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PREFACE

This dissertation examines the concept of man and
the idea of development in classical Hindu thought. Here I
wish to point out that I have used the term "classical Hindu
thought" for the ideas that have developed in the Upanishadic
traditiony It does not, therefore, relate to a fixed historic
period gemerally used for the term 'classical!

There are, at least, four words for 'man' in Sanskritic
tradition: Purusha, Nara, Manus, Manava. |
Purusha: m. a man, male, human beingi the height or measure of
a man; the personal and animating principle in men and other
beings, the soul or spirit; the Spirit as passive and a
spectator of the. Prakriti or creative force; the supreme
being or soul of the universe.

Nara, #f, a male person; the primeval Man or eternal Spirit
pervading the universe (always associated with Narayana,

both are considered either as god or sages),

Manus: m. a man; f. a woman

Manava, mf. descended from or belonging to man or Manu, human
being, man,

Of these, purusha and narsg are used largely in a

normative sense, The terms manus and manava refer to biolo-

gical and social man., In this dissertation, by and large, I

have used the term 'man' in the latter sense of the Sanskrit

tradition,



I also wish to make clear that I have used the
term 'development! in a some what broader sensethan
what it means in modern usage in the Social sciences,
In Hindu ethics the term 'development! stands for

progress toward the unknown, unseen ultimate goal of

1ife,



TRODUCTICN

Nature of Human Inqulry.

The present exercise is a humble effort at
unders tanding the concept of man and the idea of his

development in classical Hindu thought.

If Jilivisha, the aspiration to live, marks out
the living beings from the non-living objects, Jijinasa
marks out man from the other living beings. Jijnasa or
the spirit of inquiry is one of the fundamental faculties
of man, This has made man dive deep into the ocean and
fly high in the sky to know what and how is that and where,
This inquiry is not limited only to see things here or
there. In trying to understand what 1s sensed man has
always been seeking to know the reality of, and even be-
ynd it, "What is that which persists when the body is
dead? What is it which lives and persistently creates
even though the body may go into a state of sleep?" inquires
l(a.thOpamlsl:xad.1 "What is the real root from which the
tree of life springs again and again eventhough knocked
and cut down by the dark cutter death?" questions

2

Brhadaxanyakopanishad.” "Whence verily are gll these creatures
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born " Prashnopanishad asks. Mundakopanishad wants to
know" "What 1s that which being known everything else
is known" 2+

Some went in search of a primordial substratum
of things. For some all existence and appearances are
merely the projection of human mind. For some others
all are material existences irrespective of human perce-
prtions., On one side the philosophers went on inguiring
after the meaning of all they saw and heard. On the other
side the scientists advanced their investigations in
search of facts, While the achlevements of science have
benefitted man in no mean proportions one is forced to
pause and pose, 1f there will be any man in the future to
enjoy these benefits for the darker side of the scientific
advance 1s that the man is now running the risk of total
self annihilation than at any time before. This sort of
distortion of human inquiry into a tool of self destruction
is the cumulative effect of prolonged unidirectional
inquiry about the nature of the world disconnecting it from
the man who inquires about it and diseconnecting the man
from his ancestry, contemporary and pé:sterity. The inguiry

has not only been non-human but also inhuman,
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I must have been to preempt this possible danger
to the very existence of man from this kind of extrovert
inquiry that has brought man to the present predicament
vhere every one looks at every other one with fear and
susplicion instead of love and faith, that our sages had
given clarion call "Atmanam Viddhi" (know the self) to all
the seekers of knowledge in the world.

It is not that man had not been the subject of man's
reflections and speculations elsewhere in the world. Socrates
told "know they self"#. Plato dealt, at length, the nature
of man and postulated the perfect man the man, the universal
whose imperfect images we the particular imperfect men are
in his world of ideas. "Though man possesses reasons and is
therefore quite distinct from other beings of nature,he is"
for Aristotle" like them a hylomorphic being (composed of
matter and form in union) who is subject to change and who
has arisen as the result of a long process of evolut:ton".5
In the Biblical mind the problem of God hovered around God's

relation to man.

(3
Lord,
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What is man

That then takest knowledge of him
On the sin of Man,

That throw smallest account of him ?
Man is like unto a breath;

His days are like a shadow

That passeth away "Psalm 1hk:3-4%

P.T. Raju writes "The Greek formulated the search
of meaning of man in search of a thought, the Hebrews
formulated the search of meaning as God!'s thought in search
of man? In the traditional educational system of China
the beginning of the first primer read, "Man's nature in
the beginning is good".s"By nature people are near one
another but through practice they have become apart" said
conﬂucinS?

The Christianity begins with the understanding of

man as a creation of god in his own image. So god created
He

man in his own image, in the image of godkcreated h111nc.)

Islam has the message of brotherhood of man, Marx tried to

find the meaning of man in t he material basis of the historical
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determinism and his concerng was the liberation of mankind.
The flight of man in the capitalistic expploitation and
communistic oppression is the root of existentialist philo-

sophy.

And then, there are a number of reductionists,
psychological, economic or physical who try to find the
meaning of man either is his perceprtible behaviour, eco-
nomic activities or the physico-chemical processes going
on in his bhody.

Modern Concept of Development.

We can see that the whole history of human thought
is impregnated with the thoughts on the nature, the problems
ald the goals of human life. But the modern concept of
development excludes man. Otherwise the emergence of gigantic
machines that throw millions out of jobs, impoverish and
starve them would not have been hailed as a development
marker, nor an economy that had to sever the artistic hand
of the Dacca muslin weavers would not have been idealised.
A system in which the scientist 8akheraw and his wife had

to face the state machinery's intolerable laws of retribution
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for his conviction in human freedom and dignity can never
be called sn ideal if development means men's. Now the
countries which foster the multinationals to sell the killer
drugs in poorer countries while their sale is banned in
their own, age called developed countries, Countries where
millions are tortured in concentration camps by force is
considered a developed country, Countries following these
paths are called the developing countries., It is seen that
such disregard for, distortion and distruction of human
dignity is becoming a part of the developmental process

in these developing countries, The development is making
man more and more dependent and helpless on one side. On
the other side their development without direction has made

those, whose bellies are full, to advance into starwars.

In fact, the root cause of this sort of distortion
and distruction of the dignity and rather the very existence
of man in the development process lies in the very idea of
modern development, which measures development in terms of
the accumulation of material products, power of coercion
economic, political or military, Bven the social scientists

and sociologists who profess to guage developments in terms
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of human comfort have their indicators of development in

these very material markers,

Revelopment and Man.

If we really mean that development means anything
to man we must first try to understand what man and man's
development mean to man, Bvery community of men has its
own intellectual and cultural history in whitch it has deve-
loped a philosophy of 1life of its own which is the result
of the reflection on the experiences of the people through
the ages. The development planners and executives must base
their planning and execution in conformity with these cul-
tural understanding and aspirations of the people for whose
development the plans are meant, lest, not only there may
not be no reception but also obstruction and even where it
is implemented by force or hypocricy in sugarcoated pills,
it becomes indigestible causing many a time almost irreparable
harm to the fundamental social cohesion shackling the very
atmosphere making it unsuitable and uncomfortable Br the
living of man. The present practice of ignoring, disregarding
and many a timekfl suppressing the traditional aspirations

as form of conservatism, reactionism or superstitions in
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our pride of being educated in the modern system is

very dangerous to health of whole humanity. This does

not mean that the windows and doors be closed and there
should be no scope for diffusion of thoughts., "I do want
growth, I do want self determination, I do want freedom,

but I want all these for the soul. I doubt if the steel

age is in advance upon the flint age. I am indifferent,

It is the evolution of the soul to which the intellect

and all our faculties have to be devoted ...I am as great

a believer in the free alr as the great poet., I do not want
my house to be walled on all sides and windows to be stuffed
.+« 1 want the cultures of all the lands to be blown about
my house as freely as possible, But I refuse to be blown off
my feet by any. I refuse to live in other peoplefs houses

or as an interloper, a beggar or a slave...Mine is not a
religion of the prison house, It has room for the best among
God's creation, But it is proof against insolence, pride of
race, religion or colour". These words of Gandhiji in his
reply to Tagore along with Tagorets own words®, "Parasites
have to pay for their victuals by losing the power of assimila-
ting food in natural foru:’:re more meanifgful in the present

context of our development mania and development malady™,
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As such an idea of development possible only
if we study the concept of man and his development in
the native thought the writer is interested in this

present excercise of unearthing the concept in Hindu

thought.

Sources.

Hindu thought is a continuity, for it is the thought
of a living people who have lived for ages as Hindus in
changing times and situations. These thoughts have found
expressions in the variety of literature that developed
from time to time and continued to be read, practised and
reflected upon even in the present day. The earliest are
sald to be the Vedas, Mantras look at the wonder world with
hope gratitudes and love, Brahmanas deal with the Yajnas
which gre based on the active relationship of the spprits
of nature and man in the maintenance of the Rta, the prinei-
ple of the cosmic order. Aranyakas search for the meaning
and interpretation of the Yajna ceremonies. Upanishads which
specialise im philosophical reflections contemplate and
deliberate on the significance of the self that is Man in
. his relationship with himself the world and the Brahman the
infinity., These four together constitute the Vedas. According



to Dr. Radhskrishnan "The brahmacharin reads the Mantras,
the grhastha attends the Brahmanas the Vanap:\‘astha dis- 12
cusses the Armnyskas and the sanyasin studies the Upanishads™.
The wonder 4t the world finally culminates into a deep
knowledge about he self of man who inguires. This knowledge
of the self is said to be the key to the knowledge of the .
world too, In fact this search for truth and reality is a
continuous process from the Mantras to the Upanishads. The
inquiry begins placing the self in the world in the Mantrsas,
continues in the ‘Brahmanas entering into a relationship of
Yajinik reciprocity with ghe world rather the spirits behind
the various world phenomena called Gods finally placing

the world itself in the self, Man now views everything in

terms of man.

Upanishads, Brahmasutras and the Bhagavadgita form the
Prasthanatraya, While Brahmasutra presents the same Upanishadic
inferences in the aphoristic forms, Shrimadbhaggvadgita
transforms them into a philosophy of life organising them
on the basis of their applicability to different aspects of
life!.

The Shatdarshanas, 'Mimamsa, Nyaya, Vaisheshika,
Bankhya yoga and Vedanta' discuss the reality from different

angles and aspects, the substratum, the process, the product
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the action, the reason, the feeling, the matter, t he matter
and consclousness and the pure consciousness. The Buddha
and Jaina dasshanas turn to conscience from consciousness,
The Charvaka or the Lokayata holds the thought in check
from soaring beyqnd the ground.

In the puranas man looks for descent (Avatara) wnd
grace (anugraha) to be saved while in the Itihasas he believes
in the effort of and ascent of mgn, Even God becomes man
here, While mysteries and miracles dominate Puranas the

Itihasas stress on human actions and responsibility,

The Dharmashastras, (Smritis) Arthashastra and Kama-
sutras formulate the code of conduct based on the findings
of the inquiries in the Upanishads, the symbolic menifesta-
gions of the Purana and the ethical discussions of the
Itihasas. The Kavyas and the Natya Shastra represent the same
in pleasant aesthetic capsules, These then percolate into
the social fabric in the form of folk npertture, the para-

bles, the maxims, riddles, songs and a variety of forms,

For a thorough understanding of the life of an Indian,
as represented through his activities, which are the mgnifes-
tations of his decisions governed by his thought which in



turn is a reflection of the General Indian thought, one

has to go through this whole range of literature,. But
Upanishads and the Geeta are the sources where these thoughts
are presented clearly in their pure and applied form. There-
fore the present study mainly concentrates on Upanishads

ang Geeta,

Ihe Adequacy of the Sources.

"Is there any concept of Man in the Upanishads 2"
This is the first question one has to ponder over before
taking up any exercise of searching for the Hindu philoso-
phy of man in them, as the Upanishadic metaphysics is called
me taphysics of Brahman and the ethics, the ethics of re-
nunéiation or ;'etirement from life by many admirers and
critics of the Upanishads., But this pessimism vanishes,
the moment one undertakes the study unbiassed by any precon-
ceived and prejudiced notions such as, the Upanishads are
other-worldly, for one comes across discussions on different
aspects of life of man in almost all the Upanishads, Upanishads

talk of the birth of man" MW"B They talk

about the common characteristic of man and animals. "Pranam

14
deva anuprananti manushyah pashavascha. Ye pranohi bhutanamayuh"
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(These devas, men and animals breath alongwith life
breath and breath is the life of all (living) beings).

They refer to man as a distinct class "tasmatcha deva bahudha
1
vayamsi®™ (From him

also the gods are born in manifold ways, the celestials, the
men, the calttle, the birds....). They speak of the human

16
form" "sa eva esha purusha vidha eva" (This verily is the
human form) They discuss of human generation and the pro-

ummum&m_nmnamaaumaf? (In man indeed this one

first becomes a sperm, that which is semen is the vigour come

together from all the limbs, In self indeed one bears self,

Then he sheds this in a woman, He then gives it birth. That

is its first birth") ....Mgamm_nmmw ( the

woman bears him as an embryo).

There is the primordeal man or the man the universal

19
"purusham sapudhrityamirchavat® (... he drew forth a man and

gave him a shapé). Then came the empirical and particular

n 20
man",..(tabhvah purusham anayat"....(From them he brought

a man). The physical objective description of man is also
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21
given",..Yatha satah purushat keshalomapi® ( like the

hairs on the body of a man)., They presctibe learning and
teaching of the truth about man and humanity. "...manusamcha
swadhyaya pravachanamcha...“zzl'(an is asked to live an active
1ife of hundred years dalng work " - Kurvepneveha Karmanl

8 s m s “2§ There are innumersble references
to different parts, constitutents or aspects of man like
body, life, mind, intelligence etc., Different kinds of
happiness possible for man are compared, "manusha snandah
te ye shatam manushah anandah"zk Man's gspiration to be-
come all, that to develop is reflected in"... (tadahuh yad

2
in :5 Yajna valkya
is asked what serves as the light of man. "Kimjyotiravam

purusha iti%". Then there is the final question as to the

ultimate reality of man® ma e
Katarah sg atma yena ,.,, pashyvati,shrnoti,,.. n?

Man is discussed from his birth to death and even
beyond death, How then can we agree with those who say that
Upanishads do not discuss man, If one discusses chairs and

says that chairs are made of wood of which the tables and



benches are also made and discusses the nature and
propetrty of wood the subject of discussion is still the
chair itself and the discussion on wood forms only apart
of the discussion of chakrtr itself, Similarly in the case
of the Upanishads the discussions of the world, the gods
and that of Brahman form pgrts of their inquiry into the
reality of man, The central figure all along is man.

Terminology:

A little discussion is necessary regarding the use
of different words that may be said refer-to man, First of
all there is the word *manushya' which even in common san-
skrit and many Indian languages means "man". "Manushya" -
man is the descendant of Manu, the first man. The word also
has the sense manute iti menushyah® (one who thinks, measures
or discriminagtes). It also means that man possesses manas,
mind. "Manava" is another word derived from the same root

as that of "manushya" and used to refer to man,

Narq is another word that is used to mean "msn™",

'Purusha' also refers to man, Purushavidha eva"

(of human form only). At places it is used to denote the

/021?3 .
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ultimate substratum of man the Brahman and at other places
it is used to refer to the spirit of man., It is also used
to denote an intermediate stage between the formless Brahman
and the empirical man., It is also used to refer to the essen-

ce of man, But at many places it simply means man.

'Atman!' is eIten translated into English as "soul"
giveing an impression of rather a different kind of sub-
stance living in or occupying the body. This translation
has led to confusion, Atman is used in an imperson alised
pronomial sense to refer to the man, Though sometimes it
refers to the essence of man it generally eefers to man
In general, The specific level of meaning is determined

by the level of operation in different contexts,

Apart from these, pronouns2like Yah or Sgh also
refer to man, These meanings agre to be understood accord-

" ing to the context in which they are used in the texts,

The Schemes e S

Any thing or class of things is distinguished from
others znd identified as one on the basis of a name:form

function complex ™ama, rupa karmani', We have just discussed

about different words or names given to man, Now to know



about the forms and functions one has to understand about
how the referred form has come about of what materials it
is made, how the different constituents are related to one
snother and how the whole thing is placed in relation to
other things in terms of its structure and finction and dis-
position, and what the end of it is.

Man is to be studied in his different states of
exlstence. As man is not merely a material lump, as he is
endowed with m;nd and is a thinking being, it is not enough
if we study man just in terms of physics chemistry or biology.
It is quite essential to study his thoughts, aspirations and
his efforts to fulfil those aspirations. Knowledge of human
action will be possible only when one studi%he motivating

Lthind, T qlion » By rmare obsrnuplien s,),a:. olbaen
factorLbehaviour the action cannot be understood,
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CREATION

Commop Origip of Man and World

The inquiry about man begins with the inquiry about
the origin, cause, and creation of man. The question is
posed in Prashnopanishad "Whence are all these creatures

1
born ?" Svetasvatara questions "What is the cause ? Brahman ?

Whence are we born g" Man wants to know his origin. "There
was nothing in the beginning. This was surrounded by death,
hunger for hunger is death"? "In the beginning this was
being (Sat) g.lone one only without a second" "Atman was this
one only in the beginning" "Won existent was this one in the
beginning"6 "It was only being alone in the beginning" "It
was not egistent, not non-existent neither existent and non-

existent" These are the Upanishadic answers to the questions

"What was there in the beginning ?

On a first glance these answers seem to be contradict-
ory to one another and confusing. But a little reflection
over these statements will remove this confusion and drive

home the truth of these statements,



Brahdaranyaka which says that there was nothing
in the beginning and that it was hunger or death, further

says that "he" made up his mind, "let me become self-con-

9
scious "(Ianmanoakuruts stmanvi syatn).

Then there is a series of statements like: "He

0
divided himself into three parts (%pmwm3

He desired (W; “"He thought (mzmﬁ and so
on. In Brahmana the same Upanishad says "In the beginning
this was only the self in the purusha form".Now 1f there
is none in the beginning who is he that made up his mindg,
desired and did the things mentioned above ?

