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HtElFACE 

This d i s s e r t a t i o n examines the concept of man and 

the idea of development in c l a s s i c a l Hindu thought. Here I 

vish to point out tha t I have used the term "c l a s s i ca l Hindu 

thought" for the ideas tha t have developed in the ITpanishadic 

t r ad i t i ons I t does not , therefore , r e l a t e to a fixed h i s t o r i c 

period general ly used for the term 'classical .* 

There a re , a t l e a s t , four vords for *man' i n Sanskr i t i c 

t r a d i t i o n : Pur us ha. Nara^ Manus ^ Manava. 

furushai m. a man, male, human beings the height or measure of 

a man; the personal and animating p r inc ip le i n men and other 

beings, the soul or s p i r i t ; the S p i r i t as passive and a 

spec ta tor of the P r a k r i t i or c rea t ive force; the supreme 

being or soul of the universe. 

NaEfl) tt» a male person; the primeval Man or e t e r n a l S p i r i t 

pervading the universe (alvays associated with Narayana, 

both are considered e i t h e r as god or sages ) , 

Man us t m. a man; f. a wanan 

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

being, man. 

Of these , purusha and nara are used la rge ly in a 

normative sense . The terms manus and manava re fe r to b io lo ­

g ica l and s o c i a l man. In th is d i s s e r t a t i o n , by and l a rge , I 

have used the term 'man* in the l a t t e r sense of the Sanskr i t 

t r a d i t i o n . 



I a lso wish to make c l ea r tha t I have used the 

term 'development* in a sane what broader sense than 

what i t means in modem usage in the Soc ia l sc iences . 

In Hindu e th ics the term 'development* stands for 

progress toward the unknown, unseen ultimate goal of 

l i f e . 



IHTRODUCYICK 

Nature of Human Inquiry . 

The present exercise i s a humble e f fo r t a t 

understanding the concept of man and the idea of his 

development i n c l a s s i c a l Hindu thought. 

I f J i i ix lshf t j the asp i ra t ion to l i v e , marks out 

the l iv ing beings frcsn the nan- l iv ing objec ts , J i i n a s a 

marks out man from the other l iv ing beings . Ji;!nasa or 

the s p i r i t of inqui ry i s one of the fundamental facu l t i es 

of man. This has made man dive deep i n t o the ocean and 

fly high in the sky to know what and how i s t h a t and where. 

This inquiry i s not l imi ted only to see things here or 

t t e r e . In t ry ing t o understand what i s sensed man has 

always been seeking to know the r e a l i t y of, and even be­

yond i t , "What i s t ha t which p e r s i s t s when the body i s 

dead? What i s i t which l ives and pe r a i s t en t l y creates 

even though the body may go i n t o a s t a t e of s l eep?" inquires 

Kathopsinishad. "What i s the r e a l root from which the 

t r ee of l i f e springs again and again eventhough knocked 

and cut down by the dark c u t t e r death?" questions 

Brhadaxanyakopgffiishad. "Whence ver i ly are a l l these creatures 
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3 
bom ** Prashnopanishad asks . Mundakopanishad vants t o 

know" "What i s tha t which being known everything e lse 
k 

i s known" ?^ 

Some went i n search of a pr imordial substratum 

of th ings . For some a l l existence and appearances are 

merely the project ion of human mind. For some others 

a l l are mater ia l existences i r r e spec t i ye of human perce-

prt icxis . On one side the philosophers went cxi inqui r ing 

a f te r the meaning of a l l they saw and heard. On the other 

s ide the s c i e n t i s t s advanced t h e i r in-yestigaticms in 

search of f a c t s . While the achievements of science have 

benef i t ted man in no mean proportions one i s forced to 

pause and pose, i f there w i l l be any msai i n the future to 

enjoy these benef i ts for the darker s ide of the s c i e n t i f i c 

advance i s t ha t the man i s now running the r i s k of t o t a l 

s e l f annih i la t ion than a t any time before . This s o r t of 

d i s t o r t i on of human inquiry i n t o a t oo l of s e l f destructicxi 

i s the cumulative e f fec t of prolonged unidi rect icmal 

inquiry about the nature of the world disconnecting i t from 

the man who inqui res about i t and disconnecting the man 

from his ancestry, contemporary and p o s t e r i t y . The inquiry 

has not only been non-human but a lso inhuman. 
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Man as an object of Human Inquiry» 

1% must have been to preempt th i s poss ible danger 

to the very existence of man from th is kind of ex t rover t 

inquiry that has brought man to the present predicament 

where every cxie looks a t every other one with fear and 

suspicion ins tead of love and f a i t h , tha t our sages had 

given c l a r i o i c a l l "Atmanam Viddhi" (know the s e l f ) to a l l 

the seekers of knowledge in the world. 

I t i s not tha t man had not been the subject of man's 

re f lec t ions and speculaticais elsewhere in the world. Socrates 
if 

to ld "know they se l f " , P l a to dea l t , a t length, the nature 

of man and postula ted the per fec t man the pian, t h e un iversa l 

whose imperfect images we the p a r t i c u l a r imperfect men are 

i n his world of i d e a s , "Though man possesses reasons and i s 

therefore quite d i s t i n c t from other beings of nature ,he i s " 

for A r i s t o t l e " l ike them a hylomorphic being (composed of 

matter and form in unicsn) who i s subject to change and who 
5 

has arisen as the r e s u l t of a long process of evolut ion" . 

In the B i b l i c a l mind the problem of God hovered around God's 

r e l a t i on to man. 

Lord, 
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What i s man 

That then t akes t knowledge of him 

On the s in of Man, 

That throw smal les t account of him ? 

Mgffi i s l ike unto a b rea th ; 

His days are l ike a shadow 
6 

That passeth away "Psalm lMf:3-if 

P.T. Raju wri tes "The Greek formulated the search 

of meaning of man in search of a thought, the Hebrews 

formulated the search of n^aning as God's thought in search 
7 

of man. In the t r a d i t i o n a l educat ional system of China 
the beginning of the f i r s t primer read, "Man's nature in 

8 
the beginning i s good". "By nature people are near one 

another but through prac t ice they have become apar t" sa id 

Ccaifuclas? 

The Chr i s t i an i ty begins with the understanding of 

man as a creat ion of god in his own image. So god created 
"* 10 

man in his own image, i n the image of god.created him. 

