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FOREWORD
Centre for Positive Philosophy and Interdisciplinary Studies (CPPIS), Pehowa (Haryana), has
become a prominent facilitator of philosophical activities in India. In a short span of its existence
it has organized online seminars, brought out books and booklets, has given a platform to
enthusiastic young philosophers where they can share their ideas, and above all, has created a
network of likeminded (philosophically oriented) persons. In an era when people are doubting
about the very use of the subject and the number of enrolment in philosophy is sharply declining,
CPPIS’ success is noteworthy. It does not have names of big Universities or great scholars
supporting it; but the way it is functioning it is likely to be a prominent brand by itself. It is
functioning in a classical mode; and that is its greatest strength. For philosophy is not visiting
and revisiting the past alone; it is critiquing the past and it is creating and disseminating new
wisdom and values.
Our subject is notorious for not solving any problem finally nor making perceptible progress.
And its continuous reference to the past masters or master ideas irks many. Those who want
philosophical solutions of the non-philosophical problems expect too much. Philosophy cannot
act as a provider of bread, nor can it discover a medicine for cancer, AIDS or Alzheimer’s. But it
can teach people how to bear pains if one is afflicted by such diseases or how to take care of the
persons afflicted by these or other diseases. Philosophy teaches society in being more kind
compassionate, and caring.
Our subject is concerned with shaping of the mind of the society and protecting the civilization.
That is why it talks of peace and harmony, democracy and non-violence. It works at the spiritual
plane of human existence. While epistemology and metaphysics might be a little abstract in their
academic analyses of the phenomena of knowledge and reality - ethics, the applied aspect of
epistemology/metaphysics, has a direct bearing on society. Ethics is in fact the active window
through which philosophy reaches out to society. The present day insistence on protection of
environment, discourse on professional ethics, euthanasia, clamour for human rights, are
examples of philosophical engagements. Yes, ‘engagement’ and not indifference nor cynicism.
That is where the question of ‘positive’ or ‘active’ philosophy comes. As intelligent and
responsible citizens of the world, we have to react and stand for what is proper, good and just for
humanity and civilization.
Much of civilization is hope! In the perpetuation of hope lies our salvation. That is why nonviolence and peace is the foundation of civilization . We have to live and negotiate for peace,
democracy, truth and all other perennial human values. Accepting, universalizing, propagating
violence means cutting at the root of all hope. Violence and autocracy might lead to total
annihilation of humanity and civilization. There has to be peaceful resolution of all conflicts.
There cannot be any compromise with higher values. These are the special areas in which
philosophy has a smart role to play. And as long as it is doing so, it cannot be blamed for
lethargy or inactivity. We as students of philosophy have to wake up to this profound
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responsibility that our discipline has thrust upon us. We cannot hide our irresponsibility behind
the variety in the concept, process and outcome of the philosophical activity. No philosophy will
patronize the superficial leaving aside the essence , not even existentialism that roots against
essence - but for which ‘freedom’ is of the essence. We are playing a role destined for us. We,
along with the students of other disciplines, are thinking on behalf of the society; we have to
plough back our understanding to society; society can chastise us in case we fail in our duty. We
are being closely watched.
*

*

*

*

The book being introduced, The Religious-Philosophical Dimensions, edited by DrMerina
Islam, is an outcome of an online seminar conducted by CPPIS. The heterogeneity of the
subjects is matched only by disparity of the age-groups participating in the conversations. There
are budding research scholars, young university teachers, assistant and associate professors,
professors, and if I am not much wrong, a superannuated university professor of philosophy as
well. And they belong to different parts of India. The great uniting force has been the high level
of enthusiasm, energy , love and commitment being displayed by all the contributors. They are
equally united in the seriousness that is evident in their write ups. I begin by congratulating
everyone of them and hope that they will keep up their good work.
If a tentative subject-matter-wise categorization is done, then the entries would be: Metaphilosophy - 2, History of Philosophy - 1, Metaphysics - 1, General Ethics - 2, Applied Ethics 3, Philosophy of Religion - 3, and Psychology - 1. I shall give a very brief, telegraphic, so to say,
(though telegraph is extinct in India) introduction of some of the articles. My picks will differ
from the order in which these are in the book. Sequencing the articles there is the prerogative
of the Editor.
I sometimes wonder if talking about philosophy is doing philosophy at all. Talking about recipe
does not satisfy hunger; talking about poetry is no poetry unless it also is in poetry; talking about
painting is no painting. By the same token talking of philosophy should be no philosophy in the
strict sense of the term. Yet the greatest of philosophers, Plato, Descartes, Kant, Russell,
Wittgenstein, Shankara, to name a few, have very elaborately talked of philosophy. And they do
not sound hollow when they do that. This book too has two entries on the nature of philosophy:
Life is Philosophy and Philosophy is Life, by Maya Mainkar, and The Relevance of
Philosophy in the 21st Century, by Koppula Victor Babu. Mainkar’s essay with that catchy title
has divided itself into many small points like etymology of the word philosophy, terror of
knowledge, perception and cognition, wisdom and intelligence, creativity and discussions, nature
of existence, values, character, evil etc. Her conclusion is that philosophy is basically pragmatic
and that we should continuously improve ourselves. She insists on our increasing efficiency. She
stands for a philosophy of engagement. Starting with a declaration that behaviour, desires,
aptitude and attitudes have always occupied the centre-stage of philosophical discussion,
Koppula Victor Babu has gone into a deep discussion on the nature of values as treated by
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prominent philosophers. His aim is to raise issues concerning human values and the importance
of human relationships at all levels. He advocates a pro-active philosophy with philosophers’
role specified. That the axiological ideals are to be incorporated in our daily life. It is a lively
essay.
Merina Islam, who is also the editor of the book, has contributed a piece on The Development
of Early Muslim Philosophy. Here she covers the theologico-philosophical beginnings of
Islamic thought. Her view is that Islamic philosophy grew out of the inherent compulsions of the
Muslim culture. That this philosophy takes a positive and empirical view of the universe. She
separates Islamic philosophy from Arabic philosophy.
She has covered well the
interactionbetween the Greek and the Islamic thoughts. She discusses Mu’tazilism and
Ash’arism as two distinct trends in early Islamic thought.
Devendranath Tiwari’s longish and well-argued entry Spirituality: Some Philosophical Trends
begins by defining spirituality as consciousness and knowledge. He also accepts knowledge as a
value. True value of higher education is achieved only by making one’s own and others’ lives
meaningful. Dwelling at length on the Upanishads he shows that the central teaching of the
Upanishads is spirituality. He touches on Kierkegaard, Descartes and Wittgenstein as well. He
rounds up his discussion by distinguishing between spirituality and religion and argues in favour
of spirituality. Religion is a conditioned way of life while spirituality is an open path. There are
seekers of the spirit while there are followers of religion. Thereby the implication is clear:
spirituality unites while religion tends to divide. Since spirituality is the essence of religions too,
and that all religions are essentially the same, religious conflicts are misplaced and absolutely
avoidable. This has to be one of the loudest messages of philosophy. Kudos to Tiwariji.
Two entries in General Ethics are The Indian Value System – A Critical Analysis by Y.V.
Satyanarayana, and Predestination and Free Will in the Thought ofIqbal by Yasien
Mohamed. Satyanarayana does a critical study of the purusharthas and comes to a pertinent and
relevant conclusion. That moral life is indispensable for attaining higher values. Most of the
contemporary social-pathological conditions are due to our indifference to human values. Lack
of wisdom and active cynicism is the cause of individual and social unrest. Practice of the
perennial human values is the panacea for all social and individual afflictions. The entries of
Tiwari and Satyanarayan are complementary in nature. Iqbal is a great modern philosopher who
is less talked of than he deserves to be. Yasien Mohamed has done a service to the readers by
contributing an article on him. As a mystic (guzarjaaql se agey..) and individualistic poet (khudi
ko kar buland..), Iqbal’s philosophy is very inspiring. For Iqbal, according to Yasien Mahomed,
God does not determine human freedom; He shares His freedom with man. Iqbal is
overwhelmingly in favour of Qadaries
(indeterminists) over against the Jabardaries
(determinists). How far this position is logically defensible is a matter hotly discussed in ethical
circles. Some have tried to resolve the issue by bringing in the relation between time and
eternity.
9  
  

There are three entries in the category of Applied Ethics: Public Service Values and Ethics in
Public Administration by Desh Raj Sirswal, A Perspective in Indian Business Ethics by C.V.
Jayanthi, and Is it Justified to Approve Euthanasia Based on the Right to Life with Dignity:
an Examination by Malay Das. Personally, Desh Raj Sirswal is the main force behind the
existence and conduct of the CPPIS. In his write up, first he deals with the concepts of value and
value-based education. He then goes to the ethical codes for the administrators and refers to the
eight-point American Society for Public Administration codes. Then he passes on to the seven
principles of public life, like – selflessness, integrity, objectivity, leadership quality, honesty etc.
After discussing the practice of probity he goes on to a lengthy discussion on Indian initiative in
public service values. He rounds up his discussion with a reference to as many as twenty points
of good governance taught in the Arthashastra of Kautilya. Jayanthi’s paper covers business
ethics from the Indian perspective. She outlines the spirituo-moral culture developed in the
Upanishads and other scriptures and contrasts that with the rather gloomy contemporary
scenario. She concludes with an optimistic note that the sorry state of affairs is temporary and a
triumphant Indian nation will bounce back. The seed of integrity in the soil cannot be washed
away by cultural intervention - is the reflection of her optimism. Malay Das writes with
profound seriousness on the question of approve-worthiness of euthanasia on certain situations.
He raises subtle doubt on the issue. He concludes that dignity of life does not entail license to
die. He lauds the Supreme Court verdict on the case of Aruna Shanbaug who has since naturally
died. The writer has covered well the pro-euthanasia arguments in the case of terminally sick
persons and vegetative existences, and has rebutted them well. It would tantamount to say that
life, as long as it is, is sacred and should be allowed to continue to its biological end. However,
the debate on euthanasia should continue.
And then there are some entries in Philosophy of Religion.: Sufimat: utpatti aur siddhanta by
Ishwar Singh; Social Dynamics Of Srimanta Sankaradeva’s Neo-Vaisnava Philosophy: An
Overview by Jasobanta Roy; Development of Sikhism by Rajani Bala & Manju Chouhan, and
Sri Aurobindo’s Integral Yoga Psychology by Nishikant Patoa. Apart from saying that these
are seriously written articles, I am not inclined to say much on these. Sufism is a form of
mysticism which is the essence of religion or forms the meeting point of all religions.
Sankaradeva is the creator of Assamese culture and is the greatest Assamese so far. Sikhism is
the youngest of Indian religions and has played a vital role in Indian history. And Aurobindo is
without doubt one of the greatest saint-philosophers of 20th century. These articles belong to
philosophy of religion which, along with ethics and comparative religion, forms, let me repeat
what I have already said, the active philosophical window through which we can and do impact
the society. Therefore when scholars write seriously on religious matters, they serve the society
in a big way.
All contributors to the book have to be appreciated for their hard work. They have done their
part. Now it is the turn of their readers to make use of their ideas, apply them, examine them and
react to them suitably. The significance of any thought is directly proportionate to the reaction it
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elicits. I wish this book a very wide readership and also wish that it will be followed by many
more of such books.

Prof. Sibnath Sarma
Professor, Department of Philosophy,
Gauhati University, Guwahati,Assam
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Editor’s Note
The book, “The Religious-Philosophical Dimensions” is the outcome of the second
online session organized by Centre for Positive Philosophy and Interdisciplinary Studies
(CPPIS), Pehowa (Kurukshetra) with the theme “Development of Philosophy in India” held on
24th June, 2014. Indian philosophy is the name given to different philosophical thoughts that
grew and developed on Indian soil. Philosophy in India has a very ancient origin. In fact,
philosophical speculations started in India in the Vedic age itself. Freethinking sages of ancient
India speculated independently about various fundamental questions relating to human life and
its destiny. It also included philosophical speculations of all thinkers of India, whether ancient or
modern. In this session our intention is to see the development of philosophy in India, all periods
in general and 21st Century in particular. It may include the development of all schools of Indian
philosophy as well as recent trends. Indian philosophy, expressed in the Indo-European language
of Sanskrit, comprises many diverse schools of thought and perspectives and includes a
substantial body of intellectual debate and argumentation among the various views. Indian
philosophy primarily begins with the later part of Rig Veda, which was compiled before 1100
BCE.
Most
of
philosophy
of
the
Rig
Veda
is
contained
in
the
sections Purushasukta and Nasadiya Sukta. Vedas are followed by Upanishads; the oldest, such
as the Brhadaranyaka and Chandogya Upanishads, have been dated to around the 8th century
BCE.The philosophical edifice of Indian religions viz., Hinduism, Jainism, Buddhism is built on
the foundation laid by the Upanishads.The development of philosophy in India have maintained
their traditional respect for the past, but at the same time, they have been able to infuse their own
free insight and direction, without seeming to break form the tradition of respect to
authority. They were Kumarlila, Sridhara, Ramanuja, Madhva, Vachaspati, Udayana, Bhaskara,
Jayanta, Vijnabhikshu and Raghunatha. Ostensibly they are said be merely commenting on the
ancient systems but in reality they have been responsible for creating their own systems and
developed by people thinking about the nature of truth, beauty, and reality .
The development of Indian philosophy of the later classical and modern periods (1200 to
present) may be distinguished from most Indian religious and spiritual thought. Among the
exceptions are philosophies represented by famous advocates of ancient Indian spiritual views,
such as mystic philosopher Sri Aurobindo Ghose—a nationalist revolutionary who opposed
British rule of India in the early 20th century—and Sarvepalli Radhakrishnan, who was president
of India from 1962 to 1967, within the period immediately following the country's struggle for
independence. Indian philosophy is extensive, rich, and complex. Scholars analyze not only its
significance and its insights, but also its classical teachings about knowledge and language.
Meanwhile, the majority of Western students of Indian thought have been drawn to its religious
and mystical teachings contrasts between Western and Indian thought dominate the arenas of
religion and religious philosophy. For example, there is a certain type of Indian theism that
shares similarities with the monotheism of the West. But the nirvana(enlightenment) goal of
Buddhism, the mystical monism of Advaita Vedanta (the idea that all reality is a single spiritual
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being), and the theorizing that forms the foundation of polytheism (belief in the existence of
multiple deities) in Hinduism are instances of Indian philosophy that have no, or at best minor
and incomplete, parallels in Western philosophy.
Most ethical teachings in Indian philosophy are found in Indian literature but are
influenced by religious association. Western types of ethical propositions do occur in Indian
philosophy—for instance, the famous Jaina argument that since animals are capable of pain,
humans have an obligation not to harm them—but there is little wrestling with the question of
the criteria of ethical norms (standards), unlike in the West. Indian classical philosophers often
think about ethics in connection with Indian views about actions, or habits (karma), and rebirth
(the belief in reincarnation). Nevertheless, Indian philosophy is characterized by a highly refined
ethical sensibility (common among Jainism, Buddhism, and Hinduism), along with standards of
character and conduct that are common to many other cultures. Most of the classical Indian
schools present veritable world views—comprehensive philosophies formed by interlocking
positions of the main branches of philosophy (metaphysics, epistemology, and ethics). Although
systematic philosophies are intended to stand as whole bodies of thought, it is often desirable to
separate and delineate issues within them, particularly in study and debate. In the case of Indian
philosophy, examining specific classical arguments and general philosophic views also facilitates
comparison with Western philosophy.
Many philosophers, particularly in India, have discovered and championed important
philosophical thought of theses of classical Indian thought, and these individuals may eventually
bring a global standing to classical Indian philosophy comparable to that of classical Greek
philosophy. Prominent 20th-century Indian academics include K. C. Bhattacharyya, Professor of
Philosophy at the University of Calcutta and the teacher of many important succeeding
philosophers; T. M. P. Mahadevan, Professor of Philosophy at the University of Madras and the
author of several books on classical Advaita Vedanta and Sarvepalli Radhakrishnan. Academic
philosophy in India is deeply conversant with Western philosophy and addresses many of the
same issues and methods. The Indian intellectual environment extends beyond the universities,
where continuation of India's spiritual philosophy is influenced by religious and mystical
practices, such as yoga, that are distinct or much more prominent in Indian culture.
In the online session we included the themes like Philosophy in the Vedic Period ;
Philosophy in the Epic Period ; Philosophy in the Sutra Period ; Philosophy in Medieval Period;
Philosophy in the Scholastic Period; Philosophy in Modern Period ; Philosophy in 21st Century;
Development of Philosophy of Dalits Development of Muslim Philosophy; Development of
Christian Philosophy; Development of Sikh Philosophy; Development of Lingayata Philosophy;
Development of Philosophy of Social Sciences; Development of Indian Psychology;
Development of Philosophy of Culture; Development of Philosophy of Humanism; Development
of Philosophy of Human Rights; Development of Applied Philosophy; Recent Trends of
Philosophy in India etc. We received some good papers related to above themes and also on
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applied philosophy. There is no word to express my gratitude to Dr. Desh Raj Sirswal who was
the co-coordinator of the second session. Without his help, support, guidance and encouragement
it was impossible for me to edit this book. I am impressed by the extensive contents and
interesting mix of topics and contributors. I am indebted to the respected persons who gave their
time and have given their valuables suggestions. My heartful thanks to all the authors of the
articles of present work. My special thanks go to Prof. Sibnath Sarma (Professor,
Department of Philosophy, Gauhati University, Guwahati, Assam) because of his valuable
suggestions, effort, guidance and immense co operation to us by reading all and reviewing
all the articles and forwarding this book .I hope our book will sufficiently attract the
attention of a wider section in the academic world. I am in positive hope that by reading this
books reader will understand the relevance and “The Religious-Philosophical Dimensions”. I am
also grateful to the publishers who undertook this work and published it in an elegant manner.