The only one becomes conscious of the self in
reference to a second thing, Thus the production of water
( w_&gjﬁ)makes the one conscious of the self(,a_tma:g);
Where from does the wat8r come if there was nothing ? It
has to come from what was there, There can be no effect
without a cemse, no production without a raw material.
Certainly the water is not produced out of nothing, but
from the "Bxisting". Upanishad is very clear, "From him
thus worshipping, water was producedz'? Because it was produced

from the onething that existed, it was called farka', the

1
extract, (tadeva arkasya arkatvam).
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Taittiriya says, "Non-existent verily was this in
the beginning. Therefrom verily was ?;;istence produced.
That mode itself self-consciousness"., The same upanishad
describes this non-existent of the beginning as "If we
consider the all pervading Brahman as Non-being then it is
nonbeing, If one tskes it to be non-being or non-existent
then it is non-existent, But the so called non-being is
or the non-existent consists of this (Brahman) 1tsel}§',
From this it is clear that sdmething has not come out of
tothing, There was a conscious principle. Then why was it
called non-existent or non-being ?. It was called non-
existent because it had no existence in the form of gross
matter which is knowable through our sensus, It was existent
in the sense that there was a conscious principle. The words
existent, being, non-existent and non-being are used to
convey the same thing but in different meaning situations.
It was non-being in the sense that there was no other thing
to be conscious of its existence. It was being and existent
because it was able to be self conscious of its existence,
It was non-existent from the point of view of objective
cognition because it was alone and there could be no subject-

object consciousness in which sense we normslly cognize

existence. But in its capacity to be self conscious it was
existent.
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To awoid confusion the Sybala Upanishad tries to
put this state of existence beyond the categories of
existence and non-existence used in our day to day dis-
course "not existent, not non-existent, neither existent

19
and not non-existent",

Chandogya takes up the issuerwith a straight
question., "How can being be produced from non-being ? Any one
reply, is ", On the contrary, my dear, in the beginning
this was being alone, one only without a secongc.) This con-
fusion of referring to the same as both non-existent and
existent is due to the fact that we try to understand it
without knowing how the words are operating at different
levels and situations, This can be understood, in the light
of the concept of 'Abhava' in Indian logic. Quoting
Aruni from Panchadashi Dr.Radhakrishnan clarifies the
confusion,"Previous to creation all this was one being
only without a second, Name and form were not. This is
the statement of the son of Aruna®, He does not have
being as other things have being. He is his own being.
Being is God. Being is above all conceptions and con-
ceptual differentiations, It is prior to all things,All
other things, are from being, live in it and end in it.
What is other than being is nothing.
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Indian logic recognizes four kinds of non-existence
or agbhava. There is the absolute non-existence or atyvant-
abhava, anything self contradictory like the son of a
Barren woman. (Yandhva putra ) is inconceivable and
impossible, Barrenness and motherhood contradict each other,
The real excludes the absolute non-existence. When non-being,
asat, is said to be the root of existence asat does not
mean absolute non-resistence but only prior or antecedent
non-existence or prag-sbhava or potential existence., The
world is non-existent before its production, It was existent
potentially or as a possibility though not as an actuality.
Creation is not out of absolute non-existence but out of
prior non-existence or the world of possibility.’ This type
of non-existence has no beginning but has an end when the

21
possibility is actualised,...."

Yajnavalkya tells Paingala that "it is ever free,
1ndeterm1nate..?'2‘ Mattri comes up with a clear categorical
statement calling it Brahman, "verily in the beginning
this world was Brahman, the infinite one...infinite in every
direction,..in-comprehensible is that supreme self, Unlimited,
unborn not to be reasoned about, not to be thought of
(unthinkable), he whose self is space, At the dissolution

of all he glone remains awake, Thus from that space be
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he awakes this world which consiéts of thought only.

By him alone is all this meditated on and in him is 1t
dissolved. He is the that luminous form which gives heat
in the Yondersun, the wonderful light on the smokeless
fire, as also the fire in the stomach whkch digests the
food, For thus it has been said. He who is in the fire,
and he who is here in the heart and he who 1s yonder in
the sun-he is one, He who knows this goes to the oneness

23
of the one,

Altareya identifies this with the self "What was
there in the beginning was self and the self alone and
nothing e]se%)t He thought "1lét me now create the worig".
It is a principle that can think, It is a conscious

principle.

The purpose of all these is to show that the Upanishads
are insistent that creation begins not from noﬁhing in the
sense of any absolute void, nor from any gross material em-
pirically perceivable, but from a conscious principle which
is capable of becoming self conscious, The whole process of
creakion begins with the pure conseiousness becoming self

consciousness, Thus the root cause of creation efficient
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s well as constitutive - is a conscious principle. Th36
same idea is expressed in the tree gnalogy in Bhagavdgita,
Kathgzghvetashvatargaand Ha.:i.i:rja.9 upanishads. It is this
common constitutive root that decides man's relation with
man, other living beings, non-living objects nature as
manifested in the gross sensible form and immanent spirits

of nature and God,

Brocess of Cregtjon.
Before entering into a discussion of cfeation of

man it is necessary to understand what is involwved in

the process of creation, Brhadaranyaka says, "so vet, aham

hhmi:..._i% ( I am indeed all this creation for I produced
all this, Therefore became the creation",...) The creation
is within the creator, It is not that the creator creates
something outside himself for there is nothing beyond the
creator, who is infinite and indeterminate, It was in the
beginning undifferentiated, " ihe “3'.
It became differentiated by name and form (tan nama rupabhyan

eva vayakuruta). Brahman indeed was in the beginning., It
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knew itself only as "I am Brahman that becgme all."
The process of creation is one &f "extracting out" of

the self.

It is an internal differentiation of the self.

This process of internal differentiation continues: He

made three parts of the self W
3k

Triniatmane kuruta iti". This differentigtion brings

forth both gross and subtler elements, Chandogya says

that the one % generates the many "tadailkshata, bahusyam
35
Rrajayeyiti® .

What is the nature of this differentiation or
grshti. It is saild that Brahman the source is not differ-
entiated into names and forng. The worid is said to be of
a three fold character namely name, form and funetion

7
(nama, rupa karma’} o It shows that the created is differ-

entiated and the creator is undifferentiated, But we have
seen already that creator and creation are the same. There-
fore the creation is a process of internal differentiation

of the undifferentiated into the world which is of the
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differentiated form, This differentiation is in the nature

of ngme, form and function, Again in identifying a different-
iated part as distinguished from other differentiated parts

ghe name, form and function are not separable, It is the same
one self which is identified as particular name, form and
function, It is the self alone which is the three at the same
time, It means that it is simultaneously one and many, the
creator and the created, Thd creator and creation are insepera-
ble. This idea of creator and the created are two forms of

the same reality" Brhadaranyaka andBMaitre tell "dve vara

3
Brahmanorupe murtam chaivamurtam cha'.(There are two formgs
of Brahman, the formed and the formless), Maitri says that

this world was in the beginning is undefined and it is defined
after Prajapati or the Lord of creation performed austerities

and sald Bhuh, Bhuvah and Suvah. This is the gross form of

Prajapati. Again creation is also associated with the two
farms of Brahman entitled Kala and Akala or the time and
the timelggs."”"'l‘his embodied time is the great ocean of
creatures", The process of creation is within time while the
creator is timeless, Thus creation is not simply a spatial
differentiation., It is also temporal. Creation therefore is
a spatiotemporal differentiation within an infinitum called
Brahuman which is beyond the categories of space and time
but is perceivable spatiotemporally through the creation or
the gross differentiated forms,



s 27 ¢

Thus we can conclude that the Hindu theory of
creation is not a magic materialisation of the various
objects of the universe but a gradual evolution of a
world of multiplicity out of the unity by the will of the
unity. But this evolution of differentiated world called
srshti is only a part of a wider scheme called Srshti-

Chakra involving three phases, Srshti, Sthithi and Laya

meaning formation, maintenance and dissolution in

cyclic fashion.

Creation of Man.

The Ajtareya account of creation of man begins
with the creation of the human spirit by the primal being
out of wat:er)é"‘,l arka, or the extract from the only being
in the beginning, This purusha is like an egg ouﬁzof which

different organs have developed by being brood over, This
is the Hiranyagarbha or Viraj or Virat. This purusha or

the universal man finds an abode in a purusha, the man,
the physical or particular which is gross and perceivable
through the senses while the former purusha is only ideal

and is not perceivable through the senes. The origin of
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this idea can~be traced to the Rgvedic concept of creation
of populﬁtion from the"virat purusha"™ "(fasmat Virado
alayata) "3.

A mere physical manifestation of the ideal or
spiritual man with all the gross organs is unable to
operate or is inactive, It becomes active only by the
entrance of the self, "82 etameva simanam Vidarayltwa
nxaza_pxanadxa&a_,*ﬁ&u(ﬂfter opening that very and (of
the head) by that way he entered). "...séésha iha previ-
ah&a_anakhazxghhzahﬁ?s(He entered in here even to the tips
of the mails)., This is the first man created. He is the

complete man, complete with the conscious self, the ideal
of man and the particular physical man, A mere conscious
self is not man., A mere idea of a man is also not a man,

A mere physical body is also not man. To be a man one should

be all these three simultandous ly.

Once there is the first man there comes the problem
of propogation. The very process of creation begins with
the will,"ekoham bahusyam"( I am one, let me become many),
It is the same will that continues to operate in the
propogation of 1life of any living beings; so is the case of

man too.
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Brhadaranyaka talks of propogation through sexual
differentiation and procreation".He desired a second. He
became as large as a woman gpd & men in close embrace, He
caused that self to fall into two parts. From that arcse
husband and wifgf The whole Hindu concept of marriage is
based on the idea that man and woman are nothing but
parts of the same unity, wille;d by the self for the purpose
of procreation., Aitareya goes a step further giving detalls
of the process of insemination and fertilisation for the
continuation of Iilitg. The birth of a child is not treated
as the entry of a new individual but another birth of the
same person to whom the offspring is borm, which is again
the basis of the Hindu concept of society or the man-man

relationships,

L4

What is important to note in the Hindu concept of
birth 1s that it is not an accident or chance but the con-
tunuity of the manifestation of the primary will for crea-
tion meaning progressiw differentiation in the self,
Svetasvatara rules out, time, inherent nature, necessity,

the elements, the womb or the persons being the cause of
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creation and 1t says that it cannot be even a combination
of these, and even the soul (differentiated self) cannot
be the cause but it is the power of Divine self (the cos-

mic self) is the ruler of the causes.
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CHAPTER . III




s TION OF MAN

Identity of Man.

The account of creation of man shows that man is
only a multilevel manifestation of the will for differen-
tiation of the same being. Therefore, man does not have
an autonomous constitution., Man is constituted by the one
and the only being, Brahman, But the Brahman as the only
being is not called man. Man is Brahman with name,,form
and function., It is this name -~ form-function complex,
called "man", that we try to understand, in seeking to

know the constitution of man.

Nama, rupa and Karma is the three fold character

of the created world, Name is a verbal denotation, form is a
conceptual apperception and function is the self expression,
A1l these three are one in the self. It is the three fold
character of the self itself, The sourece of these three are
Yak, (the speech) Chakshu (the conceptual frame work) and

atma (the self) Chakshy does not refer to the mere physical
eye, as there is the practise of qualifying the word ghaksy
with Charma when the physical eye is referred to., This is
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more clear when Krishna says to Arjuna that "he gives
dim_ﬁhakébn%. Krisima does not remove the Wﬂg
and replace it with a divya chakshu by grafting. It simply
means he gives Arjuna a divine insight or conceptual frame-
work. The perception is always connected with the mind, It
is the mind that perceives not the physical eyé. Physical
eye 1s only an aid at the gross level, Therefore the form
of man does not mean only the physical form of the body
and the limbs. The form refers to the c¢concept of manddenoted
by the name "man", As creation is a continuous process of
differentiatioh at different levels there is no end to the
study of different levels, Still for a fair understanding
of man at his operational level it will be necessary to
study at least at a few levels,

Man is not an assemblage of a few parts into a
complex machine, It is a self developed system in which
different organs have developed from an undifferentiated
embryo even at the gross level, Therefore studying only
parts discomnecting it from the whole will be meaningless,
Therefore at every level of differentiation the unity 1is

also realised.



Man is indeed unique; but at the same time he is
complex in form and function. Our sages ask us to inquire
into the reality of the self (jiinasitavyah) and seek
after it (_anmn&mah;.l&an is prowe to attend only to
things outside himself, This is due to the propensity of
the senses to cling to the objects of the sense. Once
these objects of the sense are disconnected man begins
to think about himself. His inquiry turns inward from the
outward. Therefore, the upanishadic injunction to keep out
the objects of sense before beginning the inquiry into
the self,

As life sustains on food man eats food; for he
is no more man if there 1s no life and there 1s no life
without food. This eating of food is called Atmayaina or
self maintenance. This enables man to understand two aspects
of himself: as Bhokta and the Bhukta; the eater and the
eaten, This gives a two dimensional constitution of man
as Prakrtli and Pyurusha. Purbsha is the consciousness
ablding in the gross (Purushaghchetapradhanah) Prakrti
is the gross nature, It is also the later. (Prakrtamannam

bhukta etl) Purusha is the enjoyer of the food. (sa eva




bhokta). The food is called the elemental or the gross

self (Bhutatma hi annam)and the doer is the Purusha

(asyskarta Pradhsnah). Therefore that which is to be
enjoyed, consists of three qualities and the enjoyer is

the person who stands within, Purusha is the enjoyer and

3
Prakrti the enjoyed, Abiding in it he enjoys.

The fourteen fold concept of Man including the four
forms of antabkarana, the five organs of sense perception
and the five organs of action is also explained as a
development in_Prakrti in its course of manifestation, The
four forms of antihkarsna are buddhi, adhvavasaya, sankalpa
and gbhimana (intellect, involvement,will and self love).
The doer is the elemental self he who gauses to act by
means of the organ is Purusha.(Karanaih karayitavyah purushah)
And it is this elementall‘-self which takes up the manifold

forms and not the purusha.

The physical body is born of sexual intercourse

(shariramidam maithunadevobbutam) "It is built up with
bones smeared over with flesh covered with skin, filled

with faces, urine, billes,phelegm,marrow, fat,grease and

also with many diseases like a treasure house full of



wealtg. It is purely biological in character. It is

subject to gunas or qualities of tamas,kajag and sativa.
Because bhutatma or the biological man is filled with
these gunas he attains manifold formg .

Bhagavadgita deliberating on thls matter says that
all beings born of womb are made up of two parts the
primordeal nature or prakrti and the conscious seed the
purusha. These prakriti born qualities bind the dehs gnd
the dehin, the body and the embodied together?

The taking of the form by bhutatma is not simply
by the gunas, The prakrti born bhutatma takes form only
when overcome by the Purusha. (asaubhutatmantab-purushanabhbi-
bhuto gunair hanyamagno nang’cgggg;ga;ti?.

hY

When we say that the Prakriti and the purusha, the
doer and the enjoyer together constitute man, the question
arises as to whether they are two different things coming
together to form the man. Shydtashvatara says "No, he v':ho
has the qualities and is hhe doer of the deeds that are to
bear fruit, is the enjoyer. Karta and bhatta are the same.
Assuming all forms characterised by the three gunas treading
these paths, he the ruler of the vital breaths wanders
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about according to his deeds"™. It shows that these two

are only two levels of simultaneous manifestation of the

sanme,

The analogy of two birds we come across in Rgyeda
and other Upanishads, ™Iwo birds, companions always,, united
cling to the self same tree. Of these one sgts the sweet
fruit and the other looks on without eating". along with
the Katha reference to two selves that drink the fruit
of Karma in the world of good seeds sometimes leads to con-
fusion about the unity of the doer and the enjoyer in the
self, This confusion is cleared well by Dr.Radha Krishnan
in..his commentary on the analogy "“our being in time is an
encounter of empirical existence and transcendent reality.
The eternal in itself and the eternal in flux are the co-
mpanions., The world is the meeting point of that which is
eternal and that which 1s manifested in time. Mgn as an
object of necessity a contel;xizz of scientific knowledge is
different from man as freedom". In both the cases the man
is the same. The purusha is the same. It only refers to the
same at two legels of unmanifested and manifesbed simulta-~

neously.

Bhagavad Geets talks of three purushas, the perishable,
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the imperishable and the supreme, The perishable purusha
is the matter or the gross, The imperishable is the aone
dwelling in them and the supreme is called the Paramatms
or the Supreme se?l.%. These three are not three different
things exclusive of each other, It is made clear further
on "The Jivatma, (the so called individual self) is only

a part of the whole eternal portion of Mysel}l't. The exclu-
sivé difference at the same objective level is ruled out,.
This internal and progressive differentiation can be under-

15
stood only by.” analytical insight ‘Jnana chakshu)?'.

Once again coming back to our Majtri discussion,
the prakriti i1s said to be the highest form (Param rupam)
of the self for the life consists of food, If one does
not eat food he becomes a non-thinker, non hearer and he
is a non-enjoyer, If one eats he becomes full of lif:a.
Therefore it has been said "From food, verily are creatures,
vhatsoever dwell on earth are produced, more over by food
verily they live and again into it they pass:l'. It is cglled

food because it eats and it is eatem by the creatué'es"

1
(adyate! afti chabbutani tasmadanpam tad uchvate). All these

show that one should not neglect the significance of the
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body or prakriti or the bhutatms or the biological
level of manifestation while the reality at the unmani-

fested level is stressed. Both the aspects are equally

important,

But this stress on food should not lead to the
other extreme of limiting man to a "material" definition,
Therefore, though the food is called the life of the
living beings, the eldest born, and the physician and it
is shown that all the subtler elements have grown out of
food it is also said to be born of Vishnu the substratum
or the all supporting, This is the special feature of the
Hindu concept of the material basis of Ma;? Here the
material basis itself has its basis in an unmanifested

non-material conscious prineiple,

Sthula-Sukshma -Karana.

Paingala Upanishad belonging to Shukla Yajurveda
is in the form of a dialogue between Yajnavalkya and his
pupil Paingla, Here man is viewed in a three dimensional
perspective. Man is a complex of gross, subtle and causal
bodies (sthula,sukshuma karana dehabodhavapurvakai? Shveta

Shyatara says that the embodied self according to his own
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qualities chooses (assumes) many forms gross and subtle,

The gross body is formed by orderly organisation of

minutest parts of the quintuplicated great elements (pancha-
mababhuta) in their individual and collective aspects, The
skull, the skin, the intestine, the bones, the flesh and

the nails are parts (of the character of earth; blood,sweat ,
saliva urine and the like are of the character of water;
hunger thirst, heat, swooning, sex impulse and the like

are of the character of fire (Iejas) movement, lifting,
breathihg and the like are of the character of air(yayu)

and lust, anger and the like are of the character of the

ethery. The combination of these becomes the gross boaﬁ.

The life principle, the functions of which are
prana, apana,vyana, Udana and samang with the minor functions
of naga,kurma,Kvkara,Devadatta and Dhananjeva, is created
out of rajasa and non-quinterplicated state. The heart,
the anus, the navel and the limbs are made the seats
(of the vital airs). Out of the remaining forth part of
the ether and other elements, in the prajasa (dynamic)
character, organs of action were created. Ifs variants are

the vocal organs, the hands, the feet, the excretory and
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the generative organ. Their functions are articulate
expression,grasping movement, excretion and (sex)

2
enjoyment.

In the same way out of the totality of the three
parts of the great elements in their sattvic (rhythmie)
character he created the inner sense. Its various forms
(modifications) are the mind, understanding, thought and
self-sense(manas, budfhl,chitta and ahankara). Determina-
tion, conviction, memory, love and dedication (gnusandhana)
are its functions, Throat,face ,navel, the heart and the
middle of the eye brow are the seats. Out of the fourth
part of\the great elements in their sattviec character he
created the organ of perception, Its various forms are
ear skin, the eys, the tongue and the nose, Sound, touch,
shape taste and smell are its functions. Directions, Air,
the sun, the moon, Vishnu, the four faced Brahga and Shiva
are the deities presiding over the inner sensg.

These gross and subtle bodies were not capable of
moving or functioning without him, He desired to make them
all consclous. Piercing through the macrocosm and the cranium

of the individual souls situated in their crests he entered
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them all, Then, they, though non-conscious by nature,
wvere engaged in their respective functions, as if they

2
were endowed with consciousness.,
One is a man only when all these three are together or
when the absolute self finds this multi¥evel expression,
Vis -Ta - “Atman.

Mandukya presents a four level analysis of man,
26

aJlig alill A e

are the four levels corresponding to the four states of

existence, Jagrat(waking) gwapna (dreaming), sushupti

(deep sleep) and tyriyva (absolute or cosmic consciousness),

The waking state is the normal opermpational state
of man, In this state one accepts the universe as one finds
it without reflection, It is also called Vishwanara. It is
called gthulabhuk meaning the engoyer o£7the gross, All the
human activities take place at this legel.