Islam has the message of brotherhood of man. Marx t r i ed to 

find the meaning of man in t he mater ia l basis of the h i s t o r i a a l 
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determinism and his coicemiS was the Hberaticai of taankind. 

The fUght of man in the c ^ l t a l i s t i c expjfloitation and 

communistic oppressirai i s the root of e x i s t e n t i a l i s t p h i l o ­

sophy. 

And then, there are a number of r educ t i on i s t s , 

psychological , economic or physical who t ry to find the 

meaning of man e i t h e r i s his percepr t ib le behaviour, eco­

nomic a c t i v i t i e s or the physico-chemical processes going 

on in his body. 

Modem, Qcnc^pt pf fig^glppffl^nt* 

We can see tha t the whole h is tory of human thought 

i s impregnated with the thoughts on the na ture , the problems 

and the goals of human l i f e . But the modem concept of 

development excludes man. Otherwise the emergence of gigant ic 

machines tha t throw millicxis out of jobs , impoverish and 

s ta rve them would not have been hai led as a development 

maricer, nor an economy tha t had to sever the a r t i s t i c hand 

of the Pacca muslin weavers would not have been i d e a l i s e d . 

A system in which the s c i e n t i s t Sakheraw and his wife had 

t o face the s t a t e machinery's i n to l e r ab l e laws of r e t r i bu t ion 



: 6 : 

for his con-viction in human freedom and digni ty can never 

be ca l led an i d e a l i f development means man*s. Now the 

countries which fos ter the mult inat ionals t o s e l l the k i l l e r 

drugs in poorer countries while t h e i r sa le i s banned in 

t h e i r own, are ca l led developed count r ies , Caintr ies where 

millions are to r tu red in ccaicentration caaps by force i s 

ccnsidered a developed country. Countries following these 

paths are ca l led the developing coun t r i e s . I t i s seen tha t 

such disregard for , d i s t o r t i on and distrucfeLcn of human 

digni ty i s becoming a pa r t of the developmental process 

i n these developing count r ies . The development i s making 

man more and more dependent and helpless on cne s i d e . On 

the other s ide t h e i r development without directicai has made 

those, whose b e l l i e s are f u l l , to advance i n t o s ta rwars . 

In fac t , t t e root cause of th i s s o r t of d i s to r t ion 

and d i s t r ac t i on of the digni ty and ra the r the very existence 

of man i n the development process l i e s in the very idea of 

modern development, which measures development in terms of 

the accumulation of mater ia l products , power of coercion 

economic, p o l i t i c a l or m i l i t a r y , Sven the s o c i a l s c i e n t i s t s 

and soc io log is t s who profess to guage developments in terms 
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of human comfort have t h e i r ind ica tors of development in 

these very mater ia l markers, 

Deirelopment and Man. 

I f ve r e a l l y mean tha t development means anything 

t o man ve laist f i r s t t ry to understand what man and man's 

development mean to man. Every community of man has i t s 

ovn i n t e l l e c t u a l and c u l t u r a l h is tory in whfcch i t has deve­

loped a philosophy of l i f e of i t s own which i s the r e s u l t 

of the r e f l ec t ion cm the experiences of the people through 

the ages. The development planners and executives must base 

t h e i r planning and execution in conformity with these c u l ­

t u r a l understanding and asp i ra t ions of the people for whose 

development the plans are meant, l e s t , not only there may 

not be no reception but a lso obstruction and even where i t 

i s iiq)lemented by force or hypocricy i n sugarcoated p i l l s , 

i t becomes i n d i g e s t i b l e causing many a t i s ^ almost I r reparab le 

harm to the ftindamental s o c i a l cohesion shackling the very 

atmosphere making i t unsuitable and uncomfortable fi>r the 

l i v i n g of man. The present p rac t i ce of ignor ing, disregarding 

and many a time-: suppressing the t r a d i t i o n a l aspi ra t ions 

as form of conservatism, reactionism or supe r s t i t i ons in 
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our pride of being educated in the modem system i s 

very dangerous to heal th of whole humanity. This does 

no t mean tha t the windows and doors be closed and ttiere 

shcHild be no scope for diffusion of thoughts. "I do want 

growth, I do want s e l f determinaticn, I do want freedom, 

but I want a l l these for the sou l . I doubt i f the s t e e l 

age i s in advance upcai the f l i n t age. I am i n d i f f e r e n t . 

I t i s the evolution of the s o u l to which the i n t e l l e c t 

and a l l oar f acu l t i es have to be devoted . . . I am as great 

a be l iever i n the free a i r as the grea t poet . I do not want 

my house to be walled on a l l s ides and windows to be s tuffed 

. . . I want the cul tures of a l l the lands to be blown about 

my house as freely as poss ib le . But I refuse to be blown off 

my feet by any. I refuse to l ive in other people 's houses 

or as an i n t e r l o p e r , a beggar or a s lave. . .Mine i s not a 

r e l ig ion of the prison house. I t has room f o r the bes t amcxig 

God's c rea t ion . But i t i s proof against insolence , pride of 

race , r e l ig ion or colour" . These words of Gandhiji i n his 

reply to Tagore along with Tagore's own words". "Parasi tes 

have t o pay for t h e i r v ic tua l s by losing the power of assimila-

t ing food in n a t u r a l form are more meaningful i n the present 

context of our development mania and development malady*^. 
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As such an idea of development; poss ib le oniy 

i f we study the concept of man and his development in 

the nat ive thought the wr i t e r i s In t e re s t ed i n th i s 

present excercise of unearthing the concept in Hindu 

thought. 

Hindu thought i s a cont inu i ty , for i t i s the thought 

of a l iv ing people who have l ived for ages as Hindus in 

changing times and s i t u a t i o n s . Ttese thoughts have found 

eiqpressions in the var ie ty of l i t e r a t u r e t h a t developed 

from time to time and cc»itlnued to be read, p rac t i sed and 

re f lec ted upcai even in the present day. The e a r l i e s t are 

sa id to be the Vedas, Mantras look a t the wonder world with 

hope gra t i tudes and love. Brahman as deal with the Yajnas 

which are based on the act ive re la t ionsh ip of the s j ^ r i t s 

of nature and man in the maintenance of the Rta, the p r i n c i ­

p le of the cosmic order. Apanyakts search for the aieaning 

and i n t e r p r e t a t i o n of the Yajna ceremonies. Upanishads which 

spec ia l i s e 1 B phi losophical reflecticxis contenrplate and 

de l ibera te an the s ignif icance of the s e l f tha t i s Man i n 

his r e l a t ionsh ip with himself the world and the Brahman the 

i n f i n i t y . These four together cons t i tu te the Vedas. According 
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to Dr. Radhakilshnan "The brahmacharin reads the Mantras, 

the grhastha attends the Brahmanas the Vanaprastha d i s -
12 

cusses the Ananyakas and the sanyasin s tudies the Upanishads". 