Dr. Merina Islam
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1. THE INDIAN VALUE SYSTEM – A CRITICAL ANALYSIS
Y.V.Satyanarayana
Ethical or moral values are concerned with human conduct or character. They deal with the
good and bad or virtuous and vicious actions of individuals. Moral principles and values are
intended to make human social living as civilized and happy as possible. They are not only
concerned with individual conduct for living well, being a good person, and doing the right
thing, but also determine the overall character of society. The aim of moral values is to guide
people in the practice of right conduct or to direct people in the art of living the good life.
Moral principles and values necessarily have a social reference because most of our actions
derive their moral significance from our relations to other fellow beings of society. We do not
just behave according to our wish or desire, for moral principles and values govern our behavior
in relation to other members of society. Moral principles and values are considered as basic
guidelines because they outline the conditions for the very existence and survival of human
society. Human societies could not survive, or at least, they could not function in a civilized way
without a set of moral values and rules. Thus, a civilized way of human social living necessarily
presupposes a set of moral rules or a value system, and practice of those morals and values by
individuals in their day-to-day social living.
The doctrine of purusarthas or cardinal values constitutes the basis of value system of the
ancient Indian (Hindu) society. The ethical thinkers of ancient India framed the moral principles
and laws of human life in such a way that all the energies of the individual are directed towards
elevating his life to the higher levels of ethical and spiritual planes. They regarded that ethical
life is not only a necessary condition for social living but also an indispensible means to attain
spiritual freedom.
The ancient Indian (Hindu) thinkers envisaged human life as a combination of physical,
psychological, and spiritual aspects, and the quality of life of an individual requires a balance
between these three aspects. Since man is an embodiment of complex desires and aspirations,
human actions are always directed towards satisfaction of those desires. Therefore, every
individual is required to pursue Purusarthas to make his life virtuous and meaningful.
According to Hinduism, man is by nature a spiritual being with a capacity to realize his
spirituality. Man becomes completely human only when his sensibility to spirit is awakened.
The moral laws guide people to attain self-realization, but each individual should make his own
effort for achieving it. The worldly life and its activities are no barriers for attaining selfrealization; rather they form the necessary training ground to attain it. Thus, the ancient Indian
thinkers designed the laws of life in such a way that the practical aspects of human life are
harmoniously blended with the spiritual advancement of the individuals.
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Purusardhas or Cardinal Values:
The doctrine of purusarthas is prominently found in almost all the important scriptures of
Hinduism and it explains the value system of ancient Indian society. The ancient Indian thinkers
recognized four Purusarthas – dharma (the ethical), artha (the economic), kama (the instinctive
and the emotional), and moksha (the spiritual). The first three Purusarthas are concerned with
the practical aspects of human life, and the fourth one is relevant to the spiritual life. Thus, the
four Purusarthas taken together could satisfy both the worldly and spiritual aspirations of an
individual.
Dharma or Righteousness:
The term “dharma” is derived from the Sanskrit word “dhr”, which means to uphold. It
signifies a set of principles or the agency that upholds man and society. Dharma denotes the
moral and social obligations of an individual to his family, to society, and to the state. Dharma
is a dynamic concept and it includes almost all aspects of human life such as – law, justice,
conduct, morality, property, truthfulness, goodness, forgiveness, gratitude, wisdom, self-control,
abstention from anger and pride, needs and aspirations of people, condition of society, time and
place etc. Thus, dharma or righteousness occupies a unique place in the scheme of Indian value
system.
The entire discipline of Indian value system is built upon the concept of dharma. It denotes a
mode of life or a code of conduct, and regulates the activities of individuals as members of a
social system. Just as the physical laws of nature govern the physical world, so also, dharma
controls and regulates the moral order of the world. Dharma prescribes or proscribes what
people ought to do and what ought not to do to lead a righteous life. Dharma presupposes a
system of social living, because the practice of dharma is neither possible nor meaningful
without social life. Thus, the purpose and goal of dharma is to bring gradual development of the
individual, and assist him to attain moksha or self-realization. P. V. Kane observes:
“Dharma is not a creed or religion, but a mode of life or a code of conduct, which
regulates a man’s work and activities as a member of society and as an individual,
and was intended to bring about the gradual development of a man and to enable
him to reach what was deemed to be the goal of human existences.”1
Artha or Wealth:
The term “artha” refers to the worldly prosperity of wealth and power. Wealth constitutes
not only the means of sustaining human life but also it is the primary source of various affairs of
worldly life such as – pleasures, joy, courage, wrath, learning, religious acts, and a sense of
dignity etc.
The Indian thinkers gave appropriate importance to the worldly life and enjoyment of its
desirable and good things. They recognized the legitimate aspirations of individuals towards
artha. Artha stands for the acquisition of natural wealth in all its forms. Vatsyayana explains it as
the acquisition of knowledge, land, gold, cattle, food, utensils, friends, wealth, and various
artistic accomplishments in order to lead a comfortable and happy life.2 Many thinkers believed
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that performance of virtuous duties and enjoyment of life become impossible in the absence of
wealth. Artha helps to sustain and enrich both material and moral life of the individual. It serves
as a means for attaining spiritual liberation. Unless the individual satisfies the basic requirements
of worldly life, it is not possible for him or her to pass on to the final stage of life, that is, moksha
or self-realization. Artha serves as a means for the attainment of moksha. An individual who has
no wealth has neither this world nor the next, for both virtue and the objects of desire cannot be
won without wealth. In the Santiparva of Mahabharata, Arjuna who is well versed in the science
of profit explains the importance of wealth in the practical life of a person. He states:
He that has wealth has friends. He that has wealth has kinsmen. He that has
wealth is regarded as a true man in the world. He that has wealth is regarded as a
learned man. A person who hath no wealth desires to achieve a particular purpose
he meets with failure. Wealth brings about accessions of wealth, like elephants
capturing wild elephants… He that is without wealth hath neither this world, nor
the next.”3
In a dialogue between Maitreyi and Yajnavalkya in the Brhadaranyak Upanishad, Maitreyi
asked her sage husband Yajnavalkya: Sir, if this whole earth filled with wealth were mine, would
I be immortal thereby? Then, Yajnavalkya replied in the negative: “As the life of the rich, even
so would your life be. Of immortality, however, there is no hope through wealth.”4 It implies that
unlimited accumulation of wealth cannot help an individual to attain the ultimate goal of life, that
is, self-realization. Therefore, artha must be pursued in a righteous way and should be used
judiciously to one’s own welfare as well as to the welfare of the whole world.
Dharma, as a regulative principle, controls the individual when he is pursuing artha. As long
as artha is guided by dharma it is a blessing, but artha without dharma is a bane. Since Indian
ethical thinkers insist on righteous means for attaining noble ends, artha becomes a value only
when it is regulated by dharma or pursued in a righteous way. Acquisition of artha devoid of
dharma is bound to degenerate the individual and weakens the social fabric.
Kama or Desire:
Kama is an important objective of human life. It refers to the satisfaction of the instinctive,
emotional, and aesthetic aspects of individual life. Kama, as a value, advocates neither
suppression nor annihilation of sensual pleasures, which is neither possible nor desirable, but
sublimation of them.5 Unnatural suppression of sensual pleasures result in psychic aberrations.
Kama, indeed, takes various forms. It includes sensuous enjoyments found in art, music,
literature, and in sexual activity. Mahabharata asserts that kama is the basic human instinct, and
it must be satisfied at proper time and place. Sex is considered as one of the central drives that
agitate human being. Kama refers to the physical attraction between man and women. Hindu
thinkers recognized the value of bodily and mental pleasures for the healthy development of
individual personality. Rightful satisfaction of desires within proper limits ensures bodily and
mental health of the individual.
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Everything in the world is pervaded by the principle of desire. There is no man in this world
that is completely devoid of desire. Without desire the diverse kinds of action that are seen in
the world cannot be possible. One without desire never wishes for wealth or virtue or pleasurable
things of the world. In the Santiparva of Mahabharata, Bhimasena observes:
“It is under the influence of desire that the very Rishis devote themselves to
penances subsisting upon fruits, of living upon roots or air only.”6
Kama deprived of dharma is a mere lust and it gives rise to various kinds of vices. It not
only degrades one’s character but also disturbs the social and moral order of the society.
Valmiki, the author of the epic Ramayana, asserts:
“kama is an irresistible force. A person highly indulgent in kama fails to
understand what is good, what is proper time and proper place for any action.”7
The desires in the physical and psychic spheres have to be satisfied to achieve spiritual
fulfillment. Kama has to be pursued always in harmony with dharma and artha. A proper and
rightful pursuit of kama only enables the individual to attain the final goal of life. Kama, like
artha, is only a means to attain moksha. Thus, it is artha which helps kama to be materialized, it
is dharma which regulates it, and it is moksha which provides final justification to kama.
Moksha or Self-realization:
Moksha, according to Hindu thinkers, is the ultimate goal of human life. The other three
Purusarthas –– dharma, artha, and kama –– serve as means for the attainment of the supreme
end, that is, self-realization. Moksha signifies the state of supreme perfection, harmony, and
bliss. The state of moksha is trans-empirical, but not mystical. It is a state of realizing one’s
own nature or knowing one’s own self. It is a stage where all aspirations of an individual find
their fulfillment. It denotes the freedom from all sorts of bondages and suffering.
Moksha is the terminal point of man’s life journey, and it marks the fulfillment of all desires
and strivings of life. Moksha is possible only when there is proper management of human
conduct and activities of life. Moksha is considered as the highest value of life. It cannot be
attained at once. It is an object to be pursued stage by stage. All social institutions are just
means to enable the individual to realize the supreme value, moksha.
Moksha is not a state of attainment, but it is the realization of one’s self and its identity with
the Universal Self, that is, Brahman. By knowing Brahman, one becomes Brahman. Thus,
moksha is the highest state of “being” and highest goal of “becoming”. The liberated man
identifies himself with the whole of cosmos. He sees the ‘one’ in everything and everything in
the ‘one’. He is beyond the dualities of pain and pleasure, right and wrong. He is the master of
his own conduct. Having seen him, having heard about him, and having remembered him, all
creatures feel delighted. He is the ideal or perfect man who works for the welfare of whole
creation. Thus, Mahabharata asserts:
“When a person himself feels no fear and is feared by no one, when he cherishes
no desire and no aversion, he is then said to attain to the state of Brahma… When
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a person abstains from doing wrong to any creature, in thought, word, or deed, he
is then said to attain to a state of Brahma.”8
Critical Analysis:
Ethical ideas or moral principles should reflect the conduct of people in their day-to-day
social life. Abstract moral principles devoid of practical utility can only be logical abstractions
and fail to influence the course of human conduct. The goodness or badness of a society depends
on the conduct of men and women of that society.
Hindu ethics is practical in the sense that it does not merely confine itself to the intellectual
theories about moral principles and standards, but it insists on every individual to lead a
righteous and meaningful life. An average individual cannot be truthful, honest, and unselfish
under a degraded social structure. Hence Hindu ethics emphasizes the need for developing a
congenial social structure for the moral growth of individuals.
Man is essentially a social being and society is a necessary means for the full and proper
development of his personality. Society provides an appropriate environment for the intellectual,
ethical, and spiritual growth of the individual. A noble and healthy social structure cannot
flourish among corrupt and degraded people. S. Radhakrishnan observes:
“The sound development of the individual is the best condition for the growth of
the society, and a healthy condition of society is the best condition for the growth
of the individual.”9
Man’s supreme end is moksha or spiritual freedom, but it cannot be possible at once. It is to
be realized through a process of perfecting one’s own life by the pursuit of dharma, artha, and
kama in a harmonious way. An individual who is economically starved and emotionally strained
cannot realize the ultimate goal of his life. Therefore, satisfaction of physical needs and
psychological pleasures is a necessary condition to the spiritual growth of the individual.
Human life is like a staircase with steps leading to a goal, and no individual can rest satisfied
until he reaches the top. The approach to spiritual freedom is not sudden or immediate. It has to
be reached through a progressive training, and a gradual uplifting of moral and spiritual qualities
of the individual. Life is a process through different stages. One cannot make an attempt to the
higher goals of life until he completes training at the lower stages. One must learn the social and
spiritual lessons of earlier stages of life before one can pass on to the final stage, that is, moksha.
In the scheme of Purusarthas or cardinal values, each value is accorded its proper place.
Dharma does not negate life but urges one to lead a righteous life. If dharma is pursued in its
true spirit, it protects a person from all difficulties and hardships in life. It is said in the Hindu
scriptures: “Whoever protects dharma, he is in turn protected by it (dharmo rakshati rakshitah).
Dharma ensures the realization of material progress, psychological pleasures, and spiritual
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freedom. Therefore, artha and kama are to be pursued in conformity with dharma to attain
moksha.
Hinduism does not demand withdrawal from life into mountaintops or gloomy caves as an
essential condition for spiritual life. The way to a higher life is normally through the worldly
life. To withdraw the noblest elements of humanity from the married life to monk-hood is
biologically and socially unhealthy. The stage of the householder is the mainstay of social life.
Hindu thinkers never glorified poverty. Poverty is for recluses, but not to the house holders.
A poor man is looked down upon as a sinner and a degraded individual. Poverty is regarded as a
state of sinfulness, a sign of wretchedness, a treasure of fears, and a kind of hell. All kinds of
meritorious acts and pleasures flow from the possession of wealth. It increases one’s merit and
promotes virtue. By possession of wealth one can enhance his power, prestige, learning,
scholarship, friends, and relations. No kith or kin can do for one what wealth can do. An
individual who has no wealth has neither this world nor the next, for both virtue and the objects
of desire cannot be won without wealth.
However, the Hindu ethical thinkers discouraged senseless accumulation of wealth because it
is the root cause of pride, fear, greed, and anxiety in men. Men undergo infinite miseries in the
acquisition and retention of wealth. The thirst of wealth can never be satisfied. Just as the horns
of a cow grow with the growth of the cow itself, so also the thirst for wealth increases with
increasing acquisitions of wealth. Unlimited accumulation of wealth may result in greed or
avarice, and the individual becomes a slave to it. Artha must not be pursued as an end in itself,
but as a means to attain other ends of life. Hence, every man must earn artha through the path of
dharma or righteousness.
A man of wealth becomes very powerful and acquires many things in this world. There is
nothing superior to wealth because people worship a man possessed of wealth. The poor man
can neither have happiness, nor fulfillment of his wishes. The pleasures of life, devoid of artha,
are like the wishful thinking of a poor man. The person without wealth is more dead than alive.
Hence Kautilya rightly observes: “Artha is the chief among the three goals of life as the other
two dharma and kama depend upon wealth for their realization.”10 The performance of dana or
donation, vratas or religious practices, yajnas or sacrifices which are the means to heaven is
possible only with the help of wealth. Hence artha is said to be the source of moksha. The
enjoyment of worldly pleasures also depends on wealth, and thus, artha is the source of kama.
The Hindu scriptures advice every individual should be careful in earning and spending
wealth. A man who is free from greed and lust only can earn wealth by righteous means and
spend it in a useful way, that is, by donating it to the needy. According to Manu, there are seven
virtuous sources for accumulation of wealth.11 They are –– inheritance, profit, sales, conquest,
lending at interest, investment in trade and agriculture, and taking gifts from the worthy. In the
Santi Parva of Mahabharata, there was a reference to the Sage Brihaspati, who has spoken of
four righteous means for the acquisition of wealth: They are –– inheritance, sudden acquisition
due to luck or the favour of gods, acquisition by labour, and acquisition through the aid or
kindness of friends.12
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The practice of charity is a great virtue, but its exercise is very difficult. People very often
fail to discriminate between deserving and undeserving, refrain from giving gifts to the deserving
and give to the underserving.13 To hide wealth without spending it, either for one’s own comforts
and requirements or donating to the needy, is said to be the evil wealth. A man who does not
spend or donate to the needy is sure to lose all his wealth.
Wealth and enjoyment are not opposed to righteousness and perfection. If pursued for their
own sake, they are not right, but if adopted as a means to spiritual freedom and social good, they
are praiseworthy objectives. Thus, Hindu ethical thinkers made an attempt to harmonize the
activities of practical life of an individual with the supreme spiritual advancement.
The nature of man is largely controlled by the nature of his desires. Actions are born out of
desires. Lack of desire will lead man to inaction, and human life comes to a stop if there are no
desires in man. Kama includes all kinds of desires and it is the central force that is responsible
for propelling man into action.
Hindu thinkers never preached the negation of sex, because sex is the only means to the
propagation of progeny. The sexual union between man and woman is not an end in itself, but it
is a means to procreate offspring. The Upanishads advice: “Do not cut the thread of offspring for
the survival of human race.” The sex union without children, however beautiful and sacred,
would remain incomplete.
If one becomes the slave of passions, then it leads to serious consequences. Manu points out
to ten evils. They are –– hunting, gambling, sleeping by day, gossip, excess with women,
drunkenness, inordinate love for singing, dancing, music, and useless travelling.14 In the
Sabhaparva of Mahabharata, it is said that there are four vices which make a man lose his
rational thinking. They are –– hunting, addiction to drink, love of gambling and too much love
for the company of women.15
Any sort of pleasure must be grounded in dharma, for a pleasure without moral justification
would be beastly. Kama devoid of dharma leads a person to his or her own destruction. For
example, in the epic Ramayana, we can see four characters, namely, Dasaratha, Surpanakha,
Vali, and Ravana who brought their own destruction under the influence of excessive sexual
passion. (kama in violation of dharma). In the Mahabharata, we can see how Yudhishthira
brought his own destruction under the influence of excessive passion for gambling. He not only
lost his wealth and kingdom but also his wife and brothers in the game of dice.
Concluding Remarks:
According to Indian thinkers, dharma is the basis of all values. It represents the moral law in
human society. Dharma differentiates human beings from all other beings of the natural world.
In other words, no other being of the natural world has moral sense or a sense of right and wrong
expect humans. Just as ‘rationality’ constitutes the differentia of man to the West thinkers, so
also, for Indian thinkers ‘dharma’ constitutes the differentia, whereby man is distinguished from
the brute.
The issues of moral values are the issues of human social life. Moral principles and values
should reflect the conduct of people in their day-to-day social living. The integrity of an
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individual is to be measured not on the basis of his social status, not by his profession, but by the
values that he or she cherished. Moral life is an indispensible condition for attaining the higher
values of life. Unlike Western ethics, the ancient Indian ethics is a system of moral precepts,
rules, and values, which is directly concerned with regulating human life to attain spiritual ends.
Indian value system lays down certain principles and values which can bring perfection in human
life. Indian ethical thinkers held the view that the progress of human society is not to be found in
its material advancement, but to be found in the virtuous people that the society produces. Hence,
they emphasized the need for elevating both individual and social values, which are necessary
for the development of individual personality and establishing an ideal social order.
Most of the evils existing in the contemporary Indian society or elsewhere in the world are
the direct result of ignoring or neglecting the traditional values or loosening hold of moral values
and ethical ideals. Science and technology has brought material progress and a comfortable and
prosperous life to humanity, but it failed to bring peace and harmony in the world. Unless people
imbibe and put into practice the morals and values that they sustain and grow in their spiritual
character in proportion to their gigantic technological stature the future will be in danger. Man’s
greatness is not in what he is, but in what he can be. The pursuit of perfection has been the
dominating motive of human life.
Lack of wisdom and virtue is the cause for the perpetual strife and unrest in the world. We
have grown in knowledge and intelligence, but not in wisdom and virtue. What we need today is
the cultivation of morals and values and a desire for the well-being of humankind. Unethical and
immoral pursuit of wealth (artha) and sensual pleasures (kama) became the order of the day and
it is the root cause of many evil practices in almost all societies throughout the world. It is a
matter of shame to every Indian citizen to know that India is one of the worst corrupted countries
of the world. Unless the people of India and elsewhere follow the advice of our traditional ethical
thinkers in the pursuit of artha (wealth) and kama (sensual pleasures), the future of Indian as
well as the world will be in danger.
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2. SPIRITUALITY: SOME PHILOSOPHICAL TRENDS
Devendra Nath Tiwari,
I
Different thinkers of the Indian and Western traditions take spirit differently as pureconsciousness, disembodied agent, non-material intelligent power, immaterial, soul, a gas like
substance in between mind and matter, idea, emotions one might have towards God, the dearest
principle, etc. Spirituality, in precise, is an approach to spirit free from all preoccupied ideas,
thoughts, theories, rules, models that make our thinking captive and only in this sense spirit
becomes an object of deliberation, investigation and philosophical reflection. Generally, a system
or a scheme of thought, inwardness mode of consciousness opposed to material forms, is taken
spiritual. It believes in the existence of thought as flashings of the spirit; spirituality dawns to
him who highly merits the life of value as the ultimate end.
Spirit is consciousness, the knowledge. The knowledge is not formal and dried but light
of the spirit that for the cultivation and wisdom of human beings is learnt dividedly in different
branches of learning. It is the light, the guide in learning the ways that leads life from falsity to
truth, from ignorance to wisdom, from mortality to immortality and for this reason it is value. A
wise is he who lives the virtues and values and acts on for the welfare of universe. Things in the
world have value only because of sharing the spirit. Since the dawn of culture and civilization
education, whether it is primary or higher has always been a source of gradually cultivating
wisdom by acquiring which a human being gets fitness for facing with the challenges of different
stages of life and for dedicating to the welfare of humanity.
Had knowledge not been value all scriptures, great books of religion, science, technology
and tradition of education systems might have not been meaningfully significant for promoting
the cause of life. A man is judged by the actions he performs to himself and his fellow beings. If
he performs his services only for his own self that is a disguise. These disguised values may help
him in getting some temporary benefit in the society and in the state but overall he looses the
meaning of his own life that makes him feel isolated and disappointed. Values in higher
education make one’s own life and the life of his fellow beings lively and meaningful. Is there
any meaning of being educated if the educated man is still away from getting a way of life and
redeeming from the disastrous and life killing ideologies. The purpose of education is selfaffirmation and not self -negation. It is the process of removing the self -negating ideologies in
order of self -affirmation.
Spirit is the central concept in the ādhyatmavidyā of Upaniṣads and in the sayings of the
Sufis. Saints and sufis are realizers of the truth of universal spirit but due to socio-religious
bindings they do not opted for a way to oppose the theological dogmas and adopted a way of
concentration to the light/spirit in mystical tone. Abdul Hakim, Khalifa1 has quoted a lyric of
Rumi which follows thus- ‘I (spirit) existed the time were neither names nor the objects of
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which they were names; the names and the objects came in to existence in relation to us at a time
when egos were not yet individualized and there was not yet any question of ‘I’ and ‘we’. I
searched for God among the Christians and the cross but therein I found Him not. I went into the
ancient temples of idolatry; no trace of Him was there. I entered the mountain cave of
Hira(where the Archangel Gabriel appeared to the prophet) and then went as far as Quandhar
God I found him not, neither in low nor in high places. With set purpose I fared to the summit of
mount Caucasus and found there only ‘Anqa’s inhabitation. Then I directed my search to
Ka’bah, the resort of old and young; God was not there even. Turning to philosophy, I inquired
about Him from Ibn Sina but found him not with in his range. I fared then to the scene of the
prophet’s experience of a great divine manifestation only a ‘two bow –lengths’ distance from
him but God was not there even in that exalted court. Finally, I looked into my own heart and
there I saw Him. He s nowhere else’. This is an instance that shows that spiritual life is based on
personal experiences, conviction and realization not derived from theological dogmas. The
demand of spirituality is not satisfied with institutional religions.
Most of philosophers of the East and West have adopted therapeutic method to find the
naked or pure spirit. They are of the opinion that unless the pure spirit is not approached it is
difficult to find out its nature, possibilities and functions it performs. Different approaches adopt
different ways to reach to the spirit which I put in three models for the presentation here in. Here
in I am concerning myself with only few models namely parapsychological analysis of the
Upaniṣads, Existential and phenomenological approach of Kierkegaard, J.P.Sartre and
phenomenology of Edmond Husserl and cognitive holistic approach of Wittgenstein and Indian
Grammarians. Presentation of the aforesaid approaches includes positive move that tries to find
out the spirit in cultivation of thoughts and conduct that leads to a culminating point termed
Spirit. Negative moves that believes that spirit as such cannot be captured if the fabrications of
thought and theories are not restrained and reduced and a culmination of both of the moves. I
have concluded that these approaches are of therapeutic importance; they teach us to cure our
self from the ills of thought and passions which hinder one to move to spirit.
II
Upaniṣadic approaches have been the attractive point for the latter philosophies. The
Upaniṣadic statement ‘not this, not this’ (neti, neti) according to which spirit is not all we
approach through logical reasoning, language and intellect. After negation of the sense of duality
the sense of its all pervasiveness (sarvam khaluidam Brahman) is realized. The argument is that
the spirit that is knowledge itself perpetually exists; spirit independently of a seeker and the
object he seeks is everlasting (na hi dṛṣṭurdṛṣṭeḥ viparilopovidyate, Brh. Up. 4/3/30,32). Some
later philosophers in India took the negative approach (not this, not this) as a model and some
other the positive (spirit is all). It according to Upaniṣads is the true nature of all the conscious
and unconscious things and of the the universe itself and it is why it has to be learnt, meditated
upon and realized.
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Let me clarify the Upaniṣadic analysis of human experiences of three states of waking,
dreaming and deep –sleep. The Upaniṣadic purpose of the analysis of the three states of human
experiences is to approach disassociatedness of spirit from objects of all these experiences, purity
and indivisibility of spirit that abides in all the states and yet transcends them all. The spirit at
gross bodily sheath acts through sensory organs and intellect is waking state where it works
through the gross body and makes one experience different sorts of worldly pleasure and pain. In
dreaming it works through subtle body constituted by mental sheaths. Dreamt phenomena are its
creation through mind based on memory, impressions of the past experiences of the waking state
and recognition. There is greater freedom from the limitation of space and time in dreaming
state. The mind manifests in different forms and shapes with out any mediacy of sense organs
and intellect. The spirit remains untouched, unaffected by any of the experiences in waking and
dreaming. The Upaniṣad clarifies it appropriately by the instance of a huge fish that swims
between the two shores with out being attached to any2. In deep-sleep the spirit functions through
causal body that is bliss-sheath utterly free from particularities and particular experience of any
kind of pleasure and pain. Reflective consciousness that is consciousness of names and forms are
identified with pure spirit just like the reflections of sun that get their identity and harmony when
the adjuncts like water, mirrored. are destroyed3.
Spirit when identified with the body there are feelings of pleasure and pain but when,
once, it is liberated or freed from these adjuncts, there remains no sorrow, no suffering, no
pleasure, no pain. As air, clouds, lightening and thunder are created from the bodiless divine sky,
so also everything is created from the spirit that transcends them all and recognizes its illumined
nature4. This illumined state is witness to the limits where question of diversity or multiplicity
does not arise.
To understand the body-experiences of waking and mental experiences of deep-sleep as
the spirit is a state of ignorance. However, there is freedom from experience. The spirit
underlying all states is pure and totally detached from them. It is not identical with any one or all
of these states. Attachment with the sense of identity or difference is the cause that drives us
away from the true spirit. The Upaniṣad presents a very unique example of a eagle4 that, when
tired after a wearisome flight, returns to its nest for rest, likewise, the consciousness being
captive to waking, dream and deep sleep and the experiences of the worldly entities, is
conditioned with sensual and intellectual fabrications of thoughts and thus deprives one from
enjoying pure bliss, peace and harmony. The example of the eagle is given only to show that the
spirit is every where and in every state and yet disassociated from them. It is the dwelling
principle in all and yet disassociated from them. Only after transcending the fabrications of
thoughts, captivations with the waking and dreaming forms of experiences and spacio-temporal
senses one can perceive the spirit and live it.
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III
The anti-intellectual move of Kierkegaard was inspired by his search of spirit. The
intellectual fabrication of ideas/ concepts stands as a hindrance in the way of search and
misguides us from the real knowledge and its proper object. We try to capture the spirit or our
experiences to spirit by intellectual analysis. Intellect acts habitually in the trinity systems of
knower, knowable and knowledge and without this method it cannot know. One can think that
there is nothing which we cannot understand or know by this system but this is not applicable to
spirit that is not at a distance but one with the knowledge; is not an object of intellect but direct
inwardness which cannot be known in terms of those we know as object outwardly. He also
cautions that though the spirit is subjective, this does in no way mean that we should think on it
as subjectivistically. It is such that is not pictured or personified thoughts or objects of intellects.
It may be a mental disorder if we alienate ourselves from the external world ;it is madness to
loose the spirit by infatuating ourselves with the external world. The intellect does not express
or does not touch the real meaning of cognition, consciousness, experience, feelings, emotions
which
alienate us from the real meaning when grasped by the intellect. The reality is
Consciousness; it is subjectivity, the inwardliness that can be known only when it becomes life
in us6. In the last of the three stages of life that is material or aesthetic, moral and religious, man
transcends the conflicts and disappointments of earlier two stages of aesthetic and ethical or
sensual immediacy, doubts and despair and requirements7.
With the rise of phenomenology the concept of spirit different from subject-object
intellection get a vital meaning in western mind . Husserl’s main finding in his phenomenology8
was to deliberate on the the point ‘ are we in a position fit for philosophical thinking or
reflecting on the true nature of self? He found that we have already formed a world of our own,
have different sorts of allegiances to things, functions and the rules of the functioning in the
world. We are not fit for a philosophical thinking because since our birth we have the
allegiances acquired from parents, saints, great minds, great books, the laws of natural sciences
and other sources that fall in the way, inflict and bound us to view the things through these
channels. In order to fit ourselves for a philosophical thinking we have to put them in a bracket
first and then before starting philosophizing we have to ensure that they are reduced /cut down
one by one from the mind. Not only that but we have to ensure that the consciousness that
reduces is also eliminated from the consciousness. The consciousness has got a position free
from the fabrication of acquired object or thoughts. Only this way the object given in
consciousness is searched in an analysis of consciousness. The consciousness is dynamic; it is
directional to the objects; it clarifies that it illuminates from with in. True subjectivity and
freedom of spirit or freedom of subjectivity can be concentrated upon only when it is free from
all preoccupied concepts and conceptions. The spirit can not be searched out of the fabrication
of thoughts thought which we can know only the thought but remain deprived of approaching
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spirit which is transcendental to thought. Spirit is free from thoughts or their pictures and its
fabrication or their net.
Criticizing Descartes ‘cogito ergo sum’ J. P. Sartre9 has tried to establish that Descartes
approach to a thinking spirit and emotions one might have towards God or anything of a type of
theological/ontic reality do not touch the consciousness as such. These concepts of spirit are
outcome of a wrong assumption of accepting the spirit on the basis of functions performed on its
basis. Reflections, thinking, framing ideas, having emotions, etc., all are the functions performed
on the basis of consciousness but they can not be equated with consciousness which is pre
reflective. The consciousness can acquire a lot of essences but cannot be one with all or any of
the essences. It can get hold of more and more essences and can transcend them all and realize
itself as nothingness. The transcending power of spirit makes it different from all objects of
subjective and objective thinking on one hand and make it feel its freedom in its being
nothingness. It is not what it was and is what it is not. It is open possibility and no finding, no
amount of essences is final and ultimate. It is intentional or directional but not confined to its
any essence.
Freedom of will drives us away from spirit that is the real nature. This freedom is the
cause of suffering the world of our allegiances and is thus opposite to bliss. Freedom to choose
is a reaction with memory of things that had provided pleasure, freedom from fear or had helped
in getting some achievement in the past. Thoughts and memories are originated from past and
fabricate a destination that is future on the basis of past as the purpose of life and thus in the
process of thought and memory our present is left unlived, unnoticed. The freedom of choice
like freedom of will and other sorts of freedom are conditioning factors that limit our approach to
the conditioned boundary.
IV
Intellection functions as the disease of intellect if it acts on the fabrication of thoughts.
This disease lies in the way of one’s thinking and therefore it is not removed despite of giving
facts, justification, evidences and proofs. The disease lies in the very method or way of
deliberation. We are captive of thinking thoughts as the picture of language and language as
representation of the things outside in the external world. We sometimes think that all words are
words and sentences are sentence and thus similar and alike in functioning for meaning. We
imagine a picture of our mind, knowledge, faith, emotions, etc., when these words are
articulated. Our allegiance with those pictures is so strong that we avoid giving any other
picture to these words. Wittgenstein10 rightly observes that ‘that is the kind of proposition that
one repeats to oneself countless times. A picture held us captive and we could not get outside it
for it lies in our language and language seemed to repeat it to us inexorably’. The great sayings
and great books like Gita, Quran, Avestha, Bible, etc. artificially create obstacles in our way of
approaching the real spirit. They condition the human self in such a way that he real spirit is
overlooked and the conditioned self is wrongly assumed as the real spirit. All religions and great
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thinkers who are realizers of spirit create this confusion when they import their realization in
language to the followers. This may help in forming organized organizations of the followers but
by following those sayings they get themselves away from their spirit and they involve in
strengthening the organization for a relief to their self in the conditioned life. Such attempts not
only keep man away from his spirit but keep an inner distance from one to one another, from the
nature and from the spirit. The man identifies with the ideas/thoughts/ allegiances and that
identification operate as the cause of suffering. Even in yogic concentration the man
concentrates on a particular point and while concentrating on that point he puts himself away
from all the other and from the open nature of the spirit. The present is amalgamated with the
past events and the future. Freedom which we enjoy is channelized freedom; freedom of
expression, religious, political, economical, moral and all sorts of freedom are not real the real
freedom can be realized in the the transcendence of these channelized freedoms. Wittgenstein
accepted words and sentences as dead that becomes alive in actual language game rooted in the
forms of life. Wittgenstein is not specific on the issue whether spirit is acceptable as the form of
life or is the fabrication out of our experiences. Is playing with the language a playing with the
thought at the same time? In the next section I shall discuss to get an answer of the question.
V
With the dawn of existentialism, phenomenology and the theory of freedom from
picture -captiveness spirituality attracted the common man the individual welfare was sought
non-different from the welfare of the humanity. The idea of spiritual unity of human-beings
caused the respect of cultivating human values. Spirituality demands freedom that religious sects
can never provide. Religions captive of some ordered values with a fixed destination can not
satisfy the demand of values concerning spiritual freedom that includes freedom from any
determinate fabrication, conditioning of consciousness. An idea about understanding spirit
closure than religion stood strongly against religious dogmas. The young and old in those
countries are rushing to their professional experts more than the churches. They are inwardly to
understand their potencies moving back from their outwardly infatuation to some extra
superhuman divinity that governs their life from the place which can never be approached by
human efforts.
It is very difficult to reflect on ‘language and spirituality’ because language is taken by
some spiritualists as the cause of fabrication of thoughts; it as foundation to the intellectualism,
theory impregnation and psychologism that function for curtaining the spirit, keeping us away
from the spirit. Even some logocentric religions do not value to language more than a tool to
experiences. I am aware of thoughts of Patanjali and Bhartrhari who belong to Pāṇinian
tradition that explains spirituality based on language. According to them, the language and the
spirit are not different. They explain this point in two ways. i. Three stages of language- vaikharī
that we speak and write; it comprises signs, symbols, gestures, sense-data which are tools in the
manifestation of the Madhyamā state of language. Madhyama state of language is conceptlanguage that comprises the flashing of it as idea/concept. A concept is meaning infused by
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language. Concepts may be taken as given but we know it only when it flashes. This may be
called the flashing of the spirit or consciousness that in an analytic scheme is the third or subtlest
stage of the language. We know the first stage of language (garbs) by perception, the second
stage of it (thought/concept that flashes) as directly revealed and the third is paśyanti that is
known by implication or inference as the ontic substratum of the madhyamā that is the
intelligible beings.
Harivṛtti quotes a verse regarding the primacy of language (śabda) as spirit which follows
thus– "Iha trīṇi jyotīnṣi trayaḥ prakāśāḥ svarūpapararūpayoravadyotakāḥ, tadyathā – yo’yam
jātavedā yaśca puruṣesvānatraḥ prakāśo yaśca prakāśāprakāśayoḥ prakāśayitāśabdākhyaḥ
prakāśastatraitatsarvamupanibaddham yāvat sthāsṇu cariṣnu ca’11 .The śruti tells that there are
three types of illuminating forces (jyotiyān) or lights in the world that illuminate themselves and
the objects. The first, out of them, is the fire like sun, lamp, etc., that lights up the things in the
world, the second is the light of the mind that lights itself and the objects and the third is the
language(śabda) which lights not only the lights (prakāśa) but non-lights (aprakāśa) also.
Language at different stages, illuminates by indication all the objects of the senses, expresses all
sorts of thoughts and lastly the spirit that we know by implication or inference as the ontic
substratum of thoughts that are directly revealed. Philosophical reflections are confined to the
thoughts infused with language ; language is not outwardly but inwardly thought and more than
that the spirit of which the thought and the language are flashings. Outwardly utterances and
scripts cannot be produced if there is no incentive to speak and the cause of incentive is the
flashings of spirit.

As the objects of cognition are infused by language, philosophy may well be defined as
the critique of intelligible beings for clarity and wisdom. There are two very remarkable and
significant matters of facts about philosophy-one basically on the function of philosophy and
another specifically on the subject matter of philosophical reflections. On the subject matter of
philosophy, the statement 'sarvapārṣadam hī dam śās tram,
Śabdārtho arthah padārtha iti vā
12
vyavastheyam places it as the senate (pārṣadam) that expresses objects/affairs concerning
different disciplines of learning because of the reasons that the objects are revealed, cognized and
communicated through it. As expressions of objects of awareness in nature, language functions
as their counsel (pārṣadam). As all reflections are reflections in and through language, different
approaches to objects amounts to it as their senate. The system of thought, which is identified as
'sarvapārṣadam', considers the objects as the flashings of spirit. Spirit flashes the conceptlanguage which reveals thoughts and it is the thought of language and that of meaning revealed
non-differently by it, to which our reflections are confined. Reflecting on this way only that the
concepts, as they are revealed in usual communications, can be clarified analytically.
Philosophy is concerned not only with a specific discipline of cognition but with all sorts
of disciplines and that is why it is called senate of all intelligible beings'. As the language is the
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expresser and the philosophy takes thought, language, their structure, meaning, relation and all
other concepts as the objects of reflections, it is called their senate, the life force of all sorts of
expressions, cognition, reflection and communications. As it is basic to different interpretations
of the objects revealed by language and as this revelation is the cause of incentives to do, not to
do or to do otherwise, it in this sense, is also called senate. Conclusively, all knowledge is
revealed by language and no knowledge claim isolated from language can be made. It talks about
the spirit as it flashes when the term spirit is used and the spirit as the base or substratum of the
flashes as well. Out of them, the former is the object of philosophy but the latter is the object of
sādhanā.
Whatever, impurities or diseases concerning body, language/ speech and mind is there;
their purification/ treatment are effectuated respectively through the science of physical treatment
(medical science), philosophy of language and grammar and science of spirituality. Philosophy
is a royal road to liberation, a gate way to freedom, a cure to the corruption incurred in the use of
language/ speech, a purifier of thoughts all disciplines and it is through it that all disciplines
shines forth13.
Truth is revealed by language but if language is diseased, it cannot reveal the truth. It
may cause confusion and chaos. The language is diseased in many ways. Firstly, it is diseased
by the use of corrupted forms of the words/ language (apabhranśas). Secondly, it can not
function properly if it is used in a deviated mode, for example the word/ language is expressive
of expressed (thought-objects) and it functions properly only as expresser but if it is used either
as identified with the things internal or external, physiological or psychological or if used as
indicator of these entities, serious confusions arise in the understanding that lead not only to
darkness and suffering but to a state from which we can not properly estimate the proper nature
and power of language.
Against these impurities of language and of the use of language, philosophy is the only
cure as all of our confusions are due to use of impure forms of word, improper use of words. As
knowledge is infused with the language, the impurity of language is that of the thoughts and the
removal of impurities of language is must for the revelation of the pure or true knowledge by
attaining which one realizes bliss.
On the aim of philosophical thinking, Bhartṛhari has written a very illustrated verse that
follows ‘Prajñā vivekam labhate bhinnairāgamad arśanaih.
Kiyadvāśakyamunnetum
14
svatarkamanudhāvatā . A version of the verse may be presented as follows. Reflections cannot
achieve any excellence if one goes on following one's own superstitions, allegiances and trapped
by a particular one or the other of the theories and ideologies. The reflections can achieve
excellence only if they are free from all kinds of passionate assumptions, allegiances to all of the
conditioning and trapping by pictures. It is the reflection providing discriminate and
determinate knowledge (vivekam) in which the spirit (prajñā) plays its full freedom from
passions and allegiances to some or the other schools of thoughts and theories (bhinaiḥ
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āgamadarśanaiḥ). In such reflections spirit sports in the field of the cognition as it is revealed
in communication and even so without any objective or subjective determinations. It reflects
differently for confirmation, verification, and falsification of the verity of the cognition revealed
by language beforehand. We can say that, philosophy is reflection on the objects of cognition as
it flashes independently of physiological, psychological, religious entities and our allegiances to
them. In this sort of reflection the spirit enjoys freedom from cultural/religious allegiances and
fabrications of concepts/thoughts. It concentrates on the objects as the spirit flashes them and its
analysis as a remedy for making it understandable to the beginners and ignorant. This awakening
is the wisdom that frees one from all conditioning measures and makes one fit for realizing the
powers of spirit .
The discipline that assumes the verity of cognition flashed by language has its distinction
from the disciplines believing in the external existence or corresponding factors as ground of the
verity of cognition by the expressions, in so far as, it accepts the language as the authority even
in the confirmation and awareness of existence of external things. The cognition of the
'existence of pot' is accomplished by the sentence 'It is pot'. If the cognition expressed by
language is not veridical, the veridical cognition by the sentence 'It is pot' will not be possible.
The validity based on the experience of the existence of things is of no use in the revelation of
cognition and accomplishment of communication that is accomplished by language itself
(kimasmākam vastugatena vicārena) because meanings or objects, are what figures in by
language (arthastu asmākam yaḥ śabdenābhidhīyate15). Flashes of spirit we know are always a
veritical that causes incentives to do or not to do by it independently of external, empirical, or
transcendental existence and not by afterward logical tools like verification, confirmation, etc.,
which are based on verity of cognition before hand. A language philosopher does not accept a
meaning over and above the intelligible beings the spirit reveals. If a meaning as external
existence, over and above the language, is accepted, it causes logical and epistemological
difficulties in the explanation of cognition - epistemological difficulties in the sense that external
things are not revealed by language and meaning is always the meaning revealed non-differently
by it and thus it is not an external thing and logical difficulty in the sense that if the meaning
independently of the language is accepted, it will not be an expressed of an expresser. If,
meaning, for a moment, is accepted independently of language, it cannot be the object of
knowledge. If meaning is taken as separate and independently of language, its expression will be
impossible because all expressions are expressions by and shot through and through by language.
If language is the only expresser, the meaning is not a unit independently of language. Meaning
is always a meaning of language. It is contradictory with the nature of meaning itself to accept
that it is independent from language. On the basis of these arguments, meaning 'as what figures
in by language', seems cognitively justified and communicatively natural. The assumption of
meaning as external things is contradictory to the nature of the thinking or reflecting for which
the world of cognition i.e. of ideas infused with language is the world of beings of reflections.
The language reveals meaning independently of the things outside (kim na etena idam nityam
idam anityam)16. Philosophy is not the reflection on the eternity or non-eternity of the things but
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on the meaning expressed by the language 'eternity' and 'non-eternity' because our reflections are
confined to these intelligible beings of language and meaning. Knowledge acquired by
perception, inference, etc., is also the knowledge revealed so by language (Tasmāt
pratyaksamapyartham vidvānikṣatyuktitaḥ, nadarśanasya pramāṇyāt dṛṣṭyamartham)17. The
accomplishment of communication by language, independently of things- in-themselves, is a
sufficient cognitive ground in the verity of knowledge.
The standard of the philosophical reflections is the freedom of thought from our
allegiances to ontic and psychological entities The thought may be influenced by the views of
other schools, traditions and beliefs. Philosophical reflections are concerned with the
clarification of problems for cognition and understanding of the beings as they figure by
language in communication. As cognition independently of influences and of cultural allegiances
are revealed by language itself and as cognitive beings are the object of reflections, it is called
the philosophy of discriminative knowledge or wisdom.
Spirit can flash in all forms of things and thoughts- high mountain to the tiny sand
particle and is never limited to any of its flashings. Cognition is the flashing and the selfawareness of those flashings as well. The cognition that flash serves as the incentive to our do’s
and don’ts. It can be said that spirit flashes only as objects of which we have prior concepts,
experiences beforehand and the language we learnt in the community we are born and grown. In
other words, we can not keep our consciousness free from the object that conditions our intellect;
the thinking that keeps us away from knowing the real content of spirit as it is. This is the
impurity , the hindrance that philosophy can cure and makes us fit for knowing the flashes of the
spirit as they flash. It is true that learning is possible with experiencing but after getting
maturity in thinking, reflecting we find that spirit and its flashings can be thought only after
keeping whatever we have learnt aside. Spirit can be awakened only when it is freed from all
sort our earlier fabrications or essences.
Thoughts, theories, different kinds of ideologies, theorizations, predictions and thinking
in a consistency, in a constitution of thought, framing the thoughts in a structure all are
originated from our past and merge in future as the destination to be settled. We are pointed to
observe them and not to the spirit. In such attempts spirit is either not observed or observed in a
curtain.
VI
One must not be captive of memory element while knowing ‘Exists’. ‘Existence’ is the
term that is applied for an event that comes after birth and before growth. Birth is known as birth
as it flashes thus and so is ‘exists’. Existence is known always in present even the past existence
are also cognized in present. We can think of memory of the past existence but even in those
cases memory flash in or cognized in the present. Only later, it becomes past and, hence, object
of memory. We should also care distinctly about logical skill of the understanding of 'know'
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which is not possible without past premises and the natural that flashes and can know only that
figures in present. Action is always in a sequence-prevention-permission. knowing is also an
action . However, the concept of time we know as it flashes and as the flash it exists in the
present. I want to add one point. Time is known as sequence of which the instant 'existing'
sequence is in between the past one and future to come and thus at the time of knowing the
'exists' there is no memory. It is only after the happening of the sequences or moments of past
and future we recollect them. This logic can be pushed to understand the memory also. Memory
flashes in present and the present is only cognized.
Spirituality is the way that leads one from falsity to truth, ignorance to knowledge, from
mundane to immortality. The significance of spirituality lies in considering knowledge as value;
it is the ultimate value ;the force of cultivating the human potencies, behavior and practices to
perfection ,the ideal that can be realized by utmost effort.
In its incessantly growing journey thinking very grossly faced different problems time to
time. In meeting out those problems, its reflections got a definite shape which is marked
specifically as the periods of cultural, philosophical, religious, political, social and economical
and methodological advancements. Like ancient Indian thinking the, Āgamic and Guru
Traditions in India are found to be devoted in eradication of religious dogmas and concentrated
on a move to spirituality. The Reason they found was that religions have sectarian bigotries and
dogmas that divide the social communities and deprives its opportunities of progress and
promotions of the life of a great section of the society.
I may have or not have faith in a God or in a number of gods and goddesses; I may
worship a snake or a devil, more than that I may be an atheist. I must be free from theological
dogmas. I may follow a path or different paths or may not follow any established path; there is
no religious dogma. Despite of all these I may be a good man. My goodness is judged by my
conducting in consonance with values to myself and to others; if there are some changes or
modifications in conducting the values their goodness is socially sanctioned because of not
opposed to the tradition but because of functioning for welfare. With the purpose of openness of
the opportunities, cultivation and progress they shifted their endeavor to spirituality which they
observed fit not only for availing opportunities without a discrimination of the conflicting high
and low, rich and poor, meritorious and demeritorious but also as the only way to cultivate to the
extent of spirit.
Higher education has never been a synonym of information and techniques acquired from
books. There must not be a book dogma. It is always for opening the nods of the ignorance and
to make fit for the dawn of values. There is a radical difference between education with and
without values. A terrorist may also be an educated person. He learns how to make atom bombs,
rockets, computers and other techniques and their management but before learning the negative
and positive values of his achievements he is driven away from the values of being educated and
is conditioned with terrorist ideology. He uses his education emotively for destruction of the
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followers of the ideologies which he considers dangerous against his faith and then he is called a
terrorist. But if he learns positives and negative values of his lessons, he may well understand
value of his life for the communities to which he is indebted for life and education and then he
may disassociate himself from terrorist’s activities which are not the part of his way of life.
Spirituality has no contradiction with any type of ideology realism, idealism, etc., and accepts
that differences are outcome of efforts to understand the spirituality in terms of emotions and
conditioned intellect; freeing from all the conflicting ideologies culminate in the vision of spirit.
Religious leaders and followers put some theological dogma as the destination of human
beings and provide the followers with a model comprising of some principles and practices that
identify the specific religion. This model is changing in different religions and the spiritual
leader make some changes by way of enriching it with ritual and rites. If you abide by a modeled
way for a targeted destination you will be blind about other sections of the world and thought
then even if you reach there, I am not sure you can be a knower of an omniscient.
When I uses the term ‘theological Dogma’ I mean a faith in a specific God (always with
capital letter ) without the another similar and alike. If we visit people all over the world we find
that there are communities that worship demons, snakes, crocodiles, Gods and godesses differing
from persons to persons for which we do not use the capital letter; How can we say that there is a
theological dogma.We may see the hollowness of theological Dogmas. Not only that we find
people who do not believe and worship any God at all. On the other hand if we view the
followers of a prophetic conception of God we see that this dogma serves as their blood or
genetic cell. They are born and live because God allows their birth and living. All the types of
aforesaid communities always find themselves about a justified and a satisfied life.
Religion is a term well defined in the prophetic religions as the faith in God, Prophet and
a holy book and it cannot compromise with any option or alteration. It is too sectarian that it in
order to maintain its distinction from other religions never minds about respecting a different
element to be found as the specialty of other faith which does not fit in the framework of a
particular religion. Opposite to it, spiritualism is always assimilating. Spirituality is such a
comprehensive manifestation which includes, assimilates not only the elements of goodness to
be found in other religions but opposite’s poles also in its creativity. One may talk about
secularity, in connection with religion but is not applicable in connection with spirituality which
teach about secularity of thoughts. A thought is secular if it is independent from our allegiances
to things and theories; sometimes secular appears paradoxical to a religious secularism. Bible can
not take Quran as authority and the vice-versa. The religion can be secular in a limited sense
and to talk about respect to other religions is disguise secularism. The spirituality does not begin
and advances with any of the dogmas like metaphysical, theological, futuralistic religious and
cultural dogmas rather it takes it a value to assimilate all the opposites without being
determinate. Religion cares only about the faith found in the sacred books. It hardly cares about
what is dead and what is alive and the changes consequent upon in times to come. Spirituality on
the other hand is always afresh in each moment.
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Religion lies in following up of the orders of a divine but divinity in respect to
spirituality is a lower stage which needs to be transcended for entering into the realm of
spirituality. Out of three stage, that are, human, divine and spiritual the human is sublimated to
divine by following the religious path shown in the divine books and divinity culminates in
spirituality by following the path of all comprehensive light that is spirit which is not restricted to
any human or divine order. The purpose of Religion is defined. A religious person may earn
merit and on that basis he has to enjoy the heaven and violation of the follow up of religious
duties causes demerit consequent upon which down to hell. Spirituality is not guided by heaven
and hell, fear and dread rather it aims at freedom from all determination even heaven and hell. It
leads to freedom from all limitation.
The great religious saints, prophets were realizers of spirit; there is nothing to doubt
about it. They lived one with welfare of the universe and organized their revelations which are
termed Veda, Quran, Avestha, Bible, etc. Spirituality in them commanded the way of life and a
view of life for the maintenance and welfare of the people without a discrimination of race,
territory, low and high. Followers organize them to a particular religion of a community and
faith. A religious person may claim to have dialogue with God, follow the order of the God laid
down in the great books as the single vocation of his life but a spiritual seeker is abided with the
call of his spirit. He involves in direct dialoguing with and following the call of the spirit without
any mediacy of passions, consequences and the sense of other. To please or to award and punish
a human or divine is none of the business of a spiritual seeker. He just occupies with follow up
the call of spirit.
Concluding the discussion we find that religion and morality are for us who are in the
process of culmination to spirit; who are guided by religious destinations lying very deep into
their structure but this is not the same for the realizers of spirit. Religion may lead one to purify
for the dawn of the way to spirit. There is difference between being spiritual and being religious.
Spirituality never asks for followers while religion always commands followers. Religion is a
conditioned way of life but spirituality transcends all ways. Religion demands faith which in
spirituality is a covering, conditioning of spirit and thus keeps one away from spirit. Religious
living may or may not culminate to spirit if spirit is not the purpose of that religious living or
nonliving. Spiritually is open path. It is living of all human values that may culminate spirit in
the seeker. There are seekers of spirit but there are followers of religions. Religion is a
channelized process while spirituality is an open process. Freedom in the former is conditioned
while it in the latter is open and direct. Destination in Religion covers only the past and future
but each moment in the latter.
References:
1. Abdul Hakim, Khalifa, ‘The Metaphysics of Rumi’ pub. By Lahore 1933,1948, and from
Oxford 1964, p.838
2. Brahadāraṇyakopaniṣad, 4/3/16-18.
36  
  

3. Praśnopaniṣad Sānkarabhāṣya, 4/6.
4. Chāndogyopaniṣad 8/8/10-12
5. Brahadāraṇyakopaniṣad4/8/19-33
6. Training in Christianity, p.47.
7. Stages of life’s way, p. 430.
8. Phenomenology
9. Beginning chapter of Being and Nothingness j. P. Sartre
10. Philosophical Investigations, I.114.
11. Vākyapadīya, Harivṛtti 1/12
12. These lines of Mahābhāṣya have been quoted by Helārāja on Vākyapadīya 3/1/19.
13. Vākyapadīya verses 14& 146 ,part I,Sampurnananda Sankrit Visvavidyalaya,
Varanasi,Ed.1971.
14. Ibid. 2/484.
15. Mahābhāṣyadīpikā,Paspaśāhnika, 1.
16. Mahābhāṣya,Paspaśāhnika, 1.
17. Vākyapadīya,2/141.

