARENIT o1 ST BIgeT &1 a1 Tgest &1 a1 el af qifeh I
Teh AR JaST T U I187 YasT Haeq MMl e s ¥, a%g a1 a™
3 TREeH | oRA g4 W TEaq &dl 8, A 98 S & g EE o
U Wewaqel ST B1 Foll & WG H AT THH IETELT o Wi Tkt
q oA & a1 o0 g asT i HRET Bl 8, o7 I8 A T H T
Tedyel FEH 81 g g S 7§ U ggH S &R0 & a8 A
foem s @ wfw exft B- n° pt e + VO, Ry # gfe | =g
S Bl 39 &RXOT $ S BH 9EHS STAY A MM @ o,
FIeTeTe SIS ATl 3oiag bl ST T I STaST arel (SfT) =gt
it Bkt 21 At ATt B A STaSt B Shed § At & F81 ot I oA
%l I il 81 I8 i STae i HXE H qedqel e B 39 JER
% 3T MEH AIfEHe § FHEUd & AR W HHd o1

U B0 A 1 aREeel W SiH A 81 I8 I
%l HHE H T B Al ol Tgd A IS Hedreh FelEl ga%
TE N A Sfet & fwa § yEfad 81 afeT gt S geeuar s
TS B o1 TR I8 | ST Al Sid & & T 8, Sl S [
A1 Qe ST AL B

s 2l Sfaes g| = 7e Haw R R o1 6 e o § 6
I Tl R I BI? BHIN e faeard o gd ofel o Seg & arsrd
T TERA B A T B9 39 Rasr & ot e & ¢ 6 g
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%9 Sfad el BT, S ATSHATN dSTih TR B BRI A gat
A | T 2| BRI A A & SRS 8, SHEAIgE ¢ Afebd b
HHET A0 AT | FE T TG o1 G F 989 el e I ©
qT A Gh & IeF 7 B i AITHAN BRI A Ted B Hh &
Te f FIad 8, AR A WG, ST e T H, gee SNET |
TS BN @ BT HH R HY 81 G B 98T BN ad STHTH
YR I A SERA Tl 81 G & T4 | T8 &1 A B9R1 [
R & AR o Jae aed I Seia 81 s &l |
T g T 2 oue & g A R B, oifig g o R 5 o
TSI, feemet & o ReEcad Herrees et & Y8R = ax
féam 21 3afeIT U s el @, Aifware & stered e, S A
gfa & wfdfafad &, @ a 817

HHEUT 7 dad A5 ATEEH & g e e Hd & g
TeTionss Refr &1 off b Bl 31 AHETagar § Reaus &1 e,
Irera & g Raf 1 & av o1 Reays 98 B S ge-g, W, a1,
P gEfe St aRRafEt 7§ o ol Rafy § f i aRadw @ 8 A
21 For ofsr & & wHear & e B ¢, o ofsll 7 & &9 Wy ey
B 21 T TS fasT ofR STeaTe St T U Hew@yel Hed 81 &t
& S-S § TeR Terd &l UM B S B ol HAad dard §
SO T 1 @ed SEeare & ®9 H Fefia FRE w2 e s
iAo R BU AT STateRTe v S B & S A T 21 A
S # of TRt wiel T arEvER (9.€) H yerEmER @i A & PrE
FA T TN 5 B TGk (6T & (FARTT TOTEEUTT Feararaies) s
A ST B | PR GeTd i W 7 SeT gO 51 e werd #f gfte @
qYT e Gard % S Sl gfte | & S | awgiedn i e q3er 8
foram T @@ B

o, 399 w§ gd femn, @rofkofqofdo, amyTHh
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9.

60

9N STENEauEd UREM, O g el SaEl qe T e
AgEgial §.c W AiH- 9, (Tar J9, TREqE, 9€99)

Reason, holding inone hand itsprinciples, accordingtowhich alone
concordant appearances can beadmitted asequivalent tolawsandin
the other hand the experiment which it hasdevised in conformity with
these principles, must approach nature in order to be taught by it.
KantI., Critiqueof PureReason ed. & tr. by Smith, N. K. (Mac-
Millan 11" Impression, 1973, London, p. 20.

M etaphysicaBook A1in TheWorksof Aristotle, 2™ Editiontr. &
ed. under theeditorship of W.D. Ross, Val. VI, P.981.A (Oxford at
the Calendar Press, 1928).

TEER | FwA A # gie & 39 95 [ §- S, A o g (e
T 9 &, SHa g=iq sfosrraenee @6 aude J= A
SO TS U8ifer) et oferem &t et wem & ord & et mr ¥ S
ST T &l 9 FH 81 S 9 [9as el & adr Al awHe
fres 2Rl &1 TSI9ER & STIER S & HROT U Ter o e
e far gd § T ST & HIReT Joe Tard off o & aXe fRmm
USd 21 AT GErEare: G 39, Ahred: JaResadrsiy g ga
TEE, FA Wi g8 FE, Jo 9 TG 30, o TN HUlo 1,
TERR (S femves, aRor 9e8 %)

Faith (fides) impliesthe assent of theintellect to that whichisbelieved.
Tranoy, K., ‘ThomasAquinas', in A Critical History of Western
Philosophy, Ed. by D.J. O’ Connor, (The Free Press, New York,
London 1964, p. 102.

What Aquinasdoesinthispassageisto distinguish faith and scientific
knowledge astwo different speciesunder acommon genus; the assent
of theintellect. Asabove, p. 102.

Most Scientist are prepared to grant that the chief theoreticl (that is,
non-pragmetic) aim of scientificresearchistoanswer, inanintdligible,
exact and testableway, fivekindsof question, namely those beginning
with what (or how), where, when, whence and why. For the sake of
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90.

99.

9.

93.

9%.

9%.

9%.

99.

brevity let uscdl them thefive W’ sof sciences. Bunge, M. Causality
and M oder n Science, (Dove Publication, New York, 1959), p. 248.

“...... thescientist iscommitted to the assumption of an affinity between
hisown mind and thelawsof nature.” Quoted from Feibleman, J. K.,
An Introduction to the Philosophy of Charles S. Peirce, (The
M.1.T. Press M assachusetts, Cambridge, London, England Second
Impression, 1970), p. 337.

Asabove, p. 338.
Asabove.

We usually conceive nature to be perpetually making deductionsin
Barbara. Thisisour natural and anthropomorphic metaphysi cs. STReT

&% ¥ Jgd, Jo 3Y.
As above.

Lipscomb, WilliamN., ‘ Aesthetic Aspectsof ScienceintheAesthetic
Dimension of Science, ed. by DeanW. Curtin (Philosophica Library
New York, 1980) ¥ 354, Yo &.

S J&® ¥ 354, Jo .

T%. USTed & TR &84 & M 5gd W 39 9&R 86— (1) Thelaw
of thetransformation of quantity into quality and viceversa; (2) The
law of interpenatration of opposites; (3) Thelaw of the negation of
negation. Angles, F, Dialecticsof Nature, tr. by Dutt. C., (Progress
Publisher Moscow 7" Empression 1976), p. 62.

“Thescientificimagination dreamsof explanationandlaws.” Imaginative
reasoning isreasoning by diagrams. Quoted from Feibleman, J. K.,
An Introduction to the Philosophy of CharlesS. Peirce, TheM.I.T.
Press (Massachusetts), London, Second Impression, 1970, p. 340.

*Standing at the blackboard and drawing somefiguresonit with chalk
| was suddenly struck by theidea; why issymmetry so pleasing to
eye?What issymmetry?Itisaninnatefedling, | answered mysdf. But
what isit based on?’- Lev Tolestoy, Quoted from ThisAmazingly
Symmetrical World by L. Tarasov, tr. by Alekzandar Repyev (Mir
PublishersMoscow), p. 12.

iferat/ ANVIKSIKI 61



9IT.

9€.

0.
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So ascientist definition of symmetry would be something likethis;
Symmetry is an invariance of an object or system to a
transformations. Symmetry and TheBeautiful Univer seby Noble
Laureate, Leon M. Lederman and Christopher T. Hill (Prometheus
Books, New York, 2004, 2" Edition 2008), p. 15.

Aristophanesin Plato’s Symposiumtellsastory about thetransition
from spherical to bilateral symmetry. Originally manwasround, his
back and sdesforming acircle. To humbletheir prideand might, Zeus
cut them into two and had A poolo turn their facesand genitalsaround
andif, said Zeus, “| have any moretroublewith them 1 shall split them
up again, and they haveto hop about one.” Symposium intheCollected
Dialogues of Plato, ed. by Hamilton, E. and Cairns, H., (Princeton
University Press, 1961, 5" impression New Jersey), p. 543.

Symmetry wasatotally modern and revol utionary way to think about
thelawsof nature, Noether’ stheorem intimately intertwinesdynamics
together with symmetry. It ultimately explainstheforcesand dynamics
of naturethat arise asaconsequence of deep, underlying symmetries.
Noether’ stheoremiscertainley oneof themost important mathemetica
theoremsever proved in guiding the devel opment of modern physics,
possibly on apar with the Pythagorean theorem. It doesn’t lieinthe
province of mathematicsa ong but rather isaprofound statement about
theentirephysical world. Symmetry Symmetry and The Beautiful
Univer seby Noble Laureate, Leon M. Lederman and Christopher T.
Hill (Prometheus Books, New York, 2004, 2" Edition 2008), p. 73.

For every continuous symmetry of the laws of physics, there must
exist a conservation law.

For every conservation law, there must exist a continuous
symmetry- Noether’s theorem quoted from Symmetry and The
Beautiful Universe by Noble Laureate, Leon M. Lederman and
Christopher T. Hill (Prometheus Books, New York, 2004, 2™ Edition
2008), p. 97.

Symmetry and TheBeautiful Univer seby Noble Laureate, Leon
M. Lederman and Christopher T. Hill (Prometheus Books, New York,
2004, 2 Edition 2008), p. 82-87.
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Thelocal lawsof naturearefundamental and dl-pervasive. Thelocal
lawsdetermineultimately what can or cannot exist. Thegloba universe
isultimately one of the many gadgetsor inventionsor applications
that one can makefrom the detailed unerstanding of thelocal lawsof
nature, as above, p. 95.

a@mﬁmﬁi%Wﬁmﬁmmﬁ(Wolfgang
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Our faith, or should we say confidence (as scienceisnot faith-based),
inthe symmetriesto the structure of space and time, and Noether’s
theorem would at thispoint, be very hard to shake. Symmetry and
The Beautiful Universe by Noble Laureate, Leon M. Lederman
and Christopher T. Hill (Prometheus Books, New York, 2004, 2™
Edition 2008), p. 109.

Inded, the symmetrieswe uncover arethebas ¢ principlesthat define
our laws of nature and the laws of physics, hence those that control
our universe. Symmetry and The Beautiful Universe by Noble
Laureate, Leon M. Lederman and Christopher T. Hill (Prometheus
Books, New York, 2004, 2™ Edition 2008), p. 43.
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Essentidly everything becomesaphysica system, whenviewedthrough
theprism of physics. A physical systemissaid to possessasymmetry
if one can make achangein the system such that, after the change,
the systemis exactly the same asit was before.We call the change
we are making to the system a symmetry operation or asymmetry
transformation......

So, ascientist’sdefinition of symmetry would besomething likethis:
symmetry is an invariance of an object or system to a
transformation.
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Symmetry and TheBeautiful Univer seby Noble Laureate, Leon
M. Lederman and Christopher T. Hill (PrometheusBooks, New York,
2004, 2 Edition 2008), p. 15.

....... themere existance of certain symmetriesrequiresthe existance
of the forcesthat we observe in nature. We now know that all the
forcesin nature comefrom these deeper kinds of symmetries, called
gaugesymmetries....

Physicistsnow reverethese abstract yet fundamental symmetries of
nature, and we have come to see them as real and to intimately
appreciatetheir subtle consequnces. Symmetry and The Beautiful
Univer seby Noble Laureate, Leon M. Lederman and Christopher
T. Hill (Prometheus Books, New York, 2004, 2 Edition 2008), p.
78.

Theextraterrestrid may belikeadragon from somefairy tale, but not
likeaPush-Pull, by no means. He cannot beleft-eyed or right-eared.
Hemust havean equa number of limbseither. Symmetry requirements
reduce drastically the number of possible versions of the
extraterrestrial’s appearance. Lev Tolestoy, Quoted from This
Amazingly Symmetrical World by L. Tarasov, tr. by Alekzandar
Repyev (Mir Publishers Moscow), p. 50.

“Theeternd lawsof physics, reflected inthehumanintellect, will go
on.”

He further says, “ Nature goes on, however, with its eternal laws,
permitting us, sofar to seeonly part of thewhole. Although thetheory
of everything still eudesus, thelanguage has been |learned-whatever
new answers are found and deeper questions spawned, about the
universe on its mathematical fabric, at centre will be symmetry.
Symmetry and The Beautiful Univer seby Noble Laureate, Leon
M. Lederman and Christopher T. Hill (Prometheus Books, New York,
2004, 2 Edition 2008), p. 289.
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SraRad=ig axal a1 gl @ 9 ) MR 31 (However, itisafourth
and morefundamental characteristic of objectivetruth that | want to
investigate here and objective fact is invariant under various
transformations. It isthisinvariance that constitutes something and
objectivetruth and it underliesand explainsthree-features*to the extent
that they hold”), Nozick, Robert, Invariances: Thestructureof the
Objective World (The Belknap Pressof Harvard University Press,
Cambridge Massachusetts, London, England, 2001), p. 76.
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CONTEMPORARY RELEVANCE OF
TRADITIONAL INDIANVALUES

N. K DEVARAJA

No community, even an uncivilized one, can even exist
without pursuing or cherishing with varied degrees of awareness,
some sorts of values. Compared to other creatures man has
greater capability for creative response and behavior, variations
in which are suggested by perception, however dim, of the
constrains of the redities of the environment, physical and
social; on the one side and by the felt freedom of movement
and the capacity for exercising regulating control over his
severa impulses and drives for action on the other side .The
generally acceptable modes of behavior or existence, that by
degrees crystallize as codes of conduct or socia institutions,
constitute the indispensable base of man)s progress in self-
knowledge as well asin the knowledge or understanding of the
forces and conditions that tend either to support or to thwart
his attempts to improve his lot and fulfill himself in different
dimensions of living physical, social and spiritual. Here two
facts about man deserve specia notice, the multiplicity of his
need that give rise to plurality of ends and purposes in his life
in both its individual and social dimension and his capability to
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consciously cherish and pursue some of these by deliberate
choice. Thus it is that individuals and societies develop
differences from one another leading, in the case of societies
to the emergence of different civilizations and cultures or
cultura traditions. Reflecting on the human condition the eminent
psychologist and socia thinker Erich Fromm has distinguished
two broad categories of needs of human kind, the survival
needs which man partly shares with other animals and the trans-
survival or transcendent need that are peculiar to man as a
creature living by imagination. The needs relating to man’s bio-
socia existence of being would seem on reflection to give rise
to and include the aspiration for wealthy and power, prestige,
fame and glory. All these may be comprehended under the
category of what the present writer has caled and characterized
as competitive goods, while the object or good associated with
non- competitive. These latter include solicitous guest of truth
and concern for justice and cultivation of virtues. With varying
degrees of awareness most of the societies, even the so- called
primitive ones with fantastic beliefs and superstitious practices,
experience and seek to satisfy both types of needs and pursue
both kinds of goods. However societies and cultures developing
under varied geographic and historical conditions come to differ
from one another in respect of emphasis they place on one
combination of values or value-bearing objects or another.
Differences of the kind may be detected and illustrated with
reference to the histories of such diverse societies, cultures as
the Greek and the Chinese, or these and the Indian. Affinities
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and the difference may likewise be discovered between societies
or cultures with polytheistic creeds such as the Greek and the
Indian on the hand, and those favoring monotheistic faith such
as Christianity and Islam on the other. While the former are
generaly noted for their tolerant attitude towards differences
in their beliefs and forms of worship, the later are characterized
by intolerance and hospitality with respect to said differences.

From almost the very dawn of Indias civilization and
spiritual culture, her mind came to be exposed to diversities in
beliefs and ways of life which circumstances prompted her
representative spokesmen and thinners to hunt for ways and
methods of synthesis at the levels of both thought and practice.
Thus we find the Vedic seers making the significant statement
that ‘the Real is one whom the sages designate by names'. It is
difficult to find a similar statement, indicative of a broad
minded, generous and tolerant spirit, in a religious text of
Semitic origin.

As the Indian mind learnt to be more self- aware and
articulate in its comprehension of values, representative Indian
thinners formulated the doctrine of Purusarthas or the main
objects and ends of life. Probably the earlier thinners, following
the tradition of Sarhitas and the Brahmanas, recognized and
emphasized only three Purusarthas, Dharma, Artha, Kama. It is
significant that Ramayana of Valmiki and the Arthasastra of
Kautilya do not mention Moksa as Purusartha, much less as the
most important Puruséarthas or the ultimate goal of life. On the
other hand both in Ramayana and the Mahabharata, as only in
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the Puréanas and the Dharmasitras, greatest emphasis is laid
on the Dharma, the principle responsible for the harmonious
functioning of the socia ingtitutions and the maintenance of
the sociad order. The idea of Moksa, and of the life of
renunciation leading to its realization, seems to have been a
later development confined to more sensitive minds. While a
synthesis of Dharma, the life breadth of ordered socid life, and
of Moksa, marking the culmination of the individual’s quest for
spiritual fulfillment, is attempted by the author of Manusmrti, a
work probably later than the principle Dharmasitras, greater
and exclusive emphasis on Moksa as the supreme value and end
of life, came to be laid by the more philosophic followers of
the Upanisads and such predominantly aesthetic cults as Jainism
and early Buddhism. It may be remembered here that the Rsis
of the Upanisads, who fondly discoursed on the character and
desirability of Moksa, were in general married personages.
The above account of ancient Indian thought clearly brings
out the comprehensive character of the philosophy of values it
came to formulate. Teachers, like Bhisma and the authors of
Dharmacastras like Manu, Yajiavalkya and others attach the
greatest importance to Dharma or the order of justice in society
and the division of life span into four Asramas or stages. While
according recognition the several most important concerns of
life including those relating to the survival needs of man-in-
society ,i.e. wealth and power, they did not fail to take notice
of the individuals need for reasonable enjoyment of physica
and intellectual pleasures of his transcendent aspirations. The
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Varnasrama scheme as visualized by Indian socio-philosophical
thinkers has another noteworthy feature, its stress on specialized
attention to and pursuit of different goods or values at different
stages of life and by groups or classes of people with
distinctively peculiar tastes and pursuits. The differentiation
and division of people into Varnas or rigidly demarcated classes,
however, seems to have been a later development due to the
largely changing objective political and economic conditions
on the one side and the entrenched vested interests of the
socially dominant groups on the other side. The fact of the
later development of the Varna system attended with the
conflicts and clashes short of revolutionary upheavals is attested
by the part historic and part mythical stories of such eminent
Puranic personages as Visvamitra and Parasurama on the one
hand and by such utterances as those attributed to Dharmaraja
Yudhisthira in the Mahabharata regarding to the relative merits
of the Kula or the caste and Shila or character on the other.
Yudhisthira also alludes to the phenomenon of intermingling
(Sankarya) of the Varnas with consequent loss of their origina
purity. At alater date in his Brahmasitrabhasya Sankara is led
to remark (and concede)

that the Varna system at his time did not conform to the
ideal as prescribed and practiced by the ancients. It is also
noteworthy that the Bhagvadgita clearly states that the order of
the four Varnas was created to conform to the differences in
the gunakarma (i.e. peculariaritier of temperament and
behavior) characterizing different types of persons. The Gita
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aso avers that the teaching of the karma-yoga originated among
the Ksatriyas thus denying that imparting instructions in spiritua
knowledge and discipline was the prerogative of persons
belonging to a particular caste and Varnas. In a like manner no
impropriety was suspected in the assumption of the role of
both teachers and practicenor of the art of war by such Brahmans
by birth as Parasurama and Dronacarya, even as Manu, a Ksatriya,
Is considered to be most important among authors of
Dharmagestras. It was stated above that the division of citizens
into Varnas contributed to their specialized training in different
fields, however, as the divisons grew into rigidly different
castes, they must have discouraged movement from one
profession to another by the members of the different Varnas
and caste. As these divisions multiplied in later times, they
became potent factors in promoting endless differences and
disruptive, narrow loyalties among the members of so-called
Hindu community. In respect of cohesion and unity that
community today presents a marked, and sad, contrast to the
well-knit communities of the followers of the other religions a
Buddhism, Islam and Sikhism. One deplorable consequence of
the aforesaid trend towards division has been the ever declining
proportion of the Hindu population vis-avis other world
religions with attendant waning of its cultural and political
influence not only to the world at large but aso in the land of
its birth. The absence of united resistance by the Hindus divided
into warrior and non-warrior, upper and lower castes was an
important factor that helped the Muslim invader, full of spirit
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of jihad, to subdue Hindu rulers and consolidate their power in
conquered territories by winning over and occassionally
converting the members of the lower castes to the creed. The
pernicious effects of the aforesaid divisons have become
particularly glaring after the establishment of a full-ledged
democratic regime.