The vonder kt the world f ina l ly culminates i n t o a deep 

knowledge about he s e l f of mem who i n q u i r e s . This knowledge 

of the s e l f i s sa id to be the key to the knowledge of the , 

wdrld too . In fact th i s search for t r u t h and r e a l i t y i s a 

continuous process from the Mantras to tlie Upanishads. The 

inqui ry begins placing the s e l f in the world i n the Mantras, 

continues i n the Brahmanas enter ing i n t o a relat icaiship of 

Yajinik rec ip roc i ty with |tae world r a the r the s p i r i t s behind 

the various world phenonena cal led Gods f ina l ly placing 

the world i t s e l f in the se l f , Man now views everything in 

terms of man. 

Upanishads, Brahmasutras and the Bhagavadgita form the 

Prasthanatraya. While Brahmasutra presents the same Upanlshadic 

inferences in the s^jhoristic forms, ShrLmadbhagavadgita 

transforms them i n t o a philosqphy of l i f e organising them 

on the basis of t h e i r app l i cab i l i t y to d i f fe ren t aspects of 

l i f e ' . 

The Shatdarshanas, •Mimamsa, Nyaya, Vaisheshika, 

Sankhya yoga and Vedgnta* discuss the r e a l i t y from d i f fe ren t 

angles and aspec t s , the substratum, the process , t h e proAict 
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the ac t ion , the reason, the fee l ing, the matter , t h e matter 

and consciousness and the pure consciousness. The Buddha 

and Ja ina dasshanas turn to conscience from consciousness. 

The Charvaka or the Lokayata holds the thought in check 

from soaring bej^ond the ground. 

In the puranas man looks for descent (Avatara) and 

grace (anugraha) to be saved while in the I t i ha sa s he bel ieves 

i n the e f fo r t of and ascent of mitn* Bven God becomes man 

here . While ays te r ies and miracles dominate Puranas the 

I t i h a s a s s t r e s s on human actions and r e s p o n s i b i l i t y . 

The Dharmashastras, (Smr i t i s ) Arthashastra and Kama-

su t ras formulate the code of ccxiduct based on the findings 

of the inqu i r ies in the Upanishads, the symbolic manifesta­

t ions of the Purana and the e t h i c a l discussions of the 

I t i h a s a s . The Kavyas and the Natya Shas t ra represent the same 

in pleasant aes the t i c capsules . These then percola te i n t o 

the s o c i a l fabr ic in the form of folk l i t e r a t u r e , the para­

b l e s , the maxims, r i d d l e s , scxigs and a var ie ty of forms. 

For a thorough understanding of the l i f e of an Indian, 

as represented through his a c t i v i t i e s , which are the mfpiffes-

t a t i ons of his decisions governed by his thought which in 
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turn i s a r e f l ec t ion of the General Indian thought, one 

has to go through th i s whole range of l i t e r a t u r e . But 

Upanishads and the Geeta axe the sources where these thoughts 

are presented c lea r ly in t h e i r pure and applied form. There­

fore the present study mainly ccjncentrates en Upanishads 

and Geeta. 

The Adequacy of the Sources. 

"Is there any ccxicept of Man in the Upanishads ?•' 

This i s t h e f i r s t question one has to pcxider over before 

taking up any exercise of searching for the Hindu ph i loso­

phy of man i n them, as the Upanishadic metaphysics i s ca l led 

metaphysics of Brahman and the e t h i c s , the e th ics of r e ­

nunciat ion or re t i rement from l i f e by many admirers and 

c r i t i c s of the Upanishads, But th i s pessimism vanishes, 

the moment one undertakes the study unbiassed by any precon­

ceived and prejudiced notions such a s , the Upanishads are 

other-worldly, for cxie ccmes across discussions an. d i f fe ren t 

aspects of l i f e of man i n almost a l l the Upanishads, Upanishads 

t a lk of the b i r t h of man" t a t o m»nushvQfl,1avata. "''^ They ta lk 

about the common c h a r a c t e r i s t i c of man and animals. "Pranam 
1^ 

d&m anaprapanU fflanaghyah papbaYa?cte.J[g. pranohi bhutanamayuh" 
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(These devas, men and animals breath alcaagwith H f e 

brea th and breath i s the l i f e of a l l ( l i v ing ) be ings) . 

They r e fe r t o man as a d i s t i n c t c lass "isMMSisha. deva l?aiMdfaa 
15 

sflmprflsutflh, sadhva, manushva, oashavo vayamsi" (From him 

a lso the gods are bom i n manifold ways, the c e l e s t i a l s , the 

men, the c a t t l e , the b i r d s . . . . ) . They speak of the human 
16 

form" "sa eva esha purusha vldfaa eva" (This ve r i ly i s the 
human form) They discuss of human generation and the pro-

creaUve process" parug^^ba^a ayaiq adit? garfrt̂ Q )?baYatl 

vfldetad re tas tads arvebhvo flnyebhvfl5te;tflh sambhutcan 

atmanl ^Yaatianam Tit>bartlr tadyat^a/strtyaffi §inct^a^y ntfaaina-

•iianavati tadetad orathamam jlanma""'^ (In man indeed th i s one 

f i r s t becomes a sperm, tha t which i s semen i s the vigour come 

together from a l l the limbs. In s e l f indeed one bears s e l f . 

Then he sheds th i s i n a woman. He then gives i t b i r t h . That 
td i s i t s f i r s t b i r t h " ) tam strJearbh^m -Blbhartl" ( the 

woman bears him as an embryo). 