Iaijasa is active in the dream state, It cognises
28
the interwal objects and enjoys the subtle objects. Though
the dream state is distinct from waking state, this state
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is said to be dependent on the predispositions left by
by waking exprience (praviviktabbuk). This shows that

the gross influences the subtle.

The third levels is that of Prajna corresponding
to deep sleep state where one does ot have any desire
what-soever and does not see any dream whatsocever., This
is the state of one's being a mass of cognition full of
bliss', enjoying bliss through conséiousnesg? The bliss
is not a state of ignorant merriment and pleasure enjoyed
thréugh senses but through consciousness or wisdom, While
at the Vishwa level it is life of outward moving conscious-
ness, in Iagijasag level, life of inward moving consciousness,
in prajna level consciousness enjoys peace and has no

perception either external or internal,

Though it is said that in the sleeping state there
is the enjoyment of peace, this sleeping state itself is
fleeting and teémporary. It is not ultimate. Therefore
evidently there is a fourth state which is ultimate. It
is called Turiya. In this the man is said to be in the
state of ultimate cosmic consciousness and it is called
the Atman level., Iuriva is not that which cognises the

internal nor that which cognises the external, nor which
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cognises both of them, not a mass of cognition, not
cognitive, not non-cognitive, unseen, incapable of being
spoken of, ungraspable, the essence of the knowledge of the
one self that into which world is resglved, t he peaceful,

:
the benign, non-dual, He is the self,

Yishws and Iajjasa are conditioned by cause and
effect but Prajna is conditioned by cause alcngj Yishya
and Jajjasa refer to the gross and the subtle levels, Both
these are the effects of cause, at the causal level., But
these effects are inoperative as they are only the effects,
disconnected from the causal. They are operative because
they are one with the causal body. Therefore they are said
to be the cause-effect complex. At the Prajnag level one
is detached from the gross and subtle level; Prajna is

only the causal level independent of the gross and subtle,

Further the Vishwg and Iaijasa are said to be con-
ditioned by cause and effect because at these levels human
behaviour is influenced by external stimuli, The experiences
are of the nature of response to external stimuli, Bven
in dreaming state experiences are said to be dependent on

the predispositions of the waking state, In sleeping state
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it is only the self which is rather both the cause and

effect and as such is said to be conditioned by cause alone.

The Turiya state cannot be described b y words or
imagined by mind for it is said to be beyond Buddhi and
manas, The experience is however described as Shantam
Shivam and Adyaitam. It is peace. It is grace. It is
oneness., Here all the mental agitations are sti 1led and
there is no more mind. In the waking stage mind is active
and motivating. In dream it is restless with agitations
and in deep sleep it is latent, But in all these three
stages the truth or the reality is said to be unknown or
not realised. What is that truth, The truth that is not
realised is the truth of the one's being one with the uni-
verse in Brahman or the only ome which is absolute cone

sclousness,

What is the relationship between Prajna and Turiya ?
Prajns 1s said to be independent of cause-effect duality.
But here it is viewed as cause, Still individuality is
maintained, But in Turiya it is not viewed as the cause.

It is free from all phenomenal relationships but is in a

state of absolute noﬁﬁel unity, As Gaudapada says, that
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the Vishwa, Taijsa and Prajna are not three different
things altogether, it is the one iahgzis known in the
three states " i n, The fourth one
again is actually not a fourth distinct from the three,

It is the one in which all the three participate.

In Vishwa and Taijssa it is sald that there is
objective consciousness. While in Prajna the objective
consclousness is agbsent, its seed is sald to be present.
Thus the eﬁpirical consclousness is prescnt in the three
states; in Turiya it is said to be transcendent conscious-
ness whech is non-empirical and free from its interruptions

and alterations,

& question that crops up here is, is man still man
in the state of Turiya ? If Turiya is transcendence does
be not transcend his manhood too at this stage ? Again one
must realise here that this transcendence is not physical
transformation, The only transformation is in the lewel of
consciousness, He can still be in this empirical world; only
he is not influenced by empirical dualities, His activities
are now gulded by the oneness of the Being. He sees all

in himself and himself in all.
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Panchakosha.

Paingala gives a five level expression of man or a
five dimensional concept of man, Man is said to be made up

of five sheaths or koshas (Panchakosha). They are Annammaya,

What is brought into being only by the essence of
food, what grows only by the essence of food that which
finds rest in earth full of essence of food, that is the
sheath made of food. That alone is the gross body or

Annamaya _kosha.

The five vital airs along with the organs of action
constitute the sheath made of the vital principle of EBrana-
maya kosha, The mind along with the organs of perceptions
is the sheath of mind or Manomaya kosha. The understanding
along with the organs of perception is the sheath made of
intellégence or Yijapnapsmava kosha, These three sheaths of
life, mind and intelligence together form thé subtle body.

The knowledge of one's own form is the sheath of bliss or

33
Anandamavas kosha. That is the causal body.

In Brhadaranyaka we find the earliest reference to
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the five sheath view of man. They are anna, prana,mBanas,
yak and avyakrta. 4&nna stands for gross matter , prana
for life, manas for consciousness, yak for speech and

avyakrta for the undifferentiated. The ayvakrta is said

to be the causal sheath,

Taittirya gives a.detailed account of Papchakoshas.
Hére the Papchakoshas are the same ms those of Paingala,
Anna,Prape ,Mans,Vijnana and Ananda. The Vak and Aryyakria
of Brhadaranyaka correspond to the Vijpena and apnanda of
Ialttiriva,

Iajttirive discusses the interrelationships among
them and suggests a progressive linkage among them: the
earlier referred being the body and the one following being
its self,of the earlier one agll taken in the order of Anna,
Brana, Mana, Viipnana and Apnanda, It thus says that what is
produced by foocd is the body and the 1life is the self. The
life is the body and mind is the self, The mind is the body
and the intellect is the self., The intellect is the body and
the bliss is the self,

Papnchakoshas are not five cases made of material
substances. It refers to the physical, vital, mental,
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intellectual and the beatific aspects of Man. When we look
at a man what is seen is his body. It is made up of food

or he material thihgs. It grows a food is eaten. It is re-
duced once eating food is stopped; This can be analysed
into compounds, elements, molecules and atoms, But we do not
call this body a man., If it is so even a dead body having
the same shape and physieo-chemical composition should

have been called g man. It is called a man only when it is
living, and life inhabits it. Without life there is no han.
We cannot think of a man with only life, without a body.
Therefore life and body both are the essential constituents
of a man, Thus the life is the indicator that makes man
distinct from lifeless matters, Man is thus a living organism.
In the level of the body, #an is one with all the gross
material objects, At biological level he is among all/other
living beings.

Life symbolises, growth,moverent and activity.
Therefore the pranamava kosha is symbolised though the
vital airs with the organs of action. In these man is like
all living beings. But man is not a mere living being. He
is more than that. He has an inner organ; mind. Mind is the

organ of perception. Of course a point can be raised here
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as to whether the mind is the organ of perception or it

is the ear,the charma 5hak§nsue and nose that are the
organs of perception., It is true these latter are organs
of perception; but they are, without the mind, only material
bodies. They can perceive only because of the mind. Many
times we say that we cannot see or hear somebody talk
because our mind is elsewhere, When mind is not applied we
do not perceive any external objects. They are all only
alding the mind in perceiving., It is in this sense that

the mind is called the essential base of perceiption. This
faculty of perceiption is peculiar to animals. Even though
plants do have life, and the consequent properties of
growth movement and activity, we do not know of the plants
having minds. We do not know of plants not responding to
similar stimulii under similar conditions differently. But
in animals, especially the higher animals, it is very clear
that this faculty of attentién, or mind is present. Thus
mind is the characteristic that puts man high up ih the
hierarchy of liging beings.

But man is not a mere animal too. He 1‘s still more.
He is rational, He has the power of discrimination ang
discretion, This is the intellectual plane. It is Viinana.



He does not accept something just as perceived. He
reflects on it. He makes his own judgements. While

mind is only perceiving, buddhi or the intellect infers,
The mind acts as a bridge between the external objective
world and t he internal buddhi. Mind is the gateway that
allows the external objects to reach buddhi. It is also
the gateway to carry out the instructions of the buddhi
to the physical organs of action,

Panchadasi ascribes deliberation to the mknd and
decisions to the intellect, "manovimarsharupam syad

buddhihnischayatnika®.

Brhadaranyaka uses "vak" for "Vijnana"., It seems
that the word "vak" is used because speech is “expression®,
Expression symbolises the judgements of man, and judgements
being in the domain of intellect, the Vijnanamaya kosha

is referred to as "vak".

This intellectual faculty makes man higher than
animals in the scheme of creation or evolution., But all
these four levels taken together or separatly do not give
a complete picture of man, Man kept apart from the totality



of reality cannot be complete man., The identity of any
differentiated part is based on nama rupa, kgrma, and
nama-rupa-karma, is, by nature, differentiated. Difference
is meaningful only in locating a thing im a totality as
related to other parts. But this differentiation presuppose
a common legel of totality wherein all the differentiated
parts participate in oneness of the totality. It is this
aspect that is called Ananda or Bliss. In this level the
individual is one with the supreme. Ananda is a level of
Non-duality or advalta, The attempt of man to progressively
understand wan culminates in Ananda for after this no more
inquiry 1is possible as the distinction of the inguirer and
the inquired is lost,

In an earlier statement Igittiriya states that
everything has originated from self, In g series of
Progressive trensformations the self becomes the person.
"From self verily the ether arose, from ether air, from
alr fire, from fire water, from weter earth, from earth

the herbs, from herbs the food and food the person".

Now starting from the person it goes back to

trace the original nature of man in the self that was the



only Being in the beginning, through progressively under-
standing man at different levels of body life, mind, inte-
llect and bliss.

Thus Upanishads give a total picture of man as
consisting of these five aspects, material, vital,mental,
intellectual and universal, Therefore all these together

constitute man.

Thus we find that the Upanishads understand man
as a multidimensional being, but always care is taken to
see that man is not taken as an assemblage of different
independent units like the parts of a machine, All these
are the simpltaneous expressions of the same at different
legels. Man is a multilevel being or in other words it
is a multi-levelled mgnifestation of the one and the same
self, The moment we try to reduce him to any one level he

is no more man.

Man indeed is a harmonious union of apparently
diverse faculties, physiecal, vital, psychological the
intellectual and the beatific bliss, when investigated °

from outside and he is the pinnacle of development of one



self into a system of diverse faculties fulfilling the
sole purpose of the self to be many, The same thing viewed

from different angles give different pictures of the same,
te ' e lect.

In spite of the fact that all these constituents
are the necessary constituents of man, certain faculties
can be said to be more significant and characteristic of |
his being man gs compared to other beings. Though the body
consists of physical matter and obeys physico-chemical
laws, the vitality makes it different from the non-living
being, the psychological from the plants and the intelle- -
ctual from the animals, Therefore the intdllect is consi-

dered to be wvery significant.

Maitri says M"inner sense governs the external
sense?‘. It further says, "Man sees by mgnd , hears by mind
and all that we call desire, will, doubt, belief,disbelief,
resolution, irresg%ution shame, thought and £ar - all these
is but mind itself", Ajtareys says that intellect is primary to

mind. Describing the mental states it has to say, "sensation,
perception, ideation, conception, understanding insight,

resolution, opinion,imagination,feeling,memory,volition,
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conation, the will to live, desire,self control,all

these are different names of intellection" . The sbove

two statement confuse us for many of the things attributed
to mind in the former are attributed to intellect in the
latter, The confusion is cleared when we know that Maitri
makesonly two-level analysis of man as inner and outer

and all the inner faculties are put togethe; under "mind"
while A;ga:gzg analyses it in still differentiated levels
and mekes a distinction between mind and intellect and
says that it is intellect}that controls the mind at a

subtler lewvel.

Many says that Food, sleep, fear and sex are common
to man and animals but dharma is peculiar to man, Dharma
according to Manu is that which is held (observed and practi-
sed) and which holds (peeserver) all the living beings
(the born)and protects if observed and destroys if destroyed.
This shows that dharma requires a purposeful practise which
involves a decision to practise and this deeision 1is in
the domain of the intellect. Chandogya says that "All these
centre in will, consist of will and abide in will%§ Intellect
is better than will, It is only when a man thinks that he
wills,



Altareya says that "All (men) are led by the
intellect. Intellect is the support of all., Intellect is
the final reality". To stress the prominence of intellect,
Kaushitaki says", Justas a chief enjoys his own or as his
own (men) are of service to a chief, even so this sense
of intellegence enfgoys those (other) selves even so the
(other) selves are of service to that self (of intelligence)
e++S0 also he who knows this striking of all evils attains
pre-eminence, sovereignty and over-lorgship over all beings,
he who knows this yes he who knows this". While Kaushitalki
agrees that it is Prana that holds all these delves bodily
together it asserts™ but it is the intellkgence self that

114 -
controls the self as a whole,

Thus in Hindu thought the characteristic aspect
of man is considered to be the intellect. This is so not
only because it marks him out from other beings, but
also because man will be crossing beyond the realm of
"operational man" if he is completely in the Ananda stage.
It does not mean that the aspect of Ananda is not necessary.
It 1s there. But what is pronounced in man as a man is the
intellectual faculty or what is called rationality. Thus
when the upanishads say that the intellect is the final
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reality what they mean is that as a man intellect is the
final reality. Upanishads do not stop at the intellectual
level but proceed further. Here they go to the ultimate
reality where the reality as man is no more distinguishable
from the reality as the Brahman, Thus the basic reality is
Ananda but the human reality at the operational level is
that of intellect. But“this human reality is meaningful in
the wider reality, the Brahman reality and intellect is

meaningful in the light of Ananda.

By no single faculty of man is capable of living a
life, The living of a life is compared to the movement of

a chariot.ul_'l_ai_t;n says that the self is the mover of the
1
body chariot.Katha elaborates this similie. "Atmanam rathinam

Palngala also gives the same, The self is called the
lord of the chariot, the body the chariot, the intellect the

charioteer, the mind the reins, senses the horses, the objects
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of the sense the paths. The enjoyer is the one composed
of the self combined with mind and the senses. This 1is
only to indicate that the life is a whole where all the
aspects practicipate as one whole and not as different

units though the roles played by them are different...

Man, God, Worild.

The Taittiriyva question "For who indeed could live,
who could breathe if there were not bliss in thesspace 11:3
take us further to the understanding of mant's relationship
with other men and the world as a whole. An individual
self and the cosmic self are said to be both simultaneous and
one, Thus the Mandukya explains that in the ITyriya state

the individual is the ftman which is nothing but the Brahman.
The cosmic self is pre;ent in Viraj, Hirnyvagarbha and
Ishwara, corresponding to ¥jishwa, Taijgsah and projna of

the individual in the jagrat, swapna and sushuypti states,

If Vivekananda calls it the super conscious state, Ranade
prefers the word pure self consciousness to denote the same.
Though they differ in words they mean the same thing: one's
being conscientious of one's identity with the cosmos or

the cosmic self. Brhadaranyaka says that this self is indeed
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indeed Brahman, "ga_vajeyam atm " ... Further

it says that he is the maker of all, He is the world.
Here the self is idemtified with both the Brahman and the
world, This 1is completely in agreement with the theory of
creation which says that all the multiplicity is evolved
out of the one and the only thing in the process of one

becoming many.

The interrelationship of man, world and t he God
in Hindu thought is governed by this theory of ereation,
The one and the only eternally existent pure conscious
reality without a second, becoming active by a will to
become many this world of W differentiation
comes into existence in this gross form empirkcally sensible.
Man also is a product of the same evolutionary process
evolved out of the same non-gross substratum, Brahman, thus
there is an underlying unity of the self of the man, the
primordeal self and the world in Brahman., God in Hindu
thought does not convey a reality with a Jimkted sense
bearing a particular name, form and function. He has thousand
names, thousand limbs and thousand eyes, The thousand here
does not actually cennote a number. It only shows that the

God is the whole that contains the whole of this differentiated
world in itselr,



God is said to be responsible for grshti, sthithi
and Igya, Srsthi, is creation, Sthithi is preservation and
maintenance and Laya is dissolution, §rsthi is a process
in which one becomes many, the causal become the subtle and
gross, Sthithi is a process or a state in which this manyness
in the subtle and gross form is operating and layg is process
and state in which the gross manyness is discsolved into and

reverted back to the original causal oneness. This is the

srsthi chakra or the cycle of creation,

The causal oneness operating in the subtler and
gross levels as manynesc is this world., Man is a part of
the same manyness, The ides of part and whole 1is also
understood in two different ways. When our idea of wholeness
is limited by the part we think the real whole as a complex
of many wholes, But what we call as part and whole are taken
to be one when our idea of wholeness is determined by the
whole, As a mattdr of fact the objective world is neither
whole nor part, It is our conceptual framework which makes
us perceive it as a whole or part as one or many, When
ve look at the levels of fingers we say that there are
ten fingerss. But when we think of the man we call that
there is one man, We touch a finger and say that this is



little finger, ring finger etc. when:our conceptual
framework 1is narrower, When the conceptual framework

is broader we touch the same finger and say that this is
a man, Therefpre it is our concepthon that defines our

perception, This is what is meant by saying that the inner

sense governs outer sense, Maghabharata says that eyes see by
the mind and not by theuzyes " h
sh ",

Thus sometimes we talk of man as a distinct unit,
sometimes of mankind as a unit, sometimes of the whole
world as a unit and so on. Wien our idea of oneness is
expanded the nprrower identities are lost, Therefore at
deeper levels of thought man realises this unity of Man,
world and God in Brahman; the eternally existent causal

Being.

This unity of man and world is expressed in Taitiriya"
"who is here in the person and who is yonder in the son are
one"? Ishopanishad saig, that it is within all this and
it is also outsige this. Kenopanishad says that by which
speech i1s expressed mind thinks,eyes see,ears heed and
life breathes is Brahm:g. Brahadaranyzka makes 1t more
clear when it says that this self if the world of all beings.
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The interrelationships of all the beings and this
world and the relationship of mankind as a whole with the
beings of the world is brought out in the fifth Brabmapa
of the second chapter of Brhadaranyzka, This knowledge 1s

called Madhuvidya.

Earth is the honey of all beings and all the
beings are honey for the earth, Similarly, water, fire,satr,
sun, direction, moon, lightning, cloud,space,dharma, existen-
ce, mankkrg, and the individual self are all said to be the
honey for all beings and all beings are honey for these

things., All these are the self and are Brahman.

A very significant aspect of this Madhuvidva is that
i1t gives the idea that the self is assuch only in relation
to these objects. (The 1list is only symbolic and not ex-

hauStiVE) oo

A man is called so by virté#is of his having body,
semen, speech,breath,eye(sight), ear (hearing ) mind, light,

sound, space, dharma, truthfulness (existence) and humanity.