At the moment the prospects of effective revival of the
culture and civilization of the Hindus even in the Indian
subcontinent where alone they have sizeable majority seem to
be dismally bleak. While on the one hand, caste system has
acted as an insuperable obstacle to achieving abiding unity and
solidarity of the people professing faith in Indian values, it has
also affected their numerical strength by rendering them
incapable of making converts from other creeds. Nor has their
splendid heritage in religio-philosophic thought been of help in
their socio-political struggles for the simple reason that their
practice has consistently belied their high-sounding Vedantic
professions.

The one redeeming feature of the Hindu mind that may
help the regeneration as distinguished from dogmatic revival of
the ancient Indian or Hindu culture is its spirit of free injury
and openness to the new ideas particularly in the realm of
religio-philosopher thought. This spirit may enable it to
reinterpret and supplement traditional concept and values by
bringing then in line with modern scientific- humanistic ways
of thought and with democratic ideals. That the Hindu mind has
both receptivity and resilience necessary for successful
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adaptation to changing environment of ideas and values is
attested by the each that while retaining the essentials of its
rich spiritua heritage, it has yet not failed the new leaders of
thought e.g. Vivekananda and Tilak , Gandhi and Tagore, M. N.
Roy and Nehru who sought to inculcate new awareness involving
redistribution of emphasis on age-old ideals of Dharma or
social morality and Moksa or the quest of the individua’s own
spiritual fulfillment indeed Mahatma Gandhi the greatest spiritua
leader and saint, fighter for justice that modern India and perhaps
the modern world has produced tended to identify the individua’s
quest for perfection with active service of suffering humanity.
It is noteworthy too that during its long history the Hindu
religion has produced larger number of saintly teachers including
such outstanding personages as the Buddha, Mahavira, Sankara,
Ramanuja ,Kabir, Guru Nanaka, Ramkrishna, Dayananda and
Gandhi, each of whom attracted a large number of admirers and
followers, then perhaps any other religion.

Hinduism may be justly proud not only of her spiritual
heritage but aso of her enviable record of intellectua
attainment in various fields particularly in the domain of logic,
epistemology and metaphysics- the disciplines that came to be
closely associated with her spiritual quest. Nor did here thinkers
neglect the more mundane disciplines of politics and diplomacy
and those relating to the arts of music, dance and drama, as
also to painting, sculpture and architecture. Even the pursuits of
conjugal happiness of trade and commerce and the science and
art of the study and administration of medicines attracted
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considerable talent in ancient and medieval India. A proper and
critical awareness of the spacious range of the achievement of
our illustrious forebears cannot and should not fail to ingtill in
us a new faith in ourselves 2" imbue us with a new sense of
courage and responsibility to march towards a brighter and
greater future worthy of our great and shining past history in
culture and civilization.

Former Professor & Head, Deptt. of Philosophy, BHU.
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PHILOSOPHICAL CONTRIBUTIONSOF
JLMEHTA: SOME REFLECTIONS

SANJAY KUMAR SHUKLA

Professor J.L. Mehta was an outstanding scholar of Indian
and Western philosophical traditions. He was well trained in
Indian philosophical systems and in early student days he
developed keen interest in the works of Freud, Wittgenstein
and Heidegger. He showed an unusua facility to move between
Eastern and Western thought. He was born in 1912 and passed
away in 1988 while delivering his lecture on “Si Krishna :
The Lord as Friend”. This is quite enough to substantiate the
clam that till last breath he was attuned to God and deeply
engaged in philosophical contemplation. His personality bears
testimony to the confluence of Joana, Karma and Bhakti
Marga. He had obtained Post-graduate degree from Banaras
Hindu University and after that he served different educational
ingtitutions like Kishori Raman College- Mathura (1937-44),
Mahargja College- Jaipur (1944-48) and then appointed lecturer
and later on became Professor and Head in the Department of
Philosophy in Banaras Hindu University (1948-72). He was
awarded Ph.D. degree in the year 1965 under the supervision of
Professor T.R.V. Murti over Heideggerian philosophy. Apart
from Professor Murti other examiners of his thesis were great
scholar like Professor Kalidas Bhattacharya (Shantiniketan),
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Professor Ludwig Landgrebe (Cologne) and Professor Walter
Biemel (Aachen). Later on his thesis in revised and enriched
from was published as “The Philosophy of Martin Heidegger”
by the Center of Advanced Study in Philosophy, Banaras Hindu
University (1967). The same was published by Harper & Row,
United States of America (1971). Hannah Arendt, the author of
world acclaimed book “On Miolence,” during conversation with
Professor JN. Mohanty asked “Do you know that the best book
on Heidegger, in any language, is written by an Indian? That is
your fellow countrymen being JL. Mehta” He was fellow of
Alexander Von Humbolt Foundation- Germany (1956-58), W.
Fullbright Visiting Lecturer (1964-65) in America, and apart
from that he was Professor in Hawa University for two years
and remained visiting Professor for one decade in Harward
University (1962-72) in America. These factua informations
are sufficient to establish the view that his profound scholarship
Is not confined to India only but seriously recognized and
widely appreciated in international academic world. Indian
Council of Philosophical Research- New Delhi had made him
Senior Fellow and by this truly speaking council itself is
honoured. His personality was multi-lingual as he had mastery
over Hindi, English, Sanskrit and German languages. It is dways
amatter of immense joy and academic satisfaction to go through
his philosophical writings as they are thought provoking and
heavily loaded with penetrating philosophical insights. We are
highly indebted to him for wide range of serious and significant
philosophical writings that he had contributed. | am here
presenting some semina works of him as “The Philosophy of
Martin Heidegger,” published by The Center of Advanced Study
in Philosophy, Banaras Hindu University (1967) and this work
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was published for the first time in America by Harper & Row
(1971). He has made English translation of “Martin
Heidegger” written by Walter Biemel. “Si Aurobindo : Life,
Language and Thought,” “India and the West : The Problem
of Understanding,” edited by M. David Eckel, Center for the
Study of World Religions, Harvard University, Scholar Press
(1985), “Kavi Karma Aur Cintana : Sarjana kei Do Ayama” ,
“Philosophy and Religion : Essays in Interpretation,” Indian
Council of Philosophical Research, New Delhi (2004) etc. are
some monumental works of him.

I

It is after furnishing brief academic biodata of Professor
Mehta an attempt will be made in this section and subsequent
sections to understand the conceptual scheme of him. It is
truism to state that we must understand in order to appreciate,
and this necessitates us to have a proper understanding of his
philosophical ideas as delineated in different works. “The
Philosophy of Martin Heidegger” is the magnum opus of
Professor J.L. Mehta, in which it is explicitly stated that the
finitude of human thought lies in the fact that it is prompted by
a profound need to raise and answer questions about ultimate
truth and is at the same time incapable of arriving at any
definitive, eternally valid formulation. In the sphere of thought
concerned with ultimate, the individual and the historical, the
method and the language are al integral parts of the “way” of
thought. Another mark of the finitude of human thought is that
it is time-bound and conditioned by the cultural and historical
situation in which and from which it springs forth, even while
seeking to transcend it towards a higher generaity. Thisis what
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makes Heidegger a critic of the present time as the era of
technology, of the modern period as the age of subjectivism
and of the entire metaphysical tradition of the West since the
time of Plato as determining our present homelessness and
oblivion of our true foundations. It is the explicit awareness of
this finitude that makes him keenly sensitive to the origins of
this tradition, to its uniqueness and to its difference from other
traditions grounded in other modes of illumination. It is for
this reason that Heidegger is able to achieve a finitude of
transcendence that goes beyond the limits of the present and of
the tradition that has brought it to pass, into a realm which is
not that of merely empty and timeless universality but which is
concretely and directly relevant to our thinking here and now.
The main themes of Heidegger’s thinking are the traditional
themes of philosophia perennis : Man, World, Being and truth,
and language which encompasses them in the medium of thought.
But he seeks to think of these concepts in a novel way and in a
new language. His approach is “phenomenologica” in the
broadest sense of the term, not ratiocinative or argumentative.
The phenomenological discourse aims at disclosure of what is
hidden and implicit in experience. In this way Heidegger was
very fond of bringing, some “state of affairs’ into views, letting
what is come to light.

Heidegger differs from Husserl in his philosophical
enterprise on these grounds : 1. Husserl talks about the
possibility of radical start in philosophy, that is, a beginning
with a clean state, whereas for Heidegger philosophica enquiry
Is always historical as beginning with traditional concepts
presupposed. 2. Husserl, in his phenomenological programme,
makes arrangement for Transcendental Ego. Heidegger has not
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only rejected the notion of Transcendental Ego but attempts to
replace it by Dasein. Dasein means ‘being in the world,” and it
includes an analysis of man's existenzial constitution having
account of attunement or mood, understanding, interpretation,
judgment and language; that everyday modes of man’s openness
to world and his abandonment to it. The meaningfulness of
Dasein lies in its temporality, and the provisional analysis of
the structure of it will have to be reinterpreted later in terms of
temporal modalities. This temporality refers to the condition
of the possibility of the historicity inherent in man’s mode of
existence. The being of Dasein is constitutes by care (Sorge),
with its element of facticity (thrownness), existenz (project)
and forfeiture. This brings feeling of dread (Angst) and guilt
(schuldig) in man’s life. But the existenzial interpretation of
conscience ams at a discovery of the testimony existing within
man himself of his inmost potentiality of authentic existenz.
Resoluteness manifests itself only in comprehending, self-
projecting resolution in face of factual possibilities. It is with
the concept of resoluteness that a definite ontological sense
can be attached to Dasein’s potentiality of being authentically
whole. Hence, the stress on authentic mode of existence puts
the traditional concept of responsibility in a new light which
refers to a kind of honesty or a kind of courage. Heidegger
seeks to approach the problem of Being through the
comprehension of Being inherent in Dasein, through an analysis
of man’s capacity to go beyond himself and beyond essence
(essents) as such. Dasein goes out beyond all essents including
itself, reaching up to world, which is part of the structure of
transcendence, of Dasein's being-in-the-world itself. In
Heideggerian conceptual framework asking question about Being
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means nothing less than to recapitulate (wieder-holen) the
beginning of our historical- spiritual existence that is to
transform it into a new beginning. It is in fact the authentic
pattern of historicity. Heidegger is against equating Being with
either God or ground of the world. Being is broader than al
beings and yet nearest to man. It is nearest to man, because it
makes man what he is. It allows him to enter into comportment
with other beings. The hiddenness of Being in beings is, for
Heidegger an essentia part of his experience as Being itself.
The foundational thinking tries to mediate Being as the process
of truth and that is coming to pass of the lightening process in
beings. Hence, it is the process by which human ek-sistence
responds to Being not only in its pogitivity but aso its negativity.
In this way “The Philosophy of Martin Heidegger” is
undoubtedly faithful and critical exposition of Heideggerian
philosophy.

[

This section is devoted to another outstanding work of
Professor JL. Mehta entitled “India and the West : The
Problem of Understanding.” It is a collection of 11 seminal
research papers with a wide range of thought. | will be just
furnishing the basic philosophical insights of them in very
precise manner. The first research paper is “ The Concept of
the Subjective” which maintains that entire history of modern
philosophy since Descartes is explication and development of
the theory of subjectivity. The main thrust of this paper is
critical appraisa of the notion of subjectivity in the philosophica
writings of Husserl, Sartre, Ponty and Heidegger. The
subjectivity is analysed in terms of intentionality, transcendency,
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facticity finitude and forfeiture in existentialist tradition. “ The
Philosophical Necessity of Existentialism” is second article in
which he brings forth the genesis of existentialism in religion,
atheism and phenomenology. It is expression of a peculiar
historical situation in the spiritual condition of today. It must
be regarded as a completion, a corrective and necessary
supplement to traditional metaphysics. The term “existence”
refers to a mode of being peculiar to man, and therefore man
has potentia existence. He fulfills this potentiality of existence
in relation to transcendence and in communication with others.
“The Existentialism of Jean Paul Sartre” is third research
paper which contemplates consciousness not in general sense
but refers to particular consciousness, a spontaneity which is
impersonal and individuated in the midst of the world.
Consciousness is pure transparency, spontaneity and
intentionality; but it is also pure negativity, not only itself a
nothing but an essentialy nihilating presence. Sartre’s ontology
accepts here the distinction between “being for itself” and
“being in itself”. Hence, consciousness is self-nihilating,
perpetually escaping the causality of the past and spontaneoudy
going out towards and intending a world. “ The Concept of
Progress’ is next article of this edited book. The ideas of self-
fulfillment and freedom have provided the dominant terms in
which Western man has sought to understand himself and Situate
his destiny in the world since the Renaissance. History is
meaningful only in the perspective of future possibilities. The
systematized formulation of the idea of perfectibility and
progress was given by Auguste Comte, with whom the religion
of humanity became at the same time the religion of progress.
The very process of secularization led to the cult of progress
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which enables us to re-think and re-formulate the truth about
time that lies hidden behind the mythical conception of
eschatology, the metaphysical concept of eternity and the
understanding of time in the historical consciousness.

“Being and Non-being” is another article. As we all
know that the term “being” and its correlate “non-being” is
central concept of Western philosophical thought. Professor
Mehta offers critical exposition of Kantian analysis of being
and non-being and concludes with Heideggerian treatment of
Being. Kant conceived Being, like Aquinas, as an individua and
at the same time he never allowed the possibility of Being
independent of the theological problem of God. He explains
being as pure position and thus locates its meaning in positing
as an activity of human subjectivity. Being and Non-being belong
together in the same location (topos), according to Heidegger,
and both are consequent on the “metaphysical” quest for
transcendence and ground. The next article in the series is
“Problems of Inter-cultural Understanding in University
Sudies of Religion”. He seeks to explore the subject of inter-
cultural and religious understanding from the perspective of
philosophical hermeneutics in concrete situation. The primary
task is of a critical and creative understanding of our own
religious traditions and apart from that there is pressing urge to
have better understanding of “the faith of other men”. It is
nicely pointed out that if the Orient has followed the path of
pre-conceptual absorption and insulation, the Occident has
treated the other merely as its own negation, without caring to
determine it in itself or seeking to understand it from within.
Hence, the nisus towards the goa of world- community cannot
reach its end through any sort of Herschaftswissen, or any sort
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of cultural conquest, nor merely through a peaceful co-existence
of religious traditions, but solely through active understanding
of each other. “Understanding and Tradition” is another
thought provoking research paper included in this volume.
Professor Mehta here draws our attention that philosophical
thought is rooted in cultural matrix and in this way the basic
problem of life and experience is always embedded in a context
of tradition. This gives it a factual and historical dimension
requiring what has been called understanding (MVerstehen) and
interpretation in recent thought on the foundations and
philosophical significance of the human sciences. Understanding
is not the detached contemplation of a meaning factually out
there but is aways sdlf- understanding, and we aways do thisin
terms of projecting ourselves on our own possibilities. Finally,
there is no absolute antithesis between tradition and reason, for
the former depends upon its continuity, not upon the sheer
inertia of physical persistence but upon our rationa affirmation
and critical appropriation. “The Problem of Philosophical
Reconception in the Thought of K.C. Bhattacharya” is next
research paper. Bhattacharya sought neither to congtruct a system
of speculative thought nor to create a comprehensive world-
view encompassing al of man’s religious and philosophical
experience. He had penetrating insights into the truth of his
own tradition and at the same time genuinely open to the call
of modern Western thought- especially of Kant and Hegel. For
Bhattacharya the concern of Vedanta is with the subject or
subjectivity concelved as conscious freedom or felt detachment
from the object. He agreed with Kant in rgecting “the so-
called metaphysics of the soul,” as for him, the subject is a
believed content, is problematically spoken as “1” and is not
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meanable (thinkable) or is not a meant something. Bhattacharya
criticizes Kant for his “persisting objective attitude.” Hence,
philosophical reconception springs from the need for a creative
response to the encounter of two traditions, each speaking a
different language, each constituting a world horizon in its own
right, and of which a certain degree of fusion can be brought
about only by the faith that the utterance of one's own tradition
can sustain itself and even find a more satisfying articulation in
an aien medium, in an alienated age.