There i s the primordeal man or the man the universa l 
19 

"purusham samudhrltvamHrehavflt" ( . . . he drew for th a man and 
gave him a shap*) . Then came the en5)irical and p a r t i c u l a r 

20 
man". . . ( tabhvah pnrusham flnayai^" f Prom them he brought 

a man). The physical objective descr ip t ion of man i s a lso 
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gi^n»«.. .Yatha s^tflh m^r^sHat. Vpshalom^ni" ( l ike the 

ha i rs on the bod̂ ^ of a man). They presct ibe learning and 

teaching of the t ru th about man and humanity. ". ..fflaPtt^aicfoa 

swadhyaya pravachanajncha,.." n̂ oti i s asked to l ive an active 

l i f e of hundred years ddng work " - KttrY?Rng'V?faa KaTfflani 

j U l v l s h e t shatam samah" . There are Innumerable references 

t o d i f fe ren t p a r t s , cons t i tu ten t s or aspects of man l ike 

body, l i f e , mind, i n t e l l i gence e t c . , d i f fe ren t kinds of 

happiness possible for man are compared, "manusha anandah 

2^ 

te ye shatam manushah anandah" Man's asp i ra t ion to be­

come a l l , t ha t to develop i s re f lec ted i n " . , , (tadahuh yad 

brahmavidvava sarvam bhavishvanto manushva manvante kim a 

tad brahmavety vasmod tadsarvam kbhavam i t i " , Yajna valkya 

i s asked what serves as the l i g h t of man, "Kim;1votirayam 

purusha I t i " . Then there i s the f i na l question as to the 
ul t imate r e a l i t y of man" Kovam atma i t i vavam upaama^e 

27 
Katarah sa atma vena p a s h v a t i . s h m o t i " 

Man i s discussed from his b i r t h to death and even 

beyond death. How then can we agree with those who say tha t 

Upanishads do not discuss man. I f one discusses chairs and 

says tha t chairs are made of wood of which the tables and 
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benches are a l so made and discusses the nature and 

prc^el'ty of wood the subject of discussion i s s t i l l the 

cha i r i t s e l f and the discussion on wood forms only apart 

of the discussion of chatt? i t s e l f . S imi lar ly i n the case 

of the Dpanishads the discussions of the world, the gods 

and that of Brahman form pa^ts of t h e i r inquiry i n t o the 

r e a l i t y of man. The cen t r a l figure a l l along i s man. 

?grialnoXoKy: 

A U t t l e discussion i s necessary regarding the use 

of d i f ferent words tha t may be sa id r e f e r - t o man. F i r s t of 

a l l there i s the word 'manushya* which even in common San­

s k r i t and many Indian languages means "man". "Manushya" -

man i s the descendant of Manu, the f i r s t man. The word a lso 

has the sense manute i t i manushyah" (one who th inks , measures 

or d i sc r imina tes ) . I t a l so n«ans tha t man possesses p^anas^ 

mind. "Manava" i s another word derived from the same root 

as tha t of "manushya" and used to re fe r to man. 

Narq. i s another word tha t i s used to mean "man". 

•Purusha* a l so refers to man, Purushavidha eva" 

(of human form only) . At places i t i s used to denote the 

/ € . ^ / ? 3 
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ul t imate substratum of man the Brahman and a t other places 

i t i s used to r e fe r to the s p i r i t of man. I t i s a l so used 

to denote an intermediate s tage between the formless Brahman 

and the empir ical man. I t i s a l so used t o re fe r t o the essen­

ce of man. But a t many places i t simply means man. 

•Atman* i s a l t en t r ans l a t ed i n t o English as "soul" 

giveing an impression of r a t h e t a d i f fe ren t kind of sab-

stance l iv ing in or occupying the body. This t ranslat icai 

has led to confusion. Atman i s used in an imperson a l i sed 

prcaiomial sense to re fer to the man. Though sometimes i t 

refers to the essence of man i t general ly leefere to man 

i n genera l . The spec i f i c l eve l of meaning i s determined 

by the l eve l of operation in d i f fe ren t contexts . 

Apart from these , pronounselike Yah or Sah a lso 

r e f e r to man. These meanings are to be understood accord­

ing to the context i n which they are used in the t e x t s . 

The Schemes of the Stwdv. 

Any thing or class of things i s dis t inguished from 

others and iden t i f i ed as one on the basis of a name:form 

function complex "nama, rupa karmani *. We have j u s t discussed 

about d i f ferent words or names given t o man. Now to know 
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about the forms and functions one has to understand about 

how the referred form has come about of vhat materials i t 

i s made, how the d i f fe ren t const i tuents are r e l a t ed to one 

another and how the whole thing i s placed in r e l a t ion to 

other things i n terms of i t s s t ruc tu re andfmction and d i s -

positicai, and what the end of i t i s , 

Man i s to be studied in his d i f fe ren t s t a t e s of 

ex is tence . As man i s not merely a mater ia l lump, as he i s 

endowed with mind and i s a thinking being, i t i s not enough 

i f we study man j u s t in terms of physics chemistry or biology, 

I t i s quite e s s e n t i a l to study his thoughts, aspi ra t ions and 

his ef for ts to f u l f i l those a sp i r a t i ons . Knowledge of human 

act ion w i l l be possible only when one s tudies the motivating 

factor behaviour the action cannot be understood. 
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GHSATKU 

Common Origin of Man and World 

The inquiry about man begins with the inquiry about 

the or ig in , cause, and crea t ion of man. The question i s 

posed in Prashnopanishad "Whence are a l l these creatures 
1 

bom ?" S-vetasvatara questions "What i s the cause ? BrsLhman ? 
2 

Whence are we born ?" Man wants to know his o r ig in , "There 

was nothing in the beginning. This was surrounded by death, 

hunger for hunger i s death", "In the beginning th i s was 
k-

being (Sat) alone canie only without a second" "Atman was th i s 
^ 5 

one only in the beginning" TJon ex i s t en t was th i s one in the 
6 7 

beginning" " I t was only being alone in the beginning" " I t 
was not e x i s t e n t , not ntai-existent ne i t he r ex i s t en t and ncxi-

8 

e x i s t e n t " These are the Upanishadic answers to the questions 

"What was there in the beginning ? 

On a f i r s t glance these answers seem to be con t rad ic t ­

ory to one another and confusing. But a l i t t l e r e f l ec t ion 

over these statements w i l l remove th i s confusion and drive 

home the t ru th of these s ta tements . 
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BrahdaranyaJca which says tha t there was nothing 

i n the beginning and t h a t i t was hunger or death, fur ther 

says tha t "he" made up his mind, " l e t me become se l f -con-
9 

Then thei« i s a s e r i e s of statements l i k e : "He 

divided himself i n t o three par ts (Salbredhatmanam wakurutaO 
11 ^ 12 

He desired (^soT: pkamavata)"He thought (sfd-kshata) and so 

on. In Brahmana the same Upanishad says "In the beginning 

th is was only the s e l f i n the purusha form".Now i f there 

i s none in the beginning who i s he tha t made up his mind, 

desired and did the things mentlcaied above ? 