There can be no body without earth (gross{matter),
no semen without water, no speech without fire, no breath

without alr, no eye(sight) without sun, no ear(hearing)

i
3
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without quarter, no mind without moon, no light without
lightning, no sound without cloud, no space in the heart
without space, no dharma (law abidedness, without dharma
(law)) no truthfulness without truth, no humanity without
mankind, no self without the self, Without going into the
exposition of the correspondence of the pairs of things
materialy let us try to understand the logic of this argu-~
ment: If one does not breathe he is not a man., If there

is no air then he cannot breathe, It shows that for one

to be a man air is a necessary part. If there is no sun
(1light) there can be no sight; without sight the eye is not
eye at all, It is eye because of its function (Here name amd
form is not complete identity as name form and function
together constitute the identity of an entity).When there
is no sun and no light there is no function of seeing

and there is no eye. If there is no mankind then there is
no humanity.(Hupan form). If there is no humanity (or human
form) then there is no man, Thus one is a mand because of
all these beings of the world. There can be no man without
2ll these beings of the world. All these are so related
that all these find their unity in one another. Like honey
which seems to be ohly one thing is actually a combination
of all the other things which go to the making of it, the
individuallty of anything comes from all the things including
the thing itself,
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&0 also in the case of man, his individuality
is the product of all the beings. It is finally said that
the individual self is the lord of all beings the king of
beings. As all the spokes are held together in the hub and
felly of a wheelm just so in this self all beings, all gods,
all worlds, all breathing creatures, all these selves one
held together. Thus in an individual man is held the whole
world together. Man is an indispensable and inseparable
part of all the things and so aglso all things are indispen-

sable and inseparable parts of man,

Thus even in the so called differentiasted state of
existence manyness logically implies oneness of the manyness
even in the level of each apparently different individual

ones,

This concept of the relationship of the individual
and all beings, and their totality the cosmos,guides the
ethics of human behaviour in Hindu thought.
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CHAPTER - IV




1
Beings are characterised as devas and asuras and

so are men, Shankara says that it is a distinction of life,
not of beingg. He says that they become gods when they

shine under the influence of thoughts and actions as tHheught
by the seriptures and become demons when they are influen-
ced by their natural thoughts and actions based (only) on
perception and inference and directed to visible (secular)
ends, Bhagavadgita elaborates these characters. "Fearlessness
absolute purity of heart, engaged and fixed in jnanayoga,
charity, control of thesenses, Yajna,study of the self,
sublimation of the gross body into subtler forms, straight-
ness of mind body and senses, nonviolence in thought word
and deed, truthfulness, geniality of speech, agbsence of
anger, renunciation of the idea of identification of doership
with limited embodied form,tranquility of mind, refraining
from malicious gossip, kindness to beings, not being engro-
ssed in pleasures, mildness,abstaining from idle pursuits,
sublimity, forgiveness, fortitude, edternsl purity, absence
of malice, and the absence of feeling of glorification are

the marks of one who is naturally endowed with divine virtues.
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"Hypoericy, arrogance, pride, anger, harshness,

ignorance, are marks of one who is demonige."

"The virtues which are conducive to liberation
or freedom are divine and the ones conducive to bondage

are demoniae, "

"The demoniae do not know which activities are to
be persisted in and which to be desisted from. Hence they
possess no purity, nor good conduct nor truth. They say
that the world is without any foundation and altogether
false without a controlling principle and what else is
this for, than for the gratification of sensuous desires,
With this view, these cheap minded people, having lost
their self engage in cruel activity aimed at destruction
of the world possessed by hypocricy, conceit and arrogance
and given to insatiable passion and adopting false doctrine
due to ignorance take to action with impure vows. Giving
themselfes to endless cares terminating only in death and
given to the enjoyment of sensuous pleasures they believe
that the highest limit of joy to consist only this. Helg
in bondage by a hundred ties of desires, given over to
passions and anger they strive to obtain by unlawful means,

hords of wealth for the enjoyment of sensuous pleasures, "
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Thinking, "This has been won by me to-day, the
ambitious, I shall realise now, this wezlth is mine already,
that will be mine again, This enemy has been already killed
by me, I shall kill others too. I am the lopd, I am the
enjoyer, I am the perfect, I am the powerful and happy. I
am wealthy and high born. Who else is like unto me ? I shall
perform Yajnas, give alms and rejolce" thus deluded by ignor-
ance, bewildered by numerous thoughts, enmeshed in the web
of lust and addicted to enjoyment of sensuous pleasures men
of the demoniacal nature fall into the foulest hell, Self
important, stopped growth, filled with intoxication of
wealth and honour performing nominal sacrifices for show amd
contrary to prescribed rules, given to egoism, violence,
insolence, passion and anger, hate Me that dwell in the

bodies of the others as well as their own."

These two characters are mainly based on one's
understanding and attempting to realise the underlying
oneness of all the apparently different beings and the
opposite., If one's thought , word and action are conducive
to the rdalisation of this truth which means liberation
from bondage in the narrower identity into the wider
infinite identity, then one'!s character is divine, If the
thought, word and deed are accentuating the bondage within

the narrower identities then they are demoniac.
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"Men are élso said to be of three categories according
to the prepondrance of the three nature born gualities of
Sattva, Rajas and Iamas which bind the wsoul to the body".
Binding here does not mean that two things called soul and
body are brought and tied together. It means only that the

self is operating at the gross level,

"Sattva being immaculate is said to be illuminating
and flawless which binds through self identification with
happiness and wisdom, Rajas, being of the nature of passion
as born of cupidity and attachment binds the soul through
attachment to actions and their fruits., Tamas being the de-
luder of embodied being as form of ignorance binds the soul

through error, sloth and Qleep".

Based on these qualities as seen through their
faith , penance, yajna, knowledge and actions the doer -
or the man, the agent is also classified into three groups.
The man who is freed from attachment unegoistic endowed
with firmness and vigomur and unaffected by success and
failure 1s ggttvika. The man who is passionate, greedy,

desirous of gains in action, given to violence and of
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impure concuct, affefted by joy or sorrow is Rajasa. The
man lacking in self control, and piety, vulgar, arrogant,
decictful inclémed to robe others of their livelihood,
slothful, despondent and procrastinating, is Iamasa.

"The reasoning and the firmmess of man are also of
three qualities, The Sattyika reasoning can judge, right
action, right cessation of action, what must be done or not
done, what is fear and fearlessness, and what is bondage

and liberation,

Rgjasa reasoning falls to judge correctly the gharmg
and adharma, dos and don'ts,

Jamesa reasoning judges adharmaas dharma and always

takes the perverse meanings,

The firmmess by which one controls life, and mental
vital and physical activities through yoga is Sgttvika. The
firmness in desire for gains, held in pursuit of dharma,
kama and grtha is Rajasg. The firmness by which a man does
not give up dreaming, fear, grief, despondency and arrogance

is Tamasa,

The joy which termingtes the sorrows, one's own
wisdom is Sattyika. The joy that somes out of the union of
sens=s agnd the sense objects and which ends in sorrow is Rajassa.

%
it



The illusory joy derived out of sleep, indolence,
6
amd errors is ITamasa".

Fundamental Basis of Difference.

What is fundamental to the nature of a man ? If
nature of gung is fundamental, then by changing nature
all other things can be changed as they are then derived
from nature. Then what is nature ? Is it the body compo-
sition? Body is made up of food. Food is czassified into
three types. But the Gita account of three types of food
says that the one called gattyika food is liked by the
sattvikas. Then if it is the food that makes a man
sattvika. Bajasa or tamssa, all those who are eating simiker
food, should have the same gualities, mechanically. But
it is not so. Further there is an aspect of human like
and dislike or attitude towards a thing seems more basic
than the thing liked. This attitude is subtler than the
food or the liked object. The same thing can be said as
to the relationship of attitude and action. If action is
fundamental to attitude then there should be an actioh
first and then the attitude. Without the concept of action



there cannot be an attitude towards that action. But in
choosing an action, t here must be a previous propensity

for a particular type of action. If the action is fundamental
then the same action should be liked by all., But it is not
8o, Different people like different types of action placed
in similgr situations., Thus attitude of man is fundamental
in selecting a particular type of action. Considering one's
mode of reasoning and attitude we have to see which is
fundamental, If attitude is fundamental to reasoning them
all that one likes should be judged right and one does

not like should be judged wrong. If it is so the reasoning
has no work to do exfept to justify one's own attitude
towards an action. Then the gharma or adharma of an action
is judged by the attitude. Rather likes and dislikes
becomeg synomnymous with the right and wrong. But we know
that the reasoning is there to judge omr actions and atti-
tudes, This leads us to the conclusion that reasoning is
fundamental to our attitude, for it is reasoning that judges
the rightness or wrongness, and gharma and adharma or our

attitudes, wrods actions, and experiences.

Now about reasoning. Man is called a rational gnimal.
Man is marked out because of intellect or ability to think

and measure or discriminate. Is reasoning the ultimate
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governor of human behaviouz. If wé look at the nature of
reasoning, and discrimination, we find that reasoning
always involves a comparison with an accepted standard.
What is this accepted sté‘?&“ and how is a standard accept-
ed ? Of course this accepted norm is called reality or
truth, How is this reality or truth conceived. Does a
particular mode of reasoning meske us understand the re-
ality. If it is the mode of reasoning that gives the re-
ality or truth, there must be many realities or truth co-
rresponding to different modes of reasoning. This goes
against the very idea of the reality or truth., The truth
must be one. In fact reasoning does not help us to reach
the reality. The function of reasoning is only to judge if
the given is in conformity with the truth. When we say
that something is true what we say is simply that it is
conforming with the truth, Bwven in all the theories of truth
what we try to do is to understand the nature of relation-
ship of the given proposition or statement with what is
already accepted as trdbh or reality trying to know if it
is a relationship of coherence, correspondence or partici-

pation etc,

This truth being one, what may differ is only our
vision of truth. It is our vision of truth that may differ

and it is on this difference in our vision of truth, that



our mode of reasoning depends because the very nature

and function of reasoning and is to zssess the degree of
similarity identity or unity of the given with this one
truth and our access to the truth is our knowledge of thés
truth, The truth denoted by terms like Atman, Brahman,
Atman-Brahman identity and unity, Brahman and its manifesta-
tion ete. is siad to be not achievable through d%scussions

and study ete. "navamatma pravachanepalabhyaba...®

Iet us look at what the different Upanishads say of
the unknowability of this reality., "That from which our
speech turns back along with mind, being unable to compre-
hend its fulness, is ultimate realityg. "That where the
eye is unable to go, where neither speech, nor mind is able
to regch what conception can we have of it except that it
is beyond a2ll that is known and beyond all that is unknozn“
"He who thinks he knows does not know and he who knows he
does not know really know;g. "The self is not in the first
instance open to the hearing of man but that even having
heard him many are ubable to know him, wonderful is the man
if found who is able to speak about him in accordance with

11
the instruction of a teacher."

Why is becunknowable ? "Atman is the great Being who
knéws all that is knowable, who can know him who himself
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knows". "That by whom everything is known how could he

1
himself be known ? It is impossible to know the knower%

All these discussion about unknowability is based on the
supposition that the process of knowledge involves a subject
who knows and an object which is known, How can a subject
know the subject is the problem, How can the subject be the
object of knowledge ?

Knowledge is not possible in the sense that nothing
remains outside the subject. It refers to a metaphysical
state in which one is oneself and all is oneself, This state
of being is called self consciousness or super consciousness,
Yajnavlsaya says that the self cons€fiousness is possible,
This proecess is called realisation, This knowledge is of
a different level altogether and is called mystic knowledge
or gukshmadarshspa or samyag darshana. Brhadaranyaka says
that realising this self is the same as mystically apprehen-
ding the gloryhof the self within us as though we are dis-
tinct from hi;. "That atman derives its being fromBrahman,
subtracting the infinity of the Atman from the infinity

1
of the Brahman, the residue is even infinite®".

This i1s only to show that self coneciousness or super-

consciousness of Vivekananda is of a different order, It
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belongs to the level of Ananda. In the level of Jnana

the comprehension is imperfect. It 1s due to this imper-
fection in comprehension of the truth that the gumas arise,
The degree of perfection of comprehension of the self of
the level of the knowledge of the self determines the
specific gupas. The gunas therefore are not three compart-
mentalised states, It is a progressive process, The moment
one attains the superconscious or self conscious state

the gunas cease to exist,

Yama

~ Krishna says in Bhagaviggita "Chaturvarngan maya

srshtam guna karma a vibhagasha", The people belonging to

the four varmas are created b y me based on t he nature and
function". Further he says that the duties of Brahmena
Kshatriva, Yaishya and Shudras are divided according to

the qualities born of their respective naturesl

"Control of mind, control of senses, undergoing
hardships for the sake of the duty, purity, forgiveness,
straightness of mind and body, knowledge of the world,
knowledge of the self, belief in resistence are the nature

born functions of Brahmana Prowess, majesty,firmmess,
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bravery, ingenuity not running away from battle,generosity,
rulership are nature born Kshatra functions., Cultivation,
cow protection, and commerce are the nature born Vailshya

function, Nursing ias the nature born functions of shudra.™

Varna classification is said to be one of the
significant aspects of social strugture, Therefore it is
necessary to go into this concept in detall. Yarpa is
derived f rom the root Vr. meaning to choose, to select
and accept. Not influenced by the distorted view that
varna is equivalent to the caste system as practised at
present in the country let us try to find the concept of
Yarpa in the Upanishadic thought.

Brhadaranyvsks says that verily in the beginning

this was Brahman, one only. Being one there was no differ-
entiation. Then he draws out of himself the Kshatra power,
Therefore there is nothing beyond Kshatra., Therefore Brahmana
sits below the Kshatriya in Rajasuya. On Kshatrshood alone
the honour conferred, Nevertheless Brahmana is the source

of the kshatra., Therefore even if the king attains supermacy
at the erd of it he resorts to the Brghmana as his source.
Therefore he who injures tne Brahmana strikes at his own
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source, He becomes more evil as he injures one who is
superior. Yet he did not flourish, He created the
‘_Iai_s_m. He did not still flourish. He created Shudra
varna as Pyshan, the nourishe}'?

The oft quoted famous stanza, of Purusha sukta in
Rgveda, which is also found in Subala Upanishad forming
a part of Shukla Yajurveda says that the face was Brahmana,
Kshatriyas were made from the arms, and from the thigh
and feét were born Vaishva and ﬁnud%gb Here while Kshatriva
was made and the Vaishya and the Shudrs are born, Brahmana
was. Face or mouth is the symbol of the whole man (pukham
nr.a.t.;kai; as it is through the face we identify the whole
man. The organs of the man are formed on differentiation
within the whole. Similarly there was the Brahman first
out of which on differentiation were created Kshatrva,

Yaishya and Shudra,

Manusmrti also lends support to the same view when
it says that as fire can be used either for burming dead
in the cremation or for a Yajna, so is Brahmana whether
he is a scholar or no%? showing that Brahmangs can be put

to any use or it is from Brahmanas according to t he need
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different varnas are created., Of course the meaning of
creation itself is internal differentiation. This is
exactly what is conveyed by Krishna also when he said the

four varmyas are created bby him,

Thus the origin of Varna shows that Kshatriya,
Yaishya and Shudra are all chosen from among the Brahmana
only. The society as a whole is Brahmana. It is said that
among men Brahma existed as Brahmapa. Brahma is totality.
Therefore the totality of man is Brahmana. Therefore it
is the totality of men that chooses Kshatrs Vaishga and
Shudra by the process of internal differentiation. Thus
every one chosen to be a Eshatriva, Vaishya or Shudras is
basically a Brahmana,

What about those who are not chosen to be either
Kshatriya, Vaishyaas and &hudra. How are they called. They
are still Brahmanas, They are not Brahmanas because they
are chosen to be Brahmsnas. They are Brahmanas because
they are a part of the totality as the chosen ones are.
Are they chosen to be not chosen ? Again what is the basis
of this choosing ? It is the work to be done and the natux;e
of the individual. Is this nature a chance ? This is to
be considered at two levels. At he legel of cosmic unity

it is not a chance, At the level of separateness it looks
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like a chance. As for the natures and different works
corresponding to them we have already scen what 1is given
in Bhagavadgita. There does seem to be confusion agbout

the function of the shudra. Paricharvatmika is interpreted
as service of the others, It is equated to slavery of
others, The fonfusion arises mainly because of our wrong
understanding of the concept of society. Human society in
Hindu thought is not a few individuals and groups entering
into a contract. Even the marriage is not contract. It

was the divine will or the will of the self to multiply
for which the self divided itself into two, man and woman
to procreate, Man and worlnan are only apparently two but
actually they are one and procreation 1s the will of their
unity. The development of human family is a process of
progressive evolution out of the same, It is not many enti-
ties forming a compound. It is expansion and multiple
specialisationand differentiation of the one, Here every
apparently different individuals or groups are working for
the whole and not for that particular individual group,
Paricharya actually means moging around. The idea of
movement is symbolised by linking him with the feet in
Rgveda. But as those moving around are within the self,
the feet establishr an active dynamic interrelationship



among the apparently different parts, This motion is
vitality. The Shudra stands for vitality of the society.
Vitality is miintained by proper nourishment. Upanishadie
function of Shudrs is nourishment as he is called Eushan.

The Upanishad does not simply give, the word "Pushan" and le-
ave it for us to interpret. It categorically states that

23
he is Pugshan because he nourishes all, whatever is there,

It is sometimes said that Shudras of the classical
Hindu conception are the same as the "slaves" of Plato-who
are aliens and not truly part of a society at all, But
such a comparison involves a total distixfetion of the Hindu

view,

The Hindu Varna system does not divide the whole
human race into different city states or groups., Hindu
Varna system speak of the Kshatriya as the ruler of the
self, It does not think of Kshatriya as a warrior against
an outsider for its concept of society encampasses all
that is. Rather we will find that it does not only encampa-
ss the human race but all that is. As such there is no
place for slavery, or one becoming the ruler of the other
or slave of the other, The very basis of Hindu philosophy

is elimination of this otherness. Therefore here Shudhra
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is a part and parcel of this society, Even the idea of
nursing as duty of the shudra is to be understood in

the context of the Hindu concept of nursing. In the Hindu
concept of nursing it is a maternal function zné not

slavish function,

When we say that the wvarnas have developed out
of Brahman, Brghmana forming the substratum of the society
and the totality of the society, a question arises as to
the number of Varnas if they are three or fouy. Once the
specialisations begins, there are left those ‘\p;ho dre not specla-
lised, It is not that they have no work, They are expected
to have the knowledge of functions of all the Varnas.
Manusmriti says that Brabmana should know the professional
knowledge of all and train them, When Manu discusses
the age of Upanayana of Brahmana he points out two types
of BraManasz% In general Brahmana Upanayana rites are to
be performed at the age of eight years but for the Brahma-
varchasskamas the rites are to be conducted at the age of
five years, If all are essentially Brahmanas, this distin-
ction implies that those who are not already absorbed
into the Kshatriya,Vaishya,Shudra categories, have the duty
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of continuously preparing people for the professions
connected with the KiV-S scheme. This requires the
knowledge of everything and training people in every-
thing; thus the educating and thinking in all the
professions, becomes a profession of this class of
Brahmins; and, unfortunately, they are the ones who come
to be referred to as Brahmana.
25

Therefore Brahmgna is one who is friend of all.

Thus it is also identified as ohe varna making the number

of Varnas four.

These are four, from these four varngs further
generation is born ekther by sanskara or sanksra, the
inbreeding or hybridisation; thus many jatis are evolved ;
but the varnas are four and there is no fifth?6 '‘Jjayate jti
jato'. It is jati because it is bml‘he jatis born of
in breeding of Varna are generallykby the same names., But
varna and Jati are not the same, Mgnu says that though .
born as Shudra (jati) he can acquire Brahmanahood(varna)

and so also Kshatriya and Vaishya, and vice versa.

Further it is said that by purity, marriage, being
soft spoken, humble, and sta;ying with Brahmana one can
move from one Vagrna to gnother yarna.



Then the four varnas are Brahmanas representing
the common source always educating and preparing the
specialised persons for the running of the society, the
Kshatra, the power of the society, the ¥alshya, the
production and Shudras the nursing and nourishment of the
society.