“The WII to Interpret and India’'s Dreaming spirit” is
the next article included in this edited volume, which points out
that philosophical hermeneutics, is the recent trend of
contemporary Western philosophy. This is concerned not so
much with the methodology of interpreting texts but with
understanding and interpreting basic moments in man’'s very
way of being human. This trend is well exhibited in the
philosophical literatures of Dilthey, Heidegger, Gadamer and
Ricoeur. Mircea Eliade has felt the need of a “creative
hermeneutics’ as the only adequate response to the cultural and
religious pluralism of the present. Hegel remarked that the
light of spirit arises in Asia, but it is in the West that there
arises the sun of self- consciousness, which diffuses a nobler
brilliance. He further pointed out that in Indian idealism Absolute
IS presented as “in the ecstatic state of a dreaming condition”
and where “the spirit wanders into the dreaming-world and the
highest state is annihilation,” a dreaming unity of spirit and
Nature, which “involves a monstrous, bewilderment in regard to
all phenomena and relations.” But Professor Mehta had always
been critical to such mode of philosophizing as found in Hegel
and Heidegger. “ Beyond Believing and Knowing” is another
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research paper in which two mgor traditions of Indian spirituality
Vedanta and Buddhism are being discussed. Knowledge in these
two traditions is immediate, an experienced redity in which the
duality of knowing subject and known object lapses and truth
revealed in them is not something to be believed merely, or
even known. Mircea Eliade is concerned largely with the culturd
appropriation by the West of elements of alien religiosity by
the study of myths and symbols, Yoga and Shamanism and
benefiting from the researches of cultural anthropology and
structuralism. The concern with the development of a “planetary
culture’” seems to answer to area spiritua need which generates
a new form of religiousness beyond believing and beyond
knowing in the scientific sense. The last research paper included
in this edited volume is “ Heidegger and \Veedanta : Reflections
on a Questionable Theme.” Heideggerian existentialism and
Vedantic idealism appear to be entirely different philosophical
traditions but still they point out that what is questionable can
be sometimes be worthy of thought, and what is unthinkable
can sometimes be glimpsed as that which thinking is about.
Uamkaracarya maintained that the tree of Samséra, the wordly
existence, which sprouts from action and constitutes the field
of confusion and error, must be torn from its very roots. A
statement like this can be misunderstood as a classic example
of life-denying philosophy. In redlity, what it denies is not life
but the death in life that consists in taking things as empty of a
sdf or without ground in Being. The search of “ philosophemes’
common to Heidegger and Vedanta can be grounded in man’s
nature, the world, and man’s relationship to it, the unity of
Being, the identity between man and Being. Heidegger speaks
of the experience of thinking, of thinking as itself an experience,
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appropriating within thinking the precious e ement of immediacy
in al mysticism. Thinking is thus in a profound sense
experiencing and transforming. He talks about the structure of
inner experience of its correlate, the world of objectivity as
disclosed in such experience. Similarly in Advaitic tradition we
witness the way of insight through meditative thought which
culminates in “seeing” the Reality.

1

We are going to discuss in this final section “Philosophy
and Religion : Essays in Interpretation” of Professor Mehta.
This volume brings together a seminal collection of 15 papers
by a scholar whose interests ranged from Heidegger to the
Vedas, and from the critique of Western civilization to the
future of philosophy in India. Isit possible to bring to bear on
Indian philosophical texts, which belong to a tradition of their
own, an interpretive framework derived from a different
tradition? Professor Mehta addresses this crucial guestion
through witnessing to a dialogue of cultures in which he himself
was deeply involved. This leads him to reflect on Heidegger,
the study of world religions, Sri Aurobindo, the Mahabharata,
the Rigveda, and the rich area in Indian thought in which
philosophy, religion and poetry interfuse. He pays his own
tradition the homage of retrieval and rethinking. He is able to
do this with the consummate skill and bifocal vision of an
Indian philosopher deeply versed in the thought of Heidegger
and the whole hermeneutic approach; one who experienced in
his own being the poignancy of philosophizing in modern idiom
and yet in the light of insights and concepts rooted in the
distant past.
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The first essay is “Heidegger and the Comparison of
Indian and Western Philosophy.” Comparative philosophy is a
relatively recent academic enterprise in which Daniel Ingalls,
Paul Deussen, R.G. Collingwood and Martin Heidegger have
made valuable contribution. Ingalls has questioned the quest of
similarity between Western and Indian philosophical doctrines
as initiated by Deussen. The similarity which he (Deussen)
found between the philosophy of Uamkaracarya and that of Kant
Is artistic (superficial) similarity ignoring the differences of
cultural perspectives. Heidegger has pointed out that ‘Being’ is
the ground-word of the Western tradition reflecting reality
disclosing itself, and in similar fashion one may say that
‘Brahman’ and ‘Atman’ are the ground-words of the Indian
tradition exhibiting its spiritual destiny. Like the Western
philosophical tradition, the development of the Indian tradition
deals with questions of ultimate redlity, of the nature and criteria
of knowledge, of man and world and of the basic categories
through which we think about them. Hence, comparative
philosophy must enlarge our philosophical understanding of
two different trends- Orient and Occident. “In Memoriam :
Martin Heidegger” Professor Mehta focuses upon how
Heidegger can certainly help us to glimpse the ‘un-thought
essence’ of technology and so to free ourselves from the magic
web of that philosophy which, in its ending, has entered into
the social sciences. The fascinating thing about Heidegger’s
work is the appropriation of the religious into the enterprise of
‘pure’ thinking. It marks the emergence of new ‘thinking' taking
the character of devotion (Andacht) as a response to a call that
comes to man from beyond himself. “World Civilization : The
Possibility of Dialogue.” is the serious research paper of
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Professor Mehta which tries to answer the basic question that
given the domination of the West, can there be dialogue between
civilizations? Paul Ricoeur has endorsed the ideal of ‘universa
civilization’ exhibiting affinity with Husserlian idea of the
‘Europeanization of the world'. For Heidegger ‘world-civilization’
means the supremacy of the natural sciences, the supremacy
and pre-eminence of economics, of politics, of technology.
Homelessness is the destiny of the world in the shape of
world-civilization. A dialogue between civilizations is urgently
needed in the sense of sharing of insights with the help of
resources preserved in traditional heritage. But all dialogue,
aiming at mutual understanding between peoples on a
philosophical level, is open to the danger of lapsing into
Inauthenticity. Hence, for authentic self- understanding what we
need is recollective, originative and meditative thinking.

“A Sranger from Asia” is the next article included in
this volume. It is pointed out by Professor Mehta that from
Kant to Jaspers, German philosophers have exhibited an
awareness of ancient Indian philosophy which is amost
completely absent in Heidegger’s writings. But Heldegger has
reported an important aspect of Upanis?adic view of man, which
does not take account only of his waking state (Jagrat), but
takes notice of the dreaming (Svapna) and sleeping (Sus?upti)
states also as making up the totality of his mode of being,
interpreting them all from the perspective of a fourth
transcendent state of consciousness (turiya). This fourth state
Is truly authentic mode of being in which he is at one with his
essential nature thus exhibiting the identity of Self (Atman) and
Absolute (Brahman). It is because of Heidegger’s unwillingness
to step out of the sphere of finitude, of thinking, that prevents
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him to acknowledge and appreciate the philosophical sgnificance
of turiya. The other reason that prevented Heidegger from
taking the step from sleeping to the fourth state is wrong
trandation of Cit (constitutive of Atman-Brahman) as simple
consciousness. The next article is “ Philosophy, Philology and
Empirical Knowledge” in which Professor Mehta discusses
about Hegel, Heldegger, Gadamer, Ricoeur, Halbfass and others,
regarding linkages between tradition and modernity as well as
the possibility of any dialogue between Eastern and Western
philosophical traditions. It is pertinent to note that proper
philosophical activity is not confined only to what is thought
but with the still unthought and calling for thinking. He had
shown appreciative tone towards the new mode of inquiry called
‘philosophical hemeneneutics.” Hence, it is for this reason that
in contemporary thought questions of textuality, historicity and
interpretation have come to assume such importance at the
expense of the ratiocinative type of philosophical thinking.
“The Hindu Tradition : The Vledic Root” refers to the historical
processes and events that lead to the building up of a cumulative
religious tradition which is complex and often obscure and
difficult to unravel and interpret. In the Indian case, the historica
origin and sources can be easily traced from the Rigveda,
which remains not only the arche-text of this religious tradition
but also the animating source of the religiousness that has
generated and sustained the tradition and given it its own unique
form and substance. A basic facet of religiousness which is
amost focal in the Rigvedic experience is the maesty, the
sacredness and dl pervasive redity of the word. The first volume
of Max Muller’s edition of the Rigveda was published in 1849
and the last, sixth volume in 1874. Another Western scholars
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who had worked upon Vedic literature were Oldenberg,
Bloomfield, Luders, Thieme etc. But the Western Veda
philologists and indologists are mostly suspicious and often
ignorant about how the Veda has been historically operative in
the life of the people or has been understood within a living
tradition.

The next article of this volume is“ Si Aurobindo : Life,
Language and Yoga.” Aurobindo was not just an author, or a
thinker, whose intellectual energy went into the writings of
books only. Primarily he was yogi engaged in comprehending
and shaping all of his life and experience. The fina goal of
humanity can be only spirituality which is radical and integral
transformation of Nature...... the supramental transmutation....
progressive movement of the ascent of the supramental
consciousness into our entire being and nature. He retained
English in own creative writing, but at the same time emptied it
of its cultura content. It enabled him to communicate his
thinking to the world community loaded with Indian religious
experience and tradition. He has interpreted Veda as a living
religious scripture that is arche-text of the universal, eterna
human quest and aspiration, a movement towards Transcendence.
“ Science, Conversation and Wholeness’ of Professor Mehta
reflects over Western and Eastern pattern of science as modern
Western science is intimately related to the matrix of Western
Christian Civilization, while Eastern perspective of science
refers to wisdom. Every thing in experience that can be
objectified has to be brought within the orbit of science. Western
science is culturaly neutralized and universalized assuming an
autonomous form of culture and which Heidegger calls it world-
civilization. From the Eastern perspective the body of knowledge
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constituting exact science can and should be disengaged from
its historical, philosophical and religious underpinnings. In the
realm of ideas, the encounter between East and West, as partners
in a possible whole, has already taken place and been for long
in process. It is now perhaps more appropriate, therefore, to
speak of a conversation rather than an encounter. The parts are
coming together, and talking together, giving rise to a possibility
of an emergence of whole, aworld community of speech. But a
consequentia part of any Western Indian conversation is bound
to be unequal and in favour of the West. The next research
paper is “Bhakti in Philosophical Perspective.” It tries to
settle the basic issues- 1. What it is that which is experienced
in Bhakti. 2. There is the historical question of its gradual
unfoldment and liberation from its entanglement with various
other forms of religious experience into a pure autonomous
and over-arching form of human religiousness. 3. We must not
overlook the over-riding role played in both these by the
principal religious text in giving form to such experiences, and
beyond that theorizing about the nature and significance of
bhakti in the life of homo religious. Bhakti represents man's
primordial relationship to Being, a rasa in its own right, the
supreme privilege of man’s mortal estate and the ultimate refuge
in his search for wholeness and for being healed. It helps us to
understand the purpose of life by inculcating moral virtues.
“Krishna Dvaipayana : Poet of Being and Becoming” is the
next research paper in which Professor Mehta observes that
Krishna Dvaipayana Vyasa bears strange relations with his
narrative and its characters, as well as with his readers. In this
particular case, he is never present to the reader, never speaks
directly to him, but dways as reported, by virtue of his authority,
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by someone else. He is present everywhere yet nowhere, who
talks at such length of the world of Becoming and yet whose
purpose is to convey the truth of Being, whose true home isin
the realm of silence and withdrawn meditation. The primacy of
Dharma in human living is the main subject of the Mahabhérata.
A close analytical study of the poem still remains to be made
from purus?artha perspective, examining the intricate
interrelationship amongst four values- Dharma, Artha, Kama
and Moks?a. A thorough study of the Mahdbhérata will exhibit
how the various e ements- the mythic and the sacred, the human
and the ethical, the narrative and didactic form a coherent
totality. It is to examine how human temporality is brought here
into relation with the eternality of the divine.

In another thought provoking research paper “ Modernity
and Tradition” , Professor Mehta refers to Edward Shils' famous
work “The Intellectual between Tradition and Modernity :
The Indian Stuation”, Milton Singer’'s “When a Great
Tradition Modernizes” and W.C. Smith’'s “ Modernization of a
Traditional Society.” Smith criticizes Westerners for value-
judgments on non-Western cultures, without any attempt to
understand them from within and ignoring their specific religious
traditions, from a position of superiority. Modernity begins
with a revolt against the authority of church, refers to rational
scientific spirit, and it culminates into secularism and
secularization of nature. Singer pointed out that the
traditionalism of Indian civilization is not opposed to innovation
and change, to modernity. The only difference in this two-
sided, mutual participation is that from the Western end it isin
the nature of supplementing the substance of their mainstream
culture, an assimilation of the alien and subordinating it within
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more widely based totality whereas from the non-Western,
including Indian, the participation is an appropriation of the
substance itself, not peripheral as in the Western case. For
Smith to modernize need not mean adopting a Western model
a all. There are genuine reasons, Smith says, why India can not
just copy the West : because it is culturaly, religiously and
linguistically different from West. Hence, to be modern means
to move in the direction of an increase in our awareness, so
that possibilities open up, aternatives of choice emerge, where
formerly we lived within a relatively closed horizon. The next
article is “ Life-worlds, Sacrality and Interpretive Thinking.”
The seminal concept of ‘Life-world” (Lebenswelt) was
introduced by Edmund Husserl in the *The Crisis of European
Science”’ It is vaid in its own right, prior to al theoretical
construction, and its truth is no longer viewed as only a pre-
figuration of truth as objective. The task of phenomenology is
to inquire as to how the life-world was constructed by
transcendental subjectivity. Wilhelm Dilthey analysed the role
of history in shaping the life-world, while Martin Heidegger
and Max Scheler paid due attention to the religious dimension
of our everyday experience in the life-world. In our present
context, the recovery of the sacred for a common life-world,
through conversation and creative linguistic construction, must
take the form of more active ‘conversation’ with our sacred
text, that is hermeneutical practice of interpretation and
construction. The next essay is “ The Discourse of Violence in
the Mahabharata” . It is pointed out here that our problems,
including those pertaining to violence within India or regarded
globally, are new and their solutions too will have to be
interpreted afresh and formulated in language which is acceptable
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and meaningful today. The Mahébharata is a tale of unmitigated
violence and yet its central message is that of non-violence and
compassion being highest duties of man, states of being without
which we fail to be completely human. Violence arises when
we fail to inculcate these two virtues in our personality, and
this is mainly due to one sided pursuit of wealth and possession
(artha), of power over the means to satisfy our desires. It
confirms the conception of trivarga in endless variations, and
further supplements it with the discourse of Moks?a. ‘Where
there is dharma, there is victory’ testifies to the basic
moralizing impulse behind the discourse of violence in the
Mahabharata. The central insight into the meaning of war and
peace is provided by Krishna in his lecture to Yudhishthira,
seeking to persuade him not to shirk his duty as a king even
after the annihilation caused by the war, that ‘mama’ (mine) is
the two lettered death, ‘na mama’ (not mine) is the three
lettered eternal Brahman, both of which are within us, impelling
us to fight. “ The Rigveda: Text and Interpretation” is the last
research paper. The phenomenological approach to the reading
of the Rigveda is imperative for anyone who is a participant in
the Indian philosophical and religious tradition. We find this
approach for the first time in the philosophical writings of
Martin Heidegger. This made Professor Mehta turn towards the
Rigveda as a text congtitutive of the very horizon of the
traditional Indian way of experiencing life, and worth exploring
it for its own sake as an arche-text. Hans Gadamer laid emphasis
upon philosophical hermeneutics which recognizes the
importance of interpretation as integral to all philosophical
thinking. The philosophical literatures of Paul Ricoeur exhibit
deep concern regarding the interpretation of myths and symbols.
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Apart from the ritualistic interpretation of Rigvedic Samhita we
find something new and important to say to us even in our
altered world of thought and sensibility. Rigveda is strange text,
unique and suigeneris. In its mode of being, it isin a sense
revealed as well as revelatory and yet it is not scripture, not a
book, in the ordinary sense of the term. Professor Mehta has
tried to work out the limitations of Western Vedic scholarship
in this fashion that in the interpretation of the Vedic text, it is
not only religious and cultural anthropological prejudices that
have been a play during two centuries of Western Vedic
scholarship, but philosophical pre-suppositions too have wrought
havoc through the unquestioning importation of Western

conceptuality into another tradition.
Department of Philosophy Ewing Christian College,
Allahabad (U.P)- India
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SPECULATIVEMETAPHYSICSINA.K.
CHATTERJEE

C. D. SEBASTIAN

Speculative metaphysics has always had its staunch
proponents, though for three quarters of the twentieth century
it was very much a margina enterprise in philosophy. Even now
the attitude towards speculative metaphysics among most
philosophers remains the same with some sort of antipathy
(Baynes et al, 1988).! Among the contemporary philosophers
in India A. K. Chatterjee has always been an ardent thinker in
speculative metaphysics. He has ever argued that non-speculative
metaphysics is a contradiction in terms, as he vehemently says:
“Metaphysics is thus essentialy speculative. Non-speculative
metaphysics is, as | see it, a contradiction in terms. It would
have to be, per impossible, a scheme of concepts, involving no
conceptual revision which | have called ‘speculation.’”
(Chatterjee, 1969: 4). Speculation is part and parcel of doing
metaphysics in the rational scheme of A. K. Chatterjee.

A careful reading of the writings of Professor A. K.
Chatterjee brings home the idea that metaphysics is one of his
major concerns while doing philosophy. In his works one finds
that there is a metaphysical home coming of A. K. Chatterjee,
as “metaphysics is subjective, and (it) reveals the profoundest
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truth about one's own being” (Chatterjee, 1971: 33). Further,
though he said that the term metaphysics is, in a way, an “abuse
of language’ (Chatterjee, 1969: 5), the act that a philosopher
does while doing metaphysics “is (a) spiritual home coming”
(Chatterjee, 1976: 7). In this paper | trace out the most
characteristic facets of A. K. Chatterjee’s speculative
metaphysics from his representative writings. Firstly, | present
what is metaphysics for A. K. Chatterjee as it is more than the
traditional characterization as an inquiry into ‘being qua being.’
Secondly, the metaphysics of language in A. K. Chatterjee, and
thirdly, the metaphysics of three fold types of absolutism in
Indian thought are explored. Fourthly, A. K. Chatterjee's take on
metaphysics as metaphilosophy is briefly presented. Findly a
summing of the paper is given.

More than an Account of Being qua Being: A Mystery
rather than a Problem

It has been asserted that metaphysics has something to
do with being. And this has been the foremost view in the
history of philosophy. As it is said, metaphysics is an “ attempt
to provide an account of being qua being,” (Loux, 2002: xi).
But R. G Collingwood had a different demeanour in this regard:
“Metaphysics is not the science of pure Being, for there cannot
be science, not even quasi-science of pure being” (Collingwood,
1998: 20). Similarly, contrary to the peer view, Chatterjee too
had a different take on metaphysics. His metaphysics is enshrined
In subjectivity, myth and even in mystery. Taking recourse to
Gabriel Marcel, A. K. Chatterjee writes:

The theory of being is not agnosticism, talking about

absurd, unknown and unknowable. Marcel makes a
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profound distinction between problem and mystery. A
problem is something one comes across, something
elusive that blocks one’s path; it is there in its entirety
in front of me. A mystery on the other hand is something
in which | am intensely and totally involved; its essence
consists in not being entirely in front of me. It is as if
in that region of difference between ‘in me' and ‘facing
me were to lose its meaning. The problem of being is,
properly speaking, not a problem, but rather a mystery in
this sense. Tillich describes the situation in a telling

phrase: ‘Being is the aporia of thought.” (Aporia is a

beautiful Aristotelian word, translated by Ross as

‘perplexity’). Being in the existential predicament is

self-alienation, and the problem of philosophy is to

restore to human consciousness the sense of participating
in being, so that philosophy is a spiritua ‘homecoming’

(Chatterjee, 1976: 7).