The only one becomes conscioi^ of the s e l f i n 

reference to a second th ing. Thus the production of water 
13 ^h 

(apo*aian avate)makes the one conscious of the self(atman) 

Where from does the watgr come i f there was nothing ? I t 

has to come frote what was t he r e . There can be no effect 

without a caaae, no production without a raw mate r ia l . 

Certainly the water i s not produced out of nothing, but 

from the 'Kadsting". Upanishad i s very c l e a r , "From him 
15 

thus worshipping, water was produced". Because i t was produced 

from the onething tha t ex i s ted , i t was ca l led ^arka^ the 
16 

e x t r a c t , ( tadeva arkasya arkatvam). 
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T a i t t i r i y a says , "Non-existent ve r i ly was th is i n 

the beginning. Therefrom ve r i ly was existence produced. 

That mode i t s e l f se l f -consciousness" . The same upanishad 

describes th i s non-exis tent of the beginning as "If we 

consider the a l l pervading Brahman as Non-being then i t i s 

nonbeing. I f one takes i t to be non-being or non-exis tent 

then i t i s non-ex is ten t . But the so cal led ncxi-being i s 
18 

or the non-exis tent consis ts of th i s (Brahman) i t s e l f " . 

From th i s i t i s c l ea r tha t son»thing has not come out of 

to th ing . There was a conscious p r i n c i p l e . Then why was i t 

ca l l ed non-exis tent or non-being ? . I t was ca l led ncxi-

e x i s t e n t because i t had no existence in the form of gross 

matter which i s knowable through our sensus. I t was ex i s t en t 

i n the sense t ha t there was a conscious p r i n c i p l e . The words 

e x i s t e n t , being, non-existent and ncm-being are used to 

convey the same thing but i n d i f fe ren t meaning situaticffis. 

I t was non-being i n the sense that there was no other thing 

t o be ccxiscious of i t s ex i s tence . I t was being and ex i s t en t 

because i t was able to be s e l f conscious of i t s ex i s tence . 

I t was n<xi-existent from the point of view of objective 

cogniticoi because i t was alone and there could be no subject-

object ccaisciousness in which sense we normally cognize 

ex i s t ence . But in i t s capac i ty to be s e l f ccaiscious i t was 

e x i s t e n t . 



; 21 : 

To a^roid confusion the Syibala Upanishad t r i e s t o 

put th i s s t a t e of existence beyond the categories of 

existence and ncMi-existence used in our day to day d i s ­

course "not e x i s t e n t , not non-exis ten t , ne i the r ex i s t en t 
19 

and not ncxi-existent", 

Chandogya takes up the i ssuerwi th a s t r a i g h t 

questicai. "How can being be produced from non-being ? ^ny one 

rep ly , i s " . Oa. the contrary, my dear, i n the beginning 

20 

th i s was being alone, one only without a second. This con­

fusion of re fe r r ing to the same as both non-exis tent and 

ex i s t en t i s due to the f a c t tha t we t ry to understand i t 

without knowing how the words are operating a t d i f fe ren t 

levels and s i t u a t i o n s . This can be understood, in the l i g h t 

of the concept of *Abhava* in Indian log i c . Quoting 

Aruni from Panchadashi Dr.Radhakrishnan c l a r i f i e s the 

confusion, "Previous to cre^ition a l l th is was one being 

only without a second. Name and form were no t . This i s 

the statement of the son of Aruna". He does not have 

being as other things have being. He i s his own being. 

Being i s God. Being i s above a l l conceptions and con­

ceptua l d i f f e r e n t i a t i o n s . I t i s p r io r to a l l things .Al l 

other th ings , are from being, l ive i n i t and end in i t . 

What i s other than being i s nothing. 
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Indian logic recognizes four kinds of ncn-existence 

or abhava. There i s the absolute non-existence or a tvan t -

flbhavaJ anything s e l f ccaitradictory l ike the son of a 

Barren woman. (Vandhva putra ) i s inconceivable and 

impossible. Barrenness and motherhood c o i t r a d i c t each other . 

The r e a l excludes the absolute non-existence. When non-being, 

as a t , i s sa id t o be the root of existence as a t does not 

mean absolute ncai-resistence but only p r io r or antecedent 

n<xi-existence or prag-abhava or po t en t i a l ex i s tence . The 

world i s non-exis tent before i t s production. I t was e x i s t e n t 

po t en t i a l l y or as a p o s s i b i l i t y though not as an a c t u a l i t y . 

Creation i s not out of absolute non-existence but out of 

p r i o r non-existence or th© world of p o s s i b i l i t y . This type 

of nai -exis tence has no beginning but has an end when the 
21 

p o s s i b i l i t y i s ac tual ised ? 

Yajnavalkya t e l l s Paingala tha t " i t i s ever f ree , 
22 

i n d e t e r m i n a t e . . . " Mattr i comes up with a c l ea r ca tegor ica l 

statement ca l l i ng i t Brahman, "ver i ly in the beginning 

th i s world was Brahman, the i n f i n i t e o n e . . . i n f i n i t e in every 

d i rec t ion. . . in-comprehensible i s t ha t supreme s e l f . Unlimited, 

unborn not to be reasoned about, not to be thought of 

(unthinkable) , he whose s e l f i s space. At the d isso lu t ion 

of a l l he alone remains awake. Thus from tha t space be 
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he awakes th i s world which consis ts of thought only. 

By him alone i s a l l th is meditated on and in him i s i t 

d issolved. He i s the tha t luminous form which gives heat 

i n the Yondersun, the wonderful l i g h t on the smokeless 

f i r e , as a lso the f i re i n the stomach which digests the 

food. For thus i t has been s a id . He who i s i n the f i r e , 

and he who i s here i n the heart and he who i s yonder in 

the sun-he i s one. He who knows th i s goes t o the oneness 
23 

of the one, 

Aitareya i den t i f i e s th i s with the s e l f "What was 

there in the beginning was s e l f and the s e l f alone and 
2k- 25 

nothing e l s e " . Be thought'»161;me now create the world". 

I t i s a p r inc ip le tha t can th ink. I t i s a conscious 

p r i n c i p l e . 