37  
  

3. ROLE OF YOGA AND NATUROPATHY IN THE DEVELOPMENT OF
AN IDEAL LIFE STYLE
Sohan Raj Tater

Human body is a wonderful creation of nature. It is not merely a mass of flesh and bones, it
contains a wonderful net work of intellect. Harmony is the functions of all the systems of the
body is absolutely essential. Perfect harmony in respiratory, digestive and excretory systems
helps in the development of an ideal life style. The possibility of the end of disease and gloom
increases if there is such harmony. It can be found only in the state of total health. It also
prepares the background of the development of various concepts of the progress and
development of life.
Chances of living a meaningful life increase immensely if life is controlled and regulated in early
student life. Thinking in the context of modern age, an ideal life style can be developed if the
different breathing exercises and body postures are practiced along with right conduct, right
behaviour, right thinking and right habits. With such a life style, not only personal health but
health of the whole family, social and national health can also be achieved. By developing and
adopting such a life style, diseases of the modern civilization – obesity, high blood pressure,
diabetes, stress, sleeplessness, depression and the ailments of joints can be cured and controlled.
21st Century and Life-Style
We are living in the 21st century. Man today is scaling new heights of development. New
inventions are being made everyday. Man has measured the depth of the sea and the distance of
the moon but the tragedy is that he is getting away from his own existence. We do not try to
learn about ourselves. All our energy and efforts are being wasted on external and physical
objects.
The world is too much with us. We are always busy earning and spending. We have no time to
peep into our hearts and souls. The result is that we have lost sight of the philosophy of life and
are getting increasingly involved in stress and confusion. We are adopting an artificial, unnatural
life style and are spoiling our valuable health. We ourselves are inviting diseases, gloom and
troubles. The whole atmosphere is getting vicious and affecting the family, society and the whole
nation adversely. In such an atmosphere, how can the youth remain untouched and unaffected.
The zeal, enthusiasm, energy and health of the young men of the country are deteriorating
rapidly. A calm, cool and peaceful environment is required for study and to lead a healthy, happy
and peaceful life. The seeds of development are sewn in the young age only.
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Irregular Routine of the Day and Even of Life
Life should be balanced and controlled so that four qualities – equanimity, compassion, humility
and efficiency may be developed. But because of the wrong habits mentioned below, values of
life and health of the people are deteriorating instead of developing :(1) Eating Habits
Western civilization has attacked every walk of life. Our language, education, health,
culture, thinking and eating habits – all are being highly influenced by western civilization.
With the result that the younger generation has drifted away from its goal. Take food and
eating habits, for example. Food is the basis of life. The whole life revolves around it. Lord
Krishna says, “annadi bhavanti bhutani”(The existence of each and every creature depends
on food). Food brings about a great change in our behaviour, and thinking. In the blind race
of being called ‘modern’ and ‘civilized’ we are taking more and more to the fast and junk
food which are destroying not only the health of the people but also our culture and
traditions. This is an issue which need deep thinking and consideration.
Modern physicians too are of the opinion that our vitality will be as strong and forceful
as the subtle internal bio – atmosphere and environment and intestinal microbioecological
environment is. Then only we can remain healthy. The subtle internal bio- environmental
atmosphere gets polluted because of our wrong eating habits. The so –called fast food, that
has no nutritional value plays a great role in spoiling the digestive system.
The junk food, that the ignorant people eat with great pleasure, thinking it to be very
tasty, is poisioning the lives of the common people and causing various diseases. Berger, hot
– dog, noodles, candy, pastry, pizza, sweet draf, bread, toffee and synthetic cold drinks are
being used in the name of fast food. All these things are alluring, intoxicating and tasty
poision. For a balanced and healthy life, one should avoid fast food and take nutritious food,
conducive to health.
(2) Wrong ways of Movement
With the advent of modern civilization, we have adopted some such habits which take us
away from an ideal life style. We ourselves are preparing the background for the
development of defects, faults and diseases. For instance, we move in a wrong way with the
result that our joints, muscles and even the form of the body are affected adversely and thus
we invite ailments and diseases. We all know that all parts of body are directly or indirectly
connected with backbone but because of wrong postures, backbone is affected. It comes to
lose its natural and normal form and diseases related to it are caused and our health is
affected.
(3) Irregular Sleep
Sleep is very, very necessary to keep us healthy. We have to go to bed in time and get up
early in the morning. There goes the proverb, "early to bed and early to rise, makes a man
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healthy, wealthy and wise". But unfortunately, in this so called advanced 21st century, we do
not observe this golden rule whereas sleep is 'gold' in the true sense of the word. When we
have a sound sleep, our brain gets ‘alfa state of mind’. The process of expelling foreign
toxins by the kidneys is accelerated while we sleep. The heat that is not required by the body
is also brought out and in this way, our body temperature and blood pressure are kept under
control. The energy and the vitality which have been exhausted are restored and the body is
refreshed and ready for more work. Sound sleep is really a boon to us.
(4) Irregularities regarding the Intake of Water
1/3 part of the body is made of water. The body of a male contains 65-75% and that of a
female, 55-65 % of water. Blood contains 83 %, bones 22 %, brain and muscles 75 % of
water. Thus we can say that the body of a normal person contains 33-55 litres of water. 98 %
of the water that is consumed, expels the foreign toxins from the body. 40 % of the toxins are
expelled through urine, 35% through sweat, 20% through respiration and 3% through
excreta and sputum. 2% of water helps in the proper functioning of the different parts of the
body. It is clear from this account that we should consume plenty of water.
(5) Cut-throat Competition
The 21st century is an age of keen and cut throat competition. Every body is running a
blind race to attain material prosperity and to go ahead of others, without realizing his/her
capacity and competence. And when one does not attain what one desires, one is frustrated
and highly disappointed. This frustration gives rise to the feeling of failure and pessimism.
Frustrated persons are an easy prey to mental disorders.
(6) Negative Thinking
Positive attitude toward life motivates man to make efforts for progress, development and
attainments undaunted by difficulties and obstacles whereas negative attitude discourages
him. Running after success does not make one successful. To get success, one has to work
very hard and prove oneself to be deserving success. And to get health, happiness, prosperity
and success in life one must give up negative thinking and develop positive thinking. Envy,
anger, selfishness and greed etc. are negative feels which render man selfish, narrow-minded,
aggressive and superstitious. If we want to achieve our goal, we have to renounce our
negative thinking and adopt an optimistic outlook.
(7) Use of Drugs
Every body knows that alcohol is injurious to health. It affects all the vital parts of the
body-brain, liver and spleen very adversely. Those, who drink, contact sirrosis of liver which
is a fatal disease. They also develop carsacopus syndrome, acute deficiency of vitamin – B or
thymin, loss of memory, confusion and the shrinking of brain. Cigarette is another evil that
contains one hundred kinds of toxin– nicotine, pyrodin, pycolin, kolydin, margges, synogin,
perforel, ammonia, carbonic acid, uric acid, carbon-mono-oxide, acholine and azoline etc. 19
kinds of toxins like perforel and polynium are produced by the burning of the cigarette.
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These toxins affect brain tissues very adversely. Pyrodin causes drynesss, cancer and anemia.
Smoking also causes acute and chronic cough, asthma, skin diseases, dyspepsia, paralysis,
insanity, sleeplessness, loss of sight, cateract, difficulty in breathing, heart – diseases and loss
of the capacity of procreation etc. ‘Biri’ is even more dangerous than cigarette as tobacco
causes cancer of the lips. Unfortunately the youths of today are taking to these drugs more
and more. Their doing so is harmful not only to themselves but to the whole nation also.

Biological Clock and Human Body
Biological clock has a great effect on the mental and emotional level of man. Irregularity in life
affects this biological clock and health of man adversely. Late nights, watching T.V. for long
periods, lying in bed even when awake, keeping awake when it is time to go to bed and going to
bed when it is time to get up, not taking food in time, always being in a tearing hurry and in a
state of anxiety disturb biological clock. We can make progress in life only by regulating and
controlling our lives. We should take to the natural ways of living so that biological clock may
go on functioning properly.
Diseases of the Modern Life- Style
Health of man has greatly deteriorated because of modern life – style. The number of physical
and mental diseases is increasing very rapidly. A large part of the population is suffering from
the diseases of modern life style. High blood pressure, stress, sleeplessness, diabetes, ailments of
joints asthma, obesity, anxiety and depression are some of them. To make the matter worse, no
proper remedies of these maladies are known to the medical science. When we think over all
these things, it becomes clear that by taking to right eating habits, regular routine, refraining
from drugs and practicing breathing exercises and body postures, we can get relief from most of
these diseases. Total health can be attained by making the public aware of Yoga and yogic
practices. Only by observing the maxim ‘ simple living and high thinking’ we can make progress
in life, can develop our personality and achieve our desired goals.
Conclusion
By taking to controlled and disciplined life style, we can make progress in life, develop our
personality and scale great heights of success. By including Yoga postures, breathing exercises
and nutritious diet in our daily routine. We can get rid of the troubles and diseases of the modern
life-style. Life is a wonderful gift of God. Those, who are healthy and have right thinking can
lead a meaningful life. Nature has its own eternal and universal law. Ideal life style is nothing
else but following this law of nature. The different aspects and parts of Yoga play a very
significant role in providing a model of ideal life style. Living life in accordance with Yoga,
observing basic vows, restraints, body postures, breathing exercises, retention, meditation, retreat
and concentration and taking yogic diet are some of them.
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4. DHARMA PHILOSOPHY IN THE EPIS PERIOD-WITH SPECIAL
REFERENCE TO MĀHABHĀRTA
Aditi Patra (NEE RAY)

Abstract
The Indian Philosophy is mainly divided into four periods and they are the Vedic period, the
Epic period, the Sutra period and the Scholastic period. In this paper, I am concerned mainly on
the epic period and mostly on the period of the Mahābhārata. In this short sphere, I am
discussing the concept of Dharma and the different approaches towards dharma from the
perspective of Mahābhārata. What is the meaning of dharma and the different aspects of
dharma has also been discussed in this paper. However, in this paper, I want to investigate how
dharma philosophy has been developed in the epic period, especially in the Mahābhārata.
Indian philosophy has had a long and complicated development. Broadly, the Indian philosophy
can be divided into four main periods. The first period of Indian philosophy is called the Vedic
Period and may be placed between 2500 and 600 B.C.E. This period can be regarded as the dawn
of civilization in the world. This is the age of the assimilation of the great Vedas, culminating in
the Aranyakas and Upanishads. The Vedic period covers the rise and the development of the
Aryan culture and civilization. The literature of the Vedic period is considered to be the most
ancient in the world. It consists of the four Vedas, namely, Rig Veda, Yajur Veda, Sama Veda
and Atharva Veda. Each of the Vedas is divided into four parts: The Saṁhitās (the Maṇtras), the
Brahmanas, the Āranyakas and the Upanishads.
The second period of Indian philosophy is called the Epic Period, dated approximately from 500
or 600 B.C.E. to 200 C.E. This was a fertile period in the philosophical development of the world
in general. The great works in China, Greece and Persia coincides with this period of Indian
philosophical development. Not only the great epics of Mahābhārata and Rāmayāna were
written during this period but also the early development of Buddhism, Jainism, Saivism and
Vaishnavism took place simultaneously. Bhāgavad-Gītā, which is a part of Mahābhārata ranks
as one of the three most authoritative texts of Indian philosophical literature. The philosophies of
skepticism, naturalism and materialism arose and the orthodox systems of Hinduism took shape.
Systematic treatises were written that brought into focus the unorthodox systems of Buddhism,
Jainism and Carvaka during the Epic Period. In addition the codes of conduct, social and ethical
philosophy were compiled in the Dharmashāstras.
The third period is called the Sutra Period, dated approximately the early centuries of the
Christian era. Most of the Sutras in short enigmatic aphorisms were written as treatises to the
43  
  

earlier schools of philosophical thoughts. This helped in organizing the various doctrines in a
systematic, orderly form and the systems took a basic form in which they were to be preserved.
In contrast to the Epic Period, when the philosophical thought and discussions had their origins,
the Sutra Period saw criticism of opposing thoughts develop. The six Hindu systems, collectively
called the Darsana literature developed during this period.
The fourth period of Indian philosophy is called the Scholastic Period. During this period
commentaries were written on the sutras. Literature from this period, which lasts from the Sutra
Period to the 17th century, is mainly explanatory. It is also controversial and often
argumentative.
In my present thought provoking paper, my intention is to analyze and explicate the concept of
dharma from the perspective of one of the great epics in India and that is Mahābhārata. The
paper is mainly concentrated upon the fact that how the philosophy of dharma has developed
during the epic period. This paper is divided into five sections. The first section of this paper
begins with the analysis of the etymological meaning and its significance of the word ‘Dharma’.
The role of dharma has been explained in the second section. In the third section, categories of
dharma have been discussed. What are the approaches of Krishṇa and Yudhisthira regarding
dharma? These all has been discussed in the fourth section. In the concluding section, the
different aspects of dharma from the perspective of the epic period especially from the
perspective of Mahābhārata have been critically analyzed.
I
In the great epic, Mahābhārata, the word ‘dharma’ is used in different senses. The word is
derived from the root ’dhṛ’ used in the sense, ‘to support’, or ‘to sustain’1. In this sense, dharma
supports men from falling down. It is the one which sustains all. In other words, men who follow
dharma or righteous path will not fall and perish. One has to be guided by dharma or moral law
in order to lead a good life. The epic is replete with the use of dharma in various senses as,
‘conduct’, ‘duty’, ‘virtue’, essences or nature of a thing, etc. The religious significance of
dharma can be seen where dharmic life is insisted to follow scriptural instructions. There are
three sources of dharma that has been discussed in the Mahābhārata and these are: dharma that
is taught in the Vedas, dharma that is detailed in the Dharmāshastras and Dharma may be
treated as the conduct of the cultured men.2 We are not going into the details of this discussion in
this paper. However, the concept of dharma figures prominently in the epic and it plays an
important role in social life in the epic age. Indian masses over the centuries have derived moral
laws from the ethics of dharma. Whether one is literate or illiterate, one understands the ethical
                                                                                                                          
1

Dhāraṇāt dharmaityāhuh dharmeṇa vidhṛtāh prajāh
Yah syāt dhāraṇa samyuktah sa dharma iti niscayah.Mbh-8.69.58,12.109.11
2
Vedoktah paāmo dharmo dharmasāstreṣu cāparah
Siṣtācārasca sistānāṃ trividhaṃ dharmalakṣaṇam.Mbh- 3.208.82
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significance of dharma in relation to the stories of the Mahābhārata. In spite of that, there are
some phenomenons by which we are in confusion regarding the connotation of dharma. A
paradoxical situation is given in the epic where a hunter (vyadha) teaches dharma to a sage.3
However, the answer of Yudhisthira to a query by dharma himself who appears in the form of
Yakṣa is that, ‘Logic cannot be a testimony. Scriptures are many. There is no unanimity among
the sages about dharma. So therefore the reality of dharma is lost in secrecy. Therefore the path
of dharma is the path trod by the great.’4Though this appears to be a straightforward statement it
is not because it gives no hint as to who can be called a great man. It cannot be called one who
follows dharma because doing that will make it a circular definition.
II
‘Dharma’ is used in the Mahābhārata as a multivocal concept. Dharma is described as an
accepted path for the attainment of man’s highest good. The Vaiseṣika sutra reflects this faith,
namely ‘that which brings prosperity and eternal good is dharma’.5 During the days of the epic,
Dharma permeated all aspects of life, individual and social. Thus, dharma or moral law is
generally thought to have brought Yudhisthira and his brothers to victory, as they also resorted to
some adharma or immoral practices. Even the Mahābhārata repeats the maxim, ’Yato dharmah
tato jayah’6 In the days of Mahābhārata, dharma is believed by many as a way of life to be
followed by all men, though it is not so treated therein. The Mahābhārata declares itself as a
science of dharma. In spite of all analysis, the most important thing is that the epic refers to the
four aims of life of which Dharma is an important component, though it refers to the other
purusarthas, i.e, kāma, artha and mokṣa. The first two values may be termed as instrumental
values and the other two, i.e., dharma and mokṣa are intrinsic values. It is also believed that
kama (desire) refers to the body, artha(economic well-being) to the mind, Dharma (moral law)
to the intellect, and mokṣa (self perfection) to the soul. There are references to such other
subtypes of dharma as varṇadharma, āsramadharma etc. With the exception of mokṣa or self
perfection, the other three values, called trivarga, have an integral approach to the social
organization in as much as they are pursued by individuals as members of the society.

                                                                                                                          
3

3.208

4

Tarkopratiṣṭhah srutayo vibhinnah
naiko munir yasya vaco na bhinnam
Dharmasya tattvam nihitam guhāyām
Mahājano yena gatah sa panthāh. Mbh- 3.313.317

5

Yato ‘bhyudayanihsreyasasiddhih sa dharmah,Vai,su, 1.1.2

6

Na te yuddhānnīvartantedharmopetāh mahābalah
Sriyā paramayā yuktā yato dharmas tato jayah.Mbh- 6.65.18
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III
Dharma in the Mahābhārata can be categorized under three heads and these are:
a) Yugadharma,i.e, Dharma of an epoch. This dharma reveals how there happens a steady
degeneration in moral standards.
b) Dharma of the individual in his social life, āsramadharma and varṇadharma
c) Dharma in general and these are: ethics of the king or the ruler (rājadharma), ethics in
distress (apaddharma), ethics in charity (dānadharma), and ethics in self-perfectionism
(mokṣadharma).
IV
In this section, the approaches towards dharma of Yudhisthira and lord Krishna have been
critically analyzed.
Yudhisthira, the elder brother of the Pandavas, is supposed to be the symbol of dharma. The
greatest moral character of the epic is Yudhisthira who has no divinity attached to him. Yet he is
called the greatest among those who know dharma. Yudhisthira’s attitude towards dharma has
few parallels in the epic. ‘I do not aspire for fruits of all that I do’ say Yudhisthira, ‘but I just
perform my duty. I give only because a thing has to be given. I perform sacrifice because I
should perform it.’7These words, in reply towards Draupadi’s arguments that destiny has been
adverse to them, show that Yudhisthira did his duty regardless of the consequences. This is a
type of niṣkāma karma. Yudhisthira repeats his stand that he will stick to dharma without
waiting for rewards. But he succumbs to the temptation and tells a blatant lie to win the war.
It is well known that in the Droṇaparva of the Mahābhārata a detailed account of the heroic
fight of Drona against the Pandava force is given. The invincible warrior Droṇa shakes the
morale of the Pāndavas and the Pāndavas are perplexed about the future course of action. Then
a suggestion comes from Krishna that Yudhishtira should make a loud, though false
announcement, that Asvatthama, Drona’s son, is dead. It was only then that Droṇa would
abandon his weapon and could be killed. The announcement had to be made about the death of
Asvatthāma, Drona’s son; though only an elephant called Asvatthāma had been killed.
Yudhisthira after Krishna ’s persuasion shouted loudly that Asvatthāma was dead but uttered
inaudibly the word ‘elephant’. 8 This means that he too agreed ultimately that one could lie in the
                                                                                                                          
7

Dharmabhṛtām sreṣthah , suto dharmasya , dharmavit
nāhaṃ karmaphalānveṣi rājaputri carāmyuta
Dadāmi deyamity eva yajai yaṣṭavyamityuta ,Mbh-3.31.2
8
Tasya tadvacanam srutvā kṛṣṇavākyapracoditah
bhāvitvācca māhāraja vaktum samupacakrame
tamatathyabhhhhaye magno jaye sakto yudhiṣṭhirah
asvatthāmā hata iti sabdaṃ uccaiscacāra ha
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war to win it a pragmatically defaceable but morally indefensible practice. He could not have the
moral courage to refuse to tell the lie which resulted in the killing of his guru.
Krishna is the only person taken to be a divinity in the Mahābhārata in the sense that he is an
avatar of Visnu. He, as a character, plays an important role in the epic in helping the Pandavas
on crucial occasions. He employs sometimes ethical and sometimes unethical means to achieve
the end because he follows traditionally accepted moral practices without scrutinizing their moral
merit. He is shown quite often as possessing superhuman powers. The epic narrates many events
when Krishna comes to the rescue of the Pāndavas. Regarding the strategies evolved by Krishna
and others in eliminating the invincible warriors of the Kurukṣetra war like Bhisṃa, Droṇa,
Karṇa, Duryodhana and others some unethical means had been employed without which defeat
was certain. There are so many instances where Krishna’s strategies for winning the war by
eliminating great warriors are morally not acceptable though the end is taken to be good. It is
claimed as victory of Dharma. The traditional justification for employing some unethical means
in winning a war is thus worth noting. 9
V
Dharma is referred to in the Mahābhārata in various ways namely, ‘Dharma is the rights
conduct’, ‘Non-violence is the supreme dharma’, ‘Truth is Dharma’ and so on. Ethically each of
these is a virtue and therefore has importance in ethical life. At the beginning, the epic refers to
three sources of Dharma, viz. the Vedas, the Dhamasastras, moral wisdom of cultured men.
Each aspect of Dharma can be understood contextually. Dharma is understood as right conduct
or acara, as ahimsa, as truth, as dama, as tyaga, and as ksama.
Dharma as right conduct is called acara, sadācāra, sīla and vrtta. The ethics of the
Mahābhārata insists that vrtta or right conduct or following the path of the noble should be
adopted for one’s upliftment. It is noteworthy that Yudhisthira emphasizes one’s vrtta or conduct
as the basis for becoming a Brāhmaṇa. ‘Neither the family, nor Vedic study nor scriptural
knowledge makes one a Brāhmaṇa. It is only conduct which, no doubt, qualifies one to become a
Brāhmaṇa. According to that epic, right conduct needs knowledge of Dharma. Another word for
conduct is sila used in the epic. Duryodhana is curious to know how Pandavas had conquered
the world. To his query Dhrtarāstra points out that in ancient times Narada taught what right
conduct should be. Prahlāda followed that right conduct and secured his kingdom back.

                                                                                                                                                                                                                                                                                                                                                                                                        
9

avyaktamabravīt rājan hatah kunjara ityuta. MBH. -8.191.54, 55.
Prānatyaye vivāhe vā sarvajnātivadhātyaye
Narmaṇyabhipravṛtte vān a ca proktamrsa bhavet
Adharmam natra pasyanti dharmatattvarthadarsinah. ?MBH,-8.69.62
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Dhrtarāstra then says that, ‘One should behave oneself in such a way among men that one
should earn their admiration. That is the right conduct.10
Ahimsā is a virtue which has received the highest importance in the Mahābhārata. It is declared
as the greatest Dharma. Ahimsa or non-violence had its root in ancient Indian philosophy going
back to the upanisadic period. It has also been a part of the Yogā system. Asoka, who lived
during, perhaps, the redaction of the Mahābhārata, became, in his later life, a champion of the
principle of non-violence. The epic thus reflects the then prevailing faith in the virtue of ahimsā.
Dharma is supposed as truth in the Mahābhārata. It is a cardinal virtue which is glorified in the
epic. There are some adhyāyas which determine what ‘satya’ and ‘asatya’ are, mainly occurring
in the Sāntiparva. Bhiṣṃa exhorts Yudhisthira, ‘To speak truth is good. There is nothing superior
to truth.’11 In another context, Bhiṣma enumerates thirteen aspects of Satya. They are ‘truthful
speech, equality, self-control, absence of envy, tolerance, shyness, tenacity, freedom from
jealousy, sacrifice, meditation on god, noble acts, fortitude and non-violence’.12 Bhiṣma
elaborates each of these virtues supposed to come under ‘satya’ because, according to him, all
these virtues depend on truth. The thirteen aspects of truth relate to the application of truth as
well as to its pursuit in life. In Karnaparva, Krishna asserts that, given the dangerous situation,
telling an untruth is as good as telling the truth. So, it may be concluded that telling truth is
supposed to be dharma as well as adharma in considering the different situations and different
contexts in Mahābhārata.
Self-control or dama is one of the most valued virtues in Indian philosophy. It is the quality in
human beings which make them different from other animals. It is considered as one of the three
means (sādhanatraya) for liberation according to the Bṛhadāranyakopaniṣad.
It is this quality which provides a disposition for charity, penance, knowledge and study. It adds
to one’s strength. It is possible to acquire noble qualities through self-control. The epic gives
details on what ‘dama’ is when Bhisma explains to Yudhisthira what it is. Dama has to be
practiced by all because without self-control nothing can be achieved. A self –controlled man is
free from anxiety and his mind will always be cheerful.
The virtue of renunciation or tyāga is another virtue which is hailed in the Upanisads. The epic
shows that this virtue enables one to dedicate oneself, according to Indian tradition, to a life of
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Tattu karma tathā kuryāt yena slāghyete samsad
Sīlam samsenaitat te kathitam kurusattama . MBH-12.24.68
11
Satyasya vacanam sādhu, na satyād vidyate param. MBH.-12.109.4
12

Satyam ca samatā caiva damascaiva na samsayah
amātsaryam kṣamā caiva hrīstitikṣ ā nānusuyatā
tyāgo dhyānamathāryatvam dhṛtisca satatam sthirā
ahimsā caiva rājendra satyākārās trayodasa.MBH-12.162.8,9
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simplicity and humanness. Swami Vivekananda hailed tyāga throughout his lectures and he
quoted the upanisadic statement to substantiate it. ‘Neither through wealth, nor through progeny,
but by giving up alone immortality is to be reached.’13 The epic reflects this spirit of tyāga in
several passages.
Kṣamā or forgiveness is another important virtue described in the epic. From the Mahābhārata,
it can be known that forgiveness is a virtue which Duryodhana cannot entertain because he is
vindictive by nature. Yudhisthira glorifies forgiveness in its entire splendor. According to him,
forgiveness is Brahman, it is truth and purity.
However, in this paper, we have so far reviewed important virtues highlighted in the epic. These
represent the approach of the epic to ethics which had a tradition already laid down. The
explanatory parts of the ethical discussion in the epic are meant to convince people of the merit
of practicing them. As Mackenzie observes, ‘the term virtue is employed to denote a good habit
of character, as distinguished from a duty which denotes rather some particular kind of action
which we ought to perform. Thus a man does his duty, but he who possesses a virtue, is
virtuous.’14
I would like to conclude that the above discussions centered on the question, ‘How to live?’ and
cultivation of virtue that is dharma provides ways to live well that promotes life for oneself and
others. Virtue in fact differentiates persons who live long life and those who live full (good) life.
Thus, in the context of the Indian epics, mostly in the context of the Mahābhārata, it is found
clearly that the obedience to dharma is not to enjoy freedom from action, but to enjoy freedom in
action and that can reveal the true aspiration of human existence. Rabindranath Tagore, in his
essay, entitled, Realisation in action observes: ‘The true striving in the quest of truth of dharma
consists not in the neglect of action but in the effort to attune it closer and closer to the eternal
harmony.’15
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5. SOCIAL DYNAMICS OF SRIMANTA SANKARADEVA’S NEOVAISNAVITE PHILOSOPHY: AN OVERVIEW
Jashobanta Roy