There is a mystery in metaphysics. Even in the
contemporary debates in the philosophy of mind, particularly
on consciousness, which one sees as some sort of doing
metaphysics with the notion of consciousness, highlight “an
announcement of mystery” (Davies, 2005: 305-307). It is
fascinating to fathom the philosophising on consciousness's
mystery facet echoed by several philosophers including F.
Jackson (Jackson, 1982 & 1986), T. Nagel (Nagel, 1986), and
C. McGinn (McGinn, 1989). Nagel announced a mystery in
consciousness, and McGinn went a step further by arguing that
mystery is inevitable, and actual mystery remains? “The
mysteries that metaphysics uncovers are mysteries relative to
ourselves and to our ability to understand things. Nothing is a
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mystery in itself” (Inwagen, 1993: 200), for one knows it is a
mystery, but at the same time it is something in which one is
intensely and intimately involved in. For, “metaphysics is
subjective’ (Chatterjee, 1971: 33). It “reveds the profoundest
truth about one’'s own being” (Chatterjee, 1971: 33).

As for A. K. Chatterjee, metaphysics is not just about
the philosophising on ‘being as being,” but it is much more than
that. According to A. K. Chatterjee, a metaphysician sets himself
at the centre of his world, and makes his own world. “Impelled
by the unconscious stirrings in the depth of his being, the
metaphysician fashions a ‘world’ out of his experience, a world
that is peculiarly his, and is, and can be nobody else's, in order
to fulfil some profound purpose of existence” (Chatterjee, 1971
23). It is fascinating to see how A. K. Chatterjee brings the
element of subjectivity in the entire scheme of doing
metaphysics. According to him, metaphysics is nothing but an
attempt to achieve a complete ‘selfhood.” One's ego (self)
finds itself as an alien among other things of the world. It feels
as a ‘thing’ like other things of the world, for other things in
the world are not of one's making, nor are they of one's
choice. It has no other option, but to be with other things. The
self (ego), in the face of other things of the world, can fed a
sort of ‘nothingness which, in turn, can create a tension in
itself. Then there arises a need - a need that is not physical, but
metaphysical or spiritual — to remove the tension, just
mentioned, and this is done by creating a world in which the
salf (or ego) would feel completely at home. He writes skilfully:

The attempt to imagine such a world which would be

sympathetically attuned to the self, which would be

responsive to its inarticulate needs and aspirations, which
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would take away the nagging suspicion of being a ‘non-

person’ (Unmensch) and restore to it its sense of identity

and belongingness — such an attempt is metaphysics.

Metaphysics is thus self-expression or self-fulfilment.

Sdf is here to be understood, not in any absolutistic

sense, not to be spelt with a capital ‘S', but only as a

reflexive particle. It refers to the alienated ego,

desperately struggling to find an anchorage in redlity.

The metaphysician seeks to express him-salf through his

bizarre constructions, by imagining a World which would

be his natural habitat. Selfhood that metaphysics strives
to achieve is not something rigid and static, not still-
born or a finished absolute, but something yet to be
completed perhaps never completely attained — something
to be fashioned out of the intensity of the experiences

of loneliness, anguish and suffering (Chatterjee, 1971

24).

In this sense, there is a tremendous possibility of
aternative selfhoods that could be thought of and constructed
speculatively in different systems of metaphysics.

If we leave aside ‘self,” for time being, we could come
across the next construct, that is, ‘World.” The subjectivity and
the world are interrelated. The “World” that a metaphysician
speaks of, for that matter anyone, is a product of the
metaphysical construction. ‘World’ is not a given fact. It is a
metaphysical concept. The world, as we understand, “as a whole
Is the horizon of knowing in which the objects known are
imbedded. But the ‘World' is a metaphysical concept. The world
itself is never known; what are known are things that belong to
the world” (Chatterjee, 1976: 4). But when one knows a thing
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in the world, that same epistemic process will enable him to
know other things related to that one. A thing, per se, is never
known in seclusion. It shall be known only in relation to other
things in the world. A. K. Chatterjee explains it in this way:
A thing is never known by itself in isolation, but only
supported by other things. The thing known is certainly
the focal point, but behind that there is a receding
background but for the presence of which the thing would
not stand out and be an object of knowledge. When |
know atable, | am aso dimly aware of there being other
things besides the table, so that it is known as one thing
amongst others. The table is the apex of a submerged
base as it were. When | turn my attention to these other
things, they in their own turn presuppose still other
things, so that the final analysis the base of knowledge
seems to be the entire world (Chatterjee, 1976: 4).
Thus, as A. K. Chatterjee has shown, if we analyse the
specul ative games we play while doing metaphysics, we come
to the redlization that doing metaphysics is purely subjective,
and it eventually amounts to a myth. It is, in fact, not a al a
rational enterprise on ‘being qua being,’ but it a puzzled mystery,
and it is not a problem. Thisis “a stunningly novel idea we get
from Chatterjee” (Boruah, 2011: 148) that calls for further
creative enterprise in metaphysics for a contemporary Indian
philosopher.

M etaphysics of Language

If one read carefully the succinct treatise of A. K.
Chatterjee titled Meaning, Use and Reference, one gets a
glimpse of his metaphysics of language. Over the past three
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decades there have been several contributions on metaphysics
of language. The focal point in such works is metaphysica
issues concerning language, such as, ontological status and
nature of language, linguistic meaning, texts, indeterminate
predicates, and so on and so forth. Let us recall that “Quine and
Wittgenstein see language as the philosopher’s basic concern”
(Katz, 1990: 13), and in the treatise of A. K. Chatterjee
mentioned above, one finds that some three daces ago he had
dealt with the same concern, in a way characteristic to him.
Words have meaning, and they are just merely
abstractions. He says in this regard: “Since words are more
conveniently manageable, we tend to take them as units of
meaning, though words are as much abstractions as sentences
are in the total speech act” (Chatterjee, 1982: 3). Further, in
the paper mentioned he makes a subtle distinction between
knowing and understanding when it comes to the meaning of
words. He writes:
Words are generally said to have meaning, and not
sentences. We speak of understanding what is said and
of knowing the meaning of words. We do not generally
speak of ‘understanding a word’ or of ‘knowing the
meaning of what is said.” “What does that sentence mean?
Is an odd question, or is a somewhat special question. ...
But generally sentences cannot be said to have or not to
have a meaning. One cannot show or even try to show
that two sentences differ in significance in the way one
can show that two words differ in meaning. One can
show that two sentences can differ in significance by
showing that they have different syntactic structures, or
that their constituents differ in meaning (Chatterjee, 1982:
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3-4).
There have to be syntax and semantics for the use of

language. Sentences have to be ‘well-formed’ (syntax) and have
to say something (semantics). He further argues that language
does not consist of mere words or ‘single’ words. It is
fascinating to read the following explication of A. K. Chatterjee
in this regard:

106

A language does not consist however of single words.
The utterance of a single word, say ‘man,” does not say
anything unless taken as an elipsis of a whole utterance.
Nor does even a string of morphological elements, each
meaningful in itself, succeed in saying something. Any
collection of meaningful words does not produce a
significant sentence. It seems that a word has a logical
shape into which another word with a particular shape
alone can fit in, like severa pieces of a zigsaw puzzle.
Which words will go aong with others is a matter of the
syntactical structure of the sentence. Words may be
acquired through learning but their logical shape and
their mutual compatibility, or otherwise, is something
which does not seem to have to be learned. This linguistic
competence, as Chomsky calls it, seems to be an
intuition, which may even be innate as he suggests. The
logical shape of words is not articulated when they stand
in isolation, but is made explicit only when they occur
in the context of a complete sentence. This the real
point underlying the theory of anvitabhidhanavada as
favoured by Prabhakara. Prabhakara does not mean, as
the grammarians do, that words in isolation are
meaningless. Indeed they do have meaning but that is not
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articulated outside the context of a sentence.

Wittgenstein's echo (Tr. 3.3) of Frege's dictum ‘Only in

the context of sentence do words mean something’

(Foundations of Arithmetic, Sec. 62) is simply a latter-

day expression of anvitabhidhanavada of the Guru

school (Chatterjee, 1982: 4-5).

A. K. Chatterjee would further argue that specifying the
use of a sentence does not give its meaning. One has to
always make the distinction between the description of the use
of a sentence and what is said by the user of that sentence.
“There seems to be only one thing, viz., the declarative speech
act and the what-is-said is a conceptually discernible aspects
this linguistic event,” and thus, “the intentionality of the speech
act is imminent” (Chatterjee, 1982: 16). Meaning, in closely
analysed, comprises both sense and reference. A. K. Chatterjee
writes:

Use theory, and its more sophisticated version, the speech
act theory, would seem to ignore the very basis on
which use is grounded, viz., meaning or sense, and cannot
therefore serve to illumine the latter, though the theory
does not help in dispdling the notion of an undimensiona
approach to analysis of language. Meaning is completed
only in a complete speech act and is abstracted only
from the latter, but there is core meaning of expression
without which a speech act could not even occur. Taken
out of its setting semantic theory produces a synchronic
account of language, which is at best afiction... Meaning
and use, saying and what is said are therefore necessarily
bipolar and they could be conflated only at the cost of
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obscurantism and obfuscation. Meaning itself comprises

both sense and reference and sometimes the one is

important, sometimes the other (Chatterjee, 1982: 18).

It is a flawed stance if one asserts that there could be
one and only one way of expounding the meaning of words.
“The way we map an area depends on the area and on our
interests. So at one time we use one type of projection, and at
another time another” (Chatterjee, 1982: 19). In the analysis of
language, the metaphysics of language in A. K. Chatterjee, he
argues that ‘reference’ has the most important position, and not
‘use’ or even ‘sense.’ That does not mean he is equating
‘reference’ with ‘meaning’ as all expressions are not referring.
But “reference is rather the horizon or the background against
which alone we can talk of meaningfulness of expressions.
Without reference, language loses its anchorage in redlity”
(Chatterjee, 1982: 19), as the language interacts with the world
only through reference.

Metaphysics in Three Types of Absolutism
A. K. Chatterjee in his Types of Absolutism: Buddhist
and Non-Buddhist unravels and pinpoints the three types of
absolutism in Indian philosophical inquiry (Chatterjee, 2008: 1-
18). There are many types of absolutism in Indian thought, and
Chatterjee makes it clear in this way:
A striking feature of the philosophical scene in Indiais
the plethora of absolutistic systems. The great Mahayana
schools, Advaita Vedanta, the Various Tantric systems
(both Buddhist as well as Hindu), different forms of
Saivism, even most of the Vaisnava systems - they all
claim, in one way or ancther, to be absolutistic. Scholars,
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who have been perplexed by this over-abundance, have
generaly taken two different lines of interpreting this
phenomenon. Many scholars take these different systems
to be merely variations on the same theme, so that their
basic contention is essentially the same. Others have
taken a partisan line, ranking one of them, say Advaita

Vedanta, as the ultimate truth, while all others are

explained away as being mistaken in some respect or

other (Chatterjee, 2008: 1).

A. K. Chatterjee says it was K. C. Bhattacharya who
took an original stand with regard to this problem of different
types of absolutism, and visualized the possibility of there
being alternative forms of absolutism. However, if Chatterjee
could be taken correctly, K. C. Bhattacharya's demarcation of
“different types of absolutism as ‘truth’, ‘freedom’ etc. remained
very abstract and formal, not situated in any historical setting”
(Cheatterjee, 2008: 2). It was another daring thinker, T.R.V. Murti,
following this stimulating lead of K. C. Bhattacharya, continued
the analysis and identified the different forms of absolutism
with different schools of Indian thought. Both these pioneers
based their analysis on the three-fold distinction of subjective
functions, namely, knowing, feeling and willing. A. K. Chatterjee
would say that this splitting up of the functions of the mind is
the well-known Faculty Psychology, so long prevaent in western
thought. It has a time honoured ancestry, going back to Plato
who distinguished between the appetitive, spirited and rational
faculties of the soul. It was the dominant psychology of the
middle Ages, reappearing in Kant's three Critiques where truth,
goodness and beauty had their incredible place in Kant's
scheme.
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A. K. Chatterjee, for the first time in the contemporary
Indian philosophical discourse, knowledgeably presents the
contribution of K. C. Bhattacharyaand T. R. V. Murti. He says
that though the scheme of the western thought was adopted by
both K. C. Bhattacharya and T. R. V. Muirti, they made a
significant adaptation. While Faculty Psychology had made a
tripartite division of the mind, K. C. Bhattacharyaand T. R. V.
Murti rather thought of knowing, willing and feeling as different
attitudes mind could adopt towards what is given to it. They
saw, in their philosophical scheme, the subject-object duality as
the basic epistemological relation, which could be construed in
three mutually exclusive ways. knowing, willing and feeling.
“It could be one of ‘knowing’ in which the only function of the
subjective is to revea the object as presented to it, or one of
‘willing’ in which the subject creates its own object, or again
one of ‘feeling’ in which the subject and its object are evenly
balanced, neither dominating over the other. Each of these
three attitudes, when pressed to its logical culmination, yields a
type of absolutism” (Chatterjee, 2008: 3). How do they become
three types of absolute? A. K. Chatterjee makes it clear in this
manner: “The three functions, as empirically available, are all
mixed up, and this confusion of subjective functions, the result
of ajaana, produces illusion. When ignorance is dispelled, and
each function is disentangled from the rest and is obtained in
its purity, it is the Absolute” (Chatterjee, 2008: 4).

It is to the credit of A. K. Chatterjee, taking cue from
K.C. Bhattacharya and T. R. V. Murti, that he identified the
three types of absolutism in Indian thought which are based on
knowing, willing and feeling faculties. He makes an expose of
the three types of absolutism in his strikingly ingenuity by
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pinpointing them as Advaita Vedanta, Vijnanavada and Acintya
Bhedabheda (the philosophy of Caitanya’'s School), as the
paradigms of ‘knowing’, ‘willing and ‘feeling’ functions
respectively. It is remarkable that he says that the Madhyamika
cannot be brought under this scheme of the types of absolutism.
He says that “however, Stnyavada presents a great difficulty to
this scheme as it cannot be taken as coordinate with any other
speculative system. Being a non-positional analysis of all
conceptual views, it cannot itself be understood as being at par
with the views analysed” (Chatterjee, 2008: 5).

In the succinct paper we are discussing, A. K. Chatterjee
has posed the question whether there could be a unified theory
of absolutism in which its different forms could be situated.
He answers it in negative as there are three subjective attitudes
of knowing, willing and fedling operating in an exclusve manner.
If there could be one that should be in a higher order
consciousness, which shall be a critical insight, like that of the
Madhyamika. He says. “This awareness is a reflection on the
theories of the Absolute, and is therefore, possible only in a
higher-order consciousness. If it is a critical insight into how
theories are constructed, it must be at a distance from the
latter, as it takes up the theories themselves as objects of
investigation” (Chatterjee, 2008: 16).

In musing over the types of absolutism and the way it is
done, the speculative metaphysician in A. K. Chatterjee postulates
that any theory-construction, in terms of making the types of
absolutism, will have to go for a closer scrutiny. It is amost
agreed that the theories could be considered as deductive
structures. In this structure, the derivation would be the
conjecture of a set of axioms where the basic terms would be
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exactingly defined and definite rules of inference would be laid
down, through which the rest of the system would come into
view as a series of deductions. This sort of enterprise would
give an explanation for the veracity of aternative systems,
which would just be proposed in a different way. In such
enterprise the disenchantment and disillusionment of the
metaphysician would be a verity. A. K. Chatterjee explainsit in
this way:

A metaphysician would not be, however, satisfied with

such a depiction of his work. A metaphysical system

lays claim to truth, and truth (if syntactical truth be
excluded) cannot accept incompatible formulations. When
two theories contradict each other, then one can either
appeal to reason, or take the whole issue before the bar
of experience. Now reason is neutral with regard to the
conflicting systems. Self-consistency is the only criterion
of validity, and so long as the rules of inference have
been correctly employed, we would have a vaid structure,
however, unpalatable it might be to the opposite camp.
One may seek to refute the opponent by convicting him
of self-inconsistency, but the latter might well turn round,
and do the same to the former. Thus the whole enterprise
would appear to be a non sequitur. Mere logic does not
decide between aternative, but mutually incompatible,
deductive structures. Each is viable so long as it is

internally coherent (Chatterjee, 2008: 17).

A. K. Chatterjee would say that when a predicament in
incompatible theories of deductive structure arises the
metaphysician might appeal to experience as the final arbiter of
theories. It would be the experience that could decide whether
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a fagtidious system is acceptable. Whatever is not compatible
with our experience is to be discarded out-and-out. He says:

As Bhamati puts it, not even hundred srutis could make

a pitcher a cloth. Along with reasoning, experience has

been a weapon that the metaphysician wields in

justification of his statements. Knowledge standpoint,
for example, is not al deduction and argumentation.

Adopting the approach through the knowing function of

the subject, one arrives at the notion of ‘isness (satta

or idanta) that is the ground of the world-appearance.

But this notion of Being is not merely an idle speculation,

but is literally experiential (anubhavavasanatvat

brahmajianasya). Being is immediately intuited when
illusion is dispelled, and this intuition is the subject
matter of Upanisadic revelation (tam tu aupanisadam

purusam prcchami) (Chatterjee, 2008: 17).

The Wling facet is the other one that goes to make the
absolutism is the Yogacara metaphysics in Indian thought. In
this scheme, the difficulty is that, by adopting will point-of-
view, one arrives at a radically different formulation of the
ultimate reality as creative consciousness, and where the
objective being is a falsification. As Chatterjee says.

By undergoing certain yogic practices (Yogaacara),

reality isimmediately intuited as Pure Wil or Pure Act,

after passing through severa bhamis and acquiring
different paramitas (jaanam lokottaram ca yat). So it
seems that immediate experience also fails as the
clincher, but this might be an over-statement. The
conjecture might be hazarded that intuitive non-dual
experience does not by itself favour any particular theory.
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Different theories arise when that experience, which has
no content of its own, is sought to be articulated
according to different metaphysical biases. Experience

as theory-laden leads to the differences (Chatterjee, 2008:

16).