The purpose of a l l these is to show tha t the Upanishads 

are i n s i s t e n t tha t creat ion begins not from nothing in the 

sense of any absolute void, nor from any gross mater ia l em­

p i r i c a l l y perceivable , but from a conscious pr inc ip le which 

i s capable of becoming s e l f conscious. The whole process of 

creat ion begins with the pure consciousness becoming s e l f 

consciousness. Thus the root cause of crea t ion e f f i c i en t 
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fts well as cons t i tu t ive - i s a conscious p r i n c i p l e . The 

same idea i s expressed i n the t ree analogy in Bhagavdgitaj 
27 28 29 

Katha,Shvetashvatara and Maitr i upanishads. I t i s th i s 
common ccaastitutive root t ha t decides man*s r e l a t i o n with 

man, other l iv ing beings , non-l iving objects nature as 

manifested in the gross sens ib le form and immanent s p i r i t s 

of nature and God. 

Before enter ing i n t o a discussion of cf^aticai of 

man i t i s necessary to understand what i s involved i n 

the process of c rea t ion . Brhladaranyaka says , "so vet^ aham 

va va s rsht i rasmi aham hldam asrkshi t i^ t a tah s r s h t i r a 
30 

bhava t— " ( I am indeed a l l th is creat ion for I produced 

a l l t h i s . Therefore became the c r e a t i o n " , , . . ) The creat ion 

i s within the c rea to r . I t i s not t ha t the c rea tor creates 

something outside h i i ^ e l f f o r there i s nothing beyond the 

c rea to r , who is i n f i n i t e and indeterminate. I t was i n the 

beginning undi f fe ren t ia ted , " tad4hed tark«tv «w»krtam » s i t " . 

I t became d i f f e ren t i a t ed by name and form ( tan nama rupnbhyan 

eva vrtvakurutaK Brahman indeed was in the beginning. I t 
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32 
knew i t s e l f only as "I am Brahman tha t becajne a l l . " 

The process of creat ion i s one i f "extract ing out" of 

the s e l f . 

I t i s an i n t e r n a l d i f f e r en t i a t i on of the se l f . 

This process of i n t e r n a l d i f f e r en t i a t i on c<aitinues: He 

made three par t s of the s e l f •SaJtreifaaatmanam wakuruta 

Triniatmane kuruta i t i " . This d i f f e ren t i a t ion brings 

for th both gross and sub t l e r elements, Chandogya says 

t h a t the one ie generates the many "ta^alkstiata, ballUffyaffl 
35 

What i s the nature of th i s d i f fe ren t ia ti.on or 

t r s h t i . I t i s sa id tha t Brahman the source i s not d l f f e r -
36 

en t ia ted i n t o names and forms. The world i s sa id to be of 

a three fold character namely name, form and function 

Cnama, rupa karma) , I t shows tha t the created i s d i f f e r ­

en t i a t ed and the crea tor i s undi f fe ren t ia ted . But we ha-ve 

seen already tha t c rea tor and crea t ion ar« the same. There, 

fore the crea t ion is a process of i n t e r n a l d i f f e ren t i a t ion 

of the undif ferent ia ted i n t o the world which i s of the 
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d i f f e ren t i a t ed form. This d i f f e r en t i a t i on i s i n the nature 

of na^e, form and function. Again in iden t i fy ing a d i f f e ren t ­

i a t e d par t as dis t inguished from other d i f fe ren t i a t ed par t s 

j^he name, form and function are not separable . I t i s the same 

one s e l f which i s i den t i f i ed as p a r t i c u l a r name, form and 

function. I t i s the s e l f alone which i s the three at the same 

t ime. I t means tha t i t i s simultaneously one and many, the 

c rea to r and the created, Thd c rea to r and crea t ion are insepera-

b l e . This idea of c rea tor and the created are tvo forms of 

the same r e a l i t y " Brhadaranyaka and Maitre t e l l "dve vara 
38 

Brahmanorupe imirtam (>haivam»rtam flha".(There are two formes 

of Brahman, the formed and the formless) , Maitr i says tha t 

t h i s world was in the beginning i s undefined and i t i s defined 

a f t e r Pra japat i or the Lord of c rea t ion performed a u s t e r i t i e s 

and Said Bhuh, Bhuvah and Suvah. This i s the gross form of 

P r a j a p a t i . Again crea t ion i s a l so associated with the two 

fctrms of Brahman e n t i t l e d Kala and Akala or the time and 
39 

the t ime le s s . " "This embodied time i s the grea t ocean of 
ho 

c rea tu re s" . The process of creat ion i s within time while the 
c rea to r i s t imeless . Thus crea t ion i s not simply a s p a t i a l 

d i f f e r e n t i a t i o n . I t i s a lso temporal. Creation therefore i s 

a spatiotemporal d i f f e r en t i a t i on within an infini tum cal led 

Brahuman which i s beyond the categories of space and time 

but i s perceivable spatiotemporally through the creaticm or 

the gross d i f f e ren t i a t ed forms. 
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Thus we can conclude tha t the Hindu theory of 

c rea t ion i s not a magic mate r ia l i sa t ion of the vaUous 

objects of the universe but a gradual evolution of a 

world of mu l t i p l i c i t y out of the uni ty by the w i l l of the 

u n i t y . But th i s evolution of d i f fe ren t i a ted world ca l led 

s r s h t i i s only a par t of a wider scheme ca l led S r s h t i -

ChaKra involving three phases, S r s h t i , S t h i t h i and Jaya 

meaning formaticai, maintenance and d isso lu t ion in 

cyc l i c faShi t^ . 

gr^atlgn Qt Man. 