There is a debate amidst the scholars on the question of whether Sankaradeva is a
philosopher or not. Most scholars argue that Sankaradeva was not a philosopher. They argue that
his ideal was not to propound a religion supported by logical reasoning and abstract thinking but
to propagate a simple system based on devotion and faith. He was a reformer and a poet, but not
a philosopher. It is true that Sankaradeva did not indulge himself in metaphysical speculation in
order to establish his Neo-Vaisnavite philosophy. If philosophy is an intellectual pastime, then
Sankaradeva is not a philosopher. If philosophy is a search for truth and goal of human life, he is
certainly a philosopher of high rank. However, the purpose of this paper is not to establish
Sankaradeva as a philosopher, rather it makes an attempt to give an overview of social dynamics
of his Neo-Vaisnavite philosophy.
I
It is an undeniable fact that all philosophical reflection on society is only one part of the
wider history of human thought. Every philosopher is to be understood against this greater
background of historical ‘situatedness’. Bertrand Russell says, “Philosophers are both effects and
causes: effects of their social circumstances and of the politics and institutions of their time;
causes(if they are fortunate) of beliefs which mould the politics and institutions of later ages.”1
To understand a philosopher one must be well informed of the social and political conditions of
his time. Hence to have a general view of Sankaradeva’s social philosophy we must acquaint
ourselves with the socio-political and religious conditions of his time.
In the early fifteenth century many parts of India, particularly Assam, witnessed a
decadence of socio-religious life. Superstitions and malpractices vitiated social life in the name
of religion. Assam then inhabited by a largely heterogeneous group of people speaking various
Indo-European, Monkhmer, Tibeto-Burmese and Ahom dialects. They believed in the existence
of many gods and goddesses and diverse shades of cultural life. On the political plane, the land
was divided into several kingdoms that were involved in a constant struggle for supremacy. The
resulting political instability contributed to the chaotic conditions in the social sphere. Saivism
and Saktism were the dominant cults in Assam. There were minor sects like the Natha yogis,
marginal Buddhists, and the cult of Manasa. Tantric forms of worship were highly popular with
those people who being allured by the outward attractions of the cult. But this worship tended to
degenerate into gruesome rites. In such a crucial period of social demoralization, political
disintegration and religious stagnancy Sankaradeva emerged at the scene with his liberalizing
breath of Neo-Vaisnavism which gave a new direction to then Assamese society.
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II
After having known the socio-political, cultural, religious condition of Sankaradeva’s
time let us try to know some basic problems of social philosophy before we reflect on Social
dynamics of Sankaradeva’s philosophy. This would help us to understand Sankaradeva’s concern
for some of the core problems of social existence. Philosophy, as it is generally understood, is
rooted in life and its problems. So, philosophers should realize that philosophy does not only
mean metaphysical speculation and logical analysis but it has a social significance as well. The
significance of social philosophy lies in interpreting social phenomena and the fundamental
principles underlying them with a view to present a coherent picture of our social existence.
Social philosophy is a philosophical interpretation and evaluation of the fundamental principles
and concepts of social life with a view to effect a higher synthesis in the light of some
fundamental values cherished by the mankind in its long history of civilized existence. Social
philosophy as the philosophy of the society cannot ignore to give rational guidance to individuals
and rational ordering of the society. As a social philosopher one must have clear understanding
of the significance of the past, a proper perception of our present concern and commitments and
also a vision of future possibilities. A social philosopher must search for a thread of continuity in
the midst of historical changes. The task of social philosopher is to work out the full implications
of the meaningful alternatives for the future of humanity and to enquire into the possibilities of
their realization.
III
In his Neo-Vaisnavite philosophy Sankaradeva envisioned a picture of a society for
future . He tried to give a model of ‘Ideal Society’ for the future of humanity. If we try to count
on his philosophy of Neo-Vaisnavism, we shall gradually be able to unveil the social dynamics
of his philosophy. Sankaradeva’s social ideal was deeply influenced by his views of man and his
place in the universe. He recognized the importance of the social nature of man. In
Sankaradeva’s thinking, the human person is understood as a complex structure. He is multidimensional being. He is to be studied from different perspective. He has double aspects--finite
and infinite. In his finite aspect, he belongs to the world in which he lives. His finite personality
gradually spreads the radius of his sense knowledge and intellectual knowledge. He gathers
progressive knowledge till he attains intellectual knowledge. The infinite aspect manifests the
ontological basis of all meanings. It represents freedom and creativity. Creative power is one of
the distinctive characters of man. Creativity does not mean merely the capacity of creating
physical objects but it means the capacity for invention—the capacity of having new ideas. If
man’s nature is creative, it can never be stagnant or static. ‘Growth’ is essential for man’s nature.
There is an ideal that man seeks to attain, therefore, by nature he is ever developing and ever
growing. Freedom is also one of the basic characters of man. Sankaradeva hinted of two kinds of
freedom: Freedom in the physical realm and freedom in the spiritual sense; and according to the
saint-philosopher, man’s freedom truly speaking is freedom in the second sense.
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He believes that man’s identification with the ego is bondage, therefore, going beyond
the ego is realizing one’s true nature and that is freedom. Freedom is our true nature and as such,
it can be realized only when the false identification with ego is negated and consciousness is
extended so as to establish an inner relationship with Narayana or Krishna. Freedom can only be
realized inwardly. Hence human person is not to be wholly reduced to its outward aspect and
misconceived to be self-complete. The inward aspect need not be relegated to an indefinable,
mysterious, transpersonal background. The two aspects--- outward and inward constitute the
complete person.
From what has been said so far, we can infer that there are two aspects in human life, his
lower nature and his higher nature. Man is really finite-infinite. He is indeed a product of nature
and yet he transcends. Sankaradeva observes that under the spell of ignorance man fails to know
his true nature and the world in which he finds himself. He treats himself as distinct, exclusive,
closed door apartment without having any concern to the other persons around him. Sankaradeva
refers to another dimension of person, that is, his capacity for understanding inter-subjectivity.
The focal point of Sankaradeva’s philosophy is that he explores the intimate bond that love
establishes between person and person. As love provides the experience of reciprocity, it is
through love that man builds up inter-personal relationships. Every person is a self-exceeding
creature. He has immense potentialities in himself, which can be gradually actualized to become
a complete man. In actualization also love plays an important role. In the Prahlad Carita2 of
Kirtana-ghosa, Sankaradeva holds that for the propagation of love, one need not escape from this
world. Living a house holder’s life, a person can embrace the whole world by gradually
expanding the radius of love.
According to Sankaradeva, a person can be known and conquered by love. He has
defined love as an adhesive force. In his Nimi-navasiddha samvada3, Sankaradeva observes that
love has the power to attract the other. It signifies the absence of shame, fear and selfish desires.
It is always accompanied by devotion. For him love for humanity is not in any sense passionate,
it displays the spirit of detachment and self-sacrifice. Love generates the feeling of selfsurrender, joy and happiness. The ideal love and work for human beings as prescribed by
Sankaradeva can solve the contradiction arising out of the conflicts between individual life and
the moral or social life of a man. This procedure can develop a selfless or disinterested spirit in
man that helps to overcome all his poor individual interests for the cause of his greater or
universal social self. Sankaradeva urges us to sacrifice the narrow individual interest or ego for
the cause of greater life which is love of human beings or the welfare of the people. For
Sankaradeva, there is no opposition between the individual and the infinite. On the contrary, the
individual has to reveal through his creative activities the Divine and the Universal. The spiritual
personality of man must naturally manifest itself in mundane affairs in a way which bridges the
gap between man and society. The values of spirituality would necessarily have an impact on a
man’s day to day behavior. Sankaradeva wanted us to see that the individuality of man is not
lost, but at the same time, man has to reduce his desires, he has to abandon his greed and realize
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that all men have to be treated in terms of equality. The following quote from his Kirtana-ghosa
speaks of his view in this regard:
“He is universally called a wise man who without discrimination between a Brahman
and Candala or between a charitable man and a thief, treats them with equanimity. He is called a
learned man who judges an honest person and impartially and without differentiation.”4
The saint-philosopher had sown the seed of democracy in the field of religion, society
and culture. He has given us a catholicity of outlook and loving liberal religion free from
ritualism, ceremonies and superstitions. He could realize the inter-relationship between religion
and morality and thus put much emphasis on the ethical aspects of religion. He did not engage
himself only in preaching Bhakti cult and upholding the ethical virtues but established at the
same time a new social order by removing superstitions, corruption, ignorance, untouchability
and to establish equal rights for all caste and communities. He raised the status of socially downtrodden communities to the level of higher castes by installing them as Atais(devotees) and
Mahantas(noble men). He gave us the kernel of democratic ideals when in his Kirtana-ghosa he
declared5:
‘ The people of thirty four castes can attain paradise by reciting the name of God in the Iron
age.’
‘That untouchable is to be considered glorious who has the name of God in the tops of his
tongue.’
‘An untouchable is fit to be the priest in sacrifice only if he often recites the name of God.’
‘What for need to be a Brahman who is an ad minor of the glories of God. Let him recite the
name of God day and night, Bhakti will not care for cases high or low.’
Thus Sankaradeva’s message of democracy was primarily expressed through his
philosophy of Neo-Vaisnavism where he stressed that the realization of God was not the
monopoly of the chosen few but within the reach of all those who strove for it. So he gave us a
kind of socio-religious model where people from all walks of life irrespective of caste, creed,
community, religion, social status etc. could be accommodated. He wanted to create an
egalitarian civil society based on equality of treatment and opportunities, a sense of belonging to
the nation, humanism, democracy, togetherness and co-existence. Sankaradeva envisioned a civil
society where people should be made aware of the realities of their situation and their
environment as necessary conditions for their full participation in their own development. If
development is to continue to provide for peoples’ needs it must be sustainable, enabling the
generation next to enjoy the fruits of development process as well. Thus, ecological and
environmental concerns are considered to be of utmost importance. Srimanta Sankaradeva was
very much concerned about plant and animal rights as he was about human rights that were
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evident from his various writings. In Kirtana-ghosa, one finds reference to all loving being as
part of the same God--“ Thou art animals and birds, gods and demons, trees and grass; it is due to nescience
that the bewildered seethe multiple phenomena.”5
He never forgets that man is a part of nature and there is no antagonism between the two.
All through his philosophy he upholds the view that we should respect the nature and nurture for
her sustenance. Today we observe that there is hue and cry all over the world regarding the
climate change. The environmental crisis has posed a great threat to the existence of mankind.
Indiscriminate use of natural resources has deteriorated the ecological balance. We must
recognize that we are part of nature; there is no ontological separation in the realm of existence.
These feelings are variously expressed in Sankaradeva’s thinking. To save the human kind from
the utter destruction arising out of severe environmental crisis, we can take refuge to
Sankaradeva who provided us a society where man can live in harmony with nature. The inner
rhythm of multifaceted roles is operative with the principle of harmony and it is this principle of
harmony which seems to have found a way of conceiving things such that a full-fledged form of
individuality and a full-fledged form of social membership can be combined. The civil society
which Sankaradeva dreamt of, would be free from all sorts of domination and discrimination, a
society marked by equity, justice and co-operation. In this context, institutions of Satra and
Namghar, the two premier institutions of Neo-Vaisnavite philosophy play an important role. The
institution of Satra serves as a milestone for the unification, mutual understanding and spirit of
co-operation which binds the people with the bond of friendship, brotherhood and unity. The
Namghar as an institution of the civil society can act as a platform for a vibrant state-civil society
partnership for meeting the goals of decentralization of power and creating an egalitarian
society.7 It can instill in the people at the village level a sense of awareness about their ability to
effectively participate in the management of their own affairs whereby they can contribute to the
overall process of national welfare starting from their own village.
Srimanta Sankaradeva has emphasized on evolving a social unity, with which different
people can be held together while fully enjoying the freedom of maintaining their differences.
The end of this social unity is the spontaneous self-expression of man as a social being, so that
man develops ideals of life in co-operation with one another. Sankaradeva believes in the
harmonizing strength of social instincts. These social instincts impose restriction upon greed and
hatred and lead to the growth of a social conscience which is involved in the modern concept of
the social service state. The motive power in Sankaradeva’s social ideals is service and sacrifice--service to fellow citizens and sacrifice of one’s exclusiveness. This is evident from the
functioning of the institutions of Satra and Namghar. These two institutions are capable of
generating the sense of ‘the world as a family’ and the feeling of ‘universal brotherhood’ in our
society.
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Our society today has fallen from the ideal that Sankaradeva visualized. Under the
influence of an artificially cultivated hunger of material comports, blindly imitating the outward
developments of Western style of living forgetting the core of its cultural heritage, our country
has generated a suicidal policy that drives her away from real orbit of harmony, the main lifeforce of eco-friendly relation with nature and man. Our society is yet to be moulded in the model
that Srimanta Sankaradeva had visualized long ago. The world today is experiencing aggressive
suspicion and mutual terror both at individual and national level. We are going through the crisis
of terrorism, ethnic violence, regionalism, religious fundamentalism etc. A remedy for these may
be found in Sankaradeva’s Neo-Vaisnavite philosophy which teaches us the message of love,
universal brotherhood, equality between man and man, service to mankind and peace. In the
midst of tragic situations that modern men confront, Sankaradeva’s philosophy can inspire us
with his humanist ideal of unity in love, through self-less service for others. In order to do away
with the evils of the present society, we need moral rearmament and spiritual edification through
the teachings of Sankaradeva and following the spiritual path shown by him.
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6. SRI AUROBINDO’S INTEGRAL YOGA PSYCHOLOGY
Nishikant Patoa

“We are not only what we know of ourselves but an immense more which we do not
know; our momentary personality is only a bubble on the ocean of our existence”1 – Sri
Aurobindo
Abstract
Psychology may be defined as the science of psyche or mind. Being a science of
mind Psychologists have suggested in their interpretation the importance of
consciousness and various levels of consciousness which identified with mind. Though it
may be said that the concept of consciousness is studied elaborately and extensively in
Western psychology, but it has far been discussed by psychologist as a state of mind
only. On the other hand the human psychology has deeply been studied by Sri Aurobindo
by his integral vision and found that mind is just a formation of waking consciousness
and, therefore, it is not the mind but the consciousness which is the foundation of the
integral construction of human personality. Thus for Sri Aurobindo it is ultimately
consciousness and not the dichotomy of mind and body that governs the integral
personality of man and such personality of a being can be realized by his Integral yoga.
Hence the main objective of this paper is to bring into focus the original contribution of
Sri Aurobindo in the field of psychology.
Key words: Integral Psychology, Yoga and Consciousness.
Psychology is today a most active science. Psychology may be defined as the
science of the mind. In Indian tradition mind is viewed as an internal organ called
manasa along with five external sense-organs, pancāindriya.Being a science of mind,
Western psychology discusses the cognition of thinking, feeling and willing which
constitute the conscious state of mind. The function of mind is expressed through bodily
behavior. Behaviorists like J.B.Watson define psychology in terms of behavior. William
McDougalls regards it as the science of behavior of living beings. So, bodily activities
presuppose mental activities and they influence each other though body is different from
mind and hence we have different theories like interactionism, epiphenomenalism,
parallelism, etc., in the West. Nevertheless, it is a wide range accepted view that the
dualism of mind and body constitute the human personality.
Now the question is: Is human personality just body and mind? In Kaṭha Upaniṣad,
we find the description of human personality in the following verses as:
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“ātmāna͘m rathina͘m viddhi, śarīra͘m ratham eva tu:
buddhi͘m tu sāradhim viddhi, manaḥ pragraham eva ca.”2
In connection with that the Upaniṣad further says:
“indriayāni hayān āhur viṣayā͘ms tesụ gocarān,
ātmeindriya-mano-yuktam bhoktety āhur manīṣiṇaḥ”3
Here an individual is compared to a chariot where his self is the passenger or the
enjoyer in the chariot of the material body, the intellect is the charioteer or driver, the
mind is compared to reins, the driving instrument, and horses are the senses. So, human
personality, according to Indian psychological tradition, is the combination of not just
body and mind but the self or consciousness behind these. Though the study of
consciousness is extensively pursued in Western psychology as they identified it with
mind, in Indian psychology, the sādhanā of consciousness is as old as Vedas.
Psychologists have suggested in their interpretation various levels of
consciousness. Psychologists like Stout Angel have observed the realm of dim or muted
consciousness falling between the centre of consciousness and the circumference as
‘subconscious’. James, however, calls it the ‘fringe of consciousnesses’. Nevertheless,
Western thought right from the times of Socrates and Plato deals only with the waking
state of consciousness. It was Frued who observed in his Interpretation of Dreams the
recognition of the unconscious as a storehouse of the thoughts, feelings and emotions,
which are inaccessible in ordinary waking life, but which persist in the mind and
influence the dreams. Thus, it may be said that, though it is not our intention to describe
in a detail, the concept of consciousness is studied elaborately and extensively in Western
psychology. But it has far been discussed by psychologist as a state of mind only. As a
matter of fact, in a sense, psychology may be considered as the science of mind in the
Western tradition.
Sri Aurobindo (1872-1950), a great occult scientist, poet and yogi of the unknown
eternal heights observes psychology as a distinct science of consciousness. His
philosophy is a fine synthesis of science and spirituality. The synthesis of co-existence,
synthesis, not a product of mind, is an intensely dynamic concept that we find in Sri
Aurobindo’s philosophy. Joan Price aptly says, “if we try to label it idealism,
pragmatism, mysticism, realism or any of the ‘isms’, we are at once faced with an
overwhelming sense of futility. Sri Aurobindo called his own philosophy ‘integral’. This
term best describes the wealth of complexities that he has been able to weave into a
harmonious system – no thread left united.”4 So, “Psychology”, in general sense of the
term Sri Aurobindo observes, “deals with mind and consciousness and tries to find out
not so much their ultimate nature and relations as their actual workings and the rule and
59  
  

law of these workings.”5 The human psychology has deeply been studied by Sri
Aurobindo by his integral vision and found that mind is just a formation of waking
consciousness and, therefore, it is not the mind but the consciousness which is the
foundation of the integral construction of human personality. “In man the energizing
Consciousness appears as Mind more clearly aware of itself and things; this is still a
partial and limited, not an integral power of itself, but a first conceptive potentiality and
promise of integral emergence is visible.”6 So, Sri Aurobindo defines psychology as the
science of consciousness and not merely of mind. For him, consciousness exists without
necessarily giving responses to stimulus from outside though that is normally taken to be
the indication of its existence. As Sri Aurobindo says, “Consciousness is not, to my
experience, a phenomenon dependent on the reactions of personality to the forces of
Nature and amounting to no more than a seeing or interpretation of those reactions. If that
were so, then when the personality becomes silent and immobile and gives no reactions,
as there would be no seeing or interpretative action, there would therefore be no
consciousness. That contradicts some of the fundamental experiences of yoga, e.g., a
silent and immobile consciousness infinitely spread out, not dependent on the personality
but impersonal and universal, not seeing and interpreting contacts but motionlessly selfaware, not dependent on the reactions, but persistent in itself even when no reactions take
place. The subjecting personality itself is only a formation of consciousness which is a
power inherent, not in the activity of the temporary manifested personality, but in the
being, the Self or Purusha.”7
Again, the questions remained still unexplained in the above discourse are: what is
the relevance of yoga in the realm of psychology? And why is it Integral?
“Integral Psychology”, in Sri Aurobindo’s view, “means the psychology of the
Integral personality, and Integral Personality means a personality with its consciou,
subconscious and superconscious domains integrated into a powerful personality, a
personality of wide and large capacities of Knowing, Feeling and Willing.”8 However, it
is worth mentioning that Sri Aurobindo never used the term ‘Integral Psychology’. The
term was coined by Indra Sen in 1940’s, a devotee of Sri Aurobindo and the Mother.
Now, if true psychology is the science of consciousness as discussed above then yoga is
the method of discovering real nature of this spirit or consciousness. In fact, for Sri
Aurobindo, yoga is a practical psychology. So it is the science of consciousness where
yoga and psychology reconciles.
Sri Aurobindo affirms in his Yoga-Psychology that Integral Personality consists of
different parts of consciousness of a being. They are the Body, the Life, the Mind, the
Psychic Being and the Supermind. Now the question arises: What is Psychic being?
Whether is it one of the grades of evolutionary existence like Supermind? “The psychic
being” Sri Aurobindo observes, “is a spiritual personality put forward by the soul in its
evolution; its growth marks the stage which the spiritual evolution of the individual has
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reached and its immediate possibilities for the future. It stands behind the mental, the
vital, the physical nature, grows by their experiences, carries the consciousness from life
to life. It is the psychic Person, caitya puruṣa. At first it is veiled by the mental, vital and
physical parts, limited in its self-expression by their limitations, bound to the reactions of
Nature, but, as it grows, it becomes capable of coming forward and dominating the mind,
life and body.”9 Again regarding the Supermind also, it must be mentioned here that Sri
Aurobindo’s Supermind has been misconceived by some as a superior level of the mind
principle. But, The Supermind is a state of existence beyond the mental consciousness.
The idea of the Supermind, the Truth-Consciousness is there in the Ṛg Veda according to
Sri Aurobindo. But he thinks that, in the Upaniṣad, it is there only in seed form in the
conception of the being of Knowledge, vijnānamaya puruṣa, exceeding the mental, vital
and physical being. In the Ṛg Veda the idea is there but in principle only. Sri Aurobindo
says, “The Supermind is in its very essence a truth-consciousness, a consciousness
always free from the Ignorance which is the foundation of our present natural or
evolutionary existence and from which Nature in us is trying to arrive at self-knowledge
and world-knowledge and a right consciousness and the right use of our existence in the
universe. The Supermind, because it is a truth-consciousness has this knowledge inherent
in it and this power of true existence….”10 The Supermind is also termed by ‘Real Idea’,
the real creatrix of this world. This is the principle of Knowledge and active Will. Sri
Aurobindo’s yoga aims at the transformation of the human beings by the descent of the
supramental divine on the earth plane so that man may know his real divine being
through the direct communication with the supramental being, by his psychic being.
In Sri Aurobindo’s psychology we find a profound discourse on different layers of
personality of a being and a few have been mentioned here out of these nomenclature
viz., the outer or subconscious personality of a being consists of body, life and mind; the
subliminal personality consists of inner body, life and mind in their general form and then
inmost personality or the Psychic Being which is the true evolving spiritual principle in
man and lastly, the Supramental Personality which covers the ranges of consciousness
above the mind i.e., the higher mind, illumined mind, intuitive mind, overmind and their
various outer and inner layers. Thus Integral Personality consists of both concentric
dimension of consciousness i.e., conscious, the subliminal, the subconscious and
horizontal up to the level of Superconscious.
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A brief diagram of the concentric parts of a being:
Innermost
Being
( The Psychic)
Inner Being
(Physical,
Vital, Mental)
Outer Being
(Physical,
Vital, Mental)

Thus it is ultimately consciousness and not mind that governs the integral
personality of man and such personality of a being can be realized only when there will
be a radical change of our consciousness. For Sri Aurobindo, such transformation would
be possible, if we prepare a platform within the center of the consciousness for the
descent of the Supramental Consciousness. This is the ideal aim of mankind that Sri
Aurobindo’s Yoga- Consciousness gives to the humanity. So, yoga is an exploration of
consciousness through consciousness. Sri Aurobindo does reconcile the essentials of all
the traditional yoga in his sādhana for the integral perfection of man and that is why his
Yoga is known as Purna Yoga or Integral Yoga. Rishabhachand rightly remarks on this
uncompromised synthesis that, “Nowhere, at no period of the spiritual history of
mankind, has there ever been such a vast and powerful attempt at a synthesis, at a mighty
gathering up of the distinct and divergent elements of human nature into a living and
fruitful unity.”11 According to Sri Aurobindo’s Yoga psychology, a man is not the
physical alone, nor the vital, nor the mental but he is a psychic being or soul covered by
all the different parts i.e., physical, vital and mental, constitute an integral whole. So, a
synthesis of all the yogas implies an integration of all the parts of the human being
including the physical. Sri Aurobindo stands for such a complete synthesis and the
integral fulfillment of man. “Synthesis on the expressive planes of our being, synthesis on
its creative summits and synthesis at its nether base”12 – this is the triple formula and aim
of the synthesis envisaged by the Integral Yoga of Sri Aurobindo.
Thus, Sri Aurobindo has brought the revolutionary idea in the field of psychology
that it is through the spiritual sādhanā of the Integral Yoga that the meaning of the true
psychology in its highest form can be realised. This is the meaning of spirituality in Sri
Aurobindo’s sense of the term. According to him, spirituality should bring fulfillment not
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only for man’s spirit, but also for the instruments of man’s spirit, that is for the mind, the
vital and the body. This is his concept of integral self-perfection. This aim of bringing
self-perfection, for Sri Aurobindo, is not limited to an individual or to a few individuals.
His aim is to make this perfection accessible to the whole humanity. This is something
new.
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7. PREDESTINATION AND FREE WILL IN THE THOUGHT OF IQBAL
Yasien Mohamed
This paper deals with the concept of divine predestination (qadar1) and human free will
(iradah) in the theological thought of Muhammad Iqbal (1876-1938). Iqbal’s activism, especially
his critique of Indian Muslim fatalism comes across strongly in his Urdu and Persian poetry, and
his systematic attempt to reconcile human free will with divine power is clearly expressed in his
philosophical work, The Reconstruction of Religious Thought in Islam. It is to this philosophical
text that we shall depend upon mainly for an exposition of Iqbal’s thought on predestination and
free will. We will first present the classical view on the subject and then Iqbal’s view to see if it
falls into any of the classical strands.
1. The classical theological perspective
The early Muslim community had no time or inclination to indulge in the theological
controversy surrounding divine determinism and human free will, which emerged as a later
issue. By the end of the seventh century, two views emerged: first, the predestinarian view that
was held by the predestinarians (jabarites) who were inspired by Qur’anic verses that stressed the
absolute power of God over all human actions; and secondly, the libertarians (Qadarites) who
were inspired by verses that accentuated the will of man and his responsibility. This division
continued within Islamic theology (kalam) with those who retained the original predestinarian
view and those who retained the original libertarian view, with the Muctazilites here succeeding
the Qadarites.2 In an attempt to reconcile these two extreme views, the Asha’rites developed a
Middle position. They acknowledged both the power of God and human free will. However, they
held that God is all-powerful to the extent that He also creates human actions. Although man has
a limited free-will, his actions are created by God. However, God is not responsible for man’s
evil actions, as it is not God’s desire for man to do any wrong.3
The Ashcarite solution to the determinism-freedom problem has appealed to the majority of
the Sunni Muslims today who adhere to the belief of the ahli sunni wa’l jamact. The fatalists
denied human free will which makes nonsense of responsibility. If we are compelled to act, the
foundation of ethics will be destroyed, and exhortation, prohibition, reward and punishment, will
make no sense.
2. The classical philosophical perspective
As for the Islamic philosophical perspective, God’s knowledge of the future particulars posed
as problem as it implied that man does not have the freedom to choose. This view is implicit in
the Predestinarian and the Middle position of the Asha’rites, and they would support it with
Qur’anic verses such as: ‘There does not escape him the weight of an atom in the heavens and in
the earth’ (Q. 34: 62). However, this poses as a problem to the Muslim philosophers such as Ibn
Sina and Ibn Rushd. Ibn Sina tried to resolve this problem by suggesting that God has a universal
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knowledge of particulars. God knows the abstract principles behind the particular events, but not
their details. Ghazzali regarded this explanation as heresy because it conflicts with the teaching
of the Qur’an about the omniscience of God. Ibn Rushd had a problem with Ghazzali’s insistence
that God has a particular knowledge of the particulars. He argued that this would imply a change
in God’s knowledge. God is not affected by the external events in the way we are. Ibn Rushd
even had a problem with Ibn Sina’s explanation of divine knowledge of particulars, which
implies that God only has knowledge of things in their potentiality, and not in their state of
actuality.4 This is undermining God’s knowledge which is superior to ours. He argues that on the
contrary, ‘it is through knowing his essence that God knows the existents since his essence is the
cause of their existence’. 5
3. Muhammad Iqbal’s perspective
For the contemporary attempts at reviving Islamic theology, Watt mentions the contribution
of Ameer Ali, Muhammad Abdu and Muhammad Iqbal.6 These scholars tried to make traditional
concepts relevant to contemporary problems.
Nineteenth century theologians felt the impact of modern science, and were convinced that
classical arguments based on logic did not sufficiently challenge contemporary materialism and
science. In India, Ahmad Khan argued that doctrines are today proven by natural experiments,
not by analogous arguments as in former times.7 So he proposed a theology that harmonises
science with religion. Shibli Nucmani (d. 1914), who was more concerned with the challenges of
atheism and mysticism, questioned the relevance of classical Kalām arguments such as the
creation of the Qur’an. He criticised Asharism for not stressing reason and deterministic
causality. Both Khan and Shibli relied heavily on Muslim philosophers such as Ibn Sina.8
Following the new trend started by Sir Seyyed Ahmed Khan and Shibli Nu’mani9, Iqbal
attempted to reconstruct Islamic theology and bring it into harmony with modern thought. I shall
illustrate this with respect to his concept of predestination and free will. The traditional view is to
maintain the absolute sovereignty of God, and the modern trend, while still recognizing the
sovereignty of God, maintains the autonomy of man. Muhammad Abdu is an example of this
modern trend, stressing that man has freedom of choice, which he exercises by a power within
himself, and which makes him responsible for his actions. Iqbal goes further by asserting that
man has the capacity for undetermined freedom.
God does not determine man’s freedom; He has granted man a share of his own freedom.
Iqbal’s view is akin to that of the Qadarites who regard man as absolutely free, and who would
go to the extent of limiting divine knowledge.
Iqbal was inspired by philosophy, and expressed his thought in mainly Persian poetry.
His aim for Muslims was to ‘throw off lethargy and the inhibitions of the past … and to prepare
for the emergence of the superman’.10 Iqbal attempted a revision of Islam in accordance with
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modern European thought, which he regarded as a ‘further development of some of the important
phases of the culture of Islam’. He wanted Muslims to examine European thought with an
‘independent spirit’ in order to help with the ‘reconstruction of theological thought of Islam'.11 In
reviving Islamic metaphysics, he drew upon the teachings of Alfred North Whitehead12 (18611947) and Henri Bergson13 (1859-1941). He imitated, to some extent, the ‘anti-rational
philosophy of Bergson’.14 Concerning the impact of Iqbal’s philosophy, Gibb states: ‘Though it
has strongly influenced the younger intellectuals of India, I cannot think it has yet had any deep
effect upon Muslim thought as a whole. Indeed, had it not been for Iqbal’s prestige as a poet and
leader in Indian Islam, it is doubtful whether so revolutionary and heretical a work would ever
have been published’.15
3.1. The ego and free will
An understanding of Iqbal’s concept of the ego is essential to his understanding of free
will. He departs from the classical notion of the ego as a ‘simple immutable soul-substance,
different from our group of mental states and unaffected by the passage of time’.16 It does not
‘reveal itself in experience’, where the ego ‘invades’ the environment and vice versa.17 Rather,
the ego has an independent energy from God as suggested in the verse: ‘And they ask you
concerning the soul. Say, the soul proceeded from my lord’s command [amr]’(Q. 17:87). The
independence of the ego is further suggested by the following verse: ‘Every man acts after its
own manner' (Q.17:86). Man is not a thing in space, but he has a will, attitudes and aspirations.
Also, he is made of ‘fine clay’ (Q. 23:12-14) and is of ‘another make’ (Q. 23:12-14).18
Iqbal believes that there is no dichotomy between body and soul. The experience of the
ego is the experience of a system of acts. The ego is spontaneous, but the body is repetitive. ‘It
[the body] is not its vehicle, it is the state of the soul’.19 The body is of a lower order, and is not
detached from the soul. The soul is definitely of a higher order but emerges from lower level of
matter, and becomes gradually independent of it, evolving to the higher level.20 For Iqbal, then,
the soul is tied to man’s physical experience, but it can transcend that experience as it matures to
a higher state of consciousness.
The ego is self-determined; God predetermines the physical universe,21 which is fixed,
but cannot predetermine man who is free.22 The ego acts freely and independently as suggested
in: ‘No soul shall labour but for itself, and no one shall bear another’s burden’ (Q. 6:164).23
Prayer keeps man attuned to the divine source of freedom, which liberates him from mechanical
behaviour. Adam’s Fall is an indication of man’s rise to self-consciousness.24 Man has a free
nature that determines his own destiny. As all things have a destiny determined by their own
nature, man’s destiny is also determined by his own nature, but it is not a destiny determined by
any external compulsion. In his Javed Nama, Iqbal states:
The inhabitants of the earth lost their ego, and did not understand the secret of taqdir
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(fate). That secret is simply this; it (fate) alters when you reform yourselves. If you
become mere dust, fate scatters you in space. But if you turn into stone, it drops you on
the glass. If you become dew, your life is evanescent like the drop; but if you become an
ocean, you survive forever.25
Thus, man’s destiny is the outcome of his own initiative and continuous creativity, and
this brings him into intimate contact with God insofar as his initiative determines God’s will.
Fatalism is a drug that puts you to sleep. Man must rise from his slumber and change his own
destiny. His prayers can change his own fate, which is potentially one fate out of an infinite
number of fates.26
The concept of tawakkul or trust in God has been abused, and people make it an excuse
for their inertia. ‘Trust’ means to make an effort first, and to leave the result to God. ‘The seed
by nature does not want to remain within the darkness of the soil, but to grow out. Similarly, man
must not suppress the function of his nature. This is not submission’.27 There is an apparent
contradiction in the Qur’an between freedom (Q. 37:94) and predetermination (Q: 25:5). There
are many such verses that affirm both man’s freedom and God’s omnipotence, but Siddiqi argues
that Iqbal did not clarify these contradictions, and left the readers still in doubt.28
Iqbal was the first to reconstruct Islamic metaphysics on philosophical lines in recent
times, but the structural elements of his thought are alien to the Qur’an.29 He was influenced by
the French philosopher, Bergson, and supported his view that intuition is superior to reason; but
he did not follow him slavishly, and rejected his teleology, which tended to restrict human
freedom. Man should not be constrained by a predetermined end. Man is free, and the universe is
constantly evolving.30 God does not interfere with man’s creativity, which evolves towards God,
to become more like Him.31
3.2 Divine knowledge and free will
To Iqbal, the Ashcarites focused on the defence of Islamic belief, and the Muctazilites had
reduced religion to logical concepts, rather than considering man’s concrete experience.32 But
like the Muctazilites, or the Qadirites, Iqbal defended the freedom and responsibility of man; and
like most of them, he held that divine foreknowledge, as a kind of ‘passive omniscience’ will
render man devoid of free will and responsibility. According to him, divine knowledge suggests:
…a single indivisible act of perception which makes God immediately aware of
the entire sweep of history, regarded as an order of specific events, in an eternal
‘now’. …There is an element of truth in this conception. But it suggests a closed
universe, a fixed futurity, a predetermined unalterable order of specific events
which, like a superior fate, has once and for all determined the directions of God’s
creative activity. In fact, Divine knowledge regarded as a kind of passive
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omniscience is nothing more than … a sort of mirror passively reflecting the
details of an already finished structure of things which the finite consciousness
reflects in fragments only.33
Iqbal rejects this view of divine knowledge because it encroaches on human freedom, and
leads to fatalism. The word ‘passive’ implies that human actions that follow from this divine
knowledge are inalterable. Iqbal prefers an active knowledge of God; this knowledge is dynamic,
and changes with changes in human action. Divine knowledge is subject to the existence of an
object, and it presupposes an organic relation between God’s creative activity and man’s creative
action. The unforeseen action of man means he is autonomous, and it also implies God’s selfimposed limitation of His own free will.
Iqbal states:
Divine knowledge must be conceived as a living creative activity to which the
objects that appear to exist in their own right are organically related. By
conceiving God’s knowledge as a kind of reflecting mirror, we no doubt save his
fore-knowledge of future events; but it is obvious that we do so at the expense of
His freedom. The future certainly pre-exists as an open possibility, not as a fixed
order of events with definite outlines. … Nor is it possible, on the view of Divine
knowledge as a kind of passive omniscience, to reach the idea of a creator. If
history is regarded merely as a gradually revealed photo of a predetermined order
of events, then there is no room in it for novelty and initiation. Consequently, we
can attach no meaning to the word creation, which has a meaning for us only in
view of our own capacity for original action. The truth is that the whole
theological controversy relating to predestination is due to pure speculation with
no eye on the spontaneity of life, which is a fact of actual experience. No doubt,
the emergence of the egos endowed with power of spontaneous and hence
unforeseeable action is, in a sense, a limitation on the freedom of the all-inclusive
Ego. But His limitation is not externally imposed. It is borne out of His own
creative freedom whereby He has chosen finite egos to be participators of His
own life, power, and freedom.34
The directive nature of the finite ego proceeds from the directive energy of God, from His
Spirit, which makes man a free personal entity akin to God. In providing man with private
initiative, God limited His own free will. In support of this assertion Iqbal quotes the following
verses: ‘The Truth is from your Lord; Whoever wishes, let him believe, and whoever wishes, let
him disbelieve’ (Q. 18:28); and ‘If you do good, you do good for yourselves, and if you do evil,
you do it for yourselves too’ (Q. 17: 7)
Iqbal rejects the view of divine knowledge that suggests the predetermination of
68  
  

particular events; the notion of a future exists in God’s mind as an open possibility. A person
may have an idea in his mind, ‘but the intellectual working out of it is a matter of time’. The idea
is present ‘intuitively’, and if a person does not know it at that time, it does not mean that his
knowledge is ‘defective’ because there is not yet a ‘possibility to become known’. Likewise, man
cannot be creative if God’s knowledge is ‘passive’.35 God creates as He knows, and His
limitation in knowledge does not imply a defect of knowledge. God also limited His own power.
Unlimited power implies that God is blind and capricious.36 Here again, limitation does not
imply defect, but it allows man to participate in God’s creative freedom.
Iqbal is presupposing two things. One is that divine knowledge has a causal link with
human action; if man must act according to it, he will not be free. The other is that only divine
knowledge of the possibilities of human action is possible; not the details, which have not come
about. These presuppositions imply a limitation on divine knowledge. Iqbal compares human
with divine perception. God does not see the future in the concrete, visual way in which humans
perceive it.
Iqbal’s view reminds one of the libertarians and the philosophers who limited divine
knowledge, but I doubt whether Iqbal was inspired by these classical figures. He does not refer to
them in his arguments, nor are his arguments similar to theirs. As mentioned, Ibn Sina held that
God cannot have visual knowledge of the ‘particulars’, only a universal knowledge of detail
events.37 Iqbal did not take this line of argument, but denied God’s knowledge of all actions, the
universals and the particulars. For him, the knowledge of future possibilities does not depend on
their potential or their universal nature, but on their very existence. He states: ‘If a specific
possibility, as such, is not intellectually known to you at a certain moment of time, it is not
because your knowledge is defective, but because there is yet no possibility to become known’.38
Ibn Rushd also had a problem with the visual perception of particulars, but he argued that
through God’s essence, He can know even the particulars, not merely as a potential, but also in
their actuality. This explanation was also not taken up by Iqbal. An investigation into other
sources that might have inspired Iqbal’s thinking will require separate treatment.
Iqbal rejects the orthodox understanding of divine destiny of human action, and holds instead
that it is the ‘inward reach of a thing', its ‘realizeable possibilities’ which may ‘actualise
themselves without any feeling of compulsion from without’. Each creature has ‘a fixed
potential’, and is free to realise or not. Man’s creativity is proof of his freedom, not determinism.
Man’s potential has infinite possibilities, and can determine his own destiny by the possibilities
that he realizes.39