Thus the metaphysician realises that the fault does lie
neither in logic nor in experience, but in the conceptual
apparatus that produces theories. A. K. Chatterjee says that
seen in such a way the theories themselves operate as coloured
glasses, distorting our vision of reality. “Reality would thus be
seen as transcending al theory-construction (tatvamacchadya
balanam atatvam khyati sarvatah), as escaping all speculative
approaches (drastavyam bhatato bhatam bhatadar st
vimucyate)” (Chatterjee, 2008: 17). Thus, one has to give up
the attempt and enterprise approaching from the knowledge
standpoint, or from the will standpoint, or feeling standpoint,
or from any standpoint whatsoever. “The absolute is not to be
identified with pure Being, or again with pure Wl or anything
to which reason can put a tag on (buddheragocaram tatvam
buddhih samvrtir ucyate)” (Chatterjee, 2008: 17). All the
constructive systems end strangely enough in denying their own
initial standpoints. “The knowing subject is finally to lose itsdlf,
and ceases to be knowing even, when the distance between
knowing and being is annulled. The willing subject so absorbs
its creations into itself that it ceases to be willing, in as much
as it wills nothing. So it is not very logical to burden them with
identification marks which they are going to shed any way”
(Chatterjee, 2008: 17).

There is an element of illusoriness, and that is rejected
in such enterprises. “But if the illusory is to be regjected totally,

114 riferat/ ANVIKSIKI



then nothing in that context deserves to be salvaged for serving
as an identification tag to readlity. Everything in the context of
illusion is equally illusory (sarvasinyata). This point of view
sometimes appears in Advaita Vedanta too. The
Samksepasarraka has a verse stating that only the illusory
appears in illusion, and nothing else (adhyastameva
parisphurati bhramesu, nanyat kiacit parisphurati bhramesu),
but that is obvioudly an overstatement. The orthodox position is
that Brahman is the ultimate ground of all appearance, abeit as
obscured and distorted” (Chatterjee, 2008: 18). If knowing,
willing, and feeling are al to be discarded in a final non-dual
experience (aparoksanubhati or lokottara jaana), we need
not have taken them as our starting point. They plainly disclose
our metaphysical predilections, leading to alternative
constructions (drsti). These constructions confuse and mar our
vision, producing fragmented, and to some extent, imaginary
pictures that hide the totality of philosophic insight. When all
approaches are discarded, that itself is the absolute as
philosophic self-awareness (prajnaparamita jaanamadvayam).
This is aso an absolute non-dual experience, immediately
intuited, but which does not carry the spurious identification
labels. (yada na bhavah nabhavah mateh santisthate purah.
tadanyagatyabhavena niralamba prasamyati) (Chatterjee,
2008: 18). Here one comes up to the standpoint of the
Madhyamika, and it is possible only being a Madhyamika. This
Is what one understands from the deconstruction that A. K.
Chatterjee concocts in his speculation on types of absolutism.

M etaphysics as M etaphilosophy
All that we have seen above could be summarised as A.
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K. Chatterjee’s attempt in a speculative exercise in doing
metaphysics is a metaphilosohy. | perceive a gargantuan influence
of the Madhyamika in his thought while doing philosophy. His
method is also criticism, seeing systems by distancing himself
from any particular system. A. K. Chatterjee would say that
“criticism entails dialectical consciousness. Dialectic means,
first, the awareness of the conflict in Reason, and secondly, an
attempt to resolve it” (Chatterjee, 1989: 193) with the help of
same reason. It is not an advocacy of any theory, but it is
prajfia itself. Sanyata is not only the negation of all views, but
it is prajfia, the highest wisdom. Stnyata is negative only for
thought and reason, but it is itself the non-relative knowledge
of paramartha. “This insight has no content — i.e., its content
Is void. It is nonsensuous and nonconceptual, athough it is
rational in the sense that it is developed through a rational
procedure” (Potter, 1991: 238). All assumption, rather
realization, if one wants to say so, is possible only by the play
of human reason and logic. And they are used to transcend
reason (Pradhan, 2009: 71). It is a metaphilosophy.

The metaphilosophy is nothing but the Stinyata of the
Madhyamika. “The Méadhyamika philosophy is correspondingly
a philosophy of a higher order, and is characterizable only as
metaphilosophy” (Chatterjee, 1973: 30). This way of looking at
doing philosophy makes for a profound reorientation of our
perspective on metaphysics. “ The philosophy of SOnyata is an
invitation to do this type of metaphysical introspection. This
introspective awareness is, at the same time freedom, it liberates
the spirit from our narrow and dogmatic sectarianism, from the
vicious and intolerant confines of subjectivity. This is
metaphilosophy, speaking a meta-language” (Chatterjee, 1973:
31).
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A. K. Chatterjee rules out the possibility of descriptive
metaphysics as we encounter in P. F. Strawson (Strawson, 1959)
or an elimination of metaphysics as we see in A. J. Ayer (Ayer,
1970),2 but asserts that metaphysics is to be speculative through
and through. Speculative metaphysician will not have any regard
for the actually ‘given.” The distinction between the ‘given’ and
the ‘not-given’ involves metaphysical decision, that is, an
ontology (Chatterjee, 1969: 4). A. K. Chatterjee would say that
basing metaphysics solely on the ‘given’ without any speculative
interpolation is a myth.

Summing Up

Having seen the speculative propensity in A. K.
Chatterjee’s metaphysical enterprise, let me go over the main
point by stating that A. K. Chatterjee has been an original
thinker from the Banaras School (by Banaras School | mean the
philosophers who were centred around Banaras Hindu
University’s Centre of Advanced Studies in Philosophy) as far
as contemporary (that is, recent) Indian philosophising is
concerned. It is not an exaggeration to say that from his
metaphysics, we get “a stunningly novel idea’ (Boruah, 2011:
148). Let me quote Bijoy Boruah in this regard who, with
reference to A. K. Chatterjee’s two succinct treatises
“Metaphysics, Subjectivity and Myth” and “Non-Speculative
Metaphysics,” writes:

Chatterjee’s depth-psychological interpretation of

metaphysics is evidently most impressive and original.

The thrust of the argument is acknowledgedly wedded to

the Kierkegaardian dictum that ‘truth is subjective.” Added

to that is the expressivist character of the language of
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myth brilliantly expounded by Cassirer. Chatterjee
imaginatively draws upon these two sources only to
articulate his own conception of the peculiar way a
metaphysician is intent on promising, through his work,
the disclosure of the way things are — like revelation of
reality. That he (metaphysician) keeps the promise no
doubt, but actually ends up in sdf-revelation or disclosure
of the way he ‘envisions his own self, is a stunningly
novel idea we get from Chatterjee (Boruah, 2011: 148).
Thus, metaphysics is the prime concern of A. K.
Chatterjee while doing philosophy and it is nothing but
speculative, for the language of metaphysics is never used
merely to describe. The language of such enterprise is
expressive, seeing that doing metaphysics is the same activity
of the subject (self) as that which produces poetry (Chatterjee,
1971: 33). For A. K. Chatterjee, metaphysics is subjective. It,
de facto, reveals the inner most truth about one’s own being,
and it is not an enterprise of/on ‘being qua being’ that is out
there. This paper isin continuation of what | have dealt with
the metaphysical explorations of A. K. Chatterjee elsewhere
(Sebastian, 2006: 1-13). And | would like to end with that “the
leitmotiv of al that A. K. Chatterjee has written can be
summarized in this quote from Candrakirti: Kalpanaksayo hi
nirvanam, which means, ‘the destruction of imagination
(kalpana) is nirvapa.’” Kalpana, indulging in constructive
Imagination, is metaphysics’ (Sebastian, 2006: 9), and that
indulgence in condtrictive imagination is nothing but speculative
metaphysicsin A. K. Chatterjee.
Philosophy Group, Department of Humanities and
Social Sciences || T Bombay, Mumbai — 400076
<Sebastian@iitb.ac.in>
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1. Our reference is to the anthology After Philosophy: End or
Transformation (Bayne et al, 1988) that was meant assess current
state of philosophy and thefuture of philosophy. Arran Garewritesin
connectionwiththisvolume: “Whilecontaining reflectionson philosophy
of theleading philosophers of North America, Britain, Franceand
Germany, and representing ‘ postandytic' philosophy, poststructurdism,
critical theory, and hermeneutics, the editorsdid not take speculative
metaphyscsserioudy enough to alow even onevoiceto spesk for it”
(Gare, 1999: 127). Thisvolume containsthe papersby Rorty, Lyotard,
Foucault, Derrida, Davidson, Dummet, Putnam, Apel., Habermas,
Gadamar, Ricouer, Maclntyre, Bloomenberg and Taylor.

2. Letmeexplanitby quatingfromDavies “ Jackson (1982), andMcGinn
1989) claimthat it should beintelligibleto usthat there may bemuch
about the way that he world works that lies beyond our human
understanding. McGinn (1989) devel opsthisidea (building onthe
work of Chomsky (1975) and Fodor (1983) and advances an
argument for the proposition that understanding how physical process
giveriseto consciousness—how itisthat ‘thereissomethingthat itis
like, intringcally, to undergo certain physical process —isbeyond us.
McGinn arguesthat, although the brainisthe seat of consciousnessin
virtueof certain properties, what those propertiesare, and how they
giveriseto phenomena consciousness, isbeyond our cognitivegrasp.
Metaphysically, consciousness has a material basis; but
epistemol ogically, we are doomed to be without an explanation of
this. McGinn’sargument for this prospect proceedsby consideringin
turnthewaysinwhich we might hopeto achieveagrasp of what itis
about the brain that givesriseto consciousness’ (Davies, 2005: 306).

3. Letusrecal what A. J. Ayer wrote in his “The Elimination of
Metaphysics’: “the metaphysi cian does not intend to write nonsense.
Helapsesinto it through being deceived by grammar, or through
committing errorsof reasoning, such asthat which leadsto theview
that the sensibleworldisunreal” (Ayer, 1970: 414).
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REASONAND BEYOND REASON:
NAGARJUNA'SMETAPHYSICSOFUUNYATA
AND ITSCONTEMPORARY RELEVANCE

R.C. PRADHAN

In this paper an attempt is made to examine the
philosophical contributions of Nagarjuna, the great Buddhist
philosopher. The system of Madhayamika philosophy which he
expounded has a lasting influence on Indian Philosophy in generd
and the Buddhist philosophy in particular. He not only
established a new school of philosophy called GEinyavada within
the Buddhist fold but also established the supremacy of the
diaectica method in philosophy. His analytical critique of the
concepts of self, causality, action, freedom nirvéna, etc. has
been unparalleled in the history of philosophy. Some of the key
features of Négarjuna's Madhyamika philosophy are (1) the
idea of oainyatd, (2) the dialectical method, (3) the notion of
Two Truths and (4) the limits of thoughts and language. Some
of these ideas are relevant in the modern times when philosophy
has turned to language and mind in its understanding of self and
the world. Nagarjuna's way of thinking as a diaectica exercise
may appea to the post- modern mind because there is a
resonance of his anti-essentialist approach to language, mind
and the world. Thus Nagéarjuna's philosophy is relevant to our
times not only in terms of its metaphysics of essencel esseness
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and relativity, but also for its ethics of compassion and universa
brotherhood which follows from his anti-rationalist and anti-
substantialist standpoint. Nagarjuna's no-theory approach has
deep resonance in the contemporary way of thinking revolving
around the denunciation of the supremacy of reason and
rationalism.

1. NAGARJUNA’SANTI-ESSENTIALISM

Néagarjuna's strongest position in metaphysics is his
rejection of all essences in language, thought and reality. Every
concept or idea whether about the self or the world is an empty
symbol, according to him. His dictum is : everything is empty
(savamoaanyam)! which means that there is nothing eterna
(GAlvata) a about anything. Everything is conditioned
(pratityasamutpada) because there is an unceasing chain of
conditions passing from one temporal stage to another.
Madhaymika philosophy of N&garjuna derives its anti-
essentialism from the Buddhist doctrine of conditional existence
of the phenomena world.

Néagéarjuna highlights the fact that there is no essential
nature of redlity or the world. The essential nature of the world
would have implied the reality of eternal principles underlying
al existence including the existence of the individual human
beings. This is the theory of eternalism? which Nagarjuna rejects
as a great stumbling on the way to the understanding of truth.
The theory of no soul which has been the cornerstone of
Buddhism is interpreted by Nagérjuna as the theory of
essencel essness (nihsvabhéavavada). The denial of the essentia
nature of the self is a case in point which has been variously
interpreted by the commentators. But the ideas of anti-
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essentialism is very relevant from the contemporary point of
view because such an idea carries the message of a new approach
to self and the world.® GC. Nayak writes : ‘I consider the
philosophical enterprise of Nagéarjuna and Candrakirti to be a
unique one consisting of enlightenment through a typica analysis
of concepts culminating in the realization of essencelessness
(nihsvabhavatd) of al dharmas, of everything and every concept
for that matter leaving the conventional truth to take care of
itself in its own sphere as lokasamvrti satya vis-a vis paramartha
satya. It is Neither Nihilism or a theory of absolute void in the
literal sense, nor is it a Vedantic absoltism in disguise’ .*

The ideas of the absence of svabhava is central to the
Buddhist thought and therefore it has far reaching implication
for contemporary philosophy so for as the latter is facing the
challenges to the age-old idea of a fixed and stable universe
and equally fixed and permanent self. The Buddhist ideas of
Self and the world are in consonance with some of the ideas
which are dominant in the post-modern and post-metaphysical
thought of our times.

2CEUNYAVADA AS NON-NIHILISTIC

The most important challenge to Nagérjuna has been the
attribution of nihilism to his philosophical theory of canyata. It
has been the contention of the absolutists and the essentialists
among metaphysicians that Nagarjuna is a nihilist who denies
the redlity of everything. His Mulamadhyamika Karika has
been interpreted as a text on the universal denia of the world,
causality, the soul and its freedom. Thus it has been contended
that there is nothing which is rea and true in Nagarjuna's
scheme of things. But this interpretation of Nagarjuna fails to
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take into account of his philosophical standpoint about reality.
(anyata is the word he uses for characterizing reality. Gnyata
literally means emptiness of void having no content. But the
way Nagarjuna develops his dialectical reasoning suggests that
he does not assert or deny realty. He denies that there is any
eterna reality in the self or the world. But at the same time he
does not deny the contingent reality of the world. He rejects
annihilitationism (ucchedvéda).® In the light of this one can
say with Stcherbatsky: ‘There is not a single thing in the world
which is unconditionally, absolutely real. Everything is related
to, contingent upon, conditioned by something else’.®

This reading of the canyata reflects Nagarjuna's intention
to celebrate the pratityasamutpada as ocanyam (yah
pratityasamutpada c@nyatam tdm  pracksamahe).” Whatever else
may be implied by c@nyatd, it necessarily means the absence
of absoluteness about anything. In Stcherbatsky’s words. The
world cenya can be trandated by ‘relative or contingent’ and the
term aenyata by ‘relativity or contingency’. The entire Mahayana
literature goes to  show that the term canya is a synonym of
dependent existence (pratityasamutpada) and means not
something ‘void’, but something ‘devoid’ of independent reality
(svabhéavacenya). anya has two implications, viz. (1) that
nothing short of the whole possesses independent redlity (2)
and that the whole forbids every formulation by concept or
speech (nisprapaiica).®

Thus there is no reason to suppose that Nagéarjuna could
be a nihilist in the usual sense of the term. Denia of the
absolute reality of anything that is phenomenal and contingent
Is not a case of nihilism. Any form of absoulte denial of redity
itself is rgjected by Nagarjuna. Not only the absolute affirmation
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of reality but also the absolute denial of redlity is an anathema
to Négarjuna. He is neither an absolutist nor a nihilist in the
usual sense of the term.

3. THE TWO TYPES OF TRUTH: SAMVRTI SATYA AND
PARAMARTHA SATYA

Néagéarjuna's theory of two Truths has a great relevance
not only for Madhaymaika, but also for philosophy in general
because it shows the way how we can approach reality. The
idea of two Truths has its origin in the metaphysical traditions
of the East as well as the West. It is because redlity itself has
many sides, namely the phenomena as well as the non-
phenomenal. The phenomenal reality is related to how the
knower knows reality and the non-phenomenal is the reality in
itself. This is how Kant made a distinction between the
phenomenon and the noumenon.® But his concern was basically
epistemological. However, Nagarjuna's distinction is
metaphysical for the reason that for him what is phenomenal
truth or samvrti satya is conditiona in nature and is dependent
on other phenomenal realty. He admits another Truth which he
calls the Paramértha Satya because the feels that such a Truth is
needed for understanding the nature of redlity. The phenomenal
reality is not subject to the law of dependent origination and so
it starts on its own. Négarjuna's Paramértha Satya could be
called transcendent Truth precisely because it is one that defies
thought and language and is beyond the empirical redlity of
space, time and causality. T.R.V. Murti explains this in the
following passage: ‘ Paramartha Satya or Absolute Truth is the
knowledge of the real as it is without any distortion (&krtim-
vastu-ripam). Categories of thought and points of view distort
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the real. The paraméartha is the utter absence of the function of
Reason (buddhi) which is therefore equated with samvrti. The
Absolute truth is beyond the scope of discursive though, language
and empirical objectivity; and conversely, the object of these is
samvrti satya. It is said: “ The paramartha in fact is the
unutterable (anabhildpya), the unthinkable, the unteachable,
etc”.10

In T.R.V. Murti’s characterization the paraméartha satya is
beyond the limits of thought and language. This brings out the
positive theory of there being a reality that is not graspable by
the discursive thought and language. In a sense, it is beyond
what Reason can grasp. This dual view of redlity is logical
precisely because there is a reality which we all of us can grasp
in terms of our categories like space, time, causality, identity
and continuity, but the unconditioned readlity is bound to be
beyond these categories. The latter is paramartha precisely for
that reason. It is aso caled the Tathta or bhuta-koti, dharmatg,
dharmadhédtu and ognyatd® in different contexts. These
characterizations all point to the fact that the paramértha has a
distinct meaning in the sense that it indicates a reality that is
not dependent on anything other than itself. On the contrary,
the samvrti satya remains an empirical reality that is (1)
describable in conventiona terms, (2) is relative and contingent
in nature and above al (3) is concerning the loka-vyavahara? If
the empirical world of common sense is samvrti staya, then it
is logically the case that the paramértha cannot be the empirical
and conventional redlity; it must stand outside the boundary of
the empirical redlity that is relative and contingent. Such a
contingent and dependent reality, though ocanya, is not a
nothingness. It is the reality as suchness or Tathta the defies
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all kinds of categorization. It is not an ontological nothingness
or non-being, because to say it is non-being is equaly logicaly
unavailable just as it is to be called being. Both being and non-
being, finite and infinite, limited and unlimited cannot be applied
to the parmértha satya.

Négarjuna's radical departure from both the metaphysics
of both being and non-being shows that he is hon-committal on
the nature of reality because he thinks redlity in itself which is
Tathta remains beyond our descriptive categories. The contingent
reality is very much a part of our conceptual scheme, but that
which is the redlity as such must remain beyond these categories.
This makes Négarjuna posit the non-conceptualizable reality
that is the limit of our thought and language and of the
phenomenal redlity. There is therefore justification for holding
that the reality beyond thought and language is paraméartha or
transcendenta in nature.