"Yet _he did not flourish then created a further
excellent form Dharma ,.. that which is dharma is truth:-':s.
The differentiation will flourish only when the Truth pre-
vails, As we know that the Truth is the oneness of all
these. Dharma means that which holds. Therefore-what-hodds.
Therefore what holds all is Dharma and that is the Truth
and that is the oneness, It is this realisation of the

oneness that is the basis of Yarna system,

But in general Hindu Traditional thought Brabmana
is said to be superior. Why is Brahmana superior ? Here
the different levels in which the word Brahmgna is used
must be understood. Brahmsna is superior when it is under-
stood in the sense of the totality. Brbadaranavka says
... therefore there is nothing higher than Kshatra,

Therefore at the Rajasuva Brabmsna sits below the Kshatriva.



On kshatrahood alone does he confer this honowr, But Bra-
hmana is nevertheless the source of the Kshatra. Therefore

even if the king attains supermacy at the end of it he

resorts to the Brahmans as his source. Therefore he who
ingures the Brahmana strikes at his own source. He becomes

29
more evil as he injures one who is superior". Brahmans

who is superior is that source out of which all are evolved

Yairasuchika Upanichad belonging to Jamaveda says
that of the four varnas Brahmspa is pradhana meaning the
chief, or the main or the subtratum. It asks who is this
Bfehmana ? Is he the individual (differentiated) life ?

Is he the body ? Is it the class bgsed on birth ? Is he
knowledge ? Is he the deeds ? Is he the\lawabidedness ?

It says that none of these is Brghmana" . He who after
directly perceiving, like the amglaka fruit in the palm of
one's hend, the self, without a second,devoid of distinction
of birth, attribute and action devoid of all faults such

as the six infirmhtieé and the six states, of the form of
truth, wisdom, bliss and eternity that is by itself, devoid

of determingtions, who functions as the indyelling spirit

r
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of all being, who pervads the interior and exterior of

all 1like ether, of the nature of bliss, indivisible,
immeasurable, realisable only through one's experience

and wvho manifests himself directly and through the fulfil.
ment of his nature, he comes rid of the faults of desire,
attachment etec. and endowed with qualities of tranguility,
etc. rid of the states of being, spirits agreed, expecta-
tion, bewilderment etc. with his mind unaffected by oséen-
tation, self sense and the like, he lives. He alone who is
possessed of these qualities is Brahmana, This is the

view of the vedic texts and tradition ancient love and
history. The accomplishment of the state of Brahmana is

otherwise impossible...”

Thus we must make a distinction between Jgti Brahmsna
and Yarna Brashmana, While jati is based on birth varna is
based on choice and corresponding specialisations needed
for the maintenance of the totality. In spite of birth in
any Jatl the Yarpas may be different. Yarpas are not arbi-
trary division. It is by choice and evolution by biological
process, education and associations, While genetic inheri-
tance of qualities is an established fact in normal condi-
tions, afquisition by education, and associations is equally

valid in developing ones interest skill and aptitude. Hindu
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thought takes both these cases and evolves a normal
general system based on births gllowing and showing

the ways of interprofessional mobility irrespective of
birth.6n the other hand giving a unitarian organie mi"
of society it gives for total development of personality
in subtle and gross level but always realising the iden-

tity at causal level,

Thus accepting the truth at the three levels makes
it so scientific and a2 non expldtative competetion free

harmoniously developing organie sys tem.‘

Ashrama.

If ¥arpnaes help us to spot an individual on a hori-
zontal plane in the society the fshramas help us to spot
them in a vertifal plane in life, After Balya or childhood
man takes up a life of activity. The nature of the activity
of an individual in one's different stages o life is divi-
ded into four phases, It can be called the four stages of
development of oneself, They are called asheamas. The foar
ashramas are named Brahmacharya, Grhastha, Yanaprastha and
Sanyasa, These are said to be in a chronological order. It

is also sald to be the sgages of development of an individual
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Raghuvamsha says "Heving Education in childhdod, enjoyment
in youth, Contemplation in old age at the end one should
leave the body by nga~%1A§naxxax§da says that a brahmachari
should go to a teacher for stud?? Yogadarshana refers to
brabmacharya as one of the Yamas. Atharvaveda tells that
Brahmachari proteets by tapas. Brahameharya includes mainly
two aspects: education and training‘tédbecomé’1igzg_§ga;gka
and yrata snataka. Yidvasanataka is one who has mastereq
the mqntras or thoughts, Yrataspataka 1is one vho knows - -
the self. The idea is that .Brahmachari has to live a
dis€iplined life and get education. The word W
used for this stage is very significant, It gives a specific
meaning and purpose for education., Education is not mere
feeding with information and training in skills for liveli-
hood. By birth the chkld is like any organism'. pelishing and
revelling in food and play, He is to be initiated into a
way of life and conduct that broadens the vision and lead
to the attainment of Brahman namely the realisation of
oneness. During Brahmacharva, a life of celibaecy is‘prescribed
that he can have a healthy procreative life later. According
to Dayananda Saraswati, this life should be upto an age of
40 years. But some say that this age is not rigid.It is

till the completion of education. The samavartans or return
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from Gurukula, the teafhert's home, is o the completion

of educatidn, the duration of which may change from person

to person,

What is the meaning of Yidva. Dayananda Saraswvati
writes in his Egveda BhastysBhomika MVidyate¥iti Vidya"
Vidya is that which is there. It is also sald 53 Vidya
Yo Vimktaye'! Vidya is thst which liberates.Lgngannignad
says "ﬂigzgxa_amxtam_agnnuié". By Vidya one gets immortality
or deathlessness. Immortallty or deathlessness does not
mean a biological life forever in the same body. Deathlessness
means 1life. The same Upanishad says "Aylidyava mrtyum Tirtva

i yute"., One-erosses death by Ayidva and
attains life by Vigya. These are two aspects of learning ,
Avidya and Vidya. Those who resort only to Avidya enter
darkness and those who resort to Vidya alone enter into
still greater darkness:?? Ayldya is that which helps us to
overcome death, Avidya is the 1learning in the physical
sciences by which mgn makes himself free from diseases that
cause death, and comfortable., But mere overcoming death is
not life, Life is that which is lived. Being not dead means
living. Living involves not only knowledge of gross but of
subtle. aspects too. Therefore one has to get the knowledge
and experience of the gross subtle, and the causgl for living

a meaningful life. The stress given on the combingtion of
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both aspects of learning shows that education is aimed

at a balanced development of personality. Avidya and
Vidya are referred to as work and wisdom. B.M.Barua says
"Avidya meaning the mormal run of life based on the
procreative institution of marriage is treated as a means
of preventing physical discontinuity, and Yidva, meaning
the leading of chaste life, practice of austerities and
the pursuit of higher knowledge as means of realising

34
immortality of soul.

The brahmscharya includes not merely reading and
gathering information but a way of life, Japas or practi-
cal involvement of oneself is another important aspect of
brabmacharys, It shows that education is not merely obje-
ctive but also subjective. But what is education for ?

Is education meant only for intellectual exercise ? No,
education must prepare a man for life, Therefore on co-
mpletion of education °ne“§5 to take up life. Braghmacharya
is a stage in which one equips one self with the required,
information, attitudes,aptitudes, skill and above all s
right vision of human life, so that one can lead a life

happily asnd comfortably,

Along with the concept of Brabhmacharya and éducation
the idea of Gurukala is also necessary. Kula stands for the



clan. The Hindu system recognises two types of Kulas,one,
the kula of one's own birth and the other the kula of the
Guru. There is a word called Guru parampara meaning gGuru's
lineage. Guru means teacher, One has to join a Gurukula or
become a member of the Guru's clan. Here the beginning of
education starts with breaking up of etimocentric bias, The
students belonging to various kulas by birth join together
becoming members of one kula: gurukula. This is how educa-~
tion starts with a practical experience of realising the
oneness of humanity beyond the kulas of their birth. The
Guru and his spouse are to be taken as one's own parents,
All the members forget their individual identities of clan of
births and experience a ukity, This experience of Unity in
multiplicity is also symbolised in the word brahmacharya
as the fundamental unity of multiplicity of the universe is
called Brahman" ekatve satinanatiam nanatve sati chalkata
achintyam brahmano rupam kgstad veditum hggi“.Though this
unity in multiplicity and multiplicity in unity which is
the form of Brahman is unconceivable it should be realized.

This is the kind of knowledge of living or participation.

Chandogya talking of the importance of Brzhmacharya
says that what is called yajmas is Brahmacharyva. It 1is by . =



this brehmacharys that one attains what one wants, By
brabmacharva, one obtains the self, It is by brahmacharva
one obtains the protection of the self. It is by brahmacha-
rya ogg attain freedo!%? The gods conquered death by brahma

charya".

After Brahmacharva Ashrama being equipped there
with Ayidyas and Vidya, the knowledge skills, and the way
of Brahma conduct, one enters the next stage called
grhastha ashrama. Srahastha means one who is at home. This
is the phase of production and reproduction. In the
Brahmacharya stage one learns about Brahma the infinite
eternal reality, lives the way of life of Brahma and in
grhastha exercises the Brahma will of creation of differentia-
tion into multiplicity. That is why Brahdararnmaka equ;tes
the procreative process with the Vajapeyayaga. It is said

that the procreation should be done in this spirit.

It is said that 2 man is born with three types of
indebtedness called Devarna, Pitrrna and Rshirna. This
grhasthashrama is said to be utilised for freeing one self
from these three rnas. let us examine the meaning of these
rnas, The birth of a man is possible because of the nature,
the ancestors and the wisdom and knowledge. The indebtedness



due to the participation of nature is called devarna.
Deva 1is the subtler aspects of nature here which are
said to control it. The ancestors including parents are
called pitr. The indebtedness to them is pitrrna. The
knowledge has come through the seers, Therefore the
indebtedness due to the knowledge which has brought about
the birth is called BRshimg. One has to free omeself from
these three Bnas., One has to free oneself from, Devarna
by Yajnas, Pitrrna by karma and Procreations and Rshirna
by learning and teaching.

Ehe duty of a grahastha is further elaborated in
the convocation advice given in the Tajithi¥iva to the
Brahmachari who returns home after completion of education
..‘:.Speak the truth, practise dharma, Don't err in the self
study, Having brought to the teacher the wealth which is
pleasing him, the procreation should not be discontinued.
Dont err in truth,: dharma, skills, prosperity,study,teaching
and the duties to gods, and fathe':a-s’f The driving forces of
grhastha-shram is said to be Putraisharna, “Vittaishana,
and ldkaishana; namely the desire for offspring, desire for
wealth and desire for popularity. It is said that if any
one wants to be free without fulfilling the three obligations

to onet's community it is a sin,
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Manusmrit says that when the grhastha sees that
his hair is turning grey bhe should retreat to the fogzst.
The third part of the life should be spent in the forrest.
That is called Yanaprastha Ashram. During this stage one
transfers the cares and responsibilities to the son and
tries to be free from the possible gttachment to the world
developed during grhastha Ashrama being deluded by the
differentiated form and forgetting the fundamental unity
of the self and the world in Brahman. Therefore in Yanapra-
stha ohe retires to the forest and meditates on the Brahman.

This finslly leads to Sanyasa, the fourth stage
where one identifies oneself with the Brahman and moves
about in the world. Sagnyasa is not reneunciation of action.
Sanyasg is renunciation of the désire for the fruits of
action for one's own defferentiated self, It is not a meaning-
less work which does not bring result. Every action has a
result., Every action is done with a purpose. In the stage of
Sapyasa one does for the sake of the cosmiec self., As far
as the necessity of action is considered Krishna says though
for a realised soul there is no need of working, the world
will be misled if one does not work, That is why he says one
should not create doubts in the minds of the ignorant who



are attached to woﬁg? for it is the normal course of
things in the world that they initiate or imbibe what
the great men do. Krishna says that not a single moment
passes without work-4t least for the maintenance of the
body one has to work. Shankaracharya, a strong adwvocate
of JRanamrga,also criticizes austerity fasting that
leads to the death. The creation being the will of the
Universal self, anything goes against it is against the
Dharma. Any attempt to commit suicide is decried in
strongest words in the Upanishag;.

8anyasp 1s a stage where one 1s ot forcea to work
by the matefial conditions and needs but one works out of
one's free will to work. Thus Sanyasa is the stage of final
attainment in the scheme of life of an individual.

Maitri says that purusuit of duties prescribed
for the stage of 1life to which each one belongs is the
rule for ones own duty; if a man says that he does nat
belong to any stage of life for he is one who is practi-
sing tapas, it is not propelx"? for tapas is essential for

success in each stage of life,

But Yajnavalkya says tha thoughf one has to pass
through all the stages, if one wants to take up Sanyasa
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one can take it up at any stage. This should not be t aken

as a general prescription for all, It is only in special
cases as he himself puts the condition that it is for those
who have this spirit of detachment. In Hindu thought de-
tachment is only detachment from the ignorance of taking
multiplicity as true and actually involves eliminating the

otherness which causes attachment.,

But Mahanirvana Tantra is very categorical in saying
that one who become a monk giving up father, mother, child,
wife, kinsmen and relativ e becomes a great sinner. Ahd

one has to pass through all the stages before renunciation.
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CHAPTER - V




The development or progress always implies an
advancement in a desired direction as compared to a mere
change, The desired direction impi3ies an aim or goal, It
implies aspirations for achievements and accomplishments in
life. The scriptural prayers are the best sources to under-

stand the aspirations of men.

Kenopanishad prays, "Mag my limbs grow vigorous, my
ny Speich breath, eye, ear as also my streggth and all my
senses". ITaithiriva prays, "May my body be vigorous, may

my tongue be excedingly sweet May I hear abundantly with
my earsa. The invocation in the beginning of Prasima says,
"May our ears hear the auspiclious, May our eyes see the
auspicious, May our body be strong and steady and the life

3
be of use for the divine.

The above three prayers show thét our seers prayed
for strong and healthy body. But the strong and healthy
body is not an end in itself, For them body was an instrument

for working for something more, &4nother famous saying reads
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as '"Shariramadvam khalu dbarmasadhapam". Body is the first

in the practise of dharma. It shows that a good physique
was considered essential for the performance of actions.
4

Taittirivs prays for intelligence "Medhava sprpoty" .
It also prays for material wealth in cloth and cattle, food
and drink. The importance of wealth in Indian thought more
emphatically expressed in Vasistha's advise to Rama when
he says that he does not find any difference between a
poor man and a dead man and this world has for its root
wealth and asks him to acquire wealth. But what is this wealth
for ? Taittiriya says, "Don't deny residence to anybody,
that shall be the rule, gherefore in any way whatsoever one

should acquire much food". The acquiring is for giving.

Man wants happiness. What is the standard of happiness ?

The standard of human happiness is said to be that of a youth,
a good youth, well read, prompt in action steady in mind,

and strong in body with the whole eé:th full of wealth for

him", Here the happiness includes the physical health, know-
ledge, ability for action and wealth, Of course one's aim
should be to achieve Brahmananda which is 1001::);;16 human bliss.
This shows that the prayer is for a balanced development of

all faculties of a man?
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The famous gayatri prays for the development of the

intelligence of us all.

Another Yajurvedic prayer prays for the stability
of the government,water,light,knowledge, energy and of the
nation. "Dhruyante raja ...rashtram dbaravatam dhruvam®.
The érayers are addressed for the welfare of all Mlokasamasta
sukbhino bhavaptu". Let all the worlds be happy. The prayers

ar® not meant for only one individual,

The whole range of prayers find their fullest
expression in Yajurvedic prayer. "let the Brahmins (the
whole society) be- of the nature of Brahman, and the nation
have the powerful kshatriyvas, let there be cows with udders
full to yield plenty of milk, bulls to carry loads and
horses that fly on the wings of the wind, Iet the womenfolk
known for their wisdom, stabilise the 1ife in the towns and
villages, let such children be born in the nation who attain-
ing the youth should always return victorieus on chariots.
Let there be masters of assemblies who gre excellent in

debates, ILet tpecmonsoon carry clouds and shower where needed.



let trees be laden with fruits and vegetables, medical
herbs be in abundance. let the nations have development

and welfare.,"

The prayer asks for a &table, secure and progressive
social life with the whole society informed by the Brahman
character, The word used herefnot Jati Brahmgna. It is the
society as a whole, To mgke it clear the Vedic seer qualifies
the word Brahmana with brahmavarahas and this is not limited
only to nation but can apply to the totality for t he uses
'a2abrabman® while for other he uses tre".

This shows that all the prosperity and wealth prayed
for is not to be a wealth in the individusl level but at
the nationgl level. But this national level is to be in

harmony with the Brahman legel or the level of totality.

The prosperity is wmsked for the whole. The individual
has to take his share only. Isopanishat asks us to enjoy
what is left by him? The Bhagavadgita says that one should
take only what is left of ng_n_aa_lo Eating for the sake of only

the individual is sin,

While the 1life of mere sensual gratification is decried
in words, "What decaying mortal here below would delight in

a life of contemplation of pleasures of beauty gnd love when



once he has come to enjoy the taste of the kind enjoyed

by the unaging immortals"., "What is the use of satisfaction
of desires in this foul smelling and unsubstantial body

which is merely a conglomerate of bone skill, muscle, marrow,
flesh, semen, blood,mucus, rheum, foeéees, urine, wind,

bile and phlegm, afflicted with desire, anger, covetovsness,
delusion fear, despondency, envy, separation from what is
desired, union with the undesired, hﬁgger, thirst, dd age,
death,disease, sorrow and the like ?" "What shall ¥§ do with
the progress if it does not bring us to the eternal", the

due importance of the material wealth and skill is not
neglected. Taittiriya warns not to err in truth, law, the
skills of production and prospegbi%g. Syetasvatra prays

"make us not suffer us in our babies, or in our sohs, make us
not suffer in our lives or in our cows or in horse, kill

not our powerful warriors, so that may offer to thee our obla-
tions for ever and ever"1.5 Yajpnavalkva wants both wealth and
victory. Here victory refers to the victory in the debite

on spiritualknowledge. Knowledge is not mere verbal in Indian

tradition, Therefore victory implies the spiritual attainment.

What is desired is not the wealth, but wealth for
the sake of wealth, attachment to wealth alone, and the



wvealth not earned. Yajnavalkya refuses to take the wealth
gffered till he completes his instructions which is his
duty.Ishopapnishad says that those who worship only the un-
manifest enter greater darkness and so do those who only
worship the manifest. One who knows both the unmgnifest and W=
marbab, rorks diadh By Ba manifarb avd 16 b

attalns life eternal through the manifest Commenting on
this Dr.Radhakrishnan writes", to be absorbed in the woarld
around without turning to the principle at the base is

one exteeme; to be absorbed in the contemplation of the
transcendent infinite indifferent to the events of the
manifested world because they are likely to distumbe in-
ward serenity and self complacency is another extreme., This
§$§§ asks us to lead a life in the manifested world with

a spirit of non-attachment, with the mind entered in the
unmanifest we must live in this world without being choked
by it. We must centre our thoughts in the eternal remember-

17
ing that the eternal is the soul of the temporal,

Thus we see that what is aspired for is a life here
in this world with prosperity but always conscious of the

reality of onneness, Shanti and Samrdhhi, peace and prosper-
ity are the two things that is aspired for.



Responsibility for Development:

Human life fan be said to operate broadly in
three spheres, The are: the self, the gods, and the beings.
The self is the one who acts, the gods are the spiritual
forces behind,that are responsible for the maintenance of
natural order or orperations (Rbasya gopta) and the vorld
at large which consists of all the individuals of the
internally differentiatéd parts of the universe., These are

called Atman, Deva and Bhuta.