4. Conclusion
I have given a brief exposition of the three main classical trends regarding the problem of
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divine determination and free will. The predestinarians (or Jabarites) emphasised divine power,
while the libertarians (or Qadarites) emphasised free will. The Ashcarites, who acknowledged
both divine power and free will, held the middle position. A segment of the Muctazilites (who
succeeded the Qadarites) denied God’s knowledge of future human actions in favour of human
free will.
Like the libertarians, Iqbal denied God’s foreknowledge to protect human free will, and held
that God imposed limitations upon himself in order for man to be free. His view can also be
harmonized, to some extent, with the views of Ibn Sina and Ibn Rushd who also denied God’s
knowledge of the particulars. However, there is no evidence from his Reconstruction that Iqbal
was inspired by the classical Islamic philosophers; he does not quote from Ibn Rushd or Ibn Sina
in support of his ideas. He was more concerned with the practical effect of theology on human
behaviour, and this inspired his Islamic activism. Iqbal, instead, makes extensive references to
Western philosophers such as Bergson, for support for his idea of God’s limitation with regard to
knowledge of the particulars. It is unfortunate that Iqbal does not quote Ibn Sina in this regard;
he would have found a more plausible explanation for God’s knowledge of the particulars. Ibn
Sina does not deny God’s knowledge as such, but only that He sees the particulars in a universal
way, and not in a humanly sensory way. This was a way of protecting God from an
anthropomorphic perception of physical things in the phenomenal world.
Like the Qadarites, who reacted against the fatalism of the Jabarites, Iqbal reacted against the
fatalism of the Muslims of his time. This is evident in his poetry, which serves to liberate
Muslims from sloth, slumber and fatalism. It is in his Reconstruction, where Iqbal compromises
on Divine freedom in favour of human freedom, and it is here where he clashes with Qur’anic
metaphysics. Such compromises, as Gibb noted, are not conducive to a lasting revival of Islamic
theology.
To justify free will Iqbal quotes explicit verses from the Qur’an suggesting human freedom,
but he ignores the verses pertaining to divine determination. He defends man’s freedom, but not
God’s. His limitation on divine freedom is not new to the history of Islam, but his explanation
for this limitation seems to be inspired by modern philosophical sources. In his discussion of
freedom in The Reconstruction he quotes from Nietzsche, Whitehead and Bergson, but not from
the classical philosophers.
NOTES:
1. The term qadar (measuring out, divine determination) is used synonymously with qudrah
(ability, power); and is used in ten verses which form the basis of the doctrine of
predestination or divine destiny. I shall use these terms synonymously in this paper.
Verses such as 2:256, 6.9, 54:49 and 15:21 suggest God’s power and knowledge. See S.
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Murata and W.C. Chittick, The Vision of Islam (New York: Paragon House, 1994), p.
104.
2. H.A. Wolfson, The Philosophy of the Kalam, (London: Harvard University Press, 1976),
p. 734.
3. The Maturidi and the Asha’rite positions are similar, although there are slight differences
on the question of acquisition. According to Māturīdī, the power of choice that
determines the action is not created, only the action is. No matter what the slight
differences, both schools held that human actions are created by God. For a detailed
clarification on their differences regarding ‘acquisition’, see H.A Wolfson, The
Philosophy of the Kalam, pp. 711-719.
4. O. Leaman, Averroes and his Philosophy, (Surrey: Curson Press, 1998), p. 71-81.
5. Ibid, p. 79.
6. W. M. Watt, Islamic philosophy and Theology (Edinburgh: Edinburgh University Press,
1979), pp. 176-177. This work was first published in 1962.
7. Ozervali, ‘Kala\m in the Late 19th and 20th Centuries’, pp. 91-94.
8. Ibid., p. 98-99; cf. Rahman, Islam and Modernity (Chicago: University of Chicago Press,
1982), p. 153.
9. Nu’mani was a great believer in free will, and was critical of the Asha’rites who tended
towards predestinarianism. He was inspired by Rumi, and cited from his work to support
his arguments for human responsibility. See Mrs. Mehr Afroz Murad, Intellectual
Modernism of Shibli Nu’mani, (New Delhi: Kitab Bavan, p. 55).
10. H.A.R.Gibb, Modern Trends in Islam, p. 60.
11. M. Iqbal, The Reconstruction of Religious Thought in Islam (Lahore: Javid Iqbal, 1960).
12. Whitehead, an Anglo-American mathematician and philosopher, known primarily for his
work in mathematical logic, philosophy of science and metaphysics, used scientific
concepts as a basis for his metaphysics, and extended it to explain ethics and religious
values.
13. Bergson was a French philosopher who had a strong influence on 20th century thought. In
his Creative Evolution he stated that intuition is a surer guide than scientific analysis to
the understanding of reality and truth. He believed that man discovers the universe to be a
process of duration, the expression of an élan vital (life impulse), that is, the creative
force of nature. In this work he interprets evolution as the continuous operation of a vital
impulse, which is a manifestation of a single original impulse seeking to impose itself
upon matter, which resists it. Latterly Bergson identified this force with a God whose
being and purpose are love. We perceive matter through intellect, but it is through
intuition that we perceive this life force, and the reality of time, which is an indivisible
flow of experience and not as measured in units.
14. I. Hasan, Metaphysics of Iqbal (Lahore: Muhammad Ashraf, 1973), p. 24f. Iqbal agrees
with Bergson’s plea for intuition, but not his description of intuition as ‘intellectual
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sympathy’. For him, intuition, which starts from the self, enables one to have a direct
perception of reality and of God.
15. Iqbal, The Reconstruction, p. 81. The immutable soul in the classical perspective is the
Ruh, which is sometimes translated as ‘Spirit’ and sometimes ‘Soul’. This is to be
distinguished from the lower soul (nafs), which is the psychological part of the human
personality, and which is capable of change and transformation with the passage of time.
16. Iqbal, The Reconstruction, p. 100.
17. Ibid., p. 102.
18. Ibid., pp. 103, 223.
19. M. Iqbal, Javid Nama (London: George Allen and Unwin, 1966), tr. A.J. Arberry, p. 33,
line 381.
20. Iqbal, The Reconstruction, p. 105f. The Brethren of Purity provide an exposition of man’s
spiritual evolution from mineral to plant, animal, human, angelic and Prophetic existence.
The soul comes from God and wants to return to its Creator; its struggle in this world is
to pass through all these levels of existence in order to come near to God. The level of
man’s soul might be akin to a lower order of creation, but by ascending the spiritual
ladder, man transcends these lower levels and finally returns to his Creator.
21. M.Z. Siddiqi, Iqbal and the Problem of Free Will, in Professor Muhammad Shafi’s
Presentation Volume, Armaghan-I-cilmi, ed. S.M. Abdullah (Lahore, 1955), p. 226f.
Siddiqi however states that such an understanding of the universe is out of date and that
the Heisenberg principle of indeterminancy in quantam physics refutes it. Siddiqi argues
that if the position and speed of a particle can be determined presently, so can its future.
The displacing of one ball, by another, makes the position of the first uncertain. Siddiqi
states that Iqbal did not take into account such recent discoveries of modern science.
22. Smith, Muslim Doctrine of Man, op. cit., p. 207f.
23. See also: Q. 6:164; 74:41; 8:28; and 17:7.
24. Iqbal, The Reconstruction, p. 85.
25. Siddiqui, Iqbal, p. 230. Translation by Siddiqi.
26. Ibid., p. 231f.
27. Ibid., p. 234.
28. Ibid.
29. Rahman, Islam and Modernity, p.132.
30. Hasan, Metaphysics, pp. 66-75.
31. M.G.S. Hodgson, The Venture of Islam (Chicago: University of Chicago Press, 1974), 3,
p. 348.
32. M. Iqbal, The Reconstruction, pp. 4-5.
33. Ibid., p. 78.
34. Ibid., p. 79f.
35. Ibid., p. 79.
36. Hasan, Metaphysics, p. 90f.
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37. F. Rahman, ‘Ibn Sina’, in A History of Muslim Philosophy, vol. 1 (Wiesbaden, Otto
Harrassowitz, 1963), p. 502. In his Incoherence of the Philosophers al-Ghazali attacked
Ibn Sina on this very point, as he conceived it as repugnant to the Islamic notion of an allknowing God.
38. M. Iqbal, The Reconstruction, p. 79.
39. Smith, ‘Muslim Doctrine of Man’, p. 207f; cf. Mutazid Waliur-Rehman, ‘Iqbal’s
Doctrine of Destiny’ in Islamic Culture, 13, Hyderabad, 1939: 159. Waliur Rehman,
however, finds this view of Iqbal somewhat contradictory to some of his poems that
suggest the determined nature of the self as in: ‘In Your world I am the ruled one, the
constrained one, and in my world it is all Thy rule’ (p. 160); also: ‘None but God is the
Creator of taqdir, and taqdir cannot be remedied by tadbir (p. 171). Nevertheless, in
this paper I base my view of Iqbal primarily on his Reconstruction.
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8. PUBLIC SERVICE VALUES AND ETHICS IN PUBLIC
ADMINISTRATION
Desh Raj Sirswal

Ethics is an attempt to guide human conduct and it is also an attempt to help man in
leading good life by applying moral principles. Ethics refers to well based standards of right and
wrong that prescribe what humans ought to do, usually in terms of rights, obligations, benefits to
society, fairness, or specific virtues. Ethics is related to issues of propriety, rightness and
wrongness. What is right is ethical and what is wrong is unethical. Value is an important
conception in ethical discussion. Values relate to the norms of a culture, but they are more global
and abstract than norms. In certain cultures norms reflect the values of respect and support of
friends and family. Different cultures reflect different values. Over the last three decades,
traditional-age college students have shown an increased interest in personal well-being and a
decreased interest in the welfare of others. Recently, the department of personnel and training
has decided to change the pattern of the Civil Services Examination by stressing more on general
studies and aptitude skills. A notification has been issued is this regard. From this year the Civil
Services (Mains) will also have a separate paper on “ethics, integrity and aptitude”. The
notification for the 2013 exam said the “paper (on ethics, integrity and aptitude) will include
questions to test the candidate’s attitude and approach to issues relating to integrity, probity in
public life and his problem-solving approach to various issues and conflicts in dealing with
society”. There are six major sections (i) Ethics and Human Interfaith, (ii) Attitude, (iii)
Emotional Intelligence, (iv) Contributions of Moral thinkers and philosophers of India and
World, (v) Public/Civil Service Values and Ethics in Public Administration and (vi) Probity in
Governance. In this paper an attempt is made to describe the values needed in public service
sector and ethical principles might use in public administration and related to the V section of
this syllabus.
INTRODUCTION
Presently the world is facing leadership crisis. We do not find a humanitarian global
mindset of leaders in present times and that is the reason by which many material developments
is facing the crises of ethics, values and humanity. When we think of our values, we think of
what is important to us in our lives (e.g., security, independence, wisdom, success, kindness,
pleasure). Each of us holds numerous values with varying degrees of importance. A particular
value may be very important to one person, but unimportant to another. Values are beliefs. But
they are beliefs tied inextricably to emotion, not objective, cold ideas. Values transcend specific
actions and situations. They are abstract goals. The abstract nature of values distinguishes them
from concepts like norms and attitudes, which usually refer to specific actions, objects, or
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situations. Values guide the selection or evaluation of actions, policies, people, and events. That
is, values serve as standards or criteria.
Meaning of Value
Defining a concept is, normally assisted by identifying its etymological source. However,
the source of values is an issue of considerable ongoing debate in ethical philosophy. The many
interpretations of the term determine that identifying a robust definition of what is meant by
values is no easy task. The Oxford English Dictionary refers to the ‘principles or moral standards
of a person or social group’. Using a definition from Rokeach and Kernaghan defines values as
those ‘enduring beliefs that influence the choices we make among available means or ends’.
It is a fact that Indian society is facing a tremendous value crisis today due to personal
greed, selflessness, indifference to others, clash of interests and laziness that have brought about
a large scale corruption in almost all shapers of life-personal and public, economic and political ,
moral and religious.1 The Government of India’s report on Value Based Education (Chavan’s
Committee Report, 1999) submitted in both houses of Parliament, provided impetus to resume
work on value orientation of education. The National Curriculum Framework for School
Education (2000), echoing the National Policy on Education (1986), lamented the “erosion of the
essential, social, moral and spiritual values and an increase in cynicism at all levels.”2 Indian
culture is rooted deeply in her spiritual values. In modern times also, the creative experience of
Vivekananda, Tagore, Aurobindo, and Mahatma Gandhi are luminous landmarks in the field of
man-making education in India. The one value underlying all these great personalities is
selflessness, sacrifice and service. All of them were living examples.3
ETHICAL CODES FOR ADMINISTRATORS
While defining codes Stuart C. Gilman says, “In each case codes carry general
obligations and admonitions, but they are far more than that. They often capture a vision of
excellence, of what individuals and societies should be striving for and what they can achieve. In
this sense codes, which are often mistaken as part of law or general statements of mere
aspiration, are some of the most important statements of civic expectation.”4 Describing the
relation of codes and a profession he says, “When applied to certain classes of people – public
servants, doctors – codes are the ultimate terms of reference. They are the framework upon
which professions are built. Often codes are what professionals use to make the claim that they
are “professionals” and are often the founding document for a profession, e.g. the Hippocratic
Oath.2 While it is true that not all such oaths are codes, it is often the case that codes are built
into oaths or other related ceremonies related to become a professional. They can be found in the
ceremonies ordaining religious leaders in many faiths, and in swearing the oath of office for
many political leaders around the world.”5
In democracy, every holder of public office is accountable ultimately to the people. Such
accountability is enforced through a system of laws and rules, which the elected representatives
of the people enact in their legislature. Ethics provides the basis for the creation of such laws and
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rules. Also, in a democracy any person holding a public office derives his authority and power
because of people. The organization must offer a positive ambience to the employees for them
to concentrate on their work rather than interfering in each other’s work. An ethical
administrator will consider the full range of standards and values that are relevant to handling a
specific matter and be committed to upholding both the spirit and the letter of this code. There is
an example of American Society for Public Administration Codes for their members to be
followed—
Advance the Public Interest: Promote the interests of the public and put service to the
public above service to oneself. Serve all persons with courtesy, respect, and dedication
to high standards.
Uphold the Constitution and the Law. Respect and support government constitutions
and laws while seeking to improve laws and policies to promote the public good.
Promote democratic participation: Inform the public and encourage active engagement
in governance. Be open, transparent and responsive, and respect and assist all persons in
their dealings with public organizations. Be open and transparent while protecting
privacy rights and security.
Strengthen social equity: Treat all persons with fairness, justice, and equality and
respect individual differences, rights, and freedoms. Act affirmatively to reduce
unfairness, injustice, and inequality in society.
Fully Inform and Advise: Provide accurate, honest, comprehensive, and timely
information and advice to elected and appointed officials and governing board members,
and to organizational superiors.
Demonstrate commitment to duty, principle, and personal integrity: Adhere to the
highest standards of conduct to inspire public confidence and trust in public service.
Exercise integrity, courage, compassion, benevolence, and optimism.
Promote Ethical Organizations: Strive to attain the highest standards of ethics,
stewardship, and public service in organizations that serve the public.
Strive for Professional Excellence: Strengthen individual capabilities to act competently
and ethically and encourage the professional development of others.6
A proper and detailed code of ethics should be developed for civil servants mentioning about
various do and don’ts by civil servants while performing their duties. It should clearly list
various standards which are expected from a civil servant. The training system should be adapted
and developed for inculcating ethical values in newly recruited civil servants.7 This is an
example of ethical codes which are very relevant in present scenario to be adopted for every
govt. and private organizations for public welfare and proper implementation of their policies
and schemes. In a welfare state like India, this is a need of the hour to create and implement of
this types of professional ethics codes to be implemented in administrative and social sector, as
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we are facing many problems and dishonest professionals who are not responding to the national
welfare.
PUBLIC ADMINISTRATION AND ETHICS
Globally the concept of privatization has been promoted in new public administration. It
is seen that this concept is related to the measures which promote establishment of efficiency and
efficacy leading to development of quality deliverance of public services. In the research
conducted by Savas (2000), the concept of “privatization in new public management”, is
promoted. This type of privatization maneuver not only challenged the current realities
associated with ethics in public administration, wherein administrators were considered as
technical professionals, but also identified the type of functioning that does not take into account
good judgment on the part of employees. Accordingly, intellectual proponents of the ethical
perspective were responsible for the first noteworthy approach of public administrators’ ethical
obligations and the importance of citizen participation in administrative decisions (Cooper,
2004).8 In Indian context the following will be the major points to be considered: The growing
group of basic tenets or aspects that unite and restructure the procedure of handling ethical
dilemmas in public governance are: (1) democratic answerability of governance, (2) the
application of law and the notion of legality, (3) official honesty, and (4) alertness to civil society
needs.
Civil servants have a special responsibility because they are entrusted with managing
resources on behalf of the community, delivering services to the community and taking decisions
that affect a citizen’s life. The community, therefore, must be able to trust the integrity of the
civil service decision-making process. Civil servants are expected to maintain high standards of
professionalism, responsiveness and impartiality. One of the most comprehensive statements of
what constitutes ethical standards for holders of public office came from the Committee on
Standards In Public Life in the United Kingdom, popularly known as Nolan Committee, which
outlined following Seven Principles of Public Life:
Selflessness :Holders of public office should act solely in terms of the public interest.
They should not do so in order to gain financial or other material benefits for themselves,
their family or their friends.
Integrity : Holders of public office should not place themselves under any financial or
other obligation to outside individuals or organisations that might seek to influence them
in the performance of their official duties.
Objectivity : In carrying out public business, including making public appointments,
awarding contracts, or recommending individuals for rewards and benefits, holders of
public office should make choices on merit.
Accountability :Holders of public office are accountable for their decisions and actions
to the public and must submit themselves to whatever scrutiny is appropriate to their
office.
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Openness : Holders of public office should be as open as possible about all the decisions
and actions that they take. They should give reasons for their decisions and restrict
information only when the wider public interest clearly demands.
Honesty : Holders of public office have a duty to declare any private interests relating to
their public duties and to take steps to resolve any conflicts arising in a way that protects
the public interest.
Leadership :Holders of public office should promote and support these principles by
leadership and example.9
Practice of Probity:
Probity means integrity, uprightness and honesty. Maintaining probity in procurement
involves more than simply avoiding corrupt or dishonest conduct. It means ethical behaviour that
upholds public values and ensures impartiality, accountability and transparency. Transparency
and accountability in procurement gives suppliers confidence to participate in the Government
marketplace. An ethical culture minimises the cost of managing risks and enhances confidence in
public administration. Ensuring probity of action is part of every public official’s duty, with the
adoption of processes, practices and behaviour that enhance and promote public sector values
and interests. In short we can also said in order that the public officials perform their duties
honestly and efficiently and become an instrument of service to the people they need to possess
universal values as mentioned above. They need in particular the following fundamental values:
Devotion to Work,
A sense of Mission and Focus
Integrity and Honesty
Fearlessness and Courage
Spirit of Service and Sacrifice

INITIATIVES IN INDIA
There are lots of discussion available in India also regarding the code of conduct of a
civil servant. B.P. Mathur in his thesis “VALUES and ETHICS FOR PUBLIC SERVICES”10
discussed very important points related to this issue. I am hereby quoting some of his important
evaluation:
“While the Central Government has issued conduct rules for government employees
known as Central Civil Services (Conduct) Rules 1964, it does not lay down values
which civil services should follow or a code of ethics. The rules are more in the nature
of “do’s” and “don’t”. The rules are totally inadequate to deal with cases of malfeasance
or misconduct of public servants as they give numerous escape routes for the
unscrupulous. It is time to discard these rules and bring a new code of ethics for civil
servants.
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First Initiative for Code of Ethics- May 1997
The Department of Administrative Reforms of Government of India, had prepared a
Code of Ethics for public services, as part of an Action Plan for an Effective and
Responsive Government11 which was presented in a conference of Chief Ministers
presided by the Prime Minister held in May 1997. The objective of the Code was to
prescribe standards of integrity and conduct that are to apply to public services. The code
also deals with issues such as: public comment, release of official information, integrative
role of public services and continuous improvement through professionalism and team
work. The principles laid down in the code were laudable. Unfortunately they were not
issued as a Code of Ethics for public servants.
Second Initiative for Public Service Values - Public Service Bill 2006
In 2006 the department Of Personnel drafted a Public Service Bill12 which enumerated
fundamental values of Public Services, a Code of Ethics, a Management Code etc. with
the object of developing public services as a professional, politically neutral, merit based
and accountable civil service. The main values by which the Public Servants shall be
guided are as follows:
a) allegiance to the Constitution and the law, democracy, nationalism, sovereignty,
integrity of India and the security of the nation;
b) function in apolitical manner;
c) Act objectively, impartially, honestly, equitably, and in a fair and just manner;
d) Act with integrity and in a courteous and just manner;
e) Establish high standards, and ensure quality service, effective working and prompt
decision making;
f) Be accountable for the decisions;
g) Establish merit as the fundamental principle in employment, promotion and
placements;
h) Discharge functions with due regard to diversity of the nation/community and
religion but without discrimination of caste, community, religion, gender or class
and duly protecting the interest of poor, underprivileged and weaker sections;
i) Provide honest, impartial and frank advice to political executive;
j) Ensure that public money is used with utmost economy and care;
The Public Service Bill has not made any headway and seems to have gone in cold
storage. One problem with the draft bill was that it intended to fulfill too many
objectives. Apart from values and ethics, the Bill envisaged to lay down principles of
management of public services, principles which should govern appointment to public
services, performance indicators for public services etc. With such wide ranging and
diverse coverage of matters relating to service matters, it is difficult to reach consensus
and secure legislative approval.
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Second ARC on Ethics
The Second Administrative Reforms Commission in its 4th report (2007), “Ethics in
Governance” has extensively covered the issue of ethics and observes, “The crux of
ethical behaviour does not lie in bold words and expressions enshrined as standards, but
in their adoption in action, in sanction against violations, in putting in place competent
disciplinary bodies to investigate allegations of violations and to impose sanctions
quickly and in promoting a culture of integrity”. … While recommending a Code of
Ethics for Civil Servants the Second ARC has observed:” Civil Service Values which all
public servants should aspire, should be defined and made applicable to all tiers of
government and parastatal organizations. Any transgression of these values should be
treated as misconduct, inviting punishment”13. Inorder to create a regime under which
quick disciplinary action can be taken against delinquent Government servants, the ARC
has recommended deletion of Article 311 of the Constitution, with a provision that
legislation under article 309 be made to protect public servants against arbitrary action.
The Commission has also suggested certain measures to protect honest Civil Servants
against malicious complaints.
The ARC in its 10th Report on Personnel Administration has re-emphasized the
need for prescribing Civil Service Values and laying down a Code of Ethics ( Para
16.17). The Code of Ethics should include: integrity, impartiality, commitment to public
service, open accountability, devotion to duty and exemplary behaviour( Para 17.5)14….
A Code of Ethics will help giving a public servant a vision, a purpose and an ideal to
strive for while carrying on his public duties. This helps manifesting his full potential and
lead a fulfilling, satisfying and happy life which is the goal of every human endeavour.”15
A high moral standard of conduct among the public servant necessary so as to set an
example for the people at large. Integrity and discipline in the service and political
neutrality are very important for an effective personnel system.
Good Governance and Ancient Indian Ethical Codes
These days the idea of good governance got the interest of academicians, economist and
thinkers of the world. The objectives of the good governance are happiness, justice and welfare
of the people. The means for good governance is promotion of rational will and moral power of
the people. It is also matter of concentration that “the end of good governance is not ‘greatest
happiness of greatest number’ but tolerates and respect for minorities, consensus on social and
constitutional goals and above all ‘Antyodaya’.”16 Indian ethoses have a very rich and old
tradition which is more than 3500 years old. Much of these ethoses are derived from the ancient
Indian scriptures like the Vedas, Upanishads, Ramayana, Bhagavad Gita, Manusmriti,
Arthashastra, etc. In these scriptures we can find ideas related to society, ideals of state, qualities
of a good ruler etc. are mentioned. L.N.Sharma and Sushmita Sharma have given ten indicators
identified by Kautilya which contribute to attaining good governance. These indicators are very
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useful in present time also and these can be an ideal model for good governance. Kuatilya’s
conception of ‘Rajrishi’ is very important for a good king and it similar to the conception of
‘philosopher king’ given by Plato.17 The indicators of good governance are given below as
mentioned in the Kautilaya Arthasastra :
i.
ii.
iii.
iv.
v.
vi.
vii.
viii.
ix.
x.

King must merge his individuality with duties
Properly guided administrator
Avoiding extremes without missing the goal
Fixed salaries and allowances to the king and public servants
To maintain law and order it the main duty of king,. Theft losses to make good from
kings’ salary.
Carrying out preventive punitive measures against corrupt officials.
Replacement of ministers by good ones by the king
Disciplined life with a code of conduct for king and ministers
Lays great stress on appointment of Amatyas who were the highest in status. There were
selected on merit with great care.
Emulation of administrative qualities like uniformity in administrative practice,
competent ministers the king possessing qualities of leadership, intelligent, good moral
conduct and physical powers. 18

The qualities a leader must possess was well laid down by Chanakya, the revered scholar in
political science who gave this world, the first management text in the form of “Arthashastra”
which was written around 4th century B.C. According to Chanakya, a King (a leader) should be
a “Rajarishi” which means a king (a leader) who is wise like a sage. Like a sage, a leader must
have self-control having conquered his senses and at the same time should be well-educated in
the various branches of knowledge. He should cultivate his intellect by associations with elders
and keep his eyes open through spies. He should ensure the observance of dharma
(righteousness) by the people by authority and should avoid associations with harmful persons
and indulging in harmful activities.19 When we are discussing about values and ethics in Public
administration, we have to concentrate on the following points:
What is the present status of ethical codes in the way of promoting good governance and
what problems faced in implementing these codes?
Both government and private institutions follow these codes so that we can have a good
output. If any differences happened, should be eradicated by analysis.
Every profession should have awareness of laws, rules, regulations and conscience as
sources of ethical guidance.
The idea of accountability and ethical governance will get the first order in all discussion.
Administrators should try to strengthening of ethical and moral values in governance.
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We conclude our discussion with this quote, “Public administration is a profession that offers
and unusually rich variety of opportunities to make moral or immoral decisions, to make ethical
or unethical choices, to do good or evil things to people. We ask that, if your enter the field, you
remember to also yourself how people will be helped or hurt by your decisions. Few questions
are more important in any context, but in the context of public life of the nation none is more
important.”21
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9. A PERSPECTIVE IN INDIAN BUSINESS ETHICS
C.V.Jayanthi

Abstract
In this paper I speak about the concept of ethical awareness prevalent today in corporate.
For that purpose I briefly survey the works on Vedas and Upanishads and their relevance in
modern times. Secondly whether the epics are discussed upon as works on dharma? Thirdly what
is dharma for an Indian today? What is the role of Indian literature on the ethical awareness?
Whether they look to the West for ethical theories? Answers to many of these questions are keys
to the unlocked questions about the recent trends in Philosophy in India.
Key Words: Dharma, Upanishads, Vedas, Ethical Awareness.
INTRODUCTION
The ancient philosophical knowledge in India, which is relevant to practice even today, is
evident from the works on dharma such as the Upanishads, Bhagavad Gita, Dharma Sutras etc.
There was no seperative legal body required to monitor the behavior of the individuals. The
modern day has no dearth of individual capacity to grasp the wisdom from these works, but the
practice in line with the knowledge is absent. By that people call the attention of the world to
indicate the lofty pride in the wisdom on one side and the demonical practice on the other side.
‘Which way India?’ is a big question today. What happened to the ethical awareness of
Individuals? Are they following our Vedas, epics and Upanishads any more or do they look to
the West for their wisdom in practice? The answers to these are an interesting note on the recent
trend and the future of ethics in India.
THE ANCIENT WISDOM AND PRACTISE IN ETHICS
The Upanishads or the end part of Vedas are rich in their Philosophical content. The
Vedas are called dharma moolam, the source of dharma (Kane 1930, 4). They indicate the
purpose of life. It is said that (Sankara 1989, 7) being born as a man, having desire to liberate
oneself and seeking association of men of wisdom is indeed rare; “Mana eva manushyanam
karanam bandha mokshayoho”, the mind is the cause of both liberation and bondage. “Na
karmanana prajaya dhanena thyageneke amrtatvamanashuhu…, (Kaivalyopanishad 1991, 15)”,
not by action, people (kith and kin) and wealth does one realize the concept of immortality.
On studying the Upanishads, it becomes apparent that an underlying assumption of the
Indian ethos is that the individual reflection and self analysis plays a vital role in life.1 The main
principles from the Chandogya Upanishad are tapas, danam, arjavam, ahimsa and
satyavacanam. Geden quotes the Chandogya Upanishad as stating “life is a soma festival and in
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this miniature ethical system in five words is incidentally inter woven, when as the reward of the
sacrifice (dakshina), which is to be offered at the great sacrificial feast of life, are named:-(1)
tapas, ascetism; (2) danam, liberality; (3) arjavam, right dealing;(4) ahimsa, no injury to life;(5)
satyavacanam, truthfulness.” (Geden, 2011, XVI, 365)
The Vishnu dharma shastra divides wealth of house holders as three varieties; sukla
which is by free gifts, inherited wealth, wealth which comes at the time of marriage; sabala are
the things obtained from sale of forbidden goods, or from one who is under obligation to sell,
obtaining from the castes below one’s own varna, things obtained by bribe; Krsna are the things
obtained by avocation of a varna other than the immediate lower one, what is obtained by
gambling, theft, violence and fraud. Though the detailing of concept of ethics in these old works
was meant for practice, rather than the more theoretical (though sometimes deep) analysis of
ethics which may be encountered in Western metaphysics, it also incorporated and was the
outcome of high thought. So when men acquired wealth the right means was described and
practiced. Men stood up to their speech, for honesty and truth.
RECENT DEVELOPMENTS IN BUSINESS ETHICS
The works of dharma shastra like various sruthi, smriti, and apta vakyas are still in
practice but not overwhelmingly.
But again and again individuals are turned outward seeking these. In the hectic day of
living for survival many in fact do not bother about the mind and its thoughts. There is no time to
reflect, the concept of liberation is itself questioned these days and though people do look to their
conscience to a certain level, the seeking after mental purity is not the objective. “The Indian
ethos may have existed once upon a time. It doesn't today. There is too much individualized
brutishness prevalent at every level of society. Let's hope the press will re-double its efforts and
uncover the realities which we have carefully ignored. Then, maybe, we will be ready for
transformation” (Romesh Thapar 1980). The current scenario in India is alarming to the common
man; for much reformation is required to bring in the floating values and morality in common
practices.2
RESEARCH ON ETHICAL AWARENESS
The Indira group in and around Pune conducted one survey on ethical awareness in India.
The Ethical awareness survey report by Indira Group is divided into two sections. The first
section discusses whether at the student level they are able to recognize what an ethical issue is
and whether the study of ethical awareness is welcome from their side. As a logical continuation
the ethical awareness of teachers is also added and their area of study is about whether they
would take effort to take training and teach ethics as a subject is also studied. The second part
studies ethical awareness in corporate employees using an awareness survey conducted in
companies located in Pune and its periphery. The top drivers of unethical behavior were found to
be: cut throat competition, pressure from the top/ bosses, government interference, globalization,
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and over smart accounts/legal advisors. In concluding, Prachee Javadekar observes, “The major
findings of this survey are: the standard of ethics in India is low and is also declining. The
teaching community finds it difficult to impart ethics education formally. The students are
confused about ethics. The corporate employees feel that they have to behave unethically due to
external forces. Thus, there is an urgent need to make (all) the citizens of India ethically
responsible. To redefine (the) ethical practices and build consensus upon them. To incorporate
ethics in the systems and procedures followed at institutional and Governmental levels.” One has
to learn to share credit for success with the inner team so that they feel a part of the mission.
(Indira Institute 2010)
According to the survey, ethical practices have to be revived in India. It can be done by
due credit to the employees of various corporate for right practices.
Similar to this survey, an ethical awareness survey of corporate employees was
conducted as a part of the doctoral research of the author of this paper. However its focus was
slightly different: it tried to study what theory they follow today and whether they were aware of
the fact that awareness was from within? There were more than 175 respondents from
companies located in the major cities in India. The results were slightly different from those
obtained by Indira. People do seem to follow the concepts like nishkama karma, etc., in India and
also they are aware of the fact that the awareness is always from within. But then, what makes
them deviate from the self set standards of ethical models? Basically the individuals in ethical
practice in life accept their greed for money. The greed for women land and gold has returned
again. The theory and practice has a wide gulf as far as ethics in life goes.
The greed for women has also lead to the injustice we came across in the newspapers
these days. Is it the media which is bringing it to limelight or the crime rate is more? The
newspapers and media are sensitizing the issue. The modern amenities like social media also
make people aware of their individual rights from childhood.
What is lacking amidst the common mass is the ability to have strength to face the
troubles and turmoil. The teachings of Upanishads are a readymade tailored to the needs of
common man today. As observed by Hume it is what is in treasure for the future India. To have
discipline and courage to live an ethical life has to be absorbed in every Indian for a better
tomorrow. The question is then how these values can be made more practical. The words of
wisdom from Himalayan saints have guarded the nation and would do so in future. When men
reach masters for wisdom and not the person called saint there is a hope for better tomorrow. It is
the teaching not the persons who are called saint to be followed. The concepts and principles
alone, which are in the air in a conservative country like India would speak itself volumes about
the ethical practices still prevalent in the country.
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CONCLUSION
Ethical awareness is the ability to guide one’s behavior by one’s self. It is to have
concern for a principle centered life, fearless devotion to the righteous life, ability to fight against
the injustice, being tolerant, being skillful and deriving joy at it and the ability to locate the crux
of the ethical dilemma. As far as India goes it is still a land of ethical awareness The concept of
purification of mind, yoga, meditation which triumphs the world are from our Indian soil. With
such a cultural difference and varied beliefs we still are a nation with its multiplicity in
wonderment. When there are nations who try to interfere in others affairs to conquer them, India
inspite of foreign disturbances had averted wars and are tolerant to its neighbors. It is due to the
concept of Satyagraha; Indians are not lacking in their inherent potential, they are warriors of
high order and also peace lovers who are self controlled. The various scams and unethical
practices are due to the few who come to power and have misused their capacity. The greedy are
in the picture but that does not make our entire nation. The seed of integrity in the soil, cannot
be washed away completely by any amount of cultural intervention. It has a charm and longevity
from Himalaya to the rock memorial in Kanyakumari.
NOTES:
1. Similar sentiments have apparently been expressed by Socrates “… the unexamined life is not
worth living”. (Plato , 35)
2. A forceful exhortation from a rather different source expressing similar sentiments is as
follows:
25 Therefore I tell you, do not be anxious about your life, what you will eat or what you
will drink, nor about your body, what you will put on. Is not life more than food, and the
body more than clothing?
26 Look at the birds of the air: they neither sow nor reap nor gather into barns, and yet
your heavenly Father feeds them. Are you not of more value than they?
27 And which of you by being anxious can add a single hour to his span of life?
28 And why are you anxious about clothing? Consider the lilies of the field, how they
grow: they neither toil nor spin,
29 Yet I tell you, even Solomon in all his glory was not arrayed like one of these.
30 But if God so clothes the grass of the field, which today is alive and tomorrow is
thrown into the oven, will he not much more clothe you, O you of little faith?
31 Therefore do not be anxious, saying, ‘What shall we eat?’ or ‘What shall we drink?’ or
‘What shall we wear?’
32 For the Gentiles seek after all these things, and your heavenly Father knows that you
need them all.
33 But seek first the kingdom of God and his righteousness, and all these things will be
added to you. (The Bible, 2011) .
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9. IS IT JUSTIFIED TO APPROVE EUTHANASIA BASED ON THE
RIGHT TO LIFE WITH DIGNITY: AN EXAMINATION
Malay Das