4. BEYOND ALL DRSTIS OR STANDPOINTS

Another aspect of Nagarjuna's theory of Truth and Redlity
Is his commitment to the dismantling of all drstis (sardvadrsti-
prahandya).®® The drstis are the ways we view redlity or satya.
Néagéarjuna believes that these points of view are based on our
language and thought and therefore they can give rise to a
relative truth rather than an absolute truth. Our conceptual
schemes make the truth relative and so the drstis are tied down
to smvrti satya only. Thus the standpoints are the source of
illusion and lack of knowledge of reality. The rea knowledge
lies beyond all drstis; hence the call for the deconstruction of
all views or drstis. Nagéarjuna's argument is dialectica in nature
because he shows that in logic and language there are only
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drstis and therein is the storehouse of categories. There are at
best four drstis which are offered by standard logic. They are
(D) “Isred” (asti), (2) “is Nor rea” (nésti), (3) “ both rea and
unreal” (asti ca nasti ca) and (4) “Neither real nor unreal” (na
asti ca nésti ca). Thus our logical thoughts encounter fourfold
possibilities of thought or judgment about redlity. All these
possibilities are exhausted by logic and hence hey have the
function of limiting the reality. Nagéarjuna holds the view that
all metaphysical school have accepted one of these views
regarding reality. He thinks that the paramartha staya is beyond
these fourfold ways of making judgment about reality. Thisis
the reason why N&garjuna brings an end to the logical way of
apprehending redity.

Logic, as Nagarjuna conceives it, is of a dialectical
nature that moves from one judgment to another al the time
keeping the contradiction at the centre of the reasoning.
Diadlectic is the reasoning by contradiction, that is, to show
how a particular form of argument leads to contradiction.
Négarjuna's aim is to disprove an existing argument and not to
offer a new one. In that sense, he demolishes all standpoints
(drstis) without offering a standpoint of his own. This method
Is also called the method of reduction ad absurdum or the
préasangika method. It is of unquestionable importance that
Nagérjuna adopts this method of reasoning because hisisto do
away with existing thought-structures rather than offer a new
one. This is the method of deconstruction which has been used
by Wittgenstein'* and many other post-modern thinkers. The
essence of this method is to dissolve philosophical problems
rather than solve them. In this method there Is Truth which is
beyond the limits of language and thought but Truth can reveal
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itself only when language and thought are themselves dissolved
into silence. N&garjuna is the pioneer of this diadectical method
which has been useful in philosophy since long. Dialectical
logic is not nihilistic and destructive in the usua sense of the
term. It is constructive in the sense that it promises to arrive at
Truth that is beyond the limits of Reason. In the words of
T.R.V. Murti: The Méadhyamika dialectic tries to remove the
conflict inherent in Reason by regecting both the opposites
taken singly or in combination... Rejection of all views is the
rejection of the competence of Reason to comprehend reality.
The real is transcendent to thought. Rejection of views is not
based on any positive grounds or the acceptance of another
view; it is solely based on the inner contradiction implicit in
each view. The function of the Madhaymika dialectic ,on the
logical leve, is purely negative, anaytic.® Thus this is a fair
representation of the dialectic of Nagéarjuna as the Madhyamika
thinker. This shows the way logical reasoning brings out its
own limitations. Beyond logic, redlity is the suchness, the Truth
self-revealing. The denial of the supremacy of reason and logic
Is an evidence of the fact that for Nagarjuna, the logical way of
thinking has limitations and that philosophy must turn to
diaectics as the instrument of demolishing the pretensions of
Reason. However, the negative diaectics of Nagarjuna does not
descend into nihilism and the denial of all knowledge of Truth.

5. PRAJNA OR TRANSCENDENTAL KNOWLEDGE

It is well known that prgina is the highest knowledge
sought by Nagarjuna as the culmination of the diaecticaly
rigorous Buddhist philosophy. It isin prgia that the ultimate
realization of Truth is possible. Prgfia is the realization of
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canyatd, that is, the essencelessness of everything. As T.R.V.
Murti says: ‘It is the contention of the Madhyamikas that the
final release is possible only through ca@nyata by the giving up
of al views, standpoints or predicaments.’® What is of immense
importance is the way the Buddhist nirvéna is defined as the
result of prgfiad , the transcendental knowledge of canyata.
When the Truth of the canyata is grasped there is the dawn of
the supreme wisdom called prgiia . Therefore nirvana and prgfia
go together.

Nirvana has been characterized in many different ways:
some say it is the state of emptiness and some say it is the
state of awakening. It isin fact the state of awakening because
Buddhism aims at a state of human knowledge that defies all
categories of language and thought. Therefore it is called the
state which is “the non-born, the non-become, the non-created,
the non-compounded”.'” Nirvana is aways characterized in
negative terms since it cannot be expressed in language as
language fails to express it. For that matter it is not a mysterious
state of the mind, because it is the state one realizes in one's
own being. Even then it is described as “beyond all suffering
and change, as unfading, still, undecaying, taintless, as peace
and blissful. It is an idand, the shelter, the refuse and the
goa”.® What matters most in this connection is the way the
state of nirvana is expressed and not the fact that there is such
a state of awakening which is beyond doubt. There is no doubt
that such a state exists, but it is the case that it defies all
linguistic expression. It isin any case the end of suffering and
the release from the state of bondage. Nirvana could not mean
a state of nothingness because in that case it will deny the
Buddhists the way of a release from the samséra and the cycle
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of birth and death. It is in the state of nirvana that the way of
Buddhist eight-fold sadhana gets fulfilled. Be that as it may, it
does indicate that nirvana is the highest state of prgjid and the
state of perfect peace and wisdom.

Nagarjuna as a Madhyamika thinker could hardly disregard
the possibility of prgfia or transcendental knowledge of reality
because it is the fulcrum around which Buddhism as a
philosophy and religion revolves. Prgjiia as the highest wisdom
revedls the true nature of redlity as c@nya such that man ceasdless
to cling to the phenomenal reality and gets emancipated from
it. No amount of negative characterizations of nirvana can take
away the fact that it is the final result of pragjfia as the highest
wisdom. Any contemporary reading of nirvana and prgfida can
deny the relevance of this concept for a true Buddhist life.

6. NIRVANA AND SAMSARA

In this connection it is relevant to understand the relation
between nirvana and samséra in Négarjuna's philosophy as he
has declared that nirvana and samséra are the same. In his
words:

Na samsarasya nirvanat kimcidasti vioesanam

Na nirvénasya samsarét kimcidasti vicesanam.*®

This means that there is nothing that distinguishes the
samsara from nirvana and vice versa. That is, in a sense, samsara
and nirvéna mean the same. This statement can be interpreted in
many ways. The most acceptable way could be that what is
samsara from the empirical (smavrti) point view, is nirvana
from the transcendental (paramartha) point of view. That is to
say, there are no two ontological redlities called samséra and
nirvana. What is samsara from one point of view is nirvéna

IrTatfarent / ANVIKSIKI 133



from another point of view. N&garjuna's point of view is clear:
there is no ontological duality between the conditioned or the
samvrti satya and the unconditioned or the paraméartha satya. It
Is how we see the redlity. If we see it as conditioned, then it is
the samsara in which we are involved due to ignorance. But if
we see it as the unconditioned reality, we are released from
bondage and suffering. But then the question arises, is al a
matter of subjective perception that the reality appears as
conditioned from one point of view and unconditioned from
another point of view? It is not really a matter of subjective
choice. It is deeply embedded in the way we see redlity itself.
The samséra s the redlity that is dissolved ultimately in nirvana.
So ultimately one redlity prevails. That is the final Truth and
that is the Redlity that one realizes. In any caseg, it is a matter
of realization and not merely of subjective choice. In the words
of T.R.V. Murti : The absolute is the only redl; it is identica
with phenomena. The difference between the two is epistemic—
subjective and not real. In full accord with this, Nagéarjuna
declares that there is not least difference between the Absolute
and the universe.®® Nagarjuna's Karikd, XXV, 9 says to this
effect that “the Universe viewed as a whole is the Absolute,
viewed as a process is the phenomenal”.?* What is clear is the
fact that smaséra and nirvana, though have different meanings,
yet ontologically they refer to the same reality.

N&géarjuna’s insight into the nature of redity has revealed
that the gulf between the smaséra and the nirvana is the gulf
between the ignorant and the wise, between the unawakened and
awakened. The highest wisdom or Bodhi makes us the awakened
and we get to nirvana only in the state of awakening. The
ontological identity of samsara and nirvana a goes towards
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dispelling the idea that nirvana is a new reality that is very
distinct from the reality of the samsara. The ultimate burden of
the identity lies in what we redlize in the state of awakening
and not on what appears to the ignorant mind. Nagéarjuna is
perceptive enough to find out the ultimate Truth about reality
by denying the duality of samséra and nirvana

7. NAGARJUNA: THE SPIRITUAL AND THE MORAL
TEACHER

Néagarjuna will be always looked upon as the spiritual
teacher of the world after the Buddha himself. His greatest
message is the message of the Tathégata or the Enlightened
which consists in the attainment of the Bodhisattvahood. The
ideal of the Bodhisattva is the ideal spiritual being and this
ided is the great contribution of the Mahayana philosophy. The
Bodhisattva embodies in himself the spiritual perfection (prajia
paramitd) and is the embodiment of karuna or compassion. In
the words of Venkata Ramanan: ‘ Cultivating the perfection of
wisdom, the bodhisattva sees everywhere all things as aanya,
sees that even aanya is a@nya. At thistime al the determinate
modes of knowing become extinct and he realizes the unimpeded
perfect wisdom’.2 This wisdom is the greatest gift of Nagarjuna
to mankind. It not only presents the highest ideal of spiritual
life, but of the highest moral ideal which can unite the entire
mankind in the pursuit of karuné or universal love.

The contemporary relevance of Nagarjuna lies in how
his spiritual message could be made available to the suffering
humanity. The present world is in a deep spiritua crisis, It
needs the healing touch of Buddhism and Nagarjuna's moral
and spiritual philosophy. The moral and spiritual vision of
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Néagarjuna’'s philosophy of caényata can take us on the path of
liberation from the world of suffering and spiritual sickness.
Né&géarjuna has been viewed as a great philosopher for the reason
that he has made the message of the Buddha come alive in his
works- the message of pragjfid and karuna and spread it across
the length and breadth of the world. The greatest tribute that we
can pay to Nagéarjuna is by imbibing his spirit of inquiry and
reasoning in all matters relating to the nature of man and the
universe. He not only applied rigorously the method of reasoning
but also went beyond the boundary of logic and reason to
discover the ultimate Truth. He has shown the world the pathway
to the ultimate Truth beyond the limits of thought and language.
Retired Professor, Department of Philosoophy,

University of Hyderabad, Hyder abad-500 046
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VALUE CRISESAND THEFIFTH PILLAR
RESPONSE
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Summary

In our times, in India, owing to intensification of
complex group relations, relations across cultures
through the porous borders and interactions
among the ecological communities are creating a
deadly soup of value crises, a dippery slope
rundown to undesirable limbo. One such moral
rundown is with the advent of economic
globalization in our democracy. However, there is
stiff moral disagreement in this regard. Many
among us will not buy the idea that economic
globalization is heading through a dlippery slope
to an unethical state. Hence, the issue is not
merely a practical problem. It is rather a value
laden practical problem as it raises unavoidable
moral debate regarding ought, right, just, good,
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desirability, duty and obligation. If economic
globalization awaits a cogent resolution to moral
impasse, nitty-gritty of social engineering should
take care of a Fifth Pillar Response in our
democracy. The paper deals with the method for
such moral resolution in and with peoples
participating in what may be called a civil citizens
moral enterprise because they enjoy Moral Right
to value resolution to aid social engineering nitty-
gritty’s.

I ntroduction:

History is testimony to the truth that human societies
have been thoroughly under moral stress, at times acute and
unbearable though stress is never to be caressed than cured -
moral stress is caressed by the advanced psychopaths of society.
We were and we are under mora stress in the vale of ecological
communities owing to severa factors, environmental, biological,
medical, educational, social, political, business, trade and
commerce, economic and cultural. These stresses have unique
features awaiting different sets of moral scanning or pro-con
moral debates before formulation, implementation, safeguard
or protection and communication and education of laws, rules
and regulations in different democratic societies. The morally
charged practical problem iswhat | call, “value-laden practical
problem.” It should be noted that being value-laden is a not
subjective valuation. We do not put a weight or vaue al by our
own predilection. Rather practical problems of life and world
are judged or weighted for their unique feature, most of the
time unnoticed (even deliberately), which is the aspect of
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“worthwhile-ness’ or “value”, in this case their “moral worth”
or “moral vaue'. Very often than not this unique and unavoidable
feature of practical problems of life and world awaits discovery
or interpretation, the basic hermeneutics of explicating the
mora value related features of stiff practical problems. If careful
rational explication that does not lose sight of logic of
explication, it does find out with ease what ought to be given
what is, the case, thus giving a good run to the old fashioned
dichotomy nourished by some thinkers. One way for discovery
of value laden feature of practical problems of life and world
(take it as eco-community), is to logicaly inquire into or push
through nitty-gritty oriented (you may prefer, hard positivistic)
inquiries. This is to ask for cogent replies to ‘why’ questions
and if not the final or end but unique replies obtained will be
“moral replies’ or replies anchored to mord or ethical arguments
most likely to raise ethical storm of disagreement, often calming
down to agreement. The practical problem of globalization is
for me, one such “value-laden practical problem” for pushing
through ‘why’ it ought or should be preferred than not or it
ought not to be preferred than it ought to be. It thus involves us
inextricably (not finally), with the nitty-gritty type ‘what’ and
“how’ questions. Let us then come to the problem itself as a
typical value crisis in modern times in our democracy and then
find out the Fifth Pillar Response to it.

Slippery slope to ethical pitfalls:

Human development cannot be mucked, not at any cost
by individuals, groups, organizations and the state power because
human freedom cannot be denied at whim. If development is
related to freedom, ‘an entitlement to capacity building process
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(Amartya Sen, 2004)!, human progress cannot be denied as
well. But freedom cannot be free wish, it is, as Plato and
Aristotle recognized, prohairesis (will) than boulesis (wish)?,
the individua and group fanfare ethos cannot be allowed for the
touted freedom to develop and for that matter, progress. Yet,
needless to profess that our egotism is part of our cultures, if
not nature, wish does not leave us to blur its boundary and
transgress in the realm of freedom. Then we are in a dlippery
slope of ethical rundown for sure in an unethical limbo. Before
that fall, we can and we ought to do something. But how to do
things with the ethical acumen we have? This is the moot issue,
and | proceed with this.

The first step to ethical crisis through the flight of
wishful development and progress in the name of globalization
Is the maintenance as well as widening of the yawning chasm
between rich and poor worldwide. This is inter and intra
phenomena within the countries where our glorious civil citizens
live. Thisis not an imaginary talk, economists and politicians
around the globe recognize this as a blatant truth, data banks
and graphs cannot vell it. The available current United Nations
Development Programme (UNDP) Reports can be obtained for
a ready reference of the said truth. Craig Gary and Marjorie
Mayo in their edited work (1995)® and Aswini K. Ray in his
paper (1996)* have argued that globalization championing
contemporary states have a Chimera nature; a demonic one of
the North and a bled to white one of the South, causing much
concern in this so much so hyped globalizing world to block
the demon through dialogue than either playing a shy bride or a
maverick post-colonial democracy of the South. John Raply
(1996)° argued that the so-called welfare states of the post-

142 TS et/ ANVIKSIKI



colonial South often fall to protect their citizens from the
ondaughts of aggressive open market forces and multinationals
with crisp money of eusive nature. However, thinkers like R.O.
Keohane (1998)°¢ blunt the charge by saying that in fact, the
IMF and the WTO actualy play pariah to the endangered
economies. The fear for the regional disparities and economic
inequalities in the Third World are true, says John Echeverri
Gent (1997)" because globalization develop areas for free trade
in big countries like India by pushing FDIs, global commodity
chains and changing the face of economic strategies. All in all,
through the slope we find an ethical crisis - world divide by
means of economic chauvinism creating cultural catastrophe
and latent strife.

This is not al globalization has been long glossed as
savior of the outsmarted population worldwide because it solves
basic human rights. However, the informants of globalization in
the world today is difficult to shut down and with it is difficult
to suppress a truth that rampant human rights violations are
noticed widespread in countries like India, most notably in the
form of abject exploitation of tribes, common men, workforce
and even natural resources. Communication, the holy grail of
globalization, has bluntly communicated these truths to us. The
North sponsored human rights regime has in fact, generated
fresh areas of human rights abuse in the South. This is another
face of the ethical pitfall.

The same communication pariah has reveaed the truth
that globdization is a paradoxical phenomenon whether economic
or political or cultural, it enshrines great values of capitalist at
the cost of crushing other values at will. One such corrosion of
values caused cunningly by Northerners is weakening of the
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basis of democratic governance by nailing it down to go along
wishful structural reforms and petty politics. We are thus in
hand withdrawa and curtailment of a number of welfare measures
because welfare states find themselves bankrupt but try to cling
to the political glib of the welfare ideal for petty gains. Thisis
a state crisis, a crisis of ethical values of a welfare state. This
has been effectively stated by Malcolm Waters (1995) in these
words. “In the third quarter of the twentieth century the corporate
welfare state hit a multiple and widely recognized crisis. The
response to this multiple crisis was a process of state weakening
many states stopped providing welfare in certain areas. The
crisis of the state contributes to the reflexivity of globalization.®
Globalization thus leads to an unethical arm twisting politics
passed by the capitalists to have definite stronghold over global
capital on the one hand and putting strategies like disinvestment
in the name of an already ‘bankrupt’ welfare state, burdensome
bureaucracy and weak labour market. Yet, the income gap
between rich and poor is yawning. Interestingly, the ‘global
village maker communication system’ has enabled backward
citizens of third world countries to take emergent measures
and migrate in large number to put a ‘dollar chain’ for fancy but
the rich hosts of global villages were not interested much to
embrace these ‘cheap labors now and passed hegemonic laws
to block mass immigration. These are the double unethical
faces of the globalization fancy hosts - globalization buck has
been thus more often than not passed to us for rampant
exploitation and creating a unipolar bourgeoisie market.

Maiti (1997) aptly says that the unethicality is to “reduce
the global economy to an exclusivist power arrangement that
draws on McDonaldization/ Coca-Colonization or the cultura
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homogenization.’® Whether or not a smart citizenization, a bizarre
notion be added to this will soon start storm over cups of tea.
Even our Ganga-Yamuni big culture is making merry with
McDonaldization and Coca-Colonization, another step may be a
smart city. Cultural attacks with global capital have created
havoc a many places in India. We have withessed it in Orissa,
Chotanagpur and other places. With capitalists come diseases
of the sick mindset; some ethical cure is needed urgently.