The all is Brahman, It is this all that is differen-
tiated and the Self apparent is one of such differentiated
level, There are things which are perishable. There are
forces or spirits that operate the nature according to the
laws of nature. The Self is called Atman., The beings are
called Bhuta and the spirits that operate phenomena of nature
are called Devas., Accordingly all the goings on in the
world involve these three., So also when we take a man, he
also operates in these three spheres. There is a rela-
tionship among the three and how they are related is
important. let us: exaféline how a phenomen involves these
theee spheres: ﬁnbal; gives different examples, It says
that eye is in the sphere of the self, the objects of sight
are in the sphere of the world of beings, and, Aditya is




in the sphere of the divine. We say'I see an object.'

When we say "I see" actually it is the eye that forms

a part of the 'I' that sees, Because I do noF say, ‘my

eyes see it!, but I say that I see it, the eyes also form
a part of 'I!' or the self, Therefore the eye 1is said to

be of the sphere of self. The object of sight is of the
sphere of the vorld and the sizht is possible through the
light of the sun, Therefore the sun is of the sphere of the
divine. Only I cannot see the object. The object by itself
cannot be seen, The light by itself cannot cause the sight,
The subject is there. The object is there. But there is a
third thing that makes the subject able to view the object.
That is deva. It is the divine principle.

Bhagavadgita says that the I-ness 1s Adhyatma(Svabhawa)
adhyatmam), Perishableness is Adibhuta (Adhibhuta ksharobhavah)
and purusha is adhidaiva, Here the purusha is called adhidaiva
because finally it is the divine principle at the level of

substratum of divinities., Purusha here is the universal self.

Any normal human activity involves these three spheres,
A1l the three are necessary, But Fhe question is as to who is
responsible for the sight, Is the sun,or the divine principle
that aids sight ? Suppose there is a crop failure, #ho is

responsible ? Is it the physical condition of soil, climate etec.
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Or is it the divine principle that causes timely rain

or is it the mgn who cultivates. In fact all the three

are necessary. Now one may blame the physical and geo-
climatic conditions. Some can attributé it to the unseen
cause, or fate or divine principle, though some will surely
take the responsibility on themselves. These are the three
approaches to a problem, Holding the geo-climatic condi-
tions responsible for the crop failure is Adhibhoutika,
Holding God, or luck or such things responsible is adhi.
dalvika Holding one's own self, responsible is gdhyatmika.

If the object of sight 1s far one can go near it.
If it is missing one can search for it. If the sun is not
there, the moon, can give light. If moon is not there a
torch can give light, But if the self i1s not there there
can be no sight, This self cannot find any excuse either
in material conditions or the divine principle that makes
experiences possible, Brhadaranvska says that by self alone
the man worﬁg. Mundskig-says that "whatever world a man of
purified nature thinks of in his mind and whatever desire

he desires, all these worlds and all these desires he attains
21

soe Talking of the highest knowlege of the self Katha

says that the self can be attained (known) only by the one
22
whom the self chooses, The self cannot be known by
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instruction, intellectual power or hearing.

Bhagavadgita clearly tells that it is for the self

to develop self and not let the self to be degraded. gge
self is the friend and the self is the foe of the self,

The self that has not &® the self will work as if it is
one's own enemy. The winning of the self here means the self
must be able to feel completely one with the expressions

of the self at different levels, of mind, senses and the
body. If they are at conflict then one-self will not be

able to command them in operation unitedly and as such there

will be conflict and harm to the self itself,

Thus the responsibility of developing the self 1lies
on the self itself, $hat is,Hindu thought is basically
adhyatmika, While accepting the role of daiva and bhuta the
divine force and the mateeial conditions, it does not allow
a man to be bound by divinistic or materialistic determinism,

In that way it holds the man free to do what he likes.

Freedom to FulfilZ the Responsibility:

But Dueschen writes "Since the entire universe, so
far as in general it has any resistance is only the mani-

festation of the atman, there can be as little question in
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the Upanighads as with Spinoza of a freedom of will within

the range of nature.Such a freedom would assume a different

character of Atman. The standgoint of the Upapishads there-
2

fore is a rigid determinism."

This is due to a wrong understanding of Atmap as a
substance different from the self, Atman is the self itself ,
The self manifests itself by its own will, Majtri says "He
fetters himself by himself"??ﬁ:gghna says he enters into .*

26
this by the action of his will., Therefore the Ria is in

accordance with the will of the self.

Bhadaranvaka says that "Man is a conglomeration of
desire, will and action as his desire is so is his will, as
is his will so is the action that he performs, as his action
is so is the fruit that he procures himsel%?" Desires are the
results of Triguna, If desire controls the will, then the
gunas will control a man's action and he is not free., Mukti-
kopanishad says that the river of desire runs between the
banks of good and bad, but by the effort of our will, we should
compel it to move in the direction of goog. The desire born
of trigunas can be controlled and directed by the will. The
vill need not be controlled by the desire.
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This shows that there are two states of a man being
free and determined, At times he is free and at times he 1is
determined. Then it is necessary to find out when wne is free

and when one is determined and which is fundamental.

Ranade explains this contrast between freedom and
determinism "as sharers in the continuity of nature, we are
like it, subject to necessity, but we are free from it as soon
as by virute of the knowledge of our identity with the agiman,
we are set free from the continulty of nature, That the Atman
is exempt from the constraint of causality%?" Brhadaranyaka
says "...They all men, Gods and father cannot act otherwise
than is in harmony with nature??' While Chandogya says "after
having known the soul and those true desires his part in all

3
worlds is a life of freedom.™

' What is the nature of the relationship between freedom
and determinism. Freedom is of two types. Freedom ' from bondage
is only a negative concept, The positive concept of freedom
is freedom to that is fg#eedom to be, freedom to do, freedom to
have and freedom to become, If it is to be freedom it also
must be freedom to, not to be, not to do, not to have and
not to become, If ther is only one option then it cannot be

freedom, Freedom implies the freedom to choose, and to choose
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not to choose as well. Therefore always freedom operates

in duality.

When there is only unity the freedom is only poten-
tial and not operative. Thus the very creation is the oper-
ation of freedom, It is only when in spite of the duality
one can realise t he unity, the unity becomes the operation
of the freedom to be unity, Therefore the unity in multi-
plicity is the operation of this freedom to be, If we
talk of freedom that is not operative, then there is no
mezns to understand it and one can have no knowledge and
as such no discussion is possible., Therefore the freedom
we takk of is the freedom that is intelligible to man, . °
If theré is only one level of existence in operation then
we are not sure of the freedom to be in the other state.
Therefore the "simultaneous™ existence at two or more

levels 1s the proof of the freedom to be,

Once we know that two levels are simultaneous how
is-1t that one identify onself with the one or the other,
or both ? This idemntification is not a change in reality,
but ine ones awareness, It ks a psychological condition
rather than a metaphysical condition for the metaphysical
condition is what it is, Therefore mind is called the

4

cause of freedom and determinism. “M;mm_mmmﬁg_m



moksho nirvishayam smrt%é". Mind is the cause of bondage
and liberation for mankind; bondage if it is bound to obje-

cts, freedom from attachment to objects, is called libera-

tion.

Thus it is saild there is freedom when we know the
self only. If we do not know the self there is no freedom

at al%? The knower of the self have all his désires fulfillad
and can obtain any world he may seek and we haﬁ? seen that

it is he who chooses to know can know the self,

Thus we know that it is the self hich is responsible
for development of the self and the self has the requisite
freedom to be responsible., What are the instruments that the
self has to use in its developmental activities. The three
instruments are called Trikarana and they are the mind,

speech, and body called manas, vak and kaya.

Once it is established that to be, to do, to have .1
and to become.., is the responsibility of the self and the
mind, word and body are three instruments, we hage to see
how to achieve, Man cannot escape the responsibility claiming

excuse on the ground of materialistic and divinistie deter-

minism,
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Man is sai3 to have three paths called Jpnana,Bhakti
and Karma; Realisation, Love and Action. Are these three
independent paths converging in the gttainment of the ob-
jectives or does one come after asnother are they different
manner or aspects of the same path ? Jnana is a state of
mind,love is an attitude or disposition and Karma is the
manifestation in the objectivé world. Taking intelligibility
as an essential factor for meaningful discussion, we can
say that even Jnana and Bhakti have to manifest in Karma
if it is to be intelligible. Therefore the Karma becomes
the sole means of achieving the development of man. Though
one's understanding of Karma may be different according to
different visions of reality, Jnana,Bhakti, and Karma can
be called as different levels of the path. The knowledge
that a path leads to the desire destinationj the urge to
reach the destination and the moving on the path towards
the destination; these three together make the path meaning-
ful for a man, So many roads and lanes lying around are
mezaningless if one does not know, where it leads. A mere
knowledge of where it leads does not motivate a man unless
there is a disposition in him to love to go to that desti-

nation, Mere knowledge and desire to go will not be enough.



One has to go: Going may be by rolling, limping, hopping,
walking, cyeling, driving or flying but going is necessary
to reach that plasce, Similarly action is necessary to
achieve development, That is why Krishna ways that not a
single moment passes without work. "Na kashchit kshansmapi

35
Jatu tishatyal karmakrit". Karma is not only necessafy but
also unavoidable in this world. If anyone tries to attgin

things for one's physical needs only by contemplation then
6 .

he is either a fool or a hypocri%e. Even the maintenance

of the body 1s not possible without Karma,

Karma

The man is asked to lead his whole (100 years) life
doing work or Karmgz Here it is necessafy to understand
the nature of Karma as Karma theory is termed a deterministic
theory by some. This has to be understood together with
the concept of time. The time continuum is divided into
three sections called Bhuta, Varthamana and Bhavishyat,
meaning past, present and future., According to Karma theory
the past Karma influences the present of the individual, It
logically leads to the conclusion that the present influ-
ences the future as the past and present are only relative

and no definite imstance in time is termed as past as such.



It is a continuously operating principle.

Karma thus has a deterministic connotation and
must have it. But the degree and kind of determinism
vary. Different types of Karma have different effects

of different degrees,

The effects of Karma of the past life are called
prarabdha karma or the inherited, and those of the karma
of the present are called Sanchita Karma or acquird.
Prarabdha Karma decides the given of the current life,
But this does not incapacitate the one to exercise his
free will to act in this life. As we have discussed
earlier man is a multilevel expression, If he
identifies himself with the material physical level
naturally the given will tzke its course following
normal laws of cause and effect operating in the
material world, that is to say, a rigid deterministic
behaviour would follow. If he identifies himself with
the inner levels of the self he can change the course
exercising his free will undisturbed, and unifluenced

by the effects of the previous Karma and try to do Karma
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that would bring the desired result. That is why it
is the mind that links the inner and outer levels,
The bondage of the freedom from the effects of Karma
depends of on the mind turning inward or outward

[ %
(antarmuka or bahirmukha).

The Karma of the present if classified into

two groups called uttara and dakshins, The Karma
meant for the life here is called dakshina karma.
The dakshing karma are again of two types called
iﬁh&aaﬂdnurgg- dIshta Karmss are ggnihétra, tapas,
satyam, vedenam upalambonam, athithyam and yaishwadevam.
' The purta karmas are the digging of wells, ponds, and
lakes, bullding of temples, giving food, and shelter.
The former ape the normal works to be done as an inte-
gral part of the cosmic order and the latter are the
public utility works done to fulfil special needs.,
The uttara karma are the works meant for spiritual rea-
lisation at the subtler level, The Prajapati is
symbolised as a year consisting of Uttarayana and

splnayena, a month consisting of bright and dark

fortnight, and as a combination of day and night.

Further there are two types of Karma, one is the
Karma that binds and the other is the Karma that

liberates. Even Shankara does not denounce work for the
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sake of maintaining the body. Shankara is against
fasting that kills. Shankara says that Jnana is
superior to Karme only because Jmana has the power to

discriminate.

Regarding the nature of Karma that binds,
Bhagavadgita tells that it is the Karma done for pur-
poses other than Yajgg. The nature of binding by Karma
is that once an zction is done it leads or forces him
to a seemingly endless chain of actions out of which
one finds it difficult to come out as the end sought for
is never reached. Bhagavan Satya Sai Baba in the course
of one of his discourses gave a very beautiful snalogy
to drive home this point. A man with ring-worm has
an itching sensation, He starts seratching to be relieved
of itching and gets the pleasure of scratching. He gets
pleasure. But the more he scratches the more the disease
is aggravated. The more the disease is agravated the
more one wants to scratech., Again the disease increases,
Thus it leads to an endless chain of actions. So is the
Karma done for sense gratification. Senses are never
gratified, Therefore man has to search for a perennial
source of joy. It is possible only when he comes out of

this chain of sensuous actions by using his wisdom., To
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come out of this action chain one has to take up

another kind of action. The action that helps man

to come out of the action chain is called the liberating
action . This is the action guided by the wisdom and

not by the senses.

It is 2l1so necessary to discuss the concept of
Nishkama Karma, the disinterested Karma for without the
knowledge of this concept, Nishkama karma, the Hindu
concept of Karma will be incomplete. Kama, in brief is
desire. Krishna says to Arjuna. "our work is to work
only, but never to the fruit thereof. ILet not the
fruit of action be your object nor let your attachment
\to/be| inaction. Arjuna, peform your dgﬁ}es dwelling
in Yoga relinquishﬁgg attachment, andkeéggnimous to

~ success and failure."

Krishna asks Arjuna to work but not to be attached
to the fruits, What does it mean? While every Karma
has a corresponding result, does it mean that man's
action should be purposeless? If:it is purposeless
does it have any meaning at all? The confusion here
arises from equating purpose and attachement. Krishna
does not deny the purpose in action., He only asks one
to be disinterested in the result. He only asks the doer
to be equanimous as between success and failure. If one

is not equanimous, on the achievement of a result one will

-
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become complacent, thus leading him to inaction. If

one frils it will lead to dejection and despalr and
thus worrying which will again lead to inaction.

Further in both thece states if one loses equanimity,
and gets excited, one cannot think properly and what he
will do vill be a reaction rather than an action, which
will bind him in the chain of action and reaction, thus
being unable to come out of the vicious circle, the
purpose will be lost. It is only when one is equanimous o
one can continue with action guided by wisdom, Thus
man will neither become inactive or reactive but always
be active. Thst is why one is said to be of steady
wisdom =nd intellect when he is not overcome by emotions
attached to pleasure =nd pain corresponding to success
and failure of action. Instantaneous emotions and
desires are not purpose., Purpose has an intellectual
sanctlon while desires and emotions may not have
intellectual sanctions. 4As we have found in the beginning
that man is an intellect dominant person, the idea of a
prescription for intellect dominance is in conformity
with the same, Once again the idea of nishkama Karma

is nothing but actions guided by intéllect or the inner
faculties in contrast to the actions guided by outer

senses, These again corresponds to the actions that

liberates and binds.



Why is such an action called Yoga. Yoga means
union., In Kapma the ;gggg_lggjxuggggg’are only united.
But in Yoga all the five levels are vorking in union.
Even in yoga the work is carried out with the mind,
word and body only. But here the mind, word and body,
the Trikaranas are in union with the intellect and the
inner self, and thus one might say that in yoga the
whole men is involved. Otherwise man is divided or,
at leaﬁi prtentivelly so. The split personality
causes conflicts among the body (senses), mind and
intellect. Such a conflict causes mly mental strain

which is against the basic aspiration of man to be happy.

fajna.
The action foruthe purpose of Yajna is sald to be the
one that does not bindj Then what is Ygjng? Yajna was
created with the creation of mankind, By Yajna one can
multiply and it is that which yields out desirgg. Brhadaranyaka
calls the process of creation itself a yajn:? Chandogysg

calls the whole life of man a yajna. The whole life is
divided into three parts, the first 24 years, the second

4l years, and the third 48 years, representing Brahmacharva,
Grahastha and Vanaprastha and Sanyasa ashrasm as taken
together. The first part is meant for learning., So the
morning libation is done vith Gaystri which represents the
wish for knowledge. Vasu symbolising endurance is £

with this.



Man wants a full life. Therefore he wishes that
he may have the power of endurance for the whole life.
This prepares him physically, mentally and intellectually.
This is what Brahmacharya does, During Brahmacharya, one
living a life of eelibacy and austerities and legring the
seriptures and the wisdom of tﬁe seers, prepares himself,
Gayatri means that which protects the one who sings
(gatarinthryate iti gayatri). The meaning of the mantra
1s asking for the development of intelligence.

The next W4 years are the midday libation; which is
offered with the Thrishtubh hymn consisting of Wl syllables.
This part is connected with Rudra, related to weeping.

This is the reference to gyhasthashrama in which man is
prone to attachment to the world. If a man gives up his

life at this stage everyone around him weeps.

The third-libation is connected with Jagati connected
with Aditya which takes everything to itself, It is in this
stage of life namely Vanaprastha and ganyasa, one tries to
cut one's attachment to limited things and gets attached to
all and live with the realisation that-the one is all and

all is one. Thus the whole life of over 100 years itself is
called Yajna.



Bven the dally activities of a man is called Iagjna.
When one hungers and is thirsty and does not enjoy it is
Diksha, the initiation; when he eats, drinks and enjoys it
is Upasada; when he laughs, eats and engages in procreative
activity he joins chant and recitation. The austerity alms-
giving,uprightness, non-violence, truthfulness, are the

gifts to the priests. Procreation is new birth and death
is Avgbprtz or final bath.

Chandogya says that which purifies is Yajna. Bhagavad-
gital's use "sarve apvetl vajnavido yaina kshapitakalmashah"
means thet all thesi6knowers of yajnéipurified of the po-

llution by the yajna.

"Foster the Gods through this (Yajna)and let the
gods foster you. Thus forstering one another you will
attain the highest goog“. Yajna is an action based on a
reciprocal (in the strict sense of the term it is not
exactly reciprocal but a combination of reciprocity and
eyclicity) relationship between the man and the divine
powers behind the nature for yajna brings about the re-

alisation of unity of the multiplicity ig the cosmic self
consciousness (adnixadna_anam_gxa_aﬁxr@)-

Holding it binding on the divine powers,bhe forces
behind nature, to yield to the Yagjnik activities the man,
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who wants to enjoy the things provided by them (the bounty
of nature )without giving anything Yajnik offerings in re-
turn is called "thief", Thus while it holds man as the re-
sponsible agent of his achievements it calls it a perverse
understanding to believe that he is the doer himself of
all the activities he c/arries on with his mind, word and
body (organs of action) for any accomplishment constitutes
of five aspects, 'adhishthapa,karta, karana,cheshta, and
daiva' namely, the material world which is the base on
which all activities take place, the agent, the instruments
(the mind, word and body), the activities and the divine

powers or the subtler forces behind nature.

While the knnewledge, the object of knowledge and
the knower are the inducers of Karma, the organ of action,
the activity and-the doer are the threefodd consituents of
the action,.

Manu says, "Aghyapanam brahmavsinah, pifryaljnastu

Five kinds of Yginas are enumerated here to be performed

by a man, They are called Brahmavajna, Pitrvajna, devayajna,
bhutayajna and paravajna. Brahmeyajne is teaching, piirvaina
the plasing of elders, daivayaina :i.s boma (the fire sacrifice),
bhuta vajna is offering to the beings, and parayajna is
worshipping the gtithis.
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Brahman is the unity of all. This unity is the
Yogic knowledge that .is knowledgg of conscious participation..
Thi;s must continue., This knowledge of _unity must be trans-
mitted from generation to generation., This is possible by
teaching. Thus teaching is called Brahmayajna. Teaching
implies learning too. This also fulfils one's obligation
£o the rshis or éhe seers who hefe given us knowledge free-
ing us from the mp_i_:r_xg, or indebtedness to the seers, This
ensures the preservatfon and eontinuity of kpowledge in
the society. While we talk of i:eaching, two more concepts
are zlso necessary to understand the process of teaching,
The two words used for two kinds of teachers are Acharya
and Upadhyaya. Acharya is one who teaches by practising
(MMI@TMM§1' He teaches by example. He teaches
the science of life. Upadhyave imparts information. His
teaching is informative, These correspond to Karmz Yogs
and Sapkhya yoga, jrielding ¥oga and Jnapna, namely the parti-
cipant understanding and the objective knowledge, which are

the knowledge of unity and multiplicity.