Abstract
The right to life is a basic and fundamental human right. It does not mean any kind of
human existence but an existence with dignity. The right to life so should be understood as the
right to life with dignity. A section of thinkers believe that those who possess the qualities of
self-consciousness, power of reasoning and ability of making relationships living a dignified life.
They are recognized as human persons. Any act harmful to the life of a person is considered to
be an offence. And those who are in permanent vegetative state owing to illness and unable to
possess the qualities required for being a person are recognized as merely human. The life of a
terminal ill patient becomes too sour and agonizing that its prolongation cannot be deemed to be
preservation of life sanctity. Such a condition of living is undesirable and the indignities involve
in this situation hurts the right to life with dignity. Thinkers, who speak of the quality of life and
on based of it making division among human being, recommend euthanasia to the terminal
patients because it is only the act of ending life that could release them from suffering. And it
would also be a dignified way out from the material world. A dignified death is also an integral
part of a dignified living. We shall examine the argument of approving euthanasia formulated on
basis of the right to life with dignity and try to show its inner weaknesses for not being
considered it as justifiable.
Key Words: Human persons, Merely human, Living with dignity, Dignity of life, Affront
The law of every civilized country guarantees to every citizen the liberty of thought,
expression, belief, faith and worship. It also promises to promote fraternity and assures the
dignity of an individual. This assurance means that every individual has the right to have a
dignified existence from birth to death. A dignified existence certainly cannot mean a life of
unbearable misery caused by incurable physical or psychological ailment or a life in the state of
persistent vegetation. This is the reason the society pursuits since long to attain an acceptable
means which relieves terminally ill patients from their miserable lives in a dignified manner. The
act of euthanasia is one that society nurtures for long period of time in respect of this question.
Euthanasia generally means to perform a deliberate action with explicit intention of ending the
life of a person, without any selfish motive and purely out of empathy and compassion of the
patient, suffering in an incurable disease and living a meaningless life.
We have found instances of willful death both in the history of Eastern and Western
civilization of mankind. Nevertheless the issue of euthanasia gets prominence throughout the
world since the second half of the last century owing to a number of social and legal
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developments. These includes the advent of modern medical technology and availability of
artificial measures to prolong life; land mark court cases challenging laws criminalising
euthanasia; the going elderly population, the increase of number of people affected by
HIV/AIDS, and the declining influence of organised religion. Euthanasia as an act of ending life
of a terminal person is a debatable as well as a sensitive issue in the world. Except few, most of
the nations still confront with the socio-moral impact of euthanasia. The law commission of
India in its 196th Report on Medical Treatment to Terminally Ill Patients (Protection of Patients
and Medical Practitioners) March, 2006,1 recommends passive euthanasia as the means of right
to die for terminally ill patients with detail discussion and analysis of recent developments on
this issue. The Government of India expressing reservation on the report turned down its
recommendation. The debate over euthanasia for terminally ill patients revisits in India after the
Supreme Court verdict on 07 March, 2011, regarding the case of Aruna Ramchanda Shanbaug vs
Union of India.2 The highest court in its judgment rejected for certain reasons the plea to
discontinue Aruna’s life support but allowing passive euthanasia in rarest of rare cases setting
strict legal and medical guidelines protecting it from plausible misuses. The apex court through
its verdict actually favours the recommendation of 196th report of law commission and admits
the right to die of terminally ill patients in the form of passive euthanasia. The minister of Law
and Justice of India Mr. Veerappa Moily in his immediate reaction of this judgment admitted that
there should have a law in India regarding euthanasia and called for serious debates over this
issue. However, there was hardly any debate in the parliament over the issue of euthanasia. The
right to life with dignity is one of the primary principles based on which proponents of
euthanasia try to justify the act of hastening death of a terminal patient. The same is also come
under the purview of the 196th Law Commission report and the verdict of the Supreme Court of
India.
When we speak of the right to life we do not speak of merely animal existence or
vegetative existence but the existence with dignity. In order to live with dignity one should
possess certain developed psychological qualities of self-consciousness, power of reasoning and
the ability of making interpersonal relationships. Those who possess the qualities are recognized
as human persons and those who unfortunately some or other reasons unable to possess the
qualities are called merely human. Personhood becomes something that one acquires. It is only
persons to which the right to life is applicable. The life of a person is intrinsically valuable and
utmost care should be taken for its protection and preservation. The question of the right to die
could not arise in case of a person. It is only in case of merely human, who are alive but do not
possess the qualities of being a person, the question of right to die arises.3 A merely human is no
one but the terminal patient who lives a vegetative life. Those who favour euthanasia argue that
in a permanent vegetative state the life of a human is so beset with suffering, indignity or
hardship that it ceases to be worth living. It is not worthy to prolongation of life in such a
situation. Generally speaking, living with dignity signifies a life in which a person lives
accordingly to the inherent value pattern of life conceived and designed by him. It excludes a life
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where a person becomes totally incapable of living like that or can live on only with the aid of
other persons even for carrying on a normal existence. The time to exercise the right to die
arrives when life becomes a dreadful event and it is no longer possible to live with dignity. Death
is a final destination and it is the point of culmination of life. It is inevitable that every living
being has to die one day. Those who understand the true character of life and death neither fear
death nor try to escape from it. They accept it, welcome it and let it happen peacefully without
any fruitless struggle. Death with dignity signifies an end which is easy, kind and peaceful, with
the least amount of physical and psychological suffering. All pain and agony prior to death is
psychosomatic and often causes such a deep emotional wound that the mind makes the final
decision, mostly subconsciously, sometimes even consciously to let the flame of life get
extinguished. The primary purpose of euthanasia is to save and relieve an individual from severe
physical and psychological pain caused by incurable terminal illness. It has another purpose and
it is to relive a person from a condition in which he becomes practically dead, but is deemed
clinically alive.4
Euthanasia is not surrender but conquest of death. The true is that embracing death one
actually conquers the fear exists in all human being concerning the stroke of death. As stated by
F. Bacon in The Essays on Death “I do not believe that any man fears to be dead, what he fears is
only the stroke of death”. Accepting euthanasia one proceeds to nullify the stroke of death and
obtains as a result a peaceful and good death.5 A dignified death is also a significant part of
dignified living. Proponents of euthanasia believes that just as the concept of life is incomplete
without the concept of death, similarly without the concept of dignified living is incomplete
without the concept of dignified death. It suggests that the right to life includes both the rights of
dignified living and dignified death. In case of a terminal patient who is in severe physical and
mental pain or is in a permanent vegetative state approving euthanasia would be the most
humane solution. It relives such unfortunate persons from indignified living and ensures a
dignified death through an easy and peaceful way. Hence where medical science fails, euthanasia
is the most justifiable means from the perspective of the right to life.
The above argument in favour of euthanasia seems convincing and humane at first glance
but it has inner weaknesses. The argument involves a misconception. The concept of living with
dignity in that argument wrongly equates with that of the dignity of a life. A dignified living and
the dignity of a life are two different and independent conceptions. The former is relative. It
depends on the physical world and a person’s own desires of material pleasure. And so it varies
to different persons and to different situations. The latter on the other hand is absolute. Human
life is intrinsically valuable. The value of a life neither increases nor decreases in any
circumstances. The significance of a human life for not being affected by any internal or external
matters entails its unconditional supremacy and sanctity. It is thought that bread, clothes and
home are three basic elements that a person needs to live with dignity. Those who secure the
three basic needs are said to live a dignified life. Nevertheless, there are numbers of person live
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in our society who is deprived of these three basic requirements. They are homeless, live in
pavement with malnutrition and not having sufficient clothes. There is no doubt in it that such a
kind of living is indignified in all respects. But it does not mean that such a distressful living
makes their life worthless. The dignity of life of those unfortunate people is no less inferior in
any sense than those who are fortunate. The same is true for those who once live with dignity but
at present owing to affecting by terminal illness lives a vegetative life. It is nonsense to assert in
such cases that before affecting incurable illness the life of them are worthy but now the life
losses all its significance. The value of life remains unchanged whether it is the life of a healthy
person or a life of an illness one. The dignity of life does not vary in either occasion. It points out
that the question of the right to die could not arise at all on the ground of the dignity of life. The
right to life actually speaks of the sanctity of life. That is why each and every human by birth is
entitled to enjoy the right irrespective of circumstances. The act of hastening death to a terminal
ill patient in the name of euthanasia practically hurts the right to life of that person instead of
protecting it. It regards euthanasia as an act of cruelty rather than a compassionate one.
Moreover, in the above argument in favour of euthanasia the act of hastening death is
recognized as a dignified end of life. The fact is that it is not possible to anyone to help one to
death with dignity. What one can do most is to minimize the indignity of death. Indignity
conveys the idea of an affront. Hence, a death without indignity would be one in which no
affronts occur. Ignoring the ability of rationality or power of reasoning of a man is an affront. In
such a case we affront one’s dignity by failing to acknowledge him/her as an individual; instead
treating them as an object or an animal. For example, if one is euthanized without consent
(“involuntary euthanasia”), this would look like an affront to someone’s dignity (even if he
would have chosen that option had it been offered); it looks as though one has “put someone
down” like an animal.6 Not all cases of affronts to human dignity, a human agent play the key
role. There are cases where inflicting disease takes away an individual’s ability to reason which
might also be considered as an affront to human dignity. A death without indignity will be one in
which these types of affront do not occur. Inflicting indignity on others is a moral failure, a
failure to recognise their human dignity; it does not remove their dignity either in its minimal or
fullest sense. If someone is subject to involuntary euthanasia, or lied to about his diagnosis, then
he is wronged, affronted; but he may still live his life, and die his death, with (greater or lesser)
dignity in the face of that indignity.
Christ (and other martyrs) suffered great indignities but died with dignity. Mohammed
Ali is sometimes praised for the dignity with which he faces his Parkinson’s disease. The dignity
of one’s death depends on his personal qualities irrespective of circumstances in which he dies.
Dignity is something that is achieved through live virtuously. Someone who lives a good life will
die in that way. Health care professionals cannot ensure the death with dignity. What they can
most is to help one to die without indignity or to minimize the indignity of a dying patient.
Controlling pain of a dying patient is an example. In the conception of death with dignity, the
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term “death” stands for the process of dying, and the term “dignity” has been taken to apply
virtuous way of living. It signifies that dignity is a function of someone’s personal qualities and
that a death with dignity is a personal achievement. It is not something that can be conferred by
others, such as health care professionals. It points out that there is no logical connection between
euthanasia and the death with dignity.
We may thus conclude from the above discussion that in the true sense of the right to life
it is unjustifiable to approve euthanasia.
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11. THE RELEVANCE OF PHILOSOPHY IN THE 21ST CENTURY
Koppula Victor Babu

Introduction:
Is human value acquired or inherited? Human behaviour, desires, aptitudes, and attitudes
always constituted the central stage of discussions of all philosophers, Indian or Western
irrespective of the period. The focus is on the central and pivotal role of human beings as the key
factor in the developmental process. Human values are important irrespective of the nationality.
Decent living conditions with the political and civil freedom to promote the life in community,
living a healthy life, are important indices for human excellence and economic progress. The
prosperity and progress of a nation depend not only on the material resources but to a large
extent on its human element too. Increasing the knowledge, providing the requisite skills,
increasing mental and physical abilities, all these aid the human capital.
We put forward many goals. These are meant for the billions of people. For these goals to
become meaningful and a reality, the nation must commit itself to work on the human values. It
is important to work on the human development and when this research addresses the subject in
detail, it will be a journey through the ages as to how philosophy viewed this aspect. The present
research examines the social values, makes us understand our obligation to human beings from a
national and global perspective.
The purpose of research on this topic “The Relevance of Philosophy in the 21st Century”
is primarily intended to bring out the areas of concern where the child misses the values while
studying and to produce a proposal that addresses concerns of youth. The fact remains that there
is urgency to identify the practical importance of lack of harmony in society and also to find out
ways as to how the contemporary challenges can be faced.
The two basic human urges are reasoning and vision. Indian philosophy is not a merely a
theory but a “way of life”. The Indian Philosophers represent a synthetic and balanced approach
to two tendencies: “Know in order to believe and believe in order to know”. Accepted values
must be taught, encouraged and supported at national and international levels. The pluralistic
society recognizes the human rights of each individual and that should be treated equal.
Humanistic values are built upon moral and ethical values.
We have to refer to the schools of Indian thought which are from the Indian Philosophy.
Belief in the reality of the world, Belief in the reality of the Self, Faith in the law of Karma, Faith
in the law of transmigration of soul, feeling of bondage to Samsara and necessity felt for
emancipation, Authority of Vedas, philosophy based on psychology where in the ego is studied
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in all its possible states viz, waking, dream and dreamless states and philosophy as a means and
not as an end in itself, these are the tendencies.
Philosophy distinctly adds measures for the betterment of the human race particularly at a
time when the values are deteriorating with no value attached to human life. Philosopher’s
understanding is based on reflection and their vision and wisdom will formulate a decisive role
to bring into equilibrium the requirements of happiness, freedom and justice. Advancement of
technology, apart from its use to provide material benefits, also can create havoc to human life
by way of man made disasters. Regional differences, discriminatory attitudes, establishing
supremacy over other nations and erratic behavioural patterns disturb the living conditions.
Philosophers Views on Human Values :
Philosophy is critical in the sense it investigates the principles of knowledge; as
rationalistic, it accepts the competence of reason in the search after truth; as humanistic, it
studies man; as spiritualistic or idealistic, it makes the mind an important factor. Kant said that
the subject matter of philosophy is all comprehensive. Whitehead said “It is descriptive of the
generates which apply to all details of experience.
The systematic period of the two great philosophers of antiquity, Plato and Aristotle, is
characterized by a concern for all the problems of philosophy. The metaphysical problems
concerning reality and the humanistic problems relating to man’s knowledge, conduct and place
in the world order. Plato and Aristotle build upon the foundations laid by the master Socrates and
construct rational theories of knowledge (logic) conduct (ethics) and the state (politics).
One cannot miss the Greek’s Sophists period of enlightenment. The individual began to
think of himself independent of the old traditions. “Man is the measure of all things” is the
famous saying of Sophists.
Descartes stressed the importance of philosophy to practical aspects of knowledge and in
his words “Philosophy is a perfect knowledge of all that men can know as well as for the conduct
of his life as for the preservation of his health and the discovery of all the arts”.
Soren Keirkegaard, a Danish philosopher, followed the argument and technique of
Socrates in the field of epistemology and ethics as well. He further believed that the highest
philosophical merit that any man can attain was self knowledge. Man can exist at any one of the
three stages of life viz., (1) Aesthetic stage of life (2) Ethical stage of life and (3) Religious stage
of life.
Karl Jaspers a great German existentialist in his book “Man in the Modern Age” makes
an in depth study of the effect upon man of science, technology and industrialization. Man in the
modern age has lost his individuality and humanity and has become mechanical. He is bored. He
is afraid to look inside because his inner life is completely desecrate and vacuous. He is afraid
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that through inward look he would lose the world. The main purpose of philosophy is to guide
main, not to preach escapism. Philosophy, should enable man to attain peace of ‘mind’.
Jean Paul Sartre, a French Philosopher developed insights into existentialism.
Existentialism is a Humanism. This is to make every man aware of what he is. Responsibility of
his existence rests on him. When he is responsible for himself he is responsible for all men. What
is good for us has to be good for all. In general our life is based on half hearted approaches
without firm commitment.
John Dewey an American philosopher and educationist, insists, that one has to apply
critical enquiry in problem solving and his procedure of five steps can be applied to personal,
social conflicts and weighty scientific problems.
The ancient Indian philosophy believes that life is full of suffering and that the aim of
religion and philosophy is to attain freedom from suffering. The contemporary Indian thinker
acknowledges the reality of suffering and speaks about the possibility of an escape from it. Some
of the contemporary Indian thinkers go to the extent of saying “through pain and suffering, life
gets dignity and a human significance.”
Contemporary Indian thinkers are aware that there is a distinction between a “purely
academic philosophy” the philosophy of the scholar and a philosophy of life and existence the
philosophy of wise man. Deliberations were on conduct, behaviour and way of life. There is no
simpler way to describe human mind.
Renaissance movement led by Raja Ram Mohan Roy, Humanism of Tagore, Humanism
of Radhakrishnan, Swami Vivekananda’s social philosophy, universal religion, neo-vedanta;
Radhakrishna’s idealist view of life and the finite aspect of man; Tagore’s views on creation,
finite aspect of man and infinite aspect of man; Aurobindo’s triple transformation and integral
yoga; Mahatma Gandhi’s Truth is God, Satyagraha, Ahimsa, Sarvodaya, trusteeship; Nehru’s
views on democracy, socialism and secularism; J. Krishnamurthy’s conception of the thought,
and concept of Mind: and Prof.K.Satchidananda Murthy’s beliefs on views on political and
religious situation, view on polity and spirit of sportsmanship. All these modern thinkers
abundantly discussed about human values.
Philosophy seeks to provide answers to the numerous riddles and paradoxes that confront
the human mind. From time immemorial seers and saints, scholars and scientists have turned to
philosophy for solutions to the endless problems of human existence. More recently it has been
aptly said if the purpose of life is a life of purpose, only philosophy can help humanity in finding
a roadmap for harmonious living. Man has conquered nature but is unable to conquer his own
nature said Maxim Gorky the Soviet author. One of the biggest challenges facing human kind is
the problem of human relationships. Science and technology have conferred on man innumerable
benefits. Longevity is on the increase. People are living more comfortably than before though
poverty continues to afflict more than half of the seven billion people living on planet earth.
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This is the age of the computer the mobile phone, the awesome power modern
technology. A click of the button or a press on the remote brings many pleasures, joys and
headaches too into every home. Still, there is no peace at home, no harmony in society and no
happiness for most people. Anomie, boredom, addiction to alcohol and do addition internet have
reduced human life to meaningless existence in many towns and cities. Only philosophy can
discuss and solve contemporary challenges created by (1) growing technological power (2)
growing human greed (3) increasing poverty (4) alarmingly rising violence.
War is now taking new forms such as terrorist strikes that kill innocent people in
mindless violence. War begins in the minds of men says UNESCO charter. As a scholar puts it
“the minds of men are nurtured in nurseries”. In every home the young minds must be taught the
importance of human values and the need for global peace and harmony. As Harvard President
Neil Rubenstein said the of higher education ultimately is “how to create a just and humane
society”.
In the 21st Century the school, the media and the NGO, civil society institution will shape
human destiny. Philosophy will become the source of human values at both micro and macro
levels. My study, in a humble way, seeks to raise such issues and explore avenues for improved
human relationships at all levels.
Human Values in Social Philosophy :
Social philosophy is the philosophical study of questions about the social behavior
(typically of human), ethics and political philosophy all share intimate connections with other
disciplines in the social sciences.
Human values in the ambit of social philosophy, are social agency and free will the will
to power, accountability, speech acts, situations, modernism and post modernism, individualism,
crowds, property rights, authority, ideologies, culture criticism. Each one of the above concepts
are intended to identify the human acts, stipulate the external factors, and create motivational
traits. Many themes in social philosophy include the self, social entities, and the relationship
between them. Social philosophy often mixes with sociology and psychology.
Human Values in Political Philosophy:
Political philosophy is the study of concepts such as liberty, justice, property rights and
law. History of political thinking, takes us back to antiquity. Philosophers were obliged to
confront social and political breakdown, and seek solutions to the crisis. Disintegration of the
social order was avoided. Aristotle’s dictum was that man seeks to be happy.
European age of enlightenment, new theories about what the human was led, to a
conceptual distinction between state and government. The industrial revolution reshaped human
society. Contemporary period debated regarding punishment and the degree to which human
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constraints on action are determined. Influential philosophers were Confucius, Chankya,
Socrates, Plato, Aristotle, Thomas Aquiuas, Thomas Hobbes, Spinoza, Locke, Rousseau, Kant,
Bentham, Mill Marx, each of these contributed and created thoughts such as relating ethics to
political order, divine virtues, righteous government, world peace, social justice and governance.
All these focused on human values.
Ethics of Humanism :
Ethics is the science of conduct. It considers the actions of human being with reference to
their rightness or wrongness. Different philosophers projected different theories on moral
consciousness and judgment. Categories of duties, moral codes outline many requirements to
treat every individual as a person and never as a means to attain some end.
Virtues (a) Cardinal Virtues (b) Courage (c) Temperance and (d) Justice, these qualities
are human values and harmonious balance has to be arrived at between them. We need ethical
standards because they provide us the basis to reconcile with selfish interests of the individual
with the interests of the group. Values are misplaced in the present turmoil. Better ethical
guidelines are required for broad based applicability. Entire human race is one community.
Human Values in Professional Fields:
When it comes to professional fields, the basic requirements are to obtain proficiencies in
the chosen fields, such as a doctor, lawyer, engineer, architect etc. Professional ethics determine
the methodologies outlined.
All over the world people are wanting their independence and their sovereignty. Humans
aspire of their distinctiveness. Managers know that when people are treated with dignity the
efficiency improves. Humans value respect and recognition. People’s beliefs cannot be ignored
and managements have to be cognizant of this basic ingredient.
Human Values – Philosophy of Education:
Man is essentially a member of the community. Political, social and economic
improvements are for the better being of man. Human heritage focused on spirituality and efforts
are to know the Divine within and Adhyatmika vidya catered to these vital requirements.
The youth of modern India strove to become dynamic and education became the source.
Upanisads advocated this character development aspect. Education is not worth its name if it
does not generate a feeling of character and value formation.
Human integration is sought by way of education and all philosophers propounded this,
virtues have to be taught at school level and children are to become contributors to the society
and cause betterment. Human values in education become a subject of utmost importance.
Values once imbibed and forgotten, and they are unable to accept the technological changes in
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entirety. The philosophers need to focus on the educational methods, taking into consideration
the impact of transition. Philosophy in education enables to treat education comprehensively;
paying special attention to the observations of modern philosophers in east as well as west.
Human Values in Science and Technology:
Science and technology with its rapid growth is of paramount importance for a better
economy. The knowledge and skills required to face these challenges are an asset.
Understanding, mutual respects, team spirit, confidentiality, risk taking are all requirements.
With this type of acumen and with values, honoured and protected by the authorities, the team
members perform for profitability.
Conclusion :
There is an increasing awareness amongst the world community for achieving better
living standards and to ensure that economy balances out to a reasonable degree. The fact
remains that some nations are developed, some developing and the remaining underdeveloped.
The world leaders apart from their own strategies in the areas of military, protection etc, always
project ideal views with other countries to share and participate for bettering the life style.
Mineral resources are spread over the globe and the wealth of the nation to a large extent
depends upon their share of owning within their territorial limits. Industrializations depended
largely on their capacities. One significant factor is that Human element is common to all.
Billions of people play their roles globally. Our effort has to be to erase the artificial structures
and recognize that the individuals mind and behaviour is what ratters’. Virtues and vices have to
be dealt with. The research topic aims at these human values, a subject of concern centuries ago,
and with ongoing significance for now and future. Inspite of the fact that the human race has
performed extremely well from its evolution, there is a lot desired. The deficiency primarily
stems from the “mind” and the thinking/ decision process. Individual’s rigidity, ego aspects need
to be understood, and trimmed to meet challenges that the world is facing today.
Human potential is the best of all assets and ignoring these human values will mean that
knowingly the nations are marching towards imperfection, which might even affect the very
survival.
Human values and ethical concerns have to be dealt with, understood, analyzed and in the
appropriate manner, to be communicated to the majority of populations across the world. This
can be accomplished by way of publishing findings, conducting seminars and with the help of
the media make it available to the society at large. Educational institutions, industrial sectors,
and other agencies and many other associated groups should benefit and understand the need for
asserting on human values.
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Individual always aims to uphold his self esteem and ego. Role of Philosophers is of
paramount importance. Established norms are vanishing rapidly. The modern age demands
express attention to let philosophy regain its supremacy.Leadership is imminent to ensure that
every human being is respected and recognized. The ideals have to be incorporated in day to day
life. Its applicability covers present as well as future generations. It is not out of context to
mention about the concept of “Chinese Room” brought out by John Searle. A program cannot
give a computer a “mind” regardless of its intelligence/ behaviour. A Robot does not have a
feeling. Human actions perceiving, feeling and thinking; all these have to be cognized and
respected.
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12. LIFE IS PHILOSOPHY AND PHILOSOPHY IS LIFE
Maya Mainkar
Introduction
We have conflicting views about philosophy. Some believe it is a battle against custom,
while others believe that it is a problem for every solution. A third set among us believes that it is
a presentation of unintelligible answer to insolvable problems.
Philosophy is the fundamental nature of knowledge, reality and existence. That is why
the philosophy of one century is the common sense of the next. Philosophy will serve us better if
it becomes common sense quickly, maybe within a few months from which it has come into
existence.
Philosophy of one century becomes common sense a century later due to intellectual
inertia in human beings. We happily start using alcohol, tobacco and drugs, but we will be
suspicious of the excellence given to us by others.
Philosophy
The word philosophy is desired from the Greek word philosophia, which means ‘love of
wisdom’. Wisdom is the quality of showing experience, knowledge, and good judgment.
Here it becomes necessary to know the meaning of the word intelligence as well. There
are reasons for it. First, intelligence and wisdom complement each other. Second, the two create
a perfect understanding, when used together. Third, and foremost, most of us have vague
understanding of words. This may not harm us on its own. The harm comes when we use the
word to mean the opposite of what it ought to.
Intelligence is the ability to gain and apply knowledge and skills. We all are endowed
with sense, reason, and intellect. Somehow we are unable to use them consistently to live with
contentment.
This happens because we are not born with the ability to use our minds wisely. We have
to be taught to use them well. We have random and chaotic sensations as children. Our senses
provide us with information, as we grow older. This information is an incessant flow. It is so
huge that we cannot use even one per cent of it. The ability to use this information has to be
learnt by us. Without precise learning how to use available information makes us succumb to
even the ordinary pressures of existence.
The Terror of Knowledge
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Knowledge can be very false, and false knowledge can be more damaging than
ignorance. Those who believe that knowledge is power, in reality, advance false as well as true
knowledge. False knowledge is of two kinds; one that does us harm and the second that is not
required by us. The world has over one billion books. We read no more than two hundred books
in our lives. This is no more than a drop in the ocean. This drop helps us only if we choose
wisely what we read, otherwise this information causes mental clutter.
Perception and Cognition
Perception is the ability to see, hear, or become aware of something through the senses. It
is also the ability to understand the true nature of something.
Cognition is the process of obtaining knowledge through thought, experience and the
senses. Our consciousness develops in three stages: the stage of sensations, the perceptual, and
the conceptual. Sensations are not retained in our memory; nor are we able to experience a pure
isolated sensation. Our sensory experience is an undifferentiated chaos as a child. Discriminatory
awareness begins on the level percepts.
A percept is a group of sensations automatically retained and integrated by our brain. It is
in the form of percepts that we grasp the evidence of our senses and apprehend reality. We
acquire the knowledge of sensations as components of percepts much later. It is a scientific,
conceptual discovery.
Our senses do not provide us with automatic knowledge. They only provide us the
material of knowledge. Our mind has to be trained to integrate this knowledge to suit our
purpose. We have to omit what is irrelevant and then we have to learn how to use what is left.
Just knowing is not enough. We may know a hundred books on cooking. They can make us excel
in any examination, but they cannot make us capable to even bake a loaf of bread. We have to
learn the skill to cook. In addition, and more importantly, we have to apply our minds to cook
nutritious, balanced and hygienic food. The need of a child is different from an adult, as are of an
athlete or an old man. It requires wisdom and creativity to produce health out of food without
compromising on its taste.
As a child, our awareness is similar to a higher animal. We can see and hear but we
cannot mentally separate attributes. Like animals, our range of perceptual awareness is also
limited. We cannot visualize more than four or five objects. As we grow older, our perceptual
awareness grows, but is still limited. We cannot visualize a thousand trees or a distance of ten
light-years. We can deal with knowledge of that kind only through our conceptual faculty; where
we are able to deal with abstract ideas.
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Wisdom and Intelligence
We create things. The source of these products is our intelligence. Intelligence is our
ability to grasp the facts of reality and then deal with them in order to create things. This is why
intelligence is our most precious attribute. We cannot create without it.
Human beings are ill and poor in such large numbers because this attribute of creation is
neither recognized nor rewarded by society. It systematically extinguishes it in a growing flood
of irrationality. This happens everywhere. Religion asks us to believe in the unknowable. Our
homes are places of great solace but they are also places of prejudices and stern control. Our
education applauds mediocrity. It advances inert facts. It induces shyness and a higher grade of
prejudices. It forces children to indulge in mechanical learning and tests this mindless
accumulation of facts through periodical examinations.
Wisdom and intelligence complement one another due to their ability to provide ways to
us to upgrade knowledge into purposeful action, which helps us to achieve what we, want.
This ability to achieve what we want should be the only purpose of education. At present,
it is obsessed with cluttering our minds with knowledge. It must put knowledge in front of
students and then create a technique, which inspires them to use this knowledge to create and
fulfill desires.
The art of being wise is to choose precise information. It is also the art of knowing what
to overlook. There is no such thing as collective wisdom of individual ignorance. Wisdom is
meaningless until our own experience has given it meaning, and there is wisdom in the selection
of wisdom. Knowledge is just a range of information. It is important, provided it is useful for our
purpose. For this, we have to search a needle out of mountain of way. Once we have that needle,
we have to learn to stitch clothes with it which are comfortable and elegant. If stitching is not
what we want, we may have other needs for the needle. We may become a cobbler or a surgeon.
We have to throw away the needle if it gives us nothing and go to the right mountain of hay.
However, finding a needle is the beginning. So is becoming a surgeon. A good surgeon
has acquired precision in skills by learning from others. He has as yet only fulfilled a very
miniscule fraction of his mind. He excels when he decides that he would improve his skills with
every breath he takes on what he has done earlier. This provides him the impetus to improve his
thoughts. This leads to creative ideas, which lead to improved solutions. This is how he improves
the quality of the life of his patient. He also improves his own life if he extends this attitude to
every aspect of his existence. This, in essence is true wisdom. What is true for a surgeon is true
for every human being. This is how food gives us health and medicine gives us freedom from
disease. This is how we provide clean water and air. This is how everything that touches our
lives becomes a source of unending joy.
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Creativity and Discussions
Creativity is our ability to use imagination or original ideas in order to create something.
We progress when good ideas replace ordinary ones. We have to also use our imagination to see
what these ideas will achiever for us.
Creativity does not come to us naturally. We have to train ourselves to be able to use it;
the best place to acquire this ability is in the classroom. All we need to do in the classroom is
discuss every word available in our course material. This discussion provides us with an
opportunity to give new dimensions to ideas and words. This creates dynamism, which is many
times greater than the effort involved.
Discussions are different from arguments. They are exchange of ideas in order to create
excellence; arguments are an exchange of ignorance. They are worst kinds of conversation.
Studying the Fundamental Nature of Existence
Philosophy should study the fundamental nature of existence, and our relationship to
existence if job is to provide us with a comprehensive view of life. This view tells us the nature
of the universe which we have to deal with, the means with which we have to deal with it, i.e.,
the means of acquiring knowledge, the standards by which we are to choose our own goals and
values, in regards to our own lives and character, and in regards to society.
Our Goals
We need reason to establish what we want and we need reason to achieve what we want.
We succeed when productive work becomes our central purpose and the central value that
integrates and determines the hierarchy of all our other values. Reason is the source and the
precondition of our productive work. Satisfaction is its result.
We drift at the mercy of chaotic sensations and unidentified urges when we do not have a
clear aim. This is when we become capable of any evil, because we are totally out of control.
Since we have to act, we either flay our hands helplessly or struggle with what we think are the
terrors of life.
Values
Our goals become unproductive or perilous when we choose them or aim to achieve them
without knowing the difference between right and wrong. There is only one fundamental
alternative in the universe: existence or nonexistence. We need abundance of many things in
order to exist. This includes health, money, sleep, peace of mind, and the ability to think
creatively. There is only one value. It is that which we act to gain and keep. Virtue is the action
by which we keep it. Value is the importance or usefulness of something. Values are the
standards of behavior required to achieve what is important or useful to us.
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Character
Character is strength or originality in our nature. Originality is an extension of creativity,
both in thought and action. Strength is ability to be secure and stable while we think or act, and
when we are faced with pressure. Character thus is just doing the right thing all the time, where
right is decided by own purpose and the limitations laid down by the law of existence and of the
land.
Evil
There is only one evil: having a low or vague aim. The standard by which we judge good
and evil in our lives is intimately linked what we need for our survival. That which is proper to
the existence of our rational being is the good; that which negates, opposes or destroys it, is the
evil.
Thinking is our only basic virtue. Evil is the act of blanking out our thoughts or not acting
to our own benefit. It is also the refusal to see and hear, or the refusal to absorb and integrate
what we see and hear.
Evil is a negation of life. It is our impotence to think and act creatively. It is the absence
of wisdom, with or without pressure from others. It is living in a vacuum, in indifference to life,
or contrary to our right to survival. Evil is compromising precision to the approximate, someone
else’s whims in place of our own excellence, or loyalty to our own mind to a random thought.
Wholesome Work
We have to act in order to live. We cannot act without making choices. We win when we
make correct choices. These choices depend on our needs and our objectives. They also depend
on what is right and wrong. These are decided by what we are, how we acquire knowledge, how
we use it, the nature of the universe, and how we can act in it without breaking its laws.
An existence without productive work is worse than death, because to live means to have
something worthwhile to do. We cannot be happy without committing ourselves to excellence.
The quality of our work is decided by our education and how we apply our mind to use
its knowledge. We can also get education from everything we see and hear. In fact, our
surroundings are a bigger source of education than the classroom.
This kind of education requires us to make choices. We have to use only the information
which is needed for our purpose. We cannot accumulate everything that is available. This creates
clutter in the mind, which confuses us and reduces our ability to think properly. We must never
acquire knowledge randomly. It creates chaos. We have to acquire it with precision. This precise
knowledge, acquired over years, then takes shape of what the Bhagavad-Gita calls swadharma,
our natural duty. It is superior to, and always takes precedence over our dharma, our duty. In
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order to succeed we have to give preference to swadharma over dharma. It is our dharma to be
non-violent but for a soldier his swadharma is to wage war. We have to serve our parents and
our society. This is our dharma. However, the best way to achieve it is through our swadharma.
An engineer must build good roads and bridges. A doctor must heal patients and keep them
diseases free. This world becomes an exceptional place if we do our swadharma with creative
efficiency.
Philosophy and Pragmatism
The pragmatists want philosophy to be practical. They often mean that we should do
away with principles and standards while dealing with life. There are others who believe that
values should be subjective and must be fine-tuned to please the collective. What they do not tell
us is what precisely does the collective want, and how an aircraft on a railroad be built on a
collective whim. It can be built for safety of the people but the ability to create it comes from the
mind.
There is, in fact, no conflict between philosophy and pragmatism. We win if the two
blend into an inviolable truth. Without it, we shall continue to produce sub standard ideas and
things.
Conclusion
The source of philosophy is our senses and our thinking mind. Our senses collect
information, and knowledge. These may come from books, from nature, or from life. We then
choose what is necessary for us. This necessity is decided by our objectives. We then use our
mind to use this knowledge in order to achieve our objectives.
We win when we constantly replace ordinary ideas with good ones and when we
constantly find better ways to improve efficiency. All we need to do is to pledge to improve with
every breath whatever we do. We may not succeed every time. In fact, we may fail most of the
times. However, if we manage to improve even a hundred times in our lives we shall become
many times more efficient than what we are. This should be the essence of our philosophy.
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13. THE DEVELOPMENT OF EARLY MUSLIM PHILOSOPHY
Merina Islam
Early Islamic Philosophy or classical Islamic philosophy is a period of intense philosophical
development beginning in the 2nd century AH of the Islamic calendar (early 9th century CE) and
lasting until the 6th century AH (late 12th century CE). The period is known as the Age. The
Muslim philosophy is not synonymous with the philosophy of the Arabs and also it is not
synonymous with Islam either though the term “Islamic Philosophy” advocated by the Muslim
regardless of their geographical affiliations. According to M.M Sharif passed through the
following phases in the course of its development; a) Theological–philosophical, b) Mystical e)
Philosophical and scientific d) Middle Roaders e.g Al –Ghazali and Razi .. In this paper we will
be concerned the first phase of development of Islamic Philosophy1. However, it is to be asserted
that Muslim Philosophy grew and developed as a result of its own inherent compulsions. Muslim
Philosophy took a positive and an empirical view of the universe by exhorting its followers to
reflects over the nature of things and employs their faculty of understanding and reasoning. The
important contributions of Muslim philosophy is the beginning of the scientific method in
philosophy, the development of the philosophical novel and the concepts of empiricism and
tabula rasa; and distinguishing between essence and existence.
To begin with, let us see in brief the then philosophical climate in which the first phase of
Muslim Philosophy took its shape. Greek philosophy, specially the Philosophy of Plato and
Aristotle was held in great esteem by both the Christian and Muslim thinkers of those days.
However, pure Greek philosophy could not reach them. In fact, what they got in its place was
the philosophy as interpreted by Plotinus (205-270 AD.) and his disciples. Thus, during 3rd
century A.D., Alexandria became the seat of the philosophy which was coloured by foreign
influences chiefly Neo-Platonic. O'Leary thinks these foreign influences might have included
Indian influences as well.2
During fourth century A.D., Nisibis in Syria also became a centre of Noe-Platonic philosophy.
Here all work was done in Syriac for the benefit of the local inhabitants. During fifth century, the
Nestorious and his followers gave a new impetus to this school at Nisibis by putting forward
their own version of Christianity which was influenced a lot by Neo-Platonism. Much of the
work of translating Neo-Platonic works into Syriac was done by these Nestorians and later on it
were they who produced prolific Arabic translations from the Syriac. During the period, the main
subjects of interest were philosophy, logic, theology, medicine, chemistry and astronomy.3
Throughout these developments, an urge to harmonize religious doctrines with the demands of
philosophy had been a marked feature of the day. It is on this point that O'Leary contends that
there are hay-day of religion for some time and after that philosophy inevitably reasserts its
power and the religious doctrines have to be re-cast to conform to it.4 This was, in brief, the
prevailing climate in which first Muslim conquests of Alexandria, Syria, Mesopotamia and
Persia were made in quick succession and by 661, the Ummayad dynasty of Arab rulers was
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established in Damascus, Basra, Kufa and Baghdad became the active centres of learning and
Baghdad was made also the capital of the Abbasides' govt., in 762. It is in this way that the
Muslims came in contact with the Greek philosophy. This contact and the first beginnings of the
Muslim philosophy can best be described in R.A. Nicholson's words thus "Muslim Theology,
philosophy and science put forth their first luxuriant shoots on a soil" which was saturated with
Hellenistic culture."5 However, it is to be asserted that Muslim Philosophy grew and developed
as a result of its own inherent compulsions. Firstly, Islam always took a positive and empirical
view of the universe by exhorting its followers to reflect over the nature of things and employ
their faculty of understanding and reason. It was in consonant with this teaching of Islam that
Muslims were first to develop inductive method and thus were-the forerunners of modern
sciences. Secondly, the people of diverse faiths and cultures came to the fold of Islam. It was
natural that after the initial fervour, they started to entertain doubts on various problems and the
need arose to provide a rational base to fact, the first philosophy in Islam came into being as a reendeavour on the part of the Muslim divines and philosophy was called, 'Kalam' or science of
reason through these reconciliations between the demands of the reason and the Islamic doctrines
were sought.
Having come across Greek sciences and philosophy began to see problems in their own religion.
Ac Shahristani,6 there were four fundamental problems with different solution; of which gave
rise to different schools of Muslim thought:
a)

The problem of freedom of the will.

b)

The problem of the a God.

c)

The problem of demarcation between belief and action.

d)

The dispute between Reason and Revelation.

Schools which we have named above are the result of different outlooks on these problems. Some
thinkers tended to rationalize their religious doctrines and attached primary status to Reason as
against Revelation or word of God. Yet others gave primary importance to Revelation as against
Reason in their attempt to harmonise the two. These schools, as already said, are Mu'tazilism and
Ash'arism respectively.
As regards the problem of freedom of the will, two mutually opposed schools—Jabrites and
Qadrites—came into existence, one believing in the total pre-determinism and the other
upholding complete freedom of the will.7 Imam Hasan (d110A.H) was a great scholar of Islam
at Basra. He avoided extremes in the question of the will and had rationalistic tendencies. One
day, while lecturing in the mosque at Basra, he was asked his opinion on the flues whether
those who commit great sin are to be regarded as Muslims or Non-Muslims.Before he could say
anything, one of his pupils Wasil bin Ata (d. 131 A.H.) said that such persons were neither
believers nor unbelievers. Thus, he came to differ from his teacher and began to expound his
own views separately. Since he seceded from his teacher's class, he was called a Mu'tazilite (one
who secedes) and his school was called Mu'tazilism.
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Mu'tazilism
As we have indicated before, this school in Muslim Philosophy is a rationalistic school. It stands
for two main doctrines: (a) Divine Unity, and ( b ) Divine Justice.
In order to maintain unity of God, they believed that divine attributes are not apart from God's
essence and are thus co-existing with God. He possesses no attributes existing eternally side by
side with Him. They are included in his essence. God is omnipotent, omniscient or wise by virtue
of His essence. He does not have these attributes apart from His essence. In being consistent with
this doctrine, they denied the eternity of the Qur'an also in the present form i.e., in Arabic
words. According to them. "An eternal Qur'an was a second person of the Godhead and God was
not absolutely one." It was under this spirit that Wasil bin Ata declared, "He who affirms an
eternal quality beside God, affirms two Gods,"8
From their second doctrine—Divine Justice—they drew the corollary that God cannot punish
man without endowing him with the freedom of the will. Since God holds human beings
responsible for their actions, His justice proves that he has made man free. Man can make or mar
his fortune. It is within the power of the human beings to follow the path of virtue or vice. The
Mutazilites find support for their doctrine of freedom of the will in the following verses of the
Qur'an :
"Whoever acts virtuously does so for himself," (XLI, 46)
“Nothing belongs to man save what he strives for," (XLI, 40).
There is yet another doctrine of this school. According to it Reason is the true criterion of good
and evil. This problem has been a cause of much difference amongst Muslim thinkers. The
meaning of good and evil has been regarded synonymous with merit and defect, profit and loss
and reward and punishment. Thinkers disagree as to the fact that Reason can be the criterion of
rewards punishable acts. However, Mu'tazilites hold that Reason can justify said to be the
criterion of rewardable and punishable acts. Revelation' only confirms what Reason dictates.9
Mu'tazilites also believe that God cannot entrust in tasks which are beyond his powers. This is
because God is just and wise. God cannot also act irrationally. Similarly, they hold that it is
impossible for God to reward the evil-doers or punish the righteous. So far as Ash'arism is
concerned, it takes just the stand on the problems just stated.
Ash'arism
Ash'arism developed as a result of reaction against the rationalism of the Mu'tazilites. There were
mainly three factors in the development of this school : First, Muslim divines were afraid that
Islam may lose its binding force in the face of rationalism. Secondly, the non-rationalists were
persecuted during the reign of Manun and his immediate successors. Thirdly, the efforts of
Ikhwan-us-Safa (Brethren of Purity) at reconciliation between Reason and Revelation were also
responsible for the development of Ash'arism. The stage for a reaction to rationalism was set.
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Abul Hasan al-Ash'ari (b. 260 A.H.) who was a disciple of Al-Jabbai, the last Mu'tazilite teacher,
renounced Mu'tazilism and started to toe the orthodox lines. This development followed an
episode between Al-Jabbai and Al-Ash'ari which runs thus :
"Ash'ari proposed to Jabbai the case of three brothers, one of whom was a true believer, virtuous
and pious; the second an infidel a debauchee and a reprobate; and the third an infant; they all
died, and Ash'ari wished to know what had become of them. To this Jabbai answered : The
virtuous brother holds a high station in Paradise, the infidel is in the depths of hell and the child
is among those who have obtained 'salvation,' 'Suppose now', said Ash'ari, 'That the child
wishes to ascend to the place occupied by his virtuous brother, would he be allowed to do so ?
'No', replied Jabbai, 'it would be said to him : Thy brother arrived at this place through his
numerous works of obedience towards God, and thou hast no such works to set forward,'
'Suppose then' said Ash'ari, that the child says : 'That is not my fault, you did not let me live
long enough, neither did you give me the means of proving my obedience,' 'In that case,'
answered Jabbai, 'the Almighty would say : I knew that if I had allowed thee to live, thou
wouldst have been disobedient and incurred the severe punishment (of Hell). I, therefore, acted
for thy advantage,' 'Well,' 'said Ash'ari and suppose the infidel brother were to say : O God of
the universe, since you knew what awaited him, you must have known what awaited me, why
then did you act for his advantage and not for mine ? Jabbai had not a word to offer in reply.10
The strain of the episode is that religious matters cannot be decided by reason or intellect alone.
In this way a new orthodox school came into existence ['his school was.called Ash'arism after the
name of its founder, AI-Ash' „: According to him, the attributes of God are neither include
excluded from God's essence, they are co-eternal with God. So far as their conception is
concerned; the attributes are outside of God and so far as their application is concerned; they are
included in God's essence. Thus to them, there is no contradiction in their doctrine of attributes.
So far as the question of freedom of the will is concerned, this school believes in the theory of
acquisition (Kasb) which implies that although God has pre-destined human actions, yet man has
been given some power of actualizing those actions. In this way, the origination of an act
depends on God whereas its completion depends partially on man. Thus, this school denies
absolute freedom of the will to man. Man has got simply a power of appropriation or acquisition.
Every action is pre-arranged by God to be performed by a particular person. Man's intention to
complete any action holds him responsible for his deeds.
The question of the freedom of will has always defied solution. In Qur'an, we find both kinds of
verses—one affirming freedom .of the will and the other denying any freedom to human beings.
We quote the following verses of the Qur'an which famous predestination:
"No misfortune happens either on earth or in yourselves but we made it,—it was in the book".
(57 : 22).
"Everything have we set down in the clear hook of our decrees," (36 : 1).
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Some of the other main doctrines of Ash'arism may be mentioned here: The Qur'an is uncreated
and eternal; good and evil come into being by the will of God; God will revive the dead on the
Day of Judgment; the virtuous will have a vision of God in the heaven. Since the teachings of
this school were in harmony with the orthodox theologians' views, many divines welcomed this
school. It was successful in winning the patronage of Sultan Alal Arsalan and his minister,
Nizam-al-Mulk. The majority of Sunni Muslims all over the world became the followers of this
school.
Ash'arism gives priority, as we have said before, to Revelation over Reason. Not only this, it
invented a science of Reason (Ilm-ul-Kalam) to defend the revelation. Imam Al-Ghazali was a
well-known exponent of this school.
The Ash'arites holds that although Reason can be arbiter so far as merit and defect and profit and
loss are concerned but in determining the reward or punishment of an action in the world
hereafter, only Revelation can be of help. According to the Ash'arites, the Mu'tazilites limit the
power of God in believing that God cannot impose upon human beings tasks which are beyond
their power. They believe that God can do anything but in practice, God does not impose any
such tasks upon human beings. Similarly they believe that God can act irrationally also but in
practice he does not do so. In the same veins, they hold that it is not obligatory on God to reward
the virtuous and punish the wicked. He can punish whom He wills. He can reward whom He
wills. But the Mu'tazilites hold that in all such matters, God cannot act contrary to reason. We
come to the end of the discussion of this school with a remark of De Boer regarding Al-Ash'ari :
"This was Al-Ash'ari (873-935) who understood how to render to God the things that are God's
and to man the things that are Man's."
The Ash'arites proved the existence of God through the fact of change of the substances. Since
they change, they cannot be permanent and eternal. This leads to the conception of an eternal and
unchanging creator. The argument was later on based on the inference of necessary existence of
God from the contingent character of the world.
This brings us to the end of a brief survey of the two schools of the theological-philosophical
phase of the Muslim Philosophy. Evidently the two schools differed mainly with regard to the
primacy given to reason or to revelation in comparison with each other. Though the scholastic
school emphasized the inadequacy of reason in religious matters, man's fall-back on reason for a
reasoned guidance in his life will always be inevitable and, as remarked earlier in the words of
O'Leary, philosophy will reassert its power to re cast religious doctrines in the rational moulds
The third phase of the development of Muslim Philosophy marked by the philosophy proper or
systematic philosophy. Under it, we have a galaxy of great eastern philosophers such as Al-K
(873 A.D.) Al-Farabi (339 A.H.), Ibn Sina (Avicenna) 1027 A Ibn Rushd (1126-1198), Ibn
Tofail (1185) Ibn Khaldoon (1332 and others. As remarked earlier, M.M. Sharif has placed ii
Ghazali (b-1059) and Imam Razi under the head of the middle roaders, synthesizing both
philosophy and mysticism.
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The above account of the development of Muslim Philosophy has' been mostly sketchy and
can at best be termed just introduction. It is not easy to do full justice to the subject considering
the brief nature of the paper in limited pages. However, it is hoped that it will succeed in
generating readers' interest for further reading.
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14. DEVELOPMENT OF SIKHISM
Rajni Bala & Manju Chauhan

Sikhism is the world’s fifth largest religion. Sikhism is a monotheistic faith, founded in the
Punjab region of India about 500 years ago. Sikhism means the religion of Sikhs; a strong belief
in the supernatural powers, which controls the human, world. Sikh means the ‘seeker of
knowledge’ or ‘an adherent of Sikhism’. Sikhism was divinely revealed to its first guru prophet
Guru Nanak Dev Ji. Sikh tradition was founded by him in the late 15th century C.E. Sikhism had
amiable relations with other religions. Sikhism was further enhanced by the establishment of
‘Khalsa Panth’, by Guru Gobind Singh in 1699. This process gives the Khalsa, as an organized
grouping, a religious history of around 300 years.
Guru Nanak was the founder of Sikhism, which is considered as one of the major world
religions, which primarily developed in 16th and 17th century in the region of Punjab, India. The
principle belief of Sikhism is the faith in Waheguru- represented using the sacred symbol of ‘Ek
Onkar’; universal god. Sikhism comes from the word Sikh, which comes from the Sanskrit root
‘Sisya’, means disciple or learner.
Sikhism believes the pursuit of salvation though personal and disciplined meditation in the
message, name, and the principle of god. The Sikhs are ordained to follow the teachings and the
principles of all Sikh gurus and should follow the Holy Scriptures.
Main thinkers of the Sikhism:
The all ten gurus of the Sikhs are known as the main thinkers of the Sikhism as following:
1) Guru Nanak Dev: - He inspired people to create such type of brotherhood on which there
was spiritual, social and economic equality, where there was rule of love, equality,
affection, respect, brotherhood and peace. There should be respect for other religions and
no fight on the name of god and religion. According to Guru Nanak Dev Ji, God is one
and only he is the creator of the world. He is formless, omnipresent and endless.
2) Guru Angad Dev Ji: - In 1538, Guru Nanak Ji chose is disciple Bhai Lehna as his
successor to the guruship rather than his son. He was renamed as Guru Angad. He
continued the works started by Guru Nanak Dev Ji, he not only collected the hymns of
Guru Nanak, even he also has collected the traditions of his Guru then Angad Dev’s
hymns are inspiring and encouraging. In one of his shalokas, he has emphasized the
significance of the guru; “if a hundred moons arise and thousands sun appeared, even
with such intense light these would be pitch darkness without the guru”1
3) Guru Amardas Ji: - During his guruship, Goindwal became an important center for
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Sikhism. He was deeply influenced by guru bhakti under Guru Angad Dev Ji, devotion,
service and feeling of love. He paid special attention towards the evils of society like
caste system, sati system, pardah system, untouchability and supported widow
remarriage, inter-caste marriage. According to him, a drunkard loses his wisdom and
intoxication dominates his brain and does not recognize his dear ones and aliens. God is
forgotten soul is punished in the court of god.
4) Guru Ram Dass: - Guru Amar Das appointed his son-in-low, Jetha as the fourth Sikh
guru. Jetha became Guru Ram Dass; he established the city of Ramdaspur, later named as
Amritsar. During his guruship, Sikhism more flourished than even and it was
propagated. He condemned many useless and false rituals. Masand system which means
high place was started by him. Appointed by guru, these chief Sikhs had high status in
Sangat of Sikhs, so they called ‘masands’.
5) Guru Arjun Dev Ji: - In 1581, he became the fifth guru of Sikhs; he was the younger son
of fourth guru (Ramdas). He supported the work of religious propagation, encouragement
of horse trade, end of masands. Among his efforts made for the development of Sikhism,
compilation of shri guru Granth sahib earlier known as the Adi Granth Sahib was his
greatest achievement.
6) Guru Hargobind Singh:- He is the sixth guru of Sikhs. He adopted the symbols of
royalty. He gave up adopting seli and cap, because these were the symbols of faqiri. He
wore two swords, one for spiritual reasons and one for temporal reasons (worldly). These
two swords were known as Miri and Piri, first was the symbol of worldly affairs and the
second was the symbol of guidance and spiritual powers. From this point onward, the
Sikhs became a military force and always had a trained fighting force to defend their
independence.
7) Guru Har Rai:- He is the seventh guru of sikhs, who followed all the teachings of his
gurus. Once he was summoned in Aurangzeb’s court but due to some reasons he sent his
elder son Ram Rai. There he gave wrong explanation of one of the shloka of his father.
Where he used ‘be-imaan’ instead of ‘Musalmaan’. This annoyed guru ji and he decided
to appoint is younger son Har Krishan as his successor instead of his elder son, Ram Rai.
8) Guru Harkrishan Ji:- He sat on throne at a very early age and hence was called as Bal
Guru. He was five years old when he sat on throne in 1661. And remained still 1664. In
middle of 1663, he was attacked by chicken pox and soon in the beginning of 1664 he
passed away due to the disease, but before dying he uttered two words ‘Baba Bakala’.
These words were the clue for people to find his successor at Bakala. At that time, Teg
Bahadur Ji stayed at Bakala. Finally, a person succeeds to find Teg Bahadur Ji and
declare him as ninth guru of Sikhs.
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9) Guru Tegh Bahadur: - In 1675, Aurangzeb’s atrocities were crossing their limits, he
wanted to convert every person into Muslim, but most of the people didn’t want to
become the Muslim. So, they came under the protection of Guruji. Guruji advised them
to spread his message that they will convert their religion if their guru will convert his
religion. So, Guruji was summoned by Aurangzeb and he was ordered to change his
religion and show some miracle. Guruji denied both the conditions. So, Teg Bahadur Ji
was martyred for sake of Hindu Brahmins. Before passing away, he ordered is followers
to regard his son Gobind Rai as his successor.
10) Guru Gobind Singh Ji: - After the martyrdom of guru Teg Bahadur Ji, Gobind Singh
became the tenth and the last guru of Sikhs. He brought great changes in Sikhism
according to the necessity of the time. He established the Khalsa Panth in 1699 A.D. He
fought against the oppressions of Mughals. He sacrifices his four sons for Sikhism. By
the creation of Khalsa Panth by Guruji Sikhs had self-confidence, bravery, valour and
fearlessness. When he assumed Guru Gaddi in 1675 A.D., he was adolescent yet he had
devotion, courage, hatred against oppression. He knew that there is need to develop the
self-power and courage among Sikhs. There was need of Khalsa because there was
existence of castes, weakness of Sikhs, and tyrannical rule of Mughals. Because of these
reasons, on the Vaisakhi day, 13 April 1699 A.D., a great revolution took place in
Punjab. In Anandpur at Keshgarh, Guruji created a new nation in edge of the sword. It is
called Khalsa.
Causes for the Development of Sikhism:
In medieval period, Hinduism lost its purity and many evils like caste-system, child
marriage, pardah system etc. crept into it. Empty ritual practices, customs and ceremonies
had taken place of true religion. Brahmins, the priestly class had become corrupt and in
fear of losing their position, they started misguiding the common people. It needs a new
religion which will lead the society towards the path of truth.
Spread of Islam: - The muslim rulers attempted to convert Hindus into
Muslims. Islam preached the brotherhood of mankind opposed caste-system.
It attracted the low caste Hindu people. Islam preached unity of god and
worship of formless god. Many of the teachings of Islam world adopted by
Sikhism but still it were different from Islam. This was partly influenced by
Hinduism and partly by Islam.
Bhakti movement: -It was not confined to any one quarter in India but it
spreads its influence all over the country. It spread like a great ocean wave to
three corners of this triangular peninsula. The bhakti movement started from
the south, travelled towards Punjab changing its character into Sikhism. The
bhakti movement played a very significant role in the development of Punjab.
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It saved the Punjab from influence of Islam and blind faiths. Guru Nanak was
the founder of the bhakti movement.
Philosophy of Sikhism:
“Realization of truth is higher than all else. Higher still is truthful living.”
Entire Sikh philosophy is based on the doctrine of one god which is rebuilding with extra
ordinary clarity in the Sikh scriptures.
Metaphysics of Sikhism:
Metaphysics is that branch of philosophy which deals with the nature of reality in metaphysical
world. Literally, the word metaphysics had been derived from two words- Meta (beyond) and
physics (the physical world), so metaphysics means beyond physical world. Here, the problems
of ultimate reality world and man are discussed.
a) Concept of God: - The gurus rejected the representation of god through idols as Sikh
scriptures described god as self-existing, spirit and light, omnipotent, omnipresent,
formless, creator and destroyer, just full of love and mercy. Guru Nanak believes only
in perennial philosophy of every great scripture. He oriented his philosophy on
realization of the only and only one god by an individual. The ‘one’ is also called the
‘Onkar’ that creativity, and creation as whole.
b) Man: - Man has a special place and status in philosophy of Sikhism. The ultimate
reality is viewed in human form and god is called the eternal man (akal purash). God
is the light. Man is spark, separated from the absolute light (param jyoti). God keeps
on attracting man towards himself and at the end also man merges into the pure light
by the will of god. God is real abode of man and on liberation he reaches god.
c) Concept of ego: - Man is the central figure in the universe. No religion, no philosophy
and no rational phenomena are possible without him. Every human being has the
parasite of ego attached to him influencing his spirit. The ego further blocks the
consciousness and makes it impossible for a human being to realize his own self. It
works in perspectively and unconsciously through our thought, action, reasoning and
planning. This is how we become self-centered, selfish, proud and arrogant. When
ego fills the mind and heart of a person, God has no place in his life.2
d) Moksha: - Man in the world is called jiva, who takes birth and death after living one
life and he goes about in chain of births and death. Man’s ego, his ignorance and his
sense of duality are the causes of man’s bondage in this cycle. Emancipation is
release from this bondage and from the cycle of birth and death. But it is through the
grace of god that he is released from the cycle of life and death there are more every
tendencies in human nature and they all can be overcome by recitation of divine
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name. When ego leaves, its places taken by divine name, then a man realizes the true
nature of god, who is his real home and then the light merges into the light. This stage
is called moksha.
Epistemology of Sikhism:
Generally, according to Indian philosophy knowledge is considered as manifestation of objects
but in Sikh tradition knowledge is that which is not only obtained through sense but also obtains
through meditation or recitation which is called self-knowledge.
Epistemology is that branch of philosophy which deals with the theory of knowledge in search
for truth. According to Sikhism, the man who is attracted towards divine name is able to make
progress towards spiritual awakening and this awakening have five stages:
a) The stage of dharma (dharam-khand):- It is the beginning of spiritual progress where
a person thinks the world is his temporary home and all his deeds will be judged
before god. He will enjoy or punished according to his good or bad deeds. Then he
comes to distinguish between good and bad, and tries to do which is good and avoid
what is bad. These efforts make a man fit to severe his relation with a life of this
world thinking i.e. transitory. Then he comes to rights above attachment.
b) The stage of knowledge (gyan-khand):- Here, man tries to understand the actual
working of universe man comes to appreciate oneness among the multiplicity of the
world. Thus, attains real knowledge including the knowledge stars and galaxies. All
this knowledge is the ideal for the disciple, finally man comes to realize ‘naam’
(anhad) in his own heart and enjoys a peculiar place.
c) The stage of effort (seram khand):- Along with earning one’s own livelihood, one is
to continue making efforts to rise spiritually. Due to this, he comes to transform his
evil nature and overcome dark tendencies where he succeed in overcoming evil nature
and empties himself of his ego he reaches the position which is fit for liberation.
d) The stage of grace (karam-khand):- At this stage when god sees that a particular has
done intense labor and now he is fir for liberation he bestows his grace on this man
which is liberated from bondage and attains freedom.
e) Stage of truth (sach-khand):- This is the final stage of man’s spiritual realization.
According to Guru Nanak Dev “there is what one god and he is obtains by true guru’s
grace. He is not only obtained by going on pilgrimages. God’s name is the real place
of pilgrimages the guru given gnosis is the true sacred place. He, who by meditation
slays himself, is saved and saves others and he enters not existences again and this is
truth.”3
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f) Sources of knowledge: - The Holy Scripture was called Adi Granth in the beginning
when it was compiled by Guru Arjun Dev ji. But it was revised by tenth master Guru
Gobind Singh ji and named as Guru Granth Sahib. Guru Granth Sahib is the only
source of true knowledge in Sikh religion. It is the spiritual scripture in the world in
which every word is original and uttered by Sikh gurus and great saints of different
religions also like Kabir, Baba Farid, etc. In this scripture all instructions related to
the life of an individual are given to his life properly. This scripture is regarded as
eleventh guru as per tenth master’s orders in his writings i.e. ‘Agya Bhai Akal Ki
Tabhi Chalayo Panth, Sab Sikhan Ko Hukam Hai Guru Maniyo Granth.’ In this
scripture it has been emphasized that path of virtuous deeds is the only discipline
acceptable to god. The theological fundamentals and the doctrines of the Sikh religion
are clearly and completely embodied in the Guru Granth Sahib.
Ethics of Sikhism:
Sikhism unlike any other religion does not have any formal list of commandments and
prohibitions in the Sikh scriptures. But they have been tabularized in the ‘Rehat Maryada’. The
gurus by their followers to a holy and purposeful life. Guru Nanak declares without virtuous
living there can be no devotional worship. Hence, morality is the basis of spiritual life holiness
and altruistic action goes together. The perfect ethical man will always try to help others. Ethics
has two kinds:Individual ethics:
a) Dutifulness: - Duty implies obligations- to one self, family, to society, to one’s country
and humanity at large. A man must look after his own body and his health, he must
develop his mind through educational training and one must serve others as far as
possible. The basic principle is that one must so conduct one’s self that he sets an
example which others can follow.
b) Prudence: - Prudence lies in considering what is right or wrong. Man has the faculty of
distinguishing between good and bad. It is his duty to monitor his environment and raise
voice against social evils. He must use his power of reason for the betterment of society
and the improvement of his surroundings.
c) Justice: - Justice as a virtue implies respect for the rights of the others i.e. it may be called
equal opportunity to the every individual. It stands for equality and impartiality. Justice
must be done with good heart and not by greed and selfish mind.
d) Tolerance: - The golden principle of tolerance is to live and let live. This means to
control any feeling of prejudice or violence. When a person sees people whose manners
are not to his liking. He shouldn’t be upset by them. One must be tolerant to stay happy.
e) Temperance:-Self-control is necessary in desires words and actions. The guru says, “The
mind seeks evil things. But through the guru’s words it can be controlled”.
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Universal ethics:
a) Sahij: - The concept of Sahij is that of a sort of moral path or a moral discipline on
Sikhism which occupies the highest place in the moral and spiritual development of man.
Sahij literally means the state which naturally comes to us spontaneous way of life.
b) Sewa: - According to Sikhism, the service of others is not only a moral need for us, but it
is spiritually as well as religiously significant. Therefore, spiritual and religious motives
operate service. From moral viewpoint, it is our duty to render service to others who are
members of our society. Service of people is worship of god.
c) Love: - Here, love does not mean emotional attachment of one person with another. Guru
Sahib says that human love is divine and it depends upon the relation between soul and
god. If god is light, the man is also a ray radiated out of the divine light. God is the
essence of love itself.
d) Paropkar: - It is considered as a pillar of ethics. Paropkar means doing welfare of others.
This world is made of the combination of two words “par” which means ‘other’ and
“upkar” which means ‘welfare’ or ‘good’.
e) Divine order: - Hukam ordinarily means an order or a command, but in Sikhism it means
the divine or command. The divine order produces the creatures and regulates their life in
a systematic life. The entire world process is under his order; there is nothing beyond the
divine command.
Thus ethics is concerned with human conduct in the terms of right and wrong. Ethics
provides a systematic study of the nature and the standard of moral judgment based on
our ideas of good or bad.
Development of Sikhism since Medieval Period:
Sikhism had good relations with other religion. However, in Mughal rule (1566-1707), the
relations became problematic. The fifth guru of Sikhs, Guru Arjun Devji, martyrdom by
Mughals. A huge turning point came in the history of Sikh religion that was the formation of
soldiers with two swords ‘Miri’ and ‘Piri’, one for the protection of religion and one for the
protection of society. This change in Sikh religion brought a tremendous change in the political
history of medieval India. The guru compiled all the hymns of earlier gurus and added his own
hymns also in Adi Granth Sahib. Later, the tenth Guru Gobind Singh ji revised the scripture.
This time the teachings of saints of other religions were also included along with the teachings of
Sikh gurus. In 1699, he established Khalsa Panth to provide every individual equal status in the
society.
In every age of Sikhism ‘naam’ remained the ultimate and the most sublime. One who meditates
on the lord’s name is the humble devotee. One who holds the ‘naam’ is liberated but without the
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guru, no one obtains the naam. But in present age naam is replaced by love and emotional
attachment to Maya, which brings total darkness. If someone meets the true guru, he is saved
through the naam. Throughout the ages, there is only one true lord, as Guru Amar Dass writes ‘o
Nanak, in each and every age the naam is glory and great.’ In the beginning, Sikhism was pure
and single, but with passage of time many bhakti sects developed in this religion.
Bhakti Sects:
Sikh sects not respecting the rules set by the tenth master. The formation of bhakti sects must be
because of the arrival of conflicts between the thoughts and values among people. Every bhakti
sect has its own set of rules and values, but still remains in Sikh religion.
Mihan sahib: - This Sikh sect was founded by a person who uses to draw water for Guru
Teg Bahadur Ji’s followers and horses. Guruji, seeing his zeal awarded him with a seli
(hair necklace), a cap (topi), a drum (nagara) and the gift of apostleship and said,
“Brother, you pour water like the rain (minh).” Then he was styled Mihand. Thus, he
became a sadhu and made converts. The Mahants of the sects still wear half turban; his
followers are also called Bakshish sadhus from Bakhsh (the gift of apostleship).
The Minas: - This sect was founded by Prithi Chand, the eldest son of Guru Ramdass ji.
He claimed that being eldest son of guru, he deserves to be his father’s successor. But,
the orthodox Sikhs didn’t regarded him as their next guru as guru Ramdass ji stigmatized
him as Mina, the name given to those who were not fit for Gurgaddi but they pretend to
become gurus. Miharban, Prithi Chand’s son, wrote a janam sakhi of Guru Nanak Dev ji,
wherein he neologized his father.
Namdeo Panthi: - A disciple of Ramanand was Baba Namdeo, the Chhimba or cottoncarder. His followers are almost entirely Chhimbas and Dhobis by caste. He taught the
unity god and uselessness of ceremonial and his doctrines would appear to have
approached closely to those of Guru Nanak and the earlier Sikhs. Saint’s name is
pronoun and often spells as Namdev and his followers call themselves Sikh Namdev
Namabansi.
Nanak-panthi: - This sect was followed by Guru Nanak. He taught the highest form of
the Hinduism in northern India. The unity of god, the absence of any real distinction
between Hindus and Muslims, the uselessness of ceremonial and equality castes. Guru
Nanak alone had his origin in the Punjab at the time of bhakti movement. The NanakPanthis of today are known as Sikhs who are not Singhs. Followers of earlier guru who
do not follow the ceremonial and social rules and regulations of inculcated by Guru
Gobind Singh. The chief external difference between Nanak-Panthi Sikhs and the
followers of Guru Gobind Singh are the disposal of hair, the former like the Hindus,
shaves all but the scalp lock (bodi or chotti) and hence is often known as mona or
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bodiwala Sikh. While Sikh proper wears long hairs.
Sewapanthi: - A follower of Guru Teg Bahadur, Kanhaya Lala Dhamman (Dhiman)
Khatri, originally an officer in the service of Mughals became a water drawer to guru’s
horses and to all people with him. After guruji’s death Kanhaya Lal remained in Guru
Gobind Singh’s service and was with him at the siege of Anandpur. From his personal
service (sewa), many people became his followers and were called Sewa-Panthis but in
Amritsar they are known as Adnan-Shahis. His followers are mainly Khatris and Aroras
of that tract of the disciple are styled as Nanak-Shahis, make ropes for a livelihood.
Sewa-panthi is celibate and eats and share property together flesh, liquor, and hemp are
avoided. This is an orthodox and honorable sect who lies by honest labor.
Present Scenario of Sikhism:
In present time Sikhism’s grace is fading day by day it has been become so rigid that it is so
difficult for the religion to be recognized which was started by Guru Nanak Dev Ji. Guruji have
established one religion but people by misunderstanding the guru’s teachings have divided it in
many sects. Guruji has started this religion to unite the people. But people have made this totally
different from the original religion. The religion stands upon the values like tolerance and
equality. But today people have become so rigid that they have forgotten the real teachings of
Sikhism. Now, the question arises “how the religion should be?” The religion should be so
flexible that it may attract others by its positive values. There should no rigidness and the
religion should not bind people in its limitation but it should keep people on the right path with
its values and teachings. There should be only one group or sect of all Sikh instead of any
discrimination between people on the basis of caste, creed, religion and complex. This religion
does not need any sect but two followers.
Conclusion:
Sikhism is the latest religion which had least shortcomings at the time of its establishment. It is
not the same religion which was started by Guru Nanak. A lot of changes have occurred since its
establishment. The Sikhism was developed due to shortcomings of other religions. It developed
as a new and unique religion, because it produced saint soldiers to protect society and religion.
Later on it became the most famous religion due to its principle and its brave followers. Though
the religion was establish to bring reforms in the society but it still needs many reforms itself.
References:
1. Sri Guru Granth Sahib, p. 463.
2. Puri, Shamsher Singh, Handbook of Sikh Theology, National Book Shop, Chandni
Chowk, Delhi, p. 48.
3. Sri Guru Granth Sahib, p. 687.
121  
  

4. Harnam Singh Shan, Sri Guru Granth Sahib: The Unique and Universal Scripture of the
World, Information and Public Relations Department, Panjab, 2004.