Much has been said about the economic, social and
cultura dippery dopes leading to an unethica trap. Globalization
for me is apolitical slope leading to the same trap because the
autocratic mindset of the rich assures systematic failure of
human rights, workers right, right to welfare, non-exploitation
of domestic markets and resources and in these ways, control
over a sovereign nature, in our case, a democracy. The global
order that is seen as an example of globa brotherhood and
camaraderie has turned out to be grabbing a free polity and
human rights. Now more than ever the global companies, even
the domestic companies act parallel as state do to influence
policies and control workforce and people of a nation and
magjor economic decision making. Rights are violated even when
the corporate attacks on human right to protest against
exploitation and when people are imposed aien culture, uprooted
from their perennial abodes, left with ecological catastrophe
and give us a huge number of ‘environmental refugees .*®
Disrespect to people’s aspirations, environment and welfare
priorities of the government by means of economic terrorism
Is essentially unethical. The terrorism is so threatening that
global companies risk the law of the land believing that they
will be protected in the name of development.
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There are at least four important aspects of globalization
bereft of value based conception of economic development
which is amenable to ethical criticism. First is classism or
discrimination of a class of economic actors as favored than
others who are deprived as economic actors? Second are
atrocities against workforce, particularly the unorganized and
unskilled ones. Next are attacks on tribes and rural population
owing to setting up of large production units. Finally,
environment disaster without micro environmental management.
| close this grim unethical picture with a few words of Pan Yue,
the Vice-Minister of China's State Environmental Protection
and Administration: “We believed that economic development
would solve all our problems. In the reform period, this
misreading of Marx morphed into an unrestrained pursuit of
material gain devoid of morality. Traditional Chinese culture,
with its emphasis on harmony between human beings and native,
was thrown aside. As a result China's economy is dominated by
resource hungry and inefficient polluters.”* | put these words
here as we envy China's global march to greatness but we need
not - Chinais aready in haze, it has given up dowly to capitalist
hegemony. Should we follow them? If not, what can be done to
resolve mora crisis we face with the advent of globalization of
economy, polity, communication and culture?

The need for a Fifth Pillar Response:

Resolution of ethical crises emerging in the context of
globalization discussed above needs a Fifth Pillar response,
the one that in and with four other pillars of democracy can be
realy effective. This fifth pillar, | prefer to call “ethical activism
of civil citizens,” for a value based politica system and
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governance. It is more of another civil rights movement but a
civil citizens movement for resolution of stiff value-laden
practical problems to be correct. Globalization, it has been
argued, raises stiff practical issues for us but we must not lose
sight of its ‘value aspect’, that is, the way the practical problem
is closely related to the problems of value or what may be
simply called, ‘vaue crises'. The nature of value-laden practical
problems is such that without finding out what ‘ought’ to be
done, a viable resolution that is thought to be pragmatic enough,
is really not so. A cool consideration of whether what is
imagined to be of practical value is ethicaly permissible or not
is of crucial importance. Once we consider globalization of
economy is at all ethically grounded (for ethical reasons that
we have), we hit the bull’s eye because globalization is not a
drab existential problem, and it is a problem anchored to ethic
of unique course of decision making and action at the ground
level of reality. Hence, we call for globalization of economy,
polity, cultures but not trash it only if it has a humane face or
ethical basis.

Inquiry into the nature of a practical problem that is
value-laden backed up by concrete measures for resolution is
not a class based enterprise, that is, cannot and should not be
dumped on the four pillars of democracy. It cannot be dumped
on the organs of government of any political set up for that
matter, whether it be democracy as we have in India or
elsawhere. People’'s ethical activism is thus universalizable
model for value resolution irrespective of political super
structures. But we need to know the intricacies of this method
or model for value resolution. There are, | believe, two models
for value resolution of crisis related to globalization or many
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other crises in store for us. One is acting-at-a-distance model
and the other, which | prefer is, acting-in-and-with people
model. The first may be called the model of ‘power tracking’
or ‘moral chauvinism’ or ‘patriarchal’, whereas the latter may
be called a ‘feminist’ model with solid hermeneutical support.

The feminist model is not feminine or gendered model
because it refuses to accept the first one, the andocentric
model and does not replace it by gynocentrism. Simply stated,
in the first model people concerned with or directly/ indirectly
related to the crises of globalization are kept in abeyance at the
margin for their moral perception of what ought to be done
before directly entering into the nitty-gritty of things to be
done. In the other model, people is at the centre and
intellectualist hegemony at the margin but not the intellectuals
because urge is that these people who are empowered for the
nitty-gritty at ground level of reality moves in and with the
concerned parties or parties who face the brunt of globalization
to share in amora enterprise. Thisis possible in a unique way
of hermeneutic discovery of the untold and unmanifest people's
moral perceptions about globalization, not in a totalistic fashion
but as required in parts (for instance, the cultural aspect or any
other). This is backed up by moral dialogues and debates as
extensive and intensive as practicable to come to moral
consensus that may not be thought as finalistic but fairly well
as working cue to finally shape up the ‘things to be done’ and
pass on to the empowered pillars for a law, its implementation,
protection and communication. This is then a global issue taken
in alocal way for its unique cultural identity. “Loca” resolution
to globalization in the way of civil citizens moral enterprise is
one best not the only way we have. This is however, an ethical
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activism of sharing platform with social scientific back ups,
which is entering into the realm of post-modern method of
ethical application that is corroborative, hermeneutically
oriented and dipped in feminist ethos.

The Fifth Pillar Response:

First, we have to understand the role of corroboration or
Inter-subjective corroboration involved in this response. Inter-
subjective corroboration is a model for ethical application that
develops the non-deductive, non-chauvinist model advanced by
J.C. Callahan in his essay “Applied ethics’ in PH. Werhane &
R.E. Freeman (Eds.), The Blackwell Encyclopedia of
Philosophy, Blackwell, 1997.

This non deductive ethical application is largely anti-
theoretical or anti-normative in nature which is supported by
A.L. Caplan and Alasdair Mclntyre who think that deductivism
and normativism in ethical application is mechanical, artificial,
chauvinist and power-tracking by ethicists. However, | found
that non-normative model should be further developed into
ethical activism that is clearly pronounced and that the goal of
the same is clearly understood. This resulted into “inter-
subjective corroboration” that considers resolution of value-
laden practical problems in association with the most concerned
people facing these problems through a moral dialogue based
on well researched mora questionnaire to come to corroboration
of our mora views. Though, Callahan and others were reluctant
to “go back to theory,” | found that a “post-corroboration anaytic
task” completes the model of ethical application that is not
power-tracking. This analytic work must be left to the ethicists
who have important social and academic responsibilities to
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discover the “normative theories’ in moral discourses. This
project the dynamics of normative theories in theory non-co-
opted discourse situation. All these factors are basic to an
understanding of inter-subjective corroboration as application
of ethics.

| nter-subjective corroboration demands “ multidisciplinary”
involvement on the part of ethicists because the mora discourses
which are held with theory non-obsessed people for value-
resolution are wide-ranging in nature. They cover a number of
scientific (positive and social), as well as non-scientific (such
as aesthetic), value-laden practical problems involving a number
of people of various disciplines. A corroborator on the one
hand is expected to have first hand or basic knowledge of a
value-laden practical issue under consideration and on the other
analyze mora debates.

Inter-subjective corroboration is expected to take up a
“social scientific vocation” as well, meaning thereby an ethical
activism in and with people of different occupations and
professions in the changing social, political, economic scenario
that demands clearly laid out steps for the said activism. The
steps are in the main, social scientific in nature, that is, to have
first hand experience of what people think about value-laden
cases to identify concerned parties with regard to these cases
who are expected to thrash out value resolution for social well
being. Further to find out how questionnaires that are ethically
oriented or that brings out moral opinions of concerned parties
regarding moral issues, should be constructed inviting these
people for well moderated moral dialogue, reaching a mora
consensus and forming morally charged decision making cues
for the socia good.
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Further, in applied ethical parlance hermeneutic turn or
transformation is in the main an attitudinal transformation on
the part of the corroborator primarily and on the part of the
participants secondarily. This is to say that primarily the
corroborators (trained persons taking up moral resolution),
rather than nurturing the attitude of theory-churning for
application shows a more mature attitude to experience,
understand, interact and interpret moral perceptions or intuitions
of people or participants in moral discourses aimed at resolution
of moral crises. Secondarily, a mature attitude on the part of
the participants is noticed, who, being invited for dialogues, are
ready not to nurture rudiments of their moralities or social/
cultural dogmas but experience, understand and interpret
considered mora evaluations or criticism of dogmas as well. In
this way, first of al applied ethical hermeneutics is to interpret
and evaluate considered moral perceptions of concerned parties
coming for mora resolution despite their moralities and
dogmas, which nevertheless, they report and reflect on but do
not adhere to as sacred moral truths. Further, applied ethical
hermeneutics is interpretation and evaluation of the dynamics
of moral theses that leads to consensual formulation of
principles or cues for moral decision making and functioning at
the social level. The first turn is noted in what | call, “empirical
enrichment”, whereas, the second turn is noted in “empirical
senditivity” in hermeneutic application of ethics.

Empirical enrichment no doubt begins with the attitude
of “declassing” and corroborating but that is not enough. A
declassed corroborator has to gather information from various
sources (for which multidisciplinary interest is needed); to find
out the group or groups of people who are the most concerned
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parties for a moral resolution. Hence, empirical enrichment is
needed at the point of influences on group or groups in social
milieu for gathering further information on what and how of
the “influences . Enrichment is then at two points to start with.
First, empirica content needs to be enriched at the level of
“problem in consideration” in the general and contextual forms.
For example, primary general enrichment is knowledge/
experience about what exactly globalization aim at. Further
moving to the more specific or ‘contextual’ enrichment, we
need information regarding the local environment, needs of
local people, and the socio-cultural, economic, political features
of the locale. Another aspect of empirical enrichment is what
factors influence whom and how generally and specifically
when globalization is intended. This takes us to the general
influence on ecology and humans by such decisions and more
specifically the unique features of the globalization itself (that
IS its the extent and intent in Indian mixed economy scenario
with urge to open up and the way it influences or might influence
local people, groups, cultures, economy and environment). All
these enrichments enable us to carefully find out most
concerned parties for moral resolution — those with whom
first we need to mingle to experience and learn for their moral
perceptions so that a non-structuralist questionnaire based
debate might resolve the issue. Empirical enrichment allows us
to understand and interpret not only group-moralities for shaping
guestions, they enable us to select the most concerned people
with regard to moral resolution who have to be interviewed,
studied for their group-specific conduct, and invited for
participating in value-resolution. Hence, selection of parties
for dialogue depends on empirical enrichment by asking smple
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guestions such as, who is affected by whom and in what ways?
The interpretation of the “ways’ in which people are affected is
vital to the shaping of moral questions because it tells us
clearly why some practical problems are not starkly practical
rather value-laden. Empirical enrichment thus allows
“interpretation of value-ladenness’. This comes through our
experience as mora beings in the ecological community. Value-
ladenness is not a whimsical input by intellectuals (read
ethicists), rather, it is empirically anchored. From our common
experience and knowledge of facts we find that some facts are
not starkly positivistic, they are value-laden. It is our experience
that tells us why some issues do not stop troubling our moral
intuitions by getting ssimple scientific replies. We thus strive
for different scientific or non-technical explanations. For
example we find that by globalizing Indian economy, welfare of
the Diaspora is not satisfactory until we find that the touted
welfare is itself questionable on moral grounds we have. We
need to ask what the mora desirability is, what is good, right
and just in globalizing Indian economy by an aggressive open
market policy, despite the physical welfare of humans? Is it
morally good to disturb the mixed economy’s pro-people
strategies and environment of this otherwise tranquil state for
physical welfare of some people? Hence, to start from people
Is the best way for moral resolution because it gives us an idea
of value-ladenness of practical problems - empirical enrichment
is thus “a source of morality”. When we say this we are not
saying that mind has no role to play in mora intuitions. Value
consideration on moral matter is very much mental, but it is
anchored to our common experience, we only stress that mental
manipulation with ethical theories is not the source of morality.
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Empirical enrichment is not merely a source of morality;
it is useful in “extension or widening of questions’. In one way,
empirical enrichment allows interpretation of deep moral
guestions rather than shallow ones and enables us to delve
deeper in mora intuitions of the public by taking up uncovered
but relevant moral questions. Shallow question is like, what
effect of food chains from abroad will be on our population
one? Deep one is like, what effect will multinational companies
have on our domestic companies? Deeper question is like, what
effect will economic liberalization leave on our culture/ways
of life? It is important to learn through public interaction that
some questions that were expected to cover aimost all value-
related aspects are not that sweeping. Rather, some covered
guestions may be shallow or superficial than deep or searching
in nature. At times, the shallow questions are dogmatic and
should give way to deep questions which bring out the needed
moral perceptions of particular groups related to decision
making. For instance, a moral imbroglio might unnecessarily
prolong a moral debate on globalization if we consider the
issue of cozying up with one or the other multinationals and
related economic corruption including the red-tape tangle. No
doubt, these issues raise serious mora questions but a careful
empirical inquiry and interpretation of public perception reveas
that deeper moral questions cover these relatively petty issues.
Deeper questions emerge when we relate man and nature, human
life and socid life, and when we relate man, nature and culture.
If we neglect deeper questions, our moral debates are not rich
by virtue of empirical enrichment. This gives us a clear idea
that in applying ethics, empirical enrichment on the part of
study of cultures and anthropological, socia, geologica political
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inputs are extremely important. Equally important are study and
interpretation of institutional and psychological factors
influencing group concerned with moral impasse. Clearly, the
emotive/ attitudinal aspects and institutional influences cannot
and should not be left out if non-structuralist questions need to
be framed for a peer pressure free or non-structuralist moral
debate.

It is important to note that a hermeneutic turn in
application of ethicsis not blind to the study and interpretation
of the actual reasoning patterns of the most concerned parties.
Unless a corroboration dialogue cares for actual moral opinions
and patterns of moral reasoning by mingling with the public, a
sound questionnaire for moral debate that sidesteps a fixed
pattern of official ethical theory centrism and thus structuralism
Is not possible. It is therefore odd to believe that for empirical
enrichment all but opinions and reasons have to be studied.
This is not to say that ethicists structuralist work has to be
replaced by non-ethicist’s structuralist work thus forcibly ousting
official normative knowledge. We only stress on the fact that
official normative analysis should return at the post-
corroboration stage when “empirical sengitivity” is felt urgently
after enrichment. The return to theory, a magor academically
valuable normative work is extremely important but not for
structuring questions or for moderation of debates. Equally
true is that a study and interpretation of moral opinions and
moral reasons of public at the early stages of application is not
to pass the buck of structuring, rather to care for the common
sense morality that becomes a source for deep level moral
inquiry. The element of care for common men, their cultures,
emotive and moral opinions and reasons make ethical
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hermeneutics non-patriarchal in essence. | believe it is heading
for a“feminist transformation” as well.

One has to keep in mind that “care” with regard to the
moral judgments of common men in cases of value-crises is
nothing but a declassed approach on the part of the corroborator
who has shunned theory chauvinism and is ready to learn about
the moral experiences of common men to enrich his or her
moral questionnaire for better mora dialogue. This “care” for
the considered moral opinions of the public turns out to be
paterndistic in nature when the corroborator is a mere pretender
or cunning or, when the corroborator is championing
androcentric care. In that case, it is fairly ssimple to find out
“care’” and “pseudo-care’. Our experiences in the society are
testimony to this demarcation made by common man. Equally
true is that pseudo-care is easily noticed in socia life in so-
called gynocentrism. Where mother’s pretending care is shown
for masses that are in reality holding on to female-power and
subjugation of another sex, it is equally unethical. In fact,
imposters of care, whether andro or gyno-centred care, are on
the same boat on two counts - both are power-trackers, and
both are theory manipulators. A “feminist transformation” in
ethical application has to avoid the dangers of pseudo-care on
both counts. Only in that case, a gender-neutral, non-power
tracking and non-theory centric “care’” emerges in us, where
considered moral opinions are embraced. The embracing of
common moral opinions for the furtherance of moral dialogues
Is not “uncritical” or “dogmatic’. An able corroborator prepares
empirically rich questions for moral debates keeping his critical
mind open so that a number of unwanted information can be
carefully avoided. Care does not mean care for anything and
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every thing that has been gathered. Only relevant information
constructs a morally sound questionnaire for mora debate.
Doing thisis far from being structuralist because incorporating
unwanted information, mostly of scientific nature or of the
nitty-gritty type or about the vectors of cultural dogmas is not
practically useful at the stage of moral debate. A corroborator
thus does not structure questions at whims, he or she should be
careful about the relevant considered mora perception of
common men.

Hermeneutic application of ethics is careful about
“empirical sengitivity”. | take this expression uniquely to mean
our care and steadfast commitment towards applying what we
gather out of empirical enrichment. It is important to build
non-structuralist questions for debate after careful empirical
study and interpretation. It is equally important to make it act
on ground levels of redlity. This way we are ‘sensitive’ towards
our enrichment. We believe a way out of moral impasse in a
Socratic dialogue where ethicist Socrates had the absolutely
valid normative say, has to be replaced by basic care for what
others say. A dialogue, if well-moderated as said before, is not
a clatter, it is a body of well-reasoned debate where common
moral experience flows freely. In doing so, moral dogmas,
contradictions, undesirable or flawed opinions and reasons are
interpreted and carefully discarded by the parties (ethicists are
perhaps very good at this work when they are joined by parties
ready to be rational). This way moral beings transcend and
transverse moral intuitions and come to a moral consensus,
which is never final (as said before). Can this be the end of
value-resolution? Not in the least because glaring insensitivity
is marked on our part with regard to our empirical enrichment
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and mora powers to transcend and transverse moral knowledge.
The end or closure and arrival at consensus, is to search for
decison-making principles and inquire about their function.
The public has not merely to show us how moral trifles are
solved, they have to give us suggestions regarding what should
be done and in what ways so that common man’'s aspiration
towards the organs of government is unambiguously spelt out.
It is important to note that empirical sensitivity does not give
us first principles of morality, rather provides some broad and
subsidiary cues for moral decision making and functioning.
These are then the rules for practice which are tentative,
depending on greater hermeneutic study in an ever changing
socio-political and economic scenario.

The application of ethics is yet not complete because
empirical enrichment has enabled us to be equally sensitive
towards the discovery of moral theories in function — the
theories well known to us as standard normative theories or
even those new to us. These theories do not drop from the sky;
they are abstractions of some brilliant minds that contributed
to academic ethical knowledge since a long time. Our sengitivity
towards these theories is sensitivity to interpret common moral
opinions and reasons dynamic in corroboration debates. It is
always academically valuable to discover that dynamic ethical
discourses give us a vast body of theses for moral scrutiny or
moral justification. It is always important at the “post-
corroboration” stage to return to a theoretical analytic work to
find out that theories are not handmaidens of intellectual
manipulation, they are not instruments for moral engineering,
rather, application of these theories are always noticed in the
public if basic care for such a dynamics exists. It is unwise on
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the part of the ethicist not to return to the theoretical analytic
and show basic sengitivity towards what they had painstakingly
taken up in a social-scientific vocation so needed for ethical
application, that is, empirical enrichment. Application of ethics
has thus taken a hermeneutic turn which two aspects of non-
structuralist ethical application have clarified beyond doubt.
For me, the application of ethics in this way has moved a long
way from patriarchal model of ethical application and is heading
for a feminist application of ethics. Now we have to see how
“care” and “closeness’ can face the challenge of the “limit” put
of ethical application and thus justify that a feminist ethical
hermeneutics is best placed to dispel latent doubts of
intellectualism and chauvinism on the part of ethicists.