The Mta reva account of c r e a t l o i of man begins 

with the crea t ion of the human s p i r i t by the primal being 

out of waters , arka^ or the e x t r a c t from the only being 

in the beginning. This purusha i s l ike an egg out of which 

d i f fe ren t organs have developed by being brood over. This 

i s the Hiranyagarbha or Vlra.1 or VIra t . This purusha or 

the un iversa l man finds an abode in a purusha, the man, 

the physical or p a r t i c u l a r which i s gross and perceivable 

through the senses while the former purusha i s only idea l 

and i s not perceivable through the senes . The or ig in of 
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t h i s idea can'-be traced to t he Rgvedic concept of creat ion 

of population from the^vi ra t purusha" "(tasmat Yirado 

a3 ayata)" • 

A mere physical manifestation of the i d e a l or 

s p i r i t u a l man with a l l the gross organs i s unable to 

operate or i s i n a c t i v e . I t becomes act ive only by the 

entrance of the s e l f . "Sa etameva simanam Vidaravitva 

dvara p rapadva ta . . . " (After opening tha t very and (of 

the head) by tha t way he en te red) , " . . .satesha iha previ -

Sbta aBafehagr?l?faYah"« (He entered in here even to the t ips 

of the n a i l s ) . This i s the f i r s t man crea ted . He i s the 

complete man, complete with the conscious se l f , the i dea l 

of man and the p a r t i c u l a r physica l man. A mere conscious 

s e l f i s not man. A mere idea of a man I s a l so not a man, 

A mere physical body i s a l so not man. To be a man one should 

be a l l these three simultaneously. 

<fe.ce there i s the f i r s t man there comes the problem 

of propogation. The very process of creat ion begins with 

the willy"ekoham bahusvam"f I am one, l e t me become many). 

I t i s the sajne w i l l t ha t continues t o operate i n the 

propogation of l i f e of any l iv ing beings; so i s the case of 

man too . 
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Brhadaranyaka ta lks of propogation through sexual 

d i f f e r e n t i a t i o n and procreation ".He desired a second. He 

became as large as a woman gRd a man in close embrace. He 

caused t h a t s e l f to f a l l i n t o two p a r t s . From tha t arose 

husband and wife. The whole Hindu concept of marriage i s 

based on the idea tha t man and woman are nothing but 

par t s of the same un i ty , wi l led by the s e l f for the purpose 

of procrea t ion . Aitareya goes a s t ep further giving de ta i l s 

of the process of insemination and f e r t i l i s a t i o n for the 

continuation of U f e , The b i r t h of a ch i ld i s not t rea ted 

as the entry of a new indiv idual but another b i r t h of the 

same person to whom the offspring i s bom, which i s again 

the basis of the Hindu concept of socie ty or the man-man 

r e l a t i o n s h i p s . 

What i s important to note in the Hindu ctaicept of 

b i r t h i s t ha t i t i s not an accident or chance but the con-

tunui ty of the manifestation of the primary w i l l for c rea­

t i on meaning progressi-\e d i f f e ren t i a t ion in the s e l f . 

Svetasvatara rules out, time, inherent na tu re , necess i ty , 

the elements, th« womb or the persons being the cause of 
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creation and i t says that i t cannot be even a combination 

of these, and even the soul (differentiated self) cannot 

be the cause but i t is the power of Divine sel f (the cos-

mic self) is the ruler of the causes. 
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CCKSgCTOTKB OF MM 

The account of creat ion of man shows tha t man i s 

only a mul t i level manifestation of the w i l l for d i f feren­

t i a t i o n of the Same being. Therefore, man does not have 

an autonomous cons t i t u t ion , Man i s cons t i tu ted by the one 

and the only being, Brahman, But the Brahman as the only 

being i s not ca l l ed man. Man i s Brahman with name,,form 

and function. I t i s th is name - form-function complex, 

ca l led "man", t ha t we t ry to understand, in seeking to 

know the cons t i t u t ion of aan. 

Saaa, c ipa and gaEsa i s the three fold character 

of the created world. Name i s a verbal denotation, form i s a 

conceptual apperception and function i s the s e l f expression. 

A l l these three are one in the s e l f . I t i s the three fold 

charac ter of the s e l f i t s e l f . The source of these three are 

J2k, ( the speech) filiaksM (the conceptual frame work) and 
1 

aiffla^(the s e l f ) , ghafes^ does not r e fe r to the mere physical 

eye , as there i s the p rac t i se of qualifying the word oha^^ll 

with gharpa when the physical eye i s referred t o . This i s 
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more c lea r when Krishna says to Arjuna tha t "he gives 
2 

^Ivya Chakshu". Krishna does not remove the .ghayma chaKPhU 

and replace i t with a d l w a chakshu by g ra f t ing . I t simply 

means he gives Arjuna a divine i n s igh t or conceptual frame­

work. The perception i s always connected with the mind. I t 

i s the mind tha t perceives not the physical eye. Physical 

eye i s only an aid a t the gross l e v e l . Therefore the form 

of man does not mean only the physical form of the body 

and the limbs. The form refers to the concept of manddenoted 

by the name "man". &s creat ion i s a continuous process of 

d i f f e r en t i a t i oh a t d i f fe ren t levels there i s no end to the 

study of d i f ferent l e v e l s . S t i l l for a f a i r understanding 

of man at his operaticaial l eve l i t w i l l be necessaiy to 

study a t l e a s t a t a few l e v e l s . 

Man i s not an assemblage of a few par t s i n t o a 

complex machine. I t i s a s e l f developed system i n which 

d i f fe ren t organs have developed from an undif ferent ia ted 

embryo even a t the gross l e v e l . Therefore studying only 

par t s disconnecting i t from the whole w i l l be meaningless. 

Therefore a t every l eve l of d i f f e ren t i a t ion the unity i s 

a l so r e a l i s e d . 
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films a P r a k r t i 

Man i s indeed unique; but at the saine time he i s 

complex in form and function. Our sages ask us to inquire 

i n t o the r e a l i t y of the s e l f ( iUuaSl iasxab) and seek 
3 

af te r i t (anveshtawah^ .Man i s prowe to attend only to 

things outside himself. This i s due to the propensity of 

the senses to c l ing to the objects of the s ense . Once 

these objects of the sense are disconnected man begins 

to think about himself. His inquiry turns inward from the 

outward. Therefore, the upanishadic in junct ion to keep out 

the objects of sense before beginning the inquiry i n t o 

the se l f . 

As l i f e sus ta ins on food man eats food; for he 

i s no more man i f there i s no l i f e and there i s no l i f e 

without food. This eat ing of food i s ca l led Atmava;1na or 

s e l f maintenance. This enables man t o understand two aspects 

of himself: a3 Bhokta and the Bhukta; the e a t e r and the 

ea ten . This gives a two dimensional ccaist i tut ion of man 

as P rakr t i and Purusha. Purasha i s the consciousness 

abiding in the gross (Pwrug^?sig)?cn?tapradhsiRali) iis^xiil 

i s the gross na tu re . I t i s a l so the l a t e r , (Prakrtamannam 

bhukta e t i ) furu^ha i s the enjoyer of the food, ( s ^ eva 
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bhokta^. The food is ca l led the elemental or the gross 

s e l f fBhutatma hi annam^and the doer i s the Purusha 

(asvakar ta Pradhanah^. Therefore t ha t vhich i s to be 

enjoyed, consis ts of three qua l i t i e s and the enjoyer i s 

the person who stands wi thin , Purusha is the enjoyer and 
3 

P r a k r t i the enjoyed. Abiding i n i t he enjoys. 