122  
  

lwQher% mRifÙk vkSj fl)kUr
bZ'oj flag
^^lwQ+her b'd dh fdrkc gS ;k fny dhA bl 'kCn dh O;k[;k vius&vius er ds
vuqlkj dh tk ldrh gSA ;g u rks fujksy bYe gS u gh jgL; cfYd ;g ,d b[k+ykdh vkSj
:gkuh ut+jh;s vkSj rt+Z&,&ft+Unxh dk uke gSA**1
lwQ+h vkSj lwQ+her mu eqLyeku lUr Q+dhjksa ds HkfDr ekxZ ls lEcU/k j[krs gS tks ogka
ds le; ds gqDejkuksa] ckn'kkgksa rFkk deZdkaMksa vkSj tqYe dh uhfr ls ckxh gks pqds FksA bLyke
/keZ dqnjrh rkSj ij ek: vkSj [kq'd bykdksa esa iSnk gqvk vkSj ijoku p<+kA 'kk;n blfy, gh
dqnjr dh lqUnjrk vkSj izd`fr ds vkuUn ysus dk pko eqLyekuksa esa cgqr gh de jgk gSaA /kkfeZd
dV~Vjrk vkSj vius /keZ ds izfr ladh.kZ lksp tSls i{k eqLyekuksa esa T;knk ek=k esa jgs gSaA xSj
eqLyekuksa dks dkfQ+j dguk vkSj mUgsa vius /keZ esa 'kkfey djus ds fy, et+cwj djuk ;k fQj
mudksa dRy djuk bLykeh ljka ds vuqlkj vPNs deZ crk;s x;s gSaA nwljs /keksaZ ds yksxksa ls
^tft;k dj* ysuk bldk ,d vkSj igyw FkkA dqy feykdj ;fn ;g dgk tk;s fd bLyke /keZ
ds vUnj ^ekuoh ewY;ksa* ls ^et+gch ewY;* T;knk egRo j[krs gSaA bl izdkj dh dV~Vj izFkk dk
fojks/k djds lUr njos'kksa us fujksy ijekRek I;kj vkSj ekuo ds dY;k.k dk ekxZ /kkj.k fd;kA
mu eqLyekuksa lUr Qdhjksa] njos'kksa dks lwQ+h dgk tkus yxkA
;k bldks bl izdkj dgsa fd lwQ+her bLyke dh xksn esa tUek vkSj blh /keZ dk lgkjk
ysdj izQqfyr gqvkA gj lwQ+h lk/kd eqLyeku Fkk] vkSj gksuk t:jh Hkh FkkA ;g ,d izdkj dk
bLykeh jgL;okn Fkk ftlus vjc dks [+kq'kd /kjrh ds Åij jgus okys vU/kfo'oklh yksxksa ds lks;s
gq, fnyksa dks txk;k] muds Hkkoksa dks tqcku nh vkSj vYgk dh vathy izhr ds xhr xk;sA
'kq:vkrh lwfQ+;ksa vkSj eqLyekuksa esa cgqr gh de Q+dZ yxrk Fkk] bldk dkj.k ml le; dh
lkekftd] jktuSfrd o /kkfeZd ifjfLFkfr;ka Fkh] ij fQj Hkh mu lwQ+h;ksa dks xSj bLykfed vkSj
dkfQ+j gksus ds f[kr+kc fn;s tkrs jgs gSaA
mu lkabZa yksxksa dh lk/kuk dk mís'; dsoy cgLr ds esos izkIr djuk vkSj :gksa ds feyki
rd gh lhfer ugha Fkk cfYd [kqnk ds feyki ds fy, okLrfod vkUnksyu Fkk tks fd bLyke dh
dV~Vj mlwy&vks fjokt+ ds f[kykQ iSnk gqvk gSA txr~ esa psrU; 'kfDr;ksa ds fy, jgL;okn]
vuqHko okys euq";ksa ds fy, vlarq"Vrk ikbZ tkuh LokHkkfod gh gS vkSj bLyke vjc ds yksxksa esa
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ljkbZa fu;eksa ds Åij muds u lkspus ds dkj.k gh lhfer gksdj jg x;kA vafre ladV dh bl
uktqd fLFkfr esa dqjku&,&'kjhQ+ vkSj gt+jr eqgEen lkgc dh :gkuh f'k{kkvksa ds lw{e vFkZ tkuus
okys igys /kkfeZd lk/kd lwQ+h gh FksA ;g yksx gt+jr lkgc dks igyk lwQ+h ekurs gSA vkSj
mudh e`R;q 632 bZ- ds ckn mUgksaus mudh f'k{kkvksa dks QSykus dk chM+k mBk;kA bu yksxksa us
dqjku&,&'kjhQ+ dh ifo=rk dk vkljk ysdj viuk dke tkjh j[kkA MkW- mtkxj flag2 ds vuqlkj]
bLykeh rLloqQ+ dh cqfu;kn dqjku] gghl] luh;r gt+jr eqgEen dh ifo= tkr vkSj eqLyekuh
fjok;rksa ij j[kh xbZA ;gka ij iz;ksx dkj 'kCn rLloqQ+ ds ek;us tkuuk vko';d gks tkrs gSa%
¼d½- rLloqQ+ bfUnz;kRed Hkksx foykl dk R;kx vkSj eqfDr dk uke gS & vyh gqlSu uwjhA
¼[k½- rLloqQ+ uhp vkpkj ls fudydj Js"B vkpkj esa nkf[ky gksus dk uke gS & vCcw eqgEen
gjhjhA
¼x½- rLloqQ+ lp dh izkfIr vkSj inkFkZ lkexzh ls mijke ¼mnkl½ gksus dk uke gS & ekU:Q
dkgjhA
¼?k½- rLloqQ+ ijekRek ds fcuk lc dqN R;kx nsus dk uke gS & tquSnA
¼M+½- rLloqQ+ bfUnz;ksa dks o'k esa djus vkSj lkal ds vkokxeu dks Bhd izdkj ls O;ogkj esa
ykus dk uke gS & floyhA
lwQ+h 'kCn dh O;k[;k%
lwQ+h 'kCn ds tUe dks ysdj vjch] Q+kjlh vkSj if'peh fo}kuksa esa xEHkhj ppkZ gks pqdh
gSA lwQ+h vjch Hkk"kk dk 'kCn gS vkSj bZjku esa bldks ilehuk iks'k ds uke ls iqdkjk tkrk gSA
Encyclopedia   Britanica3 vkSj Encyclopedia   of   Religion   and   Ethics4 esa lwQ+h 'kCn ds
vFkksaZ ij foLrkjiwoZd ppkZ dh xbZ gSA bu xzaFkksa esa bl 'kCn dks lwQ+] lkQ vkfn dgk x;k gSA
;wukuh Hkk"kk esa bl 'kCn dks lho] lkSQ+h;k (Theosophia)  ds vFkksaZ esa fy;k tkrk gS ftldk
vFkZ ^nkfu'k* ;k ^[kqnkbZ lw>* eryc ijekRek ds jgL;ksa dks tkuus ls fy;k tkrk gSA
;gka ij ge if'peh fo}kuksa ds fopkj tkuus ls igys lwQ+h;ka dh tUe Hkwfe o bLykeh
ys[kdksa ds fopkj tku ysuk T;knk ykHknk;d gksxkA
vcw ulj vyljt+5 bldk tUe lwQ+ ls ekurs gSaA mudk ekuuk gS fd dkyk diM+k
bLyke /keZ esa ifo=rk] laU;kl vkSj R;kx dk izrhd ekuk x;k gSA
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Encyclopedia   of   Islam6 esa iSxEcj lkfgc dks Åu ds diM+s iguus dk fopkj is'k
gqvk gSA MkW- oYyh&Å&nhu7 us lwQ+h 'kCn ls tqM+s lHkh 'kCnksa dh vkykspuk djrs gq, bldk
lEcU/k fujksy ^Åu* ds lkFk tksM+k gSA
vjch dk ,d 'kCn lQ+k gS ftldk vFkZ lQkbZ ls gSA lwQ+h eu dh 'kqf) ds Åij cgqr
tksj nsrs FksA
lwQ+h 'kCn dh mRifÙk ds ckjs ,d jk; ;g Hkh izpfyr gS fd tks gt+jr eqgEen lkfgc
ds J)kyq ?kj&ifjokj R;kx dj ^uoh* dh cukbZ gqbZ elhr ds pcwrjs ij fnu&jkr jgk djrs Fks
mUgsa ^vfgys lwQ+* dgk tkrk FkkA 'kk;n lwQ+h 'kCn dh mRifÙk vfgys 'kCn ls gqbZ gksxhA vafre
fu.kZ; ij igqapus ds fy, gesa if'peh fo}kuksa dh [kkst Hkh lgk;rk dj ldrh gSA cs'kd budh
[kkst dk vk/kkj bLykeh lkfgR; vkSj bfrgkl gh gSA
lwQ+her ds ekSfyd L=ksr~ vjc vkSj bZjku dh /kjrh vkSj ogha ds bLykeh lH;pkj gS
ftldk v/;;u izfl) ys[kd ^fudylu* vkSj vaxzsth ds izfl) fo}ku ^ojkÅu* us fd;k gSA
fudylu8 ds vuqlkj] lwQ+h 'kCn dk iz;ksx vkjEHk esa mu Q+dhjksa ds fy, fd;k x;k ftUgksaus
blkbZ lUrksa ds diM+ksa dh udy djds Åu ds oL=ksa dks igudj nqfu;koh oLrqvksa ds izfr ?k`.kk
dk izxVkok djus ds fy, fd;kA lu~ 1953 bZ- esa vkWDlQksMZ ds fo}ku ^tkWu xzhel*9 us lwQ+h
'kCn dk lEcU/k ^lQ+k* ls tksM+k gSA
bZ-th- cjkÅu10 us viuh iqLrd ^bZjkuh lkfgR; dk bfrgkl* esa lwQh 'kCn dk tUe lQ+k
ls gh ekurs gSaA dbZ fo}ku lwQ+h 'kCn dk fudkl xzhd 'kCn lksfQ+;k (Sophia) ls ekurs gSa
ftldk vFkZ gS & Kku (Wisdom)A blds vuqlkj lwQ+h og gqvk] ftldks Kku izkIr gSaA
;gka lHkh fo}kuksa dh jk; tku ysus ds ckn lwQ+h 'kCn dh mRifÙk ds ckjs tks fopkj
egRoiw.kZ vkSj vke izpfyr gS mlds vuqlkj lwQ+h dh mRifÙk ^lwQ+k* ls gqbZ] ftldk vFkZ dkys
Åuh diM+sa gSaA vkSj lwQ+h og gS tks bl izdkj ds diM+s igurs gSaA ftldh iqf"V egku Q+dhj
Q+jhn th vius 'yksd esa djrs gSa%
^Q+jhnk cu eqlyk lwQ+ xy fny dkrh xqM+ okfrA* Hkko ;g gS fd ftlus xys esa lwQ+
iguk gqvk gks vkSj fny esa xqM+ tSlh ehBh ckr gks og lwQ+h gSA
lwQ+her dk tUe%
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lwQ+h dk fu.kZ; djus ds ckn gekjs lkeus lwQ+her ;k rLloqQ+ ds tUe ckjs tkuuk vge
iz'u gSA blls igys fd ge blds tUe ckjs ppkZ djs] mlls igys ;g tkuuk t:jh gks tkrk gS
fd ftl voLFkk esa ;g tUek] og D;k Fkh\ ,d u;s er ds iuius dh D;k t:jr D;k Fkh\
bu lHkh lokyksa dk tokc ml le; dh /kkfeZd] lkekftd vkSj jktuSfrd voLFkk dk fo'ys"k.k
djrs gq, dgk tk ldrk gS fd bldk tUe gt+jr eqgEen lkfgc dh e`R;q ds ckn gqvk ekurs
gSaA gesa lkroha lnh dk FkksM+k lk la{ksi esa losZ{k.k dj ysuk t:jh gS ftlls ml le; dh
ifjfLFkfr;ksa dks le>uk vklku gks tk,xkA
;g lkroha lnh bLykeh gdwer vkSj /keZ ds ;kSou ij FkhA ;g le; og Fkk tc bLyke
vjc ls lhfj;k vkSj feò vkfn ns'kksa esa QSykA budh jkt/kkuh eDds dh txg nfe'kd cu xbZ
Fkh vkSj vkBoha lnh rd bLyke dh jktlh rkdr bZjku dh gnksa rd vk xbZ vkSj jkt/kkuh ds
fy, bZjku dk 'kgj cxnkn pquk x;kA cxnkn bl le; nqfu;ka Hkj dh lH;kpkjd fnypfLi;ksa dk
dsUnz FkkA ;wukuh] laLd`r vkSj cksf/k vkfn /keksaZ ds xzaFkksa ds rt+Zes blh le; djok;s x;sA bl
le; bLyke dk jktlh rst rks vius f'k[kj ij Fkk] ijUrq bldk uSfrd] lnkpkjd] ckSf)d vkSj
vkfRed fe;kj fxj pqdk FkkA jktlh fxykuh] vfLFkrk vkfn us /kkfeZd eqLyekuksa dks eglwl djk
fn;k FkkA blds vykok ml le; dk [kyhQk ^;thn* ,d cgqr gh vf/kd pfj=ghu O;fDr FkkA
jktuSfrd dkj.kksa ds flok; ekufld vkSj ckSf)d dkj.k Hkh FksA vjc ns'k dk bykdk Fkk
gh ,slk fd tgka ;krk;kr ds lk/ku ugha FksA vui<+rk iz/kku Fkh vkSj yksxksa dk thou Lrj cgqr
gh uhpk FkkA vKkurk ds ;qx esa bLyke /keZ ds cqf)ghu izpkjdksa us dqjku&,&'kjhQ+ ds eu ethZ
ds vFkZ fudky dj yksxksa esa ng'kr QSyk nh FkhA lw{e n`f"V ds yksxksa ds fy, ;g lc ukxokj
gh FkkA muds vopsru esa bl ckSf)d vkSj vkfRed lp ds izfr jks"k dks txk fn;k FkkA ij ;g
jks"k le; dh tkfye gdwer vkSj ekSyfo;ksa ds dV~Vj LoHkko ds dkj.k izdV u gks ldkA
vjc dh bl vlE;d d+kSe ds fy, iSxEcj ds :gkuh fopkj ifo= dqjku&,&'kjhQ+ dh
ikfVy vkSj ckSf)d /kkjkvksa] [kqnk ds vk/;kRe Lo:i dh ckrsa djuk ,d vpjt+ Hkjh ckr FkhA
ijUrq vkBoha lnh esa bLyke vjc ls bZjku dh lhekvksa rd QSyk rks bZjku ds lkSUn;Z izseh yksxksa
dks bl /keZ dh dV~Vjrk vkSj lhfer n`f"V us] lksp esa Mky fn;kA ijUrq tc bZjku ds okfl;ksa us
dqjku&,&'jhQ+ dk v/;;u fd;k rks blds vFkZ izpkjs tk jgs vFkksaZ ls lw{e vkSj Åaps igpkus
x,A bZjku ds bu eqLyeku HkDrksa ¼njos'kksa½ ds dqjku&,&'kjhQ+ dh vk;rksa ds u;s vFkZ fudkysA
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rkjh[+k okys dgrs gS fd izpfyr vkSj fjok;rh fdLe ds vFkksaZ dk fojks/k djus okys ;g njos'k
yksx igys lwQ+h FksA tks iSxEcj dh e`R;q ds ckn /kkfeZd {k=ksa esa izos'k djrs FksA
izks- bZ-th- cjkÅu11 lwQ+her dk tUe pkj òksrksa ls gqvk ekurs gSaA ;s pkj òksr
fuEufyf[kr gSa%&
¼d½- eqgEen lkfgc dh f'k{kkvksa esa ls igyh f'k{kk mlus vius nksgrs vCcw xkfyc dks nhA
¼[k½- T+kcju Bksds x;s lkeh /keZ ds fo:) bZjkfu;ksa dh olkor esa lsA
¼x½- budk [;ky Fkk fd uo&vQykrquh fopkjksa dk Hkh blesa vge ;ksxnku gSA
¼?k½- ,d ikS/ks dh rjg vius vki iSnk gqvkA
bl izdkj blesa dksbZ lansg ugha gS fd lwQ+her /kkfeZd ân;ksa ls tUeh Hkkouk dk rhozrk
dk izdVko FkkA12 vkSj lwQ+her dk igyk Lo:i ^tsgkn* okyk FkkA ysfdu ckn esa ;g jgL;oknh
vkSj [kqnk dh loZO;kidrk esa cny x;kA13 tquSn ds vuqlkj] lwQ+hokg vius vki esa ej dj
ijekRek esa thfor gksuk gSA14
vfUre fu.kkZ;d rkSj ij lwQ+her ds ckjs esa ;gh dgk tk ldrk gS fd bLyke ds 'kjhj
esa ls lwQ+h vkRek dk tUe gksuk ,d egku~ ,sfrgkfld deZ FkkA bl lanHkZ esa MkW- yktoUrh jkek
d`".k15 dh nyhy lgh gS & ^^lwQ+hokn dk igyk :i fu%lansg bLyke dh mit gh FkkA** ;g
er bZjku ds yksxksa ds vopsru eu dk bLyke ds Qyghu fl)kUrksa ds fojks/k esa ÅHkjk ,d
izfrØe Fkk ftl dkj.k ges'kk lwQh Q+dhjksa vkSj ljkbZa eqLyekuksa dh VDdj jgh gSA len dh
gdwer ekSyfo;ksa ds gd esa gksus ds dkj.k lwQ+h lUrksa dks d"V feyrs jgs gSaA cgqr ls lwQ+h
lUrksa dks Qkalh o lwyh ij p<+k;k x;kA ijUrq

lwQ+her dk fujUrj izHkko tkjh jgkA

lwQ+her ij nwljs /keksaZ dk izHkko%
gj ns'k dh /kkfeZd vkSj nk'kZfud fopkj/kkjk dbZ n`f"Vdks.kksa ls izHkkfor gksrh gSA bldk
iw.kZ fodkl fopkjksa dh }U}kRed VDdj }kjk gh gksrk gSA blh izdkj ls lwQ+her ij bLykeh
n'kZu vkSj /keZ ij dqN izHkko viuk vlj NksM+ x;k gSA blds lkFk gh le; dh jktuSfrd]
lkekftd vkSj lH;kpkjd ifjfLFkfr;ka gSA lwQ+her us viuk iw.kZ fodkl bZjku esa gh fd;k D;ksafd
vkBoha lnh rd bLyke vjc ls bZjku rd QSy pqdk Fkk vkSj bZjkuh lH;rk dks bLykeh
fopkj/kkjk ds v/khu djus dh dksf'k'k dj jgk FkkA
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bZjku dk cxnkn 'kgj ml le; lalkj Hkj esa egku~ nk'kZfudksa ds fopkjksa dk dsUnz Fkk
vkSj ;g 'kgj bLykeh gdwer dk dsUnz Hkh cu pqdk FkkA ;wukuh fo}ku vQykrqu vkSj vjLrq ds
txr~ izfl) xzaFkksa ds vuqokn vjch esa fd, x;sA bZlkbZ lk/kq] cksf/k fHk{kq] fo}ku iafMr vkSj
vkye eqLyeku bl le; 'kgj dh jkSud FksA bl rjg bLykeh n'kZu vkSj lkfgR; dh fojklr
vehj gksus ds dkj.k lwQ+her ds ikS/ks dks Hkh [kqjkd feyhA
bLyke vkSj lwQ+her ij fons'kh nk'kZfudksa ds fopkjksa dk izHkko izR;{k gS ftuds dkj.k
lwQ+her gj fny vt+ht cu ldkA ;g fons'kh izHkko pkj òksrksa ls vk;sA ;g òksr bZlkbZ er]
U;wIysVksfute] osnkar vkSj cq) er gSaA16 ijUrq buesa iz/kku ;wukuh n'kZu ¼U;wIysVksfute½ gh ekuk x;k
gSA17 ftu n'kZuksa dk izHkko lwQ+her us dcwykA budk o.kZu fuEukuqlkj gSa%
¼d½ bZlkbZ izHkko & lcls igyk izHkko bZlkbZ er dk gS D;ksafd bLykeh /keZ ds bfrgkl vkSj
fefFkgkl esa bZlk elhg dk ftdj iSxEcjksa ds tSlk vk;k gSA fudylu18 izkjfEHkd lwQ+h;ksa
dks bZlkbZ lUrksa dh udy djds mudh rjg R;kx] nq%[k lguk] fojn vkSj eB cuk dj
viuk thou O;rhr djus okys cuk;k x;k gSA blfy, izkjEHk esa lwQ+h;ksa dk [kkldj
iSxEcj lkfgc dk elhg dh udy djds Åuh diM+s iguus dk fojks/k Hkh gqvkA19
¼[k½ cksf/k izHkko & vkBoha&ukSoha lnh esa bZjku ds cxnkn 'kgj esa cksf/k xzaFk vjch esa vuqokn
fd;k x;k vkSj ckS) /keZ ds v"Vkax ekxZ] fuokZ.k] eBokn vkSj fHk{kkokn ds fl)kUr
lwQ+h;ksa us viuk;sA ,d er ds vuqlkj ekyk ¼rLoh½ Qsjus dk fjokT+k Hkh cksf/k fjokT+k gSA
¼x½ bZjkuh izHkko & lwQ+her ds fodkl o Lo:i cnyus esa bZjku dh gh nsu gSA bZjku ds
cxnkn 'kgj us lwQ+her dks izQqfYyr djus esa /kkfeZd] nk'kZfud vkSj lkfgfR;d tehu rS;kj
dhA lwQ+her vkSj lkfgR; dks vehj djus ds fy, blh 'kgj esa fons'kh xzaFkksa ds rT+kZes
¼vuqokn½ djds vjch esa Niok;s x;sA lqUnjrk&izseh vkSj oSKkfud le> j[kus okys bZjkfu;ksa
us dqjku ds vFkZ gh cny dj j[k fn;sA
¼?k½ uo&vQ+ykrquh izHkko & ukSoha vkSj nloha lnh dk vk/kk le; lwQ+her esa ;wukuh
fopkj/kkjk ds izos'k dk le; FkkA ;g fopkj lhfj;k ds eBksa esa bZjkfu;ksa ds edrc vkSj
eSlksiVkfe;k ds lkeh fo}kuksa ls vk;sA uo&vQ+ykrquh fopkjksa esa lwQ+h;ksa us lalkj ls
mijkerk] Lo;a izdk'k vkSj lkSUn;Z dks viuk;kA
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¼M+½ osnkUrh izHkko & laxhr vkSj ukp ¼lekg½ eqj'kn ¼xq#½ Hkkokxeu riL;k ¼tsgkn½ vkSj
czg~e dk fuxqZ.k vkSj lxq.k Lo:i dks ekuus ds fopkj vkfn osnksa ds izHkko ds v/khu gh
gq, gSaA Hkkjr vk;k eulwj] mifu"knksa ds fl)kUr ^vga czg~e* ls izHkkfor gq, gSA 'kadjkpk;Z
ds KkuekxZ vkSj v}Srokn dk izHkko Hkh lwQ+h lUrksa ij vlj NksM+ x;k FkkA nqfu;ka dk
Q+kuh voLFkk Hkh 'kadjkpk;Z ds ek;k fl)kUr dk gh izHkko gSA
;g og izHkko Fks] ftUgksaus lwQ+her dks gj /keZ] ns'k vkSj dkSe ds yksxksa esa loZfiz;
cuk;kA bLyke ds fo:) cxkor djus okys yksxksa dks lwQ+her us viuh ehBh ok.kh }kjk thr
fy;k FkkA ijekRek dh loZO;kidrk vkSj vk;rksa dh bykgh /ofu dk laxhr lwQ+h Qdhjksa us
eqfLye ns'kksa rd igqapk;kA blfy, gh lwQ+her dks bLykeh 'kjhj esa bZjkuh ;k osnkarh vkRek dgk
x;k gSA le;&le; ij cus eyerh] LoxZoknh] udlcanh] dknjh] fp'rh] lrfi vkSj ekSyoh lewgksa
esa mijksDr ds izHkko dk gh vlj gSA 'kk;n ;g fons'kh izHkko gh Fkk fd ftuds dkj.k lwQ+her
dksbZ bLykeh fl)kUr yxus dh ctk, fons'kh fopkjksa dk lqesy curk x;k vkSj ;qxkuqlkj izo`fÙk
/kkj.k djrk x;k vkSj 'kk;n blh dkj.k lwQ+h /kkj.kkvksa ds ckjs esa dksbZ Bksl ewY;kadu is'k djuk
eqf'dy gSA20

lwQ+her ds fl)kUr%
gj /keZ vius HkDrksa o lk/kdksa ds fy, dqN fo'ks"k izdkj dh fnekxh] ekufld vkSj
vkfRed fparu ds }kjk thou xqtkjus dh fgnk;rsa nsrk gSaA ijUrq bl er dk jkLrk tks ijekRek
rd tkrk gS cgqr gh dBksj gSA lwbZ ds ukds tSlk vkSj ?ku?kksj dkyh jkr ds leku gSA xq# dh
d`ik vkSj dqN fu;eksa dk ikyu lwQ+h;ksa ds fy, gdhdr dh eafty rd igqapus ds fy, t:jh
ekuk tkrk gSA ijekRek izkfIr ds fy, ;s cqfu;knh fu;e eqf'dy ?kkfV;ksa dks ikj djus ds leku
gSaA ;s bl izdkj ls gSa%&
1- rOody & bldk vFkZ gS vYgk ¼ijekRek½ esa iwjk HkjkslkA
2- fT+kdj & [kqnk dk flej.k djukA
3- tqgn & gj izdkj ds d"V lgu dj ijekRek dh riL;k djukA
4- rkSck & ,d izdkj dk euksoSKkfud i'pkrki] tks vkfRed 'kqf) ds fy, t:jh gSA
5- [kkSQ+ & loZ'kfDreku ijekRek dk MjA
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6- Q+Ddj & vius vki ekax dj yh xbZ xjhch vkSj R;kx] dbZ lwQ+h;ksa esa jkst+s j[kus dh
fjok;r blh fu;e ds dkj.k FkhA
7- lcz vkSj 'kqdj & uezrk ds lkFk ijekRek dh jt+k esa jgukA
lwQ+h lk/kuk ds mijksDr fu;e gj lwQ+h dks vius xq# dh enn ds lkFk fuHkkus iM+rs gSaA
oly dh izkfIr ds fy, ;g izkFkfed fu;e gSA blds vykok pkj eq[; fl)kUr ;k eafty gS
ftu ij pyrs gq, ,d lk/kd lEiw.kZ voLFkk rd igqaprk gSA
lwQ+her ds pkj eq[; ladYi%
lwQ+h lk/kuk ekxZ esa pkj eaftysa ikbZ tkrh gSA budks 'kjh;r] rjhdr] ekjQ+r vkSj
gdhdr ds uke ls tkuk tkrk gSA gekjs fy, budk fo'ys"k.k djuk vfuok;Z gS D;ksafd ;g
eaftysa /keZ] lR; izkfIr dk vfUre pj.k ekuh xbZ gSA budk foLrkjiwoZd o.kZu bl izdkj ls gSa%&
¼d½- 'kjh;r & ;g vkRe fodkl dk igyk eqdke gSA tks lwQ+h;ksa ls igys gj eqLyeku esa
ik;k tkrk gSA blesa eDds dh ;k=k] gT+k] jkst+s] uekt vkfn vk tkrs gSaA izks- xqyoUr
flag20 us budks bZeku] lukr] T+kdkr] jksT+ks vkSj gT+k ds uke ls iqdkjrs gSaA vkSj ;gh
bLyke ds ikap LrEHk (Five  Pillers) Hkh dgs x;s gSaA 12oha lnh ds egku lkbZa Q+dhj
ckck Qjhn th tSls budks viuh lk/kuk dk eq[; Bgjko ekurs gSaA lwQ+h;ksa dh lknxh
vk/;kfRed thou dh ;g igyh voLFkk ekuh xbZ gSA
bLyke ds dkft;ksa vkSj ekSyfo;ksa dk lwQ+h;ksa ds lkFk fojks/k flQZ 'kjh;r ds
vk/kkj ij gh ugha Fkk cfYd lwQ+h;ksa }kjk 'kjh;r dks ikj djrs gq, vxyh voLFkkvksa esa
igqapdj dqjku&,&'kjhQ+ ds u;s vFkZ djus ls FkkA blfy, ljka ls ckxh gksus ds >wBs nks"k
bu ekSyfo;ksa us lwQ+h;ksa ij ltk fnyokus ds fy, yxok;s FksA oSls 'kjh;r dk lwQ+her esa
iw.kZ:i ls vknj FkkA
¼[k½- rjhdr & ;g lwQ+h lk/kdksa dh nwljh eafty gSA bldk Hkko ekxZ ds Kku ls gSA vFkkZr~
bls vUr%dj.k dh 'kqf) dk rjhdk Hkh ekuk tkrk gSA igys lwQ+h dqjku dk iw.kZ Kku
izkIr djrs Fks vkSj vius fnu ds igys le; dks yksxksa dh lsok vkSj ckn ds le; dks
vius eu dks thrus ds fy, yxkrs FksA bl voLFkk rd igqapus ij 'kjh;r ihNs jg tkrh
gSA lwQ+h fpUrd bfUnz; detksfj;ksa ls NqVdkjk ik dj Kku ds }kjk rjhdr dh voLFkk
izkIr djrs gSaA
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¼x½- ekjQ+r & bldk vFkZ eqj'kn ;k xq# dh d`ik }kjk izkIr gq, vkRe Kku ls gSA ;g og
voLFkk tc fdlh lwQ+h dks ml lPps ds lkFk b'd gks tkrk gSA fQj og mlesa ,slk
Mwc tkrk gS fd mlds ikl gtkjksa Q+fj'rs Hkh vk tk;s rks mldks muds vkus dh lwpuk
rd ugha gksxh vkSj vxj lwpuk izkIr gks tk;sa ij mldks ekjQ+r izkIr ugha rks og >wBk
gSA
ekjQ+r dh voLFkk esa lwQ+h ijekRek dh ryk'k esa ikxy gks tkrk gSA bykgh
feyki dh gljr rhoz fcNksM+s dks tUe nsrh gSA rhoz fcNksM+k b'd dh ftan tku curk
gSA ijekRek ds I;kj esa lwQ+h glhu ijekRek dh dYiuk djrk gSA mldh tqYQ+ vkSj gqLu
dks inkZ le>rk gSA mlds :i dh izla'kk dh tkrh gSA mldh utj dh jger lkdkj
gksrh gSA ,slh voLFkk esa gj lwQ+h bykgh u'ks ds uwj esa thus dh lksprk gSA
¼?k½- gdhdr & ;g fdlh Hkh lwQ+h ds fy, mÙke voLFkk gS ftlesa lk/kd dh djuh] lk/kd
ds Qy foLekn ds :i esa izkIr gksrh gSA lk/kd dk eu izdk'k ls jks'kueku gks tkrk
gSA bl voLFkk esa igqapus ds ckn lk/kd ds oSjkX; dh vxyh voLFkk esa ijekRek ds
uwjkuh eq[k ds tyky ds flok; dqN Hkh fn[kkbZ ugha nsrkA lwQ+h lk/kd dks vius ân;
vkSj ijekRek ds chp esa dksbZ Hksn utj ugha vkrkA vkSj blh ijekuUn dh voLFkk esa dbZ
lwQ+h;ksa ds ân; ls vius vki ^vugn~* ds cksy xwat mBsA dV~Vj iaFkh ekSyfo;ksa us ,slh
mPp voLFkk esa igqaps lwQ+h;ksa dks ljka ds fojks/kh gksus ds Qros yxk dj dRy djok;kA
ijUrq fQj Hkh lHkh lwQ+h;ksa dh lk/kuk dk mís'; bl vfUre eafty rd igqapuk gh jgk
gSA
ftldh rT+kZekuh iatkch ds egku~ lwQ+h lUr ^lkbaZ cqYys 'kkg* dh bu ifDr;ksa esa bl
izdkj ls gSSa%&
'kjh;r gekjh ekbZ gS
rjhdr gekjh nkbZa gS
vkxs gdhdr vkbZ gS
vkSj ekjQ+r ls dqN ik;k gSA
bl izdkj ijekRek ds jkLrs esa eksVs rkSj ij pkj eq[; cM+s egRoiw.kZ fu;e gSa & 'kjh;r]
rjhdr] ekjQ+r vkSj gdhdrA lwQ+h 'kjh;r ds rks f[kykQ+ ugha Fks ijUrq ;s bldh vkM+ esa QSys
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vkMEcjksa ds t:j f[kykQ+ FksA bl rjg ls lwQ+h;ksa dk vlyh jkLrk rks rjhdr ls 'kq: gksrk
gqvk ekjQ+r ls gksrs gq, gdhdr rd igqaprk gSA
mijksDr lkjh fopkj ppkZ ds ckn vfUre rkSj ij dgk tk ldrk gS fd lwQ+h oa'kt
eqLyeku gh Fks vkSj dqjku&,&'kjhQ+ dk lgkjk ysdj izQqfYyr gqvk vkSj QSykA ijUrq ;g bLykeh
dV~Vjrk ds fojks/kh FksA ,d lwQ+h lk/kd ds fy, eq[;r% mijksDr pkj eaftyksa ls gksdj xqtjrs
gq, vius vfUre y{; gdhdr rd vius xq# dh d`ik ls gh igqapuk] mlds thou dk eq[;
y{; gksrk gSA
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