The spirit of anti-theoreticism in ethical application is
well marked in feminist perception of ethics. Here we come to
the feminist ethos in which our response is deeply immersed.
Virginia Held remarks. “Many feminist philosophers have
questioned whether the reliance on abstract rules, rather than
context respectful approaches, can possibly be adequate for
dealing with moral problems’.*? Dispelling the sex bias of
feminism, she thinks that a gender neutral approach to moral
problems should be the one that does not overlooked the moral
experience of women and men. The experience of women as |
read it, may be uniquely contributing to the enrichment of our
mora understanding of a value related case because it “lead us
to be especially concerned with actual relationships between
embodied persons, and with what these relationships seem to
require. Women are often inclined to attend to rather than
dismiss the particularities of the context in which mora
problem arises. And we often pay attention to feelings of
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empathy and caring to suggest what we ought to do rather than
relying on abstract rules of reason.”*®* What | was stressing on
with regard to hermeneutic turn in the application of ethicsis
better understood with regard to unique moral orientation of
women in terms of “relationships’ and “feelings of empathy
and care’. | would like to assert that gender-neutrality and
women orientation goes together because the latter is a “non-
sexua call” for me, that is, a cal that does not belong to
female sex, any sex can display it as respect for human
relationships, and empathy and care. They are not sex-biased
calls of feminists. It is asserted that a little care for women
moral experiences reveal that irrespective of sexes, one can
and should show respect for human relationships, socia
camaraderie, respect for common moral experiences, and
emotive features needed earnestly for mora resolution. Empathy
and care are thus basic to an application of ethics that is
hermeneutic. No doubt, it is wiser to be “reasonably emotional”
than championing case by case approaches and overreaching
normative reasoning or paradigmatic reasoning or equilibrium
of moral opinions through normative reflections.

Conclusion

The Fifth Pillar Response to the value-crisis of
globalization thus ends up in feminist transformation of ethics,
that is, a stepping stone to transform anti-theory movement to a
return to theory and to transform deductive-structuralist
application of ethics to the hermeneutic application in which
empirical anchor in application is continuously strengthened. A
feminist approach in ethical application is the next logica step
after ethical corroboration and hermeneutics has established

160 TS et/ ANVIKSIKI



itself with force. We understand that in a more or less sound
democratic step up hermeneutic application can work but
Instances of many mature democracies, has shown beyond doubt
that differently politically motivated people (who are self
proclaimed saviors of ordinary citizens because only they have
the needed camaraderie, care and empathy), are best suited for
moral resolution. But they would not go for any superficial
process of social reconstruction such as moral resolution
because an aspect of Cultural Revolution should wait for a total
political revolution (not aways through ballot). This may be
partialy true for afailing or failed democracy which never saw
a complete political revolution through any justifiable and
desirable means. But we have seen political revolution of some
kind at least whether that is soft or not soft or even total or
complete. The problem is that despite having a democratic set
up, awell framed congtitution and numerous touted ballot based
revolutions, the organs of the government have refrained from
a change of patriarcha mind set. The demands of hermeneutic
and feminist calls have entered no ears. The tragedy is attitudind;
we are not relying on the better option of being “reasonably
emotional” at an epoch in our history. A democratic revolution
Is to shake patriarcha mind set, and patriarcha rules, governance,
welfare, polity, justice and economy at their roots. It is really
at our level and at the level of the constitution that patriarchy
must be living like a demon under a glossy cover. Only a
radical change at these levels can eradicate the rest of skepticism
that rightly points towards a mere intellectualism of ethical
application bereft of uprooting patriarchy at important areas in
our civil societies.

University of Allahabad, Allahabad
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LORD MAHAVIRAND JAINAVALUE-
EDUCATION

MUKUL RAJ MEHTA

Lord Mahavir was the twenty fourth and last Tirthankara
of the Jainareligion of this era. According to Jaina philosophy,
al Tirthankaras were human beings but they have attained a
state of perfection or enlightenment through meditation and
self-redlization. They are the Gods of Jainas. The concept of
God as a creator, protector, and destroyer of the universe does
not exist in Jainism. Also the idea of God's reincarnation as a
human being to destroy the demons is not accepted in Jainism .
Lord Mahavir was born on the thirteenth day of rising moon of
Chaitra month, 599 B.C. in the state of Bihar, India. This day
fals in the month of April as per English calendar. His birthday
is celebrated as Mahavir Jayanti day.

Mahavir was a prince and was given the name Vardhaman
by his parents. Being son of a king, he had many worldly
pleasures, comforts, and services at his command. But at the
age of thirty, he left his family and roya household, gave up his
worldly possessions, and become a monk in search of a solution
to eliminate pain, sorrow, and sufferings. Mahavir spent the
next twelve and half years in deep silence and meditation to
conquer his desires, feelings, and attachments. He carefully
avoided harming or annoying other living beings including
animals, birds, and plants. He also went without food for long
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periods. He was cam and peaceful against al unbearable
hardships that he was given the name Mahavir, meaning very
brave and courageous. During this period, his spiritual powers
fully developed and at the end he realized perfect perception,
knowledge, power, and bliss. This redization is known as keva
jnana or the perfect enlightenment.

Mahavir spent the next thirty years traveling on bare
foot around India preaching to the people the eternal truth he
realized. The ultimate objective of his teaching is how one can
attain total freedom from the cycle of birth, life, pain, misery,
and death, and achieve the permanent blissful state of one's
sdf. Thisisaso known as liberation, nirvana, absolute freedom,
or Moksha. Mahavir explained that from eternity, every living
being (soul) due to its ignorance is in bondage of karmic
atoms. Then these karmic atoms are continuously accumulated
by our good or bad deeds. Under the influence of karma, the
soul is habituated to seek pleasures in materialistic belongings
and possessions. This is the deep-rooted cause of self-centered
violent thoughts, deeds, anger, hatred, greed, and such other
vices. These result in further accumulation of karmas. Mahavir
preached that right faith (samyak darshana), right knowledge
(samyak jnana), and right conduct (samyak charitra) together is
the rea path to attain the liberation from karmic matter of
one's self.

FIVE GREAT VOWS OF RIGHT CONDUCT : At the
heart of right conduct for Jains lie the five great vows.Non-
violence (Ahimsa) not to cause harm to any living beings .
Truthfulness (Satya) to speak the harmless truth only. Non
stealing (Asteya) not to take anything not properly given .
Chastity (Brahmacharya) not to indulge in sensua pleasure .

164 riferat/ ANVIKSIKI



Non possession/ Non attachment (Aparigraha) complete
detachment from people, places, and materia things .

Five Great Vows (Maha vratas) of Ascetics :

Right knowledge, right faith, and right conduct are the
three most essentias for attaining liberation in Jainism. In
order to acquire these, one must observe the five great vows:

1. Non violence — Ahimsa 2. Truth — Satya 3. Non stealing
Achaurya or Asteya 4. Celibacy/Chastity — Brahmacharya 5.
Non attachment/Non possession Aparigraha

Non-Violence (Ahimsa) : Among these five vows, non
violence (Ahimsa) is the cardina principle of Jainism and hence
it is known as the cornerstone of Jainism. Non violence is the
supreme religion (Ahimsa parmo dharma). It is repeatedly said
in Jain literature; “Do not injure, abuse, oppress, endave, insult,
torment, torture, or kill any creature or living being. “According
to Jainism al living beings, irrespective of their size, shape, or
different spiritual developments are equal. No living being has
aright to harm, injure, or kill any other living being, including
animals, insects, and plants. Every living being has a right to
exist and it is necessary to live with every other living being in
perfect harmony and peace. Nonviolence in Jainism is not a
negative virtue. It is based upon the positive quality of universal
love and compassion. One who is actuated by this idea cannot
be indifferent to the suffering of others. Violence of every type
should be completely forbidden. Menta tortures by way of
harsh words, actions, and any type of bodily injuries should
also be avoided. Even thinking evil of some one is considered
violence in Jainism. Practically, it is impossible to survive
without killing or injuring some of the smallest living beings.
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Some lives are killed even when we breathe, drink water, or eat
food. Therefore, Jainism says that minimum killing of the
lowest form of life should be our ideal for survival.

It is more painful if a life of the higher forms (more
than one sense) is killed. Hence Jainism alows laypeople to
use only vegetables as a food for survival. All non vegetarian
food is made by killing living beings with two or more senses.
Therefore, Jainism preaches strict vegetarianism, and prohibits
non vegetarian foods. Jainism explains that violence is not
defined by actual harm, for this may be unintentional. It isthe
intention to harm, the absence of compassion, unawareness, and
the ignorance that makes an action violent. Without violent
thought there can be no violent actions. Non violence is to be
observed in action, speech, and thought. One should not be
violent, ask others to do so, or approve of such an activity.

Truth (Satya) : Anger, greed, fear, and jokes are the
breeding grounds of untruth. To speak the truth requires moral
courage. Only those who have conquered greed, fear, anger,
jealousy, ego, and frivolity can speak the truth. Jainism insists
that one should not only refrain from falsehood, but should
aways speak the truth, which should be wholesome and pleasant.
One should remain silent if the truth causes pain, hurt, anger, or
death of any living being. Truth is to be observed in speech,
mind, and deed. One should not utter an untruth, ask others to
do so, or approve of such activities.

Non-stealing (Achaurya or Asteya) : Stealing consists
of taking another’s property without his consent, or by unjust
or immoral methods. Further, one should not take anything
which does not belong to him. It does not entitle one to take
away a thing, which may be lying, unattended or unclaimed.
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One should observe this vow very strictly, and should not touch
even a worthless thing, which does not belong to him. When
accepting dms, help, or aid one should not take more then what
IS minimum needed. To take more than one's need is also
considered theft in Jainism. The vow of non stealing insists that
one should be totally honest in action, thought, and speech.
One should not steal, ask others to do so, or approve of such
activities.

Cedlibacy / Chastity (Brahmacharya) : Total abstinence
from sensual pleasure and the pleasure of al five senses are
called celibacy. Sensua pleasure is an infatuating force, which
sets aside al virtues and reason at the time of indulgence. This
vow of controlling sensuality is very difficult to observe in its
subtle form. One may refrain from physical indulgence but
may still think of the pleasures of sensualism, which is
prohibited in Jainism. Monks are required to observe this vow
strictly and completely. They should not enjoy sensua pleasures
and pleasure of al five senses, ask others to do the same, nor
approve of it. There are severa rules laid down for observing
this vow for householders. They should not have any physical
relationship other than own spouse. The relationship with your
own spouse should be of limited nature.

Non-attachment / Non-possession (Aparigraha) :
Jainism believes that the more worldly wealth a person
possesses, the more he is likely to commit sin to acquire and
maintain the possession, and in along run he may be unhappy.
The worldly wedth creates attachments, which will continuously
result in greed, jealousy, selfishness, ego, hatred, violence, etc.
Lord Mahavir has said that wants and desires have no end, and
only the sky is the limit for them. An attachment to worldly
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objects results in the bondage to the cycle of birth and death.
Therefore, one who desires of spiritual liberation should
withdraw from all attachments to pleasing objects of all the
five senses. Monks observe this vow by giving up attachments
to al things such as:

Material things:.- Wealth, property, grains, house, books,
clothes, etc.. Relationships:- Father, mother, spouse, children,
friends, enemies, other monks, disciples etc. Pleasure of Five
Senses: The five senses are touch, taste, smell, sight, and hearing.
Feelings:.- Pleasure and painful feelings towards any objects.
They have the equanimity towards music and noise, good and
bad smells, soft and hard objects for touch, beautiful and dirty
sights, etc. They do not eat food for taste but for survival with
the intention to continue to progress spiritually and ultimately
to attain liberation. Non possession and non attachment are to
be observed in speech, mind, and deed. One should not possess,
ask others to do so, or approve of such activities. Jainism has
lay down and described in much detail these five great vows for
the path of liberation. These are to be observed strictly and
entirely by the monks and nuns. Partial observance is laid
down for the householders with additional seven vows.

TWELVE LIMITED VOWS OF HOUSE-HOLDERS::
Monks are very keen about the uplift of their souls and hence
they sacrifice al worldly enjoyments, family relationships, and
adopt the five great vows (Mahavratas).For those who want to
remain in family life and for whom complete avoidance of five
principle sins are difficult, Jaina ethics specifies the following
twelve vows to be carried out by the householder. Of this
twelve vows, the first five are main vows of limited nature
(Anuvratas). They are somewhat easier in comparison with

168 TS et/ ANVIKSIKI



great vows (Maha vratas). The great vows are for the ascetics.
The next three vows are known as merit vows (Guna vratas),
so called because they enhance and purify the effect of the five
main vows and raise their value manifold. It also governs the
external conduct of an individual. The last four are called
disciplinary vows (Shikhsa vratas). They are intended to
encourage the person in the performance of their religious
duties. They reflect the purity of one’'s heart. They govern
one's interna life and are expressed in alife that is marked by
charity. They are preparatory to the discipline of an ascetic's
life. Three merit vows (Gunavrats) and four disciplinary vows
(Shikhsa vratas) together are known as Seven vows of virtuous
conduct (Shilas).A person may adopt these vows, according to
his individual capacity and circumstances with the intent to
adopt ultimately as full or great vows. The layperson should be
very careful while observing and following these limited vows.
This vows being limited or restricted vows may still leave great
scope for the commitment of sins and possession of property.
The twelve vows are described as follows:

Five Main Vows of Limited Nature (Anuvratas) :

1. Ahimsa Anuvrat - Non violence Limited Vow
2. Satya Anuvrat - Truthfulness Limited Vow
3. Achaurya Anuvra - Non stealing Limited Vow
4. Bhramacharya Anuvrat - Chastity Limited Vow

5. Aparigraha Anuvrat - Non attachment Limited

\Vow

Three Merit Vows (Guna vrats):
6. Dik Vrata - Limited area of activity vow

IrTatfarent / ANVIKSIKI 169



7. Bhoga Upbhoga Vrata - Limited use of consumable
and non consumable items

8. Anarthadanda Vrata - Avoidance of purposeless sins
VoW

Four Disciplinary Vows (Siksha vratas):

9. Samayik Vrata - Meditation vow of limited
duration

10. Desavakaska Vrata - Activity vow of limiting
Space

11. Pausadha Vrata - Ascetic's life Vow of limited
duration

12. Atithi Samvibhaga Vrata- Limited charity vow

Jainas hold these vows at the center of their lives. These
vows can not be fully implemented without the acceptance of a
philosophy of non absolutism (Anekantvad) and the theory of
relativity (Syadvad). Monks and nuns follow these vows strictly
and totally, while the common people follow the vows as far as
their life styles will permit.

In the matters of spiritual advancement, as envisioned by
Mahavir, both men and women are on an equal footing. The
lure of renunciation and liberation attracted women as well.
Many women followed Mahavir’s path and renounced the world
in search of ultimate truth and happiness. Thus, the principles
of Jainism, if properly understood in their right perspective and
faithfully adhered to, will bring contentment and inner happiness
and joy in the present life. This will elevate the soul in future
reincarnations to a higher spiritual level, ultimately achieving
Perfect Enlightenment, reaching its final destination of Eternal
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Bliss, ending al cycles of birth & death. Mahavir attracted
people from al walks of life, rich and poor, kings and
commoners, men and women, princes and priests, touchable
and untouchable. He organized his followers, into a four fold
order, namely monk (Sadhu), nun (Sadhvi), layman (Shravak),
and laywoman (Shravika). This order is known as Jain Sangh.

Lord Mahavir’s sermons were orally compiled in Agam
Sutras by his immediate disciples. These Agam Sutras were
orally passed on to the future generations. In course of time
many of the Agam Sutras have been lost, destroyed, and some
are modified. About one thousand years later the Agam Sutras
were recorded on Tadpatris (leafy paper that was used in those
days to preserve records for future references). Swetambar
Jainas have accepted these Sutras as authentic versions of His
teachings while Digambar Jainas did not accepted as authentic.
At the age of 72 (527 B.C.), Lord Mahavir attained Nirvan and
his purified soul left his body and achieved complete liberation.
He became a Siddha, a pure consciousness, a liberated soul,
living forever in a state of complete bliss. On the night of his
nirvan, people celebrated the Festival of Lights (Dipavdi) in his
honor. This is the last day of Hindu and Jaina calendar year
known as Dipavali Day.

Jainism existed before Mahavir, and his teachings were
based on those of his predecessors. Thus, unlike Buddha,
Mahavir was more of areformer and propagator of an existing
religious order than the founder of a new faith. He followed
the well-established creed of his predecessor Tirthankar
Parshvanath. However, Mahavir did reorganize the philosophical
tenets of Jainism to correspond to his times. A few centuries
after Mahavir’s nirvana, the Jain religious order (Sangha) grew
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more and more complex. There were schisms on some minor
points, although they did not affect the original doctrines as
preached by Mahavir. Later generations saw the introduction of
ritualistic complexities, which ailmost placed Mahavir and other
Tirthankars on the throne of Hindu deities.

Significant points of Teachings of Lord Mahavir :
Mahavir made religion smple and natural, free from elaborate
ritual complexities. His teachings reflected the internal beauty
and harmony of the soul. Mahavir taught the idea of supremacy
of human life and stressed the importance of the positive attitude
of life.

Mahavir's message of nonviolence (Ahimsa), truth
(Satya), non steding (Achaurya), celibacy (Brahma charya), and
non possession (Aparigraha) is full of universal compassion.
Mahavir said that, “A living body is not merely an integration of
limbs and flesh but it is the abode of the soul which potentially
has perfect perception (Anant darshana), perfect knowledge
(Anant jnana), perfect power (Anant virya), and perfect bliss
(Anant sukha). Mahavir's message reflects freedom and spiritua
joy of the living being. Mahavir emphasized that al living
beings, irrespective of their size, shape, and form how spiritually
developed or undeveloped, are equal and we should love and
respect them. This way he preached the gospel of universa
love. Mahavir rejected the concept of God as a creator, a
protector, and a destroyer of the universe. He also denounced
the worshiping of gods and goddesses as a means of material
gains and personal benefits.

If we go deep into Jaina religion, philosophy, ethics,
metaphysics and epistemology, we find Jainism as a complete
school of all the aspects of life .This religion is very practical
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from the empirical point of view , but at the same , this
religion is very spiritual also from the transcendental point of
view . We find it quite ethical when Jainism speaks of five
vows of monks and twelve vows of house-holders. The Jaina
theory of karma is aso unique, when Jainism tells about eight
kinds of karma and their effects for lives. The greatest
contribution of Jainism is the Anekantvad and Syadvad, which
gives place to every individual for his independent thinking and
action . Jainism opens the door of liberation for every being by
declaring that every soul is in bondage because of its own
actions and can get liberation by its own actions , so good
moral actions are the most essential part of a good human
being. That is how the scene of the whole world can be changed
to the real “Ramargya’ , based on rea values.

Professor, Department of Philosophy & Religion, BHU.
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