Bitryvajna is pleasing the parents and elders. This
is meant to fulfil the obligation to the elders wnd to free

one self from the indebtedness to the forefathers. It is
said that by procreation one fulfils this obligation. This
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ensurcs the continuity of generation., Pifrysjna makes
one realise the unity of the ancestry and the posterity

in the self. This is the identity of unity across time.

Dalva yalina is ggm@; Homg is ritually the sacrifices
offered in fire., The fire ic said to be the mouth of the

devas. S0 we offer food and everything through the fire,
When things are put into fire it converts them into sigpler
substances to be absorbed into the universe cleaning and
enriching the cosmos what in modern terminology is called
recycling of resources. The burning of things in fire

is also a symbolic of the fact that all matter is conver-
tible to subtler energy forms, thus sdserting.that the
energy and matter are only two levels of existence of the
same things; for it is also believed that the things
converted into subtler forms will be returned in the gross

forms azgain in ngture.

The words 'Sygha' and'Idam na mama' used in the
homa are also very significant in understanding men's
relationship with nature. 'Syaha' means burning of the
sense of 8elf. Homg also means the burning of the sense
of self. "Idam pa mama! means !'This is not mine'. It
means that one should not have a sense of ownership. One

not only has to relinquish the sense of ownership, but
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2lso give up the “self sense®, It is said that all these

things belong to the Lord of the Universe. "lshavasyam
2

Ldam_ﬁanxamﬁs- The whole process of Homa is explained in

means that Yajna is an activity in the Brahman (the unity)
in which the offerer, the offerings, the offered, the medium
(fire)the final destingtion are all Brahman or the same
unity ttself, that is it is all an internal activity of

one self, While through Brahmayajna one gets the knowledge

of unity, through Pitryajna one participates in the unity
across time and in gevayaina, one participates in the unity of

forms (both of matter and energy) and functions across space.
This 1s of very much significancd from the point of view
of ecology.

Bhutayaing comes next. It is in this yaina one offers
food and shelter to the living beings. Whenever one eats
food one is expected to give food to other living beings
too, It is also called Prani yaina (prani is one which has
prang or life). This idea of a man's being a part of the
living continuum is not limited to the beings livingat
present only. If we look at the Shradha ritual performed
at the Iirthas (religious pilgrimage centres) we see that

during the symbolic offering to the dead ancestors one has



to offer not only to ancestors in the human species, namely
one's own parents or fore fathers, but also to all the

dead beings including even the flies and ants, Here one's
identity with living beings in the unity across both

time and space.

Nerayaina is gtithipoojang. The wor gtithi is often
translated as guest. It does not completely convey the

meaning of atithi. Atithi is one who does not come with
any appointment. Atithi is any man coming without any
invitation or appointment, The idea of agtithipoojsna
shows that one's relation with other men is not just a
matter of mutual transaction not of narrow family
associations. One has to serye the whole mankind rea-
lizing one's identity with mankind.

A man is expectgd to perform these five Yainas daily
and these are called five great yajnas. These five yainas
correspnd to man's identity at different levels as man,
living being, being (matter and energy), in and out of

space and time and finally the level of pure consciousness,

Now, of these Yajnas, Jnanayajna is said to be
superior to Dravyayajna (and all other forms) for all actions
"
and in knowledge. let us take any action for example, & man

eats sugar. He enjoys its sweetness, He gets energy. Once
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the sugar.is. finished, that the enjoyment of sweetness

is lost, the energy ic spent up in a while. The sugar,
the eating of sugar, the sweet feeling, the energy

that it has given are no more. But the knowledge that

it has given, i.e., that sugar is sweet and it glves
energy to work remains, The material, the taste,

and the action are no more but the knowledge is permanent
and it guides out life in the future. Therefore in

the Yainlk esoncept of Man's developmental process,
knowledge is considered to be superior to other forms

of development,

Karmg (Yajna) 1is that which adds to the process
of creation., It is b bh b ?5 that brings

about the multiple beings., It is meant for multiplication
of human race and providing for their needs. Therefore
one has to understand that whatever goes against the
process of creation is not Ygjna. Yajng is the action
performed for the development of man. Yajna recognises
the unity of man with the cosmos, Therefore any scheme of
development of man cannot be dame in isolation from the
cosmos of which he is an integral part. All the productive
creative activities are called Karma. But only those
activities which are done by understanding the essential
unity of man with the cosmic nature is ygjna and that
which does not conform to this man-nature cycle of
relationship is the path of decay and destruction and sin

and not development,
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What is important in the Yajna concept of
development is that it ensures continuity of life by
providing for its §ometime. Needs are not limited only
to the subsistence but also to the fulfilment of desires
of different levels. But Yajna concept of development
makes it clear that if the likes and dislikes do not
conform to the laws of the nature-man relation-

ship cyecle it leads to destruction,

All beings are evolved from food (materials),
production of food is dependent on rain (symbolic of
natural material transformations according to laws of
- nature symbolised as divine powers). "The rains are
caused by Yajnags (the Yajinik actions of maintaining the
ecocycle). Yajnas are born of human actions., Human
actions are born of the unitys expression in multiplicity
(Brahman) and this is born of the eternal unity?" This
is how Bhagavadgita describes the ecocycle. Tmhe one who
does not follow this wheel set in operation lives a
sinful life destroying himself, Therefore the ones who
enjoy what 1s left of the Yajna are free from sin and
those who enjoy considering only of their individual
existence suffer due to the sin (of breaking the cych).

Yoga-Kshema.

It is here that the Hindu concept of development is

very significant. In the modern conflict of order and
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change what is ignored is the destructive aspect of
change. Though of late, people have started experie-
nceing the destructive results, we are not attending
to what is truly responsible for these. Man has
desires and the likes, He wants to fulfil them. He
goes on finding ever new ways and means to own, master
and exploit the bounty of nature to fulfil his desires,
In this he ignores the fundamental order that keeps
nature going and tries to break the order. He only
wants to take but not give., He sees change as opposed
to order. But in the Hindu concept of development or
preferred change the change and order are not in

conflict. They are in harmony.

Here we say Yoga Kshema, Kshema is order and Yoga
is development and both are always taken together. We
believe the continuity of order that ensures a continuous
development, Order is not status quo or stagnation. It
believes in Yoga, the development in harmony unifying
the constituents identifying the unity, not allowing
the self annihilation of the human race itself by
destroying the very order of the system which makes man
a man. Here people believe in drinking the milk of the
cow feeding it regularly thus maintaining the dynamic
order of the cow feeding man and the man feeding the cow.
It does not believe in killing the cow for the enormous
fat and protein it gives in the immediate present, thus

losing a steady and perennial source finally leading to
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impoversihment and destruction of the self. So our

theory of development is that life survives on life and
not that life survives on death. We believe that the
change has two directions, one is the destruction and the
other is development and we also believe that the develop-
ment of the self is in the development of the whole and

not in the destruction of others, for the self and the

others are one.
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PURUSHARTHA

Dharma, Artha, Kapa,Moksha.

411 the traditional Hindu rituals begin with a
Sankalpa (resolve) to perform the particular ritual of
Yajna or worship for the accomplishment of the fourfold
Purushartha called Dharmg, Artha, Kama, Moksh. This shows
that the Purushartha is the purpose and objective of
human action., ‘'Arthg' means meaning. It also means
purpose. Meaning and purpose are not exclusive, In an
action, it is always the purpoce that gives a meaning to
1t. Without purpose action is not an action but only
a happening. Thus Purusharthg is the meaning of man in
terms of the purpose of his actions,

Dharma is considered to be the law by which the
universal constituents are held together. Artha is
wealth., Kamg is desire and Mokshga is liveration. Now
let us try to understand them in detail.

Dharma is derived from the root'dhr'. 'Dhr' means
to hold and sustain, Dharma is that which holds or
sustains. It is called gharmg because it sustains, gharms
sustains the living beings, the destroyed dharma destroys
and the protected (practised) gharms protects (nourishes).
Dharma is the principle which is found in the contribution

of an action to the maintenance of the universal order.
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According to Bgygg; the first Dhgrmg was the
performance of Yajnas. We have seen that Yajnas are the
actions done for the maintenance of the eco-cycle or the
universal harmony among all the beings making the world

suitable end well provided for living beings perennially.

Brhadaranyska says that after the formation of the
Varnas "an excellent form, dharma is created. The
kshatrahood of the Egnggﬁixa is dharma. There is nothing
higher than dharma. Therefore a weak man hopes to become
a strong man by dharma as done by the kings; gdharmg is
truth, Therefore one who speaks truth is sald to speak
gharmg and one who speaks gharma is said to speak the
truth, Verily both are the same, "éhankara says that
which is known and which is practised are justice
inayamanam anushtiyamanam eha tad dharma eya bhavati."
"Manu says, Dharmg and adharms are for discretion in

action.”

It is said above that Kshatrahood of Kshatriva's
1s dharma. Kshatriyg is a Yarna. Varna is an internal
selective differentiation having a specific name-form-
function-identity. It is this nameeform-function of
Kshatriva that is Kshatrahood. This is only an example.
It means that the name-form-function-identity of an entity
chosen by the totality is the dharma of that entity.

So what is important in the idea of dharma is the
conformity of individual preference to social (of totality)
selection. An individual alienated from the totality
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(society) is weak. By identifying with the totality the
weaker becomes stronger. A single grass is weak. But

the single grass in unity with the totality of a broom
becomes stronger. Any individual organ of the body of a
man is weak by itself. It is strong by the virtue of

its being an organ of the whole always in identity with the
whole performing actions as an organ of the whole, There-
fore all the sub-systems are the development of the univer-
sal system., Therefore, the subsystems are meaningful

only in the total system, If any subsystem functions
detrimentally to the whole system it is no more a subsystem

of the same and as such its action is called adharma,

Dharmg is Satyam. Satyam is called truth., Here
truth is not taken as a property of statement but as a
state of affairs as it exists. Dharma is that which
makes it exist as it is,

Dharmg is not simply happenings. It is performed.
Performance is not a mere physical observance but observance
accompanied by knowledge. If this factor of knowing is
excluded then there is no question of moral judgement.
Because dharma and gdharmg are words used in moral judgement,
it implies knowing in action.

Svadharma is said to be superior, even when inade-
guately persued, to Paradhgrma performed well. It is said
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that even death in Syadharma is preferable and Paradharma
is frightening. What is Syvadharma? Does Gyadharma mean
one's own desire? Dharma means that which is totality
conforming. Therefore Syadharma means the duties of an
individual as chosen by the totality as against the
individual preferences in conflict wvith the totality
selection, If individual preferences are not in conformity
with the soeial requirements and selection it would result
in the disintegration of the totali@:y or deformation of the
society leading to disorded and chaos, As such the social
harmony =and equilibrium is lost. Then the man vill no
more be what he is for he is what he is by the virtue of

78
his being a sybsystem of the total system., Satyam Vada,

EY

Dhaormam Charads &= aetwee -

Artha means wealth, Br'hadaranyaka says "Would
that I had wealth, then I would perform actions® A
subhashita says 'dhanad dharmah! dharma from t he wealth,
Artha is therefore considered to be a means, As far as
the importance of artha is concerned, Vasistha asks Rama
to earn vealth and says that he finds no difference between
a wealthless man and a dead man."6 But Kathopanishad says
that the way of wealth is where many mortals sink.7 This is
not against the importance of Aprthg. This only warns man not

to be limited to Artha. It only tells asbout the slippery



nature of the way of Artha.

Kama is ordinarily understood as desires. The
desires may be of two kinds. It may be intellect born
or sense born. The desire in an action is Kama. This
is more zesthetie, Kama is said to be at the root of
this world. '"Samsarg mulam Kamgh.," These are called
putraishana, Vittalshana and lokajshang, the desire for
offspring, wealth and honour am;ng people, Further it
is said that a desire is not satisfied by the enjoyment
of object of desire as the black sma oke increases by
adding more offering to the fire., The very cause of
creation is Kama.

The Dharma, Artha, and Kama, which come under
Irivarga is‘connected with one's being found in the
differentiated world system, But Moksha is freedom.

It is freedom from all bondages. It is freedom from

the three gunas. It is freedom from three rnas. Is
this state of freedom contradictory to the otherlthree,
is a big question that has been discussed by many. Many
say that it is a purushartha of altogether different
order, Some have called this running away from 1ife.

Some have called it a negation of life.

But on closer examination these conclusions will
be found baseless and half baked. Moksha is freedom
indeed. But this freedom leads to what?



Freedom is always freedom from and freedom to. . It
is freedom from bondage and ignorance, Freedom is the
freedom to be, to do, to have, and to become., Moksha is
this becoming whet is to b from what is being, On the
other hand, Dharma is being because being is Satya and
Satys is Dharma. The principle of Dharma is to sustain
the whole manifest differentiation in one., DBut differen-
tion’ 1is having what one wants to have, i.e.,fulfilment of
Kama. But as there was only one without a secoﬂd this coming
into being of multplicty is also the fulfilment of Kama.

As artha implies the wealth or mezns for doing. Therefore
having is through doing. But at the same time Bor doing
one must have. Thus becoming is nothing but being, doing

and having in the same time.

Inter-relationships of the_ four.

Thece four are the four determinants of any man. A
man is being, doing, having, and becoming. In this way,
Dharma, Artha, Kama and Moksha are the four determinants

of man's life.

Dharma stands for the sustenance of man as an
integral and organic part of the universal system, It
stands for the participation of the individual in the
unity of the universal, Artha is wealth that is the means
to do what is desired, Kama is to have the deésired. Mokshga



is becoming one with the oneness freed from the illusion
of the manyness. It is not freedom if one is pushed to
oneness without the freedom to be many., It is not

Dharma if the many are discreet, it is Dharma because
manyness is held in the unity of the essential oneness.
It is not artha if it does not serve as a2 means to do
what one desires. Kama is not Kamg when one is not able
to do nor does not have the means to attain., Kamg is
said to be tAtmakamata'! the desire for self, that makes
one sttain Brahmanhood or Moksha and again Kamg is
Samsaramule that is the root cause of this differentiated
world, Therefore Moksha ics not the negation of life., It
is the fulfilment of life =2nd fullness of life,

Therefore, Dharma, Artha, Kama and Moksha are

always taken togethcr and each action of man has these

four aspects of it and all these four aspects equally

apply only when the essentizl unity is realised. When

the essentisl unity is not realised, there is no Dharma,
without dhgrma, the unity of the multiplicity there is no
doing; beczuse doing is there because of one's being,
vithout doing there is no arths, for wealth is that which
is means to doing =nd without doing there is no having;
that is there is no Kama without Artha. Without Kama there

is no creation, without creation there is no liberzation,

.,

£



Some say that Moksha is of a different order from the
other three as it is connected with not this world while
Dharmsz, Artha, and Kama are connected with this world.

This is due to a confusion that Moksha is running away
from life like suicide. Suicide is obviously a negatlve
concept, and is decried in unequivoczl terms in Upanishads.
Therefore Moksha is not loving death nor suicide nor
escape from life. Moksha is only giving a right meaning
to life as it gives life a direction towards freedom

where one is free to choose rather than feel one to be

thrown into the current predicament by chance or accident.

Brahmanahood is not running away from the social
fabric. Bralmana is in the state of freedom to choose and
being in readiness to choose any profession., That is why
it corresponds to Moksha. Kshatriys corresponds to
Dharma because it is the Kshatriyas duty to maintain the
social cohesion. Vaishya stands for Artha, the wealth,
that is production, the doing. 8hudra corresponds to
Kama for it is in him there is the desire to nourish. This
does not mean that Kshatriya, Vaishys snd Shudrz have
no Moksha. As we have seen in our discussion of Varnashrama
that essentially all are Brahmana and as such every one
1s participating in Moksha as far as they do not think
that they are thrown into their profession by chance, or
by their individual choice, but think that they are
participating in the unity of the totality have chosen the

occupation or the particular level of differentiztion,

-
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Athithi, Pitr, Matr snd Acharya called the four
Devas also correspond to these four purusharthas.
Athithi is an apperently different one, and by the
feeling of oneness vith this apprrently different one
is the Dharma aspect. Pitr stands for Artha, vho stands
for earning in Hindu tradition, Matr stends for Kama,
the desire out of which nourishment ic her profession.
Guru corresponds to Moksha for the removes ignorance and

frees one from the bond:re,

Four Ashramas also correspond to these four
purusharthas, Brahmacharya corresponds to Dharma where
one gets trained to have the life of Brahman which is in
the nature of the multiplicity in unity. Grhastha stands
for Artha as it is here that one is responsible for pro-
ductlon and reproduction. Van=prastha stsnds for Kama,
what is called as 'Atmakama', Does it correspond to
Shudra Varna? Yes, Nourishing is done because of one's
desire to find one in all, 5o is the case with
Vanaprastha, the Sanyasa corresponds to Moksha and
Brahmanahood #snd Acharys, It is said that Guru is the

supreme Brahman,

On the one hand at the Sgmgshtl or totality level
and on the other hand =t the Yyashti or the level of
individual these fourfold purushartha give meaning to

human 1ife,
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The Invariable Necessity 3% =11 the Four.

Is only Kama sufficient for man's life. Are only
the desires the end of human life? Only Kama cannot
achieve the object of Kama. 'Therefore Kama becomes
meaningless without the Artﬂa. Are artha and Kama
sufficient? Bhagavadgeeta says that if there are dnly
Artha and Kama one will tske to acquisition of wealth
by unlawful means? + Mere desires without means lead
to death. Only desires end means, leads to ignorznce
of law which causes conflict between the individual
men as well as different subsystems of the universal
order, thus leading to the destruction of the Universal
order making it impossible for one to fulfil one's desires.
Therefore wealth and pleasure is an impossibility without
conforming to the law. iWealth and pleasure is possible
only within the framework of law of . operation of
unity in multiplicity., Therefore Artha and Kama operate
only within Dharma, Thus Dharma, Artha and Kama are

inseparable from each other.

The next quertion is if Dharma, Artha and Karma
are sufficient ends for a man's life., It is said by
these advocates of Trivarga, that one can conveniently
pursue Artha snd Kama within the framework of Dharma
without a desire for Moksha., This idea has come with the
notion that the Moksha is other worldly cnd not connected

with this life or the three purusharthas, or it is connw

-



ected to these three, negatively.

Therefore first of all it 1s necessary to understand
if the concept of Moksha or Sanyasa are asocial or sociel,
suprasocial,

Bhagavadgita saysi "Know him as Nitya Sanyasi who
neither hates nor desires%. On Brahmanirvana which is
equivalent to Moksha it has to say "On the attainment of
Brahmanhood dhe is freed from the duality and the one is
engaged in the welfare of all as one's own sel}." In a

particular state of attaimnment one totally identifies one's
velfare :with that of all, Can it be calle severing one's
relation from the society? Is it asocial? It is not at
all asocial. It is not limited to social even it
transcends the social., The only difference is that the
idea of society is not a contrast or conflict between the
individuals but a unity of the individuals in a wider
whole, This unity is not a mere assemblage or sum total
of the individuals, It is more than the sum total of the
individuals, Therefore it is called transcendence, This
is a state where one identifies the common good with the
individual good.