The fourteen fold concept of Man including the four 

forms of flntabkaranaf the five organs of sense perception 

and the five organs of action i s a lso explained as a 

development in P rak r t i in i t s course of manifestat ion. The 

four forms of antkhkarana are luiddislf adhYaYaff^Ya, gflj^fealpa 

and n];> l̂nianp ( i n t e l l e c t , involvement,will and s e l f love) . 

The doer i s t h e elemental s e l f he who causes to ac t by-

means of the organ i s Purusha.(Rarafffiih KarayJtaYya^ PttfUgtoh) 

And i t i s th is elemental s e l f which takes up t h e manifold 
h 

forms and not the purusha. 

The physica l body i s bom of sexual in tercourse 

(shariramidam maithunadevobhutam^ " I t i s b u i l t up with 

bones smeared over with f lesh covered with sk in , f i l l e d 

with faces , u r ine , bilies,phelegm,marrow, fa t ,grease and 

a l so with many diseases l ike a t reasure house f u l l of 
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wealtn. I t i s purely b io log ica l in charac te r . I t i s 

subject to gunas or qua l i t i e s of iflJiag.,KaisS. and sat tya* 

Because bhutatma or the b io log ica l man i s f i l l e d v i t h 
6 

these gunas he a t t a i n s manifold forms, 

Bhafavadglta de l ibera t ing on th i s matter says tha t 

a l l beings bom of womb are made up of two par ts the 

primordeal nature or pyakrt l and the conscious seed the 

purusha. These pra^criti born qua l i t i e s bind the deha gad 
7 

the dehin^ the body ahd the embodied together . 

The taking of the form by bhutatma i s not simpler 

by the gunas. The n r ak r t i bom bhutatma takes form only 

when overcome by the Puntsba. (a^aubhtttatmaPtah-PHrttShanafrfal.-
8 

bhuto gunair hanyamano nanatvamupalt i) . 

When we say that the P r a k r i t i ahd the i2iiiu§iaa, the 

doer and the enjoyer together cons t i tu te man, the question 

a r i ses as to whether they are two d i f fe ren t things coming 

together to form t t e man. Shvfltashvatara says •'No, he who 

has the qua l i t i e s and i s iihe doer of the deeds tha t are to 

bear f r u i t , i s the enjbyer. Karta and bhdbta a re the same. 

Assuming a l l forms character ised by the three gunas treading 

these pa ths , he the ru l e r of the v i t a l breaths wanders 
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9 
about according to his deeds". I t shows tha t these two 

are only two levels of simultaneous manifestation of the 

same. 

The analogy of two birds we coToe across i n Rf-reda 

and other Upanishads. *Two b i r d s , companions always, , united 

c l ing to the s e l f san« t r e e . Of these one eats the sweet 
10 

f r u i t and the other looks on without ea t ing" , along with 

the Katha reference to two selves tha t drink the f r u i t 

of Karma in the world of good seeds sometimes leads to con­

fusion about the uni ty of the doer and the enjoyer in the 

s e l f . This confusion i s cleared wel l by Dr.Radha Krishnan 

illiahis commentary on the analogy "our being in time i s an 

encounter of empir ical existence and transcendent r e a l i t y . 

The e t e r n a l i n i t s e l f and the e t e r n a l i n flux are the co-

mpani<ms. The world i s the meeting point of t h a t which i s 

e t e r n a l and t h a t which i s manifested in time, Mgn as an 

object of necess i ty a content of s c i e n t i f i c knowledge i s 

d i f fe ren t from man as freedom". In both the cases the man 

i s the same. The purusha i s the same. I t only refers to the 

same a t two legels of unmanifested and manifested s imul ta­

neously, 

Bhagflvad fieeta ta lks of three purushas, the per i shab le . 
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the imperishable and the supreme. The perishable purusha 

i s the matter or the gross . The imperishable i s the one 

dwelling in them and the supreme i s ca l led the Paramntma 

or the supreme s e l f . These tfc^ee are not three d i f fe ren t 

things exclusive of each o ther . I t i s made c l ea r further 

on "The Jivfltmay ( the so ca l l ed ind iv idua l s e l f ) i s only 

a p a r t of the whole e t e r n a l por t ion of Myself", The exclu­

s ive difference a t the same objective l eve l i s ruled out . 

This i n t e r n a l and progressive d i f f e r en t i a t i on can, be under-
15 

stood only by. ana ly t i c a l i n s igh t 'Jnana chakshu) ' . 

Once again coming back to our Maitr i discussion, 

the p r a k r i t i i s sa id to be the highest form (Param ruoam) 

of the s e l f for the l i f e consis ts of food. I f caie does 

not e a t food he becones a non-thinker, naa. hearer and he 
16 

i s a non-enjoyer. I f one ea ts he becomes f u l l of l i f e . 

Therefore i t has been sa id "From food, ve r i ly are c rea tu res , 

whatsoever dwell on ea r th are produced, more over by food 
17 

v e r i l y they l ive and again i n t o i t they pas s " . I t i s ca l led 

food because i t ea ts and i t i s eaten by the c rea tu res" 
18 

(adya te ' a t t l chabhutanl tasmadannam tad uf>hvate^. Al l these 

show tha t one should not neglect the s ignif icance of the 
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body or p r a k r i t i or the bhutatma or the b io log ica l 

l e v e l of manifestation vhi le the r e a l i t y a t the unmani-

fested l e v e l i s s t r e s s e d . Both the aspects are equally 

important . 

But th i s s t r e s s on food should not lead to the 

other extreme of l imi t ing man to a "material" de f in i t i on . 

Therefore, though the food i s ca l led the l i f e of the 

l iv ing beings, the e ldes t bom, and the physician and i t 

i s shovn t h a t a l l the sub t l e r elements have grown out of 

food i t i s a lso sa id to be bom of Vishnu the substratum 

or the a l l support ing. This i s the spec i a l feature of the 
19 

Hindu