What is really asocial is to disconnect an individual
from the social whole and allow one to pursue wealth and

pleasure indifferent to the pain and pleasure of other as in
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a capitalistic system,

It is only when ve try to discuss only one aspect
ignoring the basic vision or the world view of the cociety
thot wve fall to grasp the realtion in the right perspective.
The four Varnas and Ashramas are chosen by the whole and
not by the parts and as such the moment the idea of beling
the self of the wholeness is missing, Dharma becomes only
a bondage and the occupations not a willing cholce leading
to the type of communistic oppression, where individual
freedom is at stake.

If the individual freedom is allowed without the
idea of oneness then it leads to exploitation at the individual
levels.

Therefore society has to transcend this conflict of in -
dividual desires and the social control and this transcen-
dence is the idea of Moksha or freedom from this individual

and s ndows el
and individual,end wvhole econflict. Moksha transcends both.
Here the individual-individual difference is sublimated
into individual whole in Dharm;t;inally i+ the individual
whole difference is also transcended in being self of the whoié.

Thus moksha shows the way.

It is in this idea of freedom and bondage, that the |
relationship of Moksha (Apavarga) to Trivarge is found.
Dharma binds the Artha and Kama vithin a social norm.,

It becomes a bondage for individual, Why should one individual
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not pursue anything one desires? Why should one be bound

by the Dharmik code? Why should one accept a particular

social function? Why should the one not choose another?

Why should one conforms to a position and function assigned

by the society? Is it because one is thrown into that

position by chance? Is it because of fate? Has one no

right to decide what one wants? Is one not free? 1t is

this question of freedom that is fundamental in man, No

man wants to be bound and endlawved either by an individual or
by the society manifested in state. It is the fundamental
nature of man always to be the chooser and the determiner.

One does not want to be determined by others. The moment the
otherness is experienced one is determined by the others to
that extent. Complete sublimetion of this duslity by
eliminating the otherness (not others) of the apparently others,
realising the oneness of the whole in the self is the only
solution to this problem. It is why one wants to become

Braman . That is the goal of every one, That is why Varnadeva
declares, "I am all", This sence of unity of all in the self
will turn the conflict of rights into a harmony of duties in

the society.
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When Brhadaranyaka says that Brahma is not dear for
the sake of Brahmanhood, nor Kshatriyahood for the seke
of Kshatriyahood but for the sake of the self all zre dear
it means that one does not accept Brahmana hood or
Kshatriyahood because one is thrown into Brahmanh or
Kshatriya character but because it is the self which has

chosen to accept different roles through differentiation.

If Moksha is not tzken into sccount then Artha and
Kama will suffer from this major weskness of a sense of
slavery, Has Artha or Kama any meaning in slavery. Can
one pursue Artha and Kama in disordered society when indi-
viduals are at conflict? While the pursuit of Artha and
Kama becomes meaningful only within the framework of fhaama,
Dharma becomes meaningful only in Moksha where one is free
to decide. Otherwise Dharma is a bondage. Dharma becomes
a willing choice only if it conforms to Moksha. Therefore
Artha-Kama has meaning only vithin the framework of Dharma
and Moksha, It is the determinism of dharma willed
through Moksha that makes the pursuit of Artha-Kama
possible, If there is nothing to desire, nothing to choose,
nothing to will and nothing to act freedom is meaningless,
Therefore Moksha is meaningful is the presence of Artha-Kama,
Itiéf in that state of Moksha that one can pursue Artha-Kama
¢ om&teig meaning fully,
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About this state of "the self is all" the Chandogya
says, "... one who sees this, who thinks this, who understands
this , he has pleasure in the self he has delight in the
self, he has union in the self; he is self ruler, he becomes
one who acts freely in all the wvorlds. But they who think
differently from this are ruled by others, they have
perishable worlds, they sre not free to act in all the worlds."
", .. atmajvedem sarvamiti, a va esha evam pashyamnevam
manvana eval vijnanan_atma-ratir atmakrida _atma-mithuna
atmanandah sa svarad bhavatl tasya sarveshu lokeshu kKama
charo bhavati; atha ye nyathato viduh, anya rajanaste

kshayvyaloka bhawanti tesham saryeshu lokeshu akamacharo
bhavati?12

From this, two things are clear., One is that
Moksha is not a stcte of any physical transformation but
a state -of or a kind of knowledge, or vision of reality,
for it says "one who knows this", "one who understands this",
"one who sees this", This seeing is not the physical seeing
but a vision at a subtler level.

Secondly, this is a state of self-governing and free
action., Further, it says that one vho does not know this is
ruled by others and is not free., It makes these two distin-

ctions autonomy (sva-raj) and heteronomy (anya-raj).
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The Dharma is the law of the being of the unity in
multiplicity that is to say 1t is being in space and time,
Moksha is becoming Infinity; that is transcending finiteness
of space =nd time, Transcendence is neither transportation
nor transformation it is realisation, T.herefore, this
transcendence of space and time does not exclude space and
time, it includes space and time., Thus in the state of tran-
scendence one ic participating in the spatio temporal world
but is , at the same time, conscious of one's infinite
reality. Therefore this is explained as Satyam, Jnanam
and #nantam Brezhma. It is the spatio temporal existence,
it is knowledge (pure consciousness), it is infinity and it is the
highest developed. It is also called Sat-Chit-Ananda. The
Being in time-conscilousness and Bliss, In a1l these concepts
the Sat is not exeluded. This is referred to in Mglggiéas ’
Sakala Kala and the Akzgla the spatio-temporal and the
Non-spatiol-non-temporal, Kala means parts indicating the
spatial extension, The very concept of time in Hindu thought
is always born of spatial event z2nd as such time is called
Kala, meaning that which has Kala or parts. To have parts
indicates spatiality. Or in other words, it indicates the
multiplicity viewed from within the space-time matrix. PFar-
ther, it says that this Time is thst which has physical

existence or spatial extension "vigrahavan esha kalsh™,
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Man performs actions for the fulfilment of the four-
fold Purushartha as is understood from his 'Sankalpa' in all
actions., Here he wants to achieve something which he has
not achiev d or pocress, He wants an imppovement, Therefore
these four are said to be the objects of development. We see
that this Purushartha concept of development derives its
mezaning in the unitary and organie identity of Man and all
or the whole or the totality found in the concept of Man
involving the theory of creation, constitution, position,
relztion, name and function of Man, If man has to continue
as man 1t 1s only this concept of Man snd his development,
that will be conducive to fuch continuation. The moment
we take man as separate and independent of the whole there
is always the possibility of conflict leading to exploitation
of both other men, living beings and the rest of nature
destroying the cosmic eco-cycle thus resulting in self
annihilation, In the concept of Dharma which makes even the
veak stronger, "the might is right theory" is discarded in
favour of "the right is might theory". Moksha discards the
"survival of the fittest" theory in favour of "the development

of all as one's own self. "

Now the question is if it is realisable or not., 1Iet us
look =t this problem of realisability from another angle as

to what would haopen when it is not realised, When these
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four are not realised in simultaneity, the enjoyment of
Artha and Koma even if it is within the framework of
Dharma or Satya (the law of empirical existence) it would
not be enjoying but suffering for one suffers from the
sense of being condemned to do what one does zs it is

only in Moksha one transcends this ond becomes the chorcer,
the determiner and the self ruler. Sometimes Moksha is
said to be the highest only in this sense that in Moksha
only one fully realises all the other three.

Moksha is not idleness nor passivity, nor inasctivity.
Freedom from the bondage to zctivity is not inactivity, It

is freedom to sct freely on one's own will,

But an objection can be raised that this freedom is
also determined becruse one is forced to think in a state
of oneness and not free to think in a state of multiplicity.
But knowing that Sat is not out side Ananda, or Ananda
does not exclude Sat, the objection loses ground. It is
the expression of this freedom that one is both Kalg
and #kala.

While actual realisation is the realm of mysticism
what we can show here is only that this is the only concept
that fulfils human aspiration for happiness and development,
Therefore the ethics that this concept demends of man is

to strive incessantly for the welfare of all taking them to be

one's own self,
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Thus the Purusharthas give a complete picture of
man's ideal of development which resolves the conflict
involved between individual and individual and the
individual and society and combines mat:rial, emotionel

amd aesthetic in an intellectual harmony making 1life

realistic, good and beautiful, Satyam, Shivsm and Sundaram.
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CHAPTER VII




Man.

The process cof madern deveiOpment of the western
model taking plece in our country has resulted in
serious inegualities and insecurities, soclally, polia-
tiecally, economically and ecologically causing great
harm to human dignity and freedom threatening harmony

and happiness of the nation. This, it 1s felt is due to
the fact that the concept of development that is being
implemented is not in conformity with the idea of
development of the man, whose development is sought

for, Thus a nececsity is felt for studying the Hindu
concept of Man and his development as the concept of
development will not be clear without the concept of Man,
As Upanishads cnd Bhagavadgita discuss the concept of man
at philosophical levels, These two are referred to as the

main sources of these thoughts.,

The concept of Man and his development involves
his identity, origin, creation, constitution, nature,
function, relation, position, aspiration, means, and

responsibility,

In Hindu thought identity has three aspects called

name rupa, and Karma or name form and function. Rupa



exists in time and disappears in time, while Karma
continues in a cause and effect chain but nama remains

permanent.

In the beginning there was conscious principle,
one alone without = second; vhich is both the efficient and
material cause of creation, The contradictions in the
stetements it was existent and non-existent is due to the
different levels of perception and comprehension and the
corresponding descriptions as that is beyond mind and

words.

The creation is = process of willed internal
differentiation of forms and functions at different levels,
It is the manifestation of the will of the one to be
many, It is one becoming meny within the oneself, There-
fore, it is also an evolution, the evolution here is
not a process of adaptation to external stimulus but
manifestation of en internal will, Man is the culmi-
nation of this evolution for creation or srshti is only
one part of the Srshti Chakra or creation cycle consisting
of Srshti, 8thili, laya, or generation, operation, and
dissolution, meaning differentiation of the one into a
multiplicity and, the operation of the multiplicity
again to dissolve in unity. The life of man is part of
this Qperatioﬂal multiplicity which has to terminate in

dissolution in unity.
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Man is a multilatevel manifertation of reality. The
constitution of man is this simultaneous multi-level
expression. At every level thepe can be differentiation into
many forms and functions, This manifestation is studied as of
consisting different number of levels, and accordingly all
divisions are grouped is the different levels, At the first
look we can find two levels as a conscious and a gross one
called Purusha and Prakrtf. The conscious level and the gross
level are further analysed and different levels are found
within., Though this analysis has no limits, the three level
approach of Sthula, Sukshma, Karama, the four level approach
of giﬂﬂiz, éﬁiﬁﬁia, g:%;;a and Atman, with corresponding
jagrat, swapna,Bushupti and égggzgha.states, of consciou~
sness and 5-level approach called Panchakosha Vidya,
Annamaya Kosha, Pranannaya Kosha, manomaya kosha,

Vijnanamaya kosha, and Anandamayaskosha, meaning the physical,
blological, (vital) psychological,intellectual and the
Bliss sufficiently being out the constitution of Man, These
different levels are not exclusive, They are mutually

inclusive of one another.

An operctional man is well explained as a moving
wheel with the one original source as its felly, the three
gunas as its types, the five elements, five organs of
perception and five organs of action and the mind forming the
sixteen ends; the twenty eight ashakti or disabilities, nine

inversions of tushti or satisfaction, the eight inversions



of siddhis or perfection, the teﬁ’organs of perception and
actions =nd their objects as the counterspokes, and the
prakrit vith its eight causes of five elements, manas
(mind) buddhi (intellect), ahankara (self-sense), the

dhatu with eight constituents of the body, aishwarya or

the lordships with its eight forms, the bhavas or the eight
conditions, the devas (the gods with their eight classes
and the atmagunes which are also eight forming the six

sets of eight, and the desire for Karma as the single rope
with the paths of Bhakti, Jnana and Karma or Dharma,
Adharma snd Jnana with causes the delusion caused by the two

causes of good or bad works, or likes and dislikes.

The three instruments of the operation of a man are
the mind word and deed called trikaranas.

Of the different faculties of man what is characteri.
stic of man as distinguished from other brings is his
intellect or rationality but he is not a man by intellect
alone, He participates in the identity of all the gross
objects jhis Physical pland4 vith all living beings at the
biological plane, and all the animals at the psychological
plane ape—ene and in the ultimate reality at the Atman
level being himself of the nature of bliss.

The co~ordination of the different levels of men
is explained by the Chariot-simile with the self as the
owner znd intellect as the Charioteer, Mind as the reins,

sense organs as the horses ete,
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The definition of man is incomplete if we take
only the apparent man, Man is man because he is a part
of the whole unity of Brahma manifested in the appezrent
multiplicity of the world., Man and the world participate
in each other in the Unity of Brahmen,

The position of man and his relation to other
beings in the world is based on the vision of reality and
theory of creation as everything seen apparently as many
are intrinsically the one manifesting itself in multiplicity
in accordance with the creative will for differentiation,
Thus a man has a relation of oneness with all the other
beings, of the world either men, living being or non-
living objects. This is the Unity of the Brahman which
is Puee consciousness. Once this unity is felt there is no
question of distinction in position for it is a unity of
consciousness vwhich is beyond social, spatial dimensions
like higher or lower, and central or periphery. In such
a situation every e is a centre and every one is a

periphery.

The distinctions arise because of the three gunas
Sattva, Rajas and Tamas. According to these three gumas
four Varnas are formed. One important conclusion that this

finding draws is that Brahmana is the whole society out of



which the three Varnas of Kshatriya, Vaishys and Shudra
are chosen, Varna means the chosen, Birth, education,
and association are the three things which are considered
as determinats of Varnas. Though birth is in normal
cases a centributing factor because of the genetic inheri.
tance of qualities this is not always a deciding factor.
Education and association are equally important and can
decide the Varna irrespective of birthy There is no
relationship of master and slave., The relationship in
strict sense is not a relationship but the realisation of
unity where there is no place for subordination or
exploitation, The Brahmana Varna is recognised as a
fourth Varna though it comprises the whole including
Kshatriya Vaishya and Shudra and the ones who are not
chosen, but continue to keep them trained and educated in
all the professions and be friendly bo(%g},giizgtgezgi“*“‘hm.
to shoulder any responsibility that calls for, Varna
and Jati are different though Jati has a role in deciding
Varna. The Varna system therefore assures security
excellence and dignity to human individuals.

The Brezhman takes up education and training while
Kshatriya takes up the maintenance of law or dharma, the
valshya cares of production and Shudra, nursing and nouris-

hment.



The aspirations of man is expressed in the form of
Purushartha which is fourfold called Dharma, Artha, Kama
and Moksha., Dharma is the law of the universe, vhile,

Artha is the means of achieving a purpose, and Kama is the
desire for Truth, goodness and beauty and Mcksha is the
freedom in which one is free to exercise one's will not
forced by the others for in Moksha one overcomes the
otherness itself in finding one's real identity of being
the only self and the will of the self in the process of
creation,

Regarding the inter-relationship of the four I am of
the view that four together form the Purushartha. Neither
anyone can be removed from this set of four nor cen anyone be
made a subject of the other. Though they are four each has
in it the other three in the sense that each cannot operate
without the other,

Dharma is the law that holds all together. Once this
dharma is lost then the man is no more man as he is no more
a part of the whole in which unity only he is a man, If his
other pursuits sever him from the world and Brahman then the
other pursuits are meaningless to him. Artha even taken as
wealth is meant for vork in this world, Kama is fully
realisable only with Artha in the framework of Dharma.
Dharma being the being in time the Kama suffers from lack of
freedom in the absence of Moksha which makes one free to

pursue Kama, simultaneously resolving the individual-individual-
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society conflicts making way to a society free from exploi-
tation snd state control where the human activity is not
motivated by rights and competition born of the otherness

but by sense of duty and love born of the oneness,

Devel ent:

The development is basically a transcendence vhich is
neither transportation nor transformation but a realisation
that zlters only the attitude which determines the mature
of action and enjoyment. The nature of action is of two types
called ishta and poorta, the former consisting of the Yajnas
and the latter works of public utility. The Yajngs ensure the
development at physical, material, psychological and intelle-
ctual levels always contributing to the maintenance of the
order in cosmic ecosystem so that it provides for the welfare
of all as the destruction of this cosmic ecosystem would
result only in annihilation of all the developmental process
right from the creation, implying the the self
anmihilation, The Yajnika sypstem demands of man not to
be greedy but ali ays being assured of his due when he remains
active in fulfilling his duty to the totality.

While the doer, the instruments of the action, the
action, the objects of the action snd the divinity (destiny)

are equally =nd together necessary for an accomplishment the
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responsibility for the accomplishment lies on the self.
When this signific-nce of self and self identity with the
world in its unity in Braslman is not realised in action

and the adtion is guided solely by the otherness of the
multiplicity of the spatio-temporal world one ic thrown into
an unending chain of happenings of the laws of nature,
which can be overcome only by intelleet and knowledge of the
reality.

One has to live a long life here with all the
material velfare and social status, but not alienated from
the whole but being one with the totality, nor behind of
another thus resulting in inequality ¢s individuzl inde-
pendent being different from society can develop being
indifferent to the society, %Thus clways there widd .beu»?
the developed, developing, underdeveloped and t he
undeveloped., But if we accept the ideal of unity instead
of equallity and uniformity one cannot feel developed as
far as there is another vho it not developed which makes
it imperative for the one so ecalled developed share his
achievements with so called underprivileged as his
development will be incomplete even if one man remains
undeveloped and as such makes him to endeavour for the
development of all as one's own self, not entertaining
the feeling of donor and receiver impairing the very

notion of equality and dignity of man,



As the ideal of equality (fraternity and liberty)
accepts the multiplicity as a fundamental reality, in its
effort to being about equality by effecting uniformity
always has the scope for any individual to be either
ahead or behind.

Applications of the Congept:

Therefore the solution to the present inequalities,
insecurities and attack on the dignity of man lies in the
unity of mankind and the totality as a whole and it is
only by maintaining this order of the totality through
Yainik actions man can be assured of a perennial provision
in this empirical world which is the manifestation of the
will of the eternal one to be many.

In concrete terms such a development plan will
envisage the motivation of the people to think for them-
celves, analyse their needs and requirements and jointly
endeavour for the fulfilment of aspirations of all taking
care to see that any institution of development does not
deprive anybody of the opportunity of working for the
fulfilment of the one'!s development keeping in mind it is
not merely the material goods one needs but the -work.
Therefore when a new machine is introduced it is not enough
to see as to how many jobs it ereates and how much goods
it produces, but it is necessary to see how many men it
deprives of their work and how far it helps them to do

their work.
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source but to maintain a replenishable source and also to
plan to fulfil needs from the produce of a replenishable
source.

As man is also beyond space and time any scheme of
development should not be planned keeping only the here
and the present, The repercussions of the implementations

of a scheme beyond here and present should be kept in mind.

As man is a unique multilevel expression of the
same reality any stimulfi at one level vill have its impact
at other levels., 4&s such any development planned at one
level of man, like physical, wital, psychological, individual,
communal etc., without considering its impact at other levels
£ is fraught with the possibility of doing harm at other
levels elther instantly or in the course of time,

Finally, the development should not be viewed as
any change but only a change that helps in the realisation
of the unity of the multiplicity of levels and identities
should be coﬁsidered as development,

Thus we find that the Hindu conecept of Man and his
development gives an ideal philosophy of development which
has the potential to solve the present development maladies,
exploitation, and oppression znd bring about a life of peace
and prosperity and health and happiness to the man kind and
all the beings as a whole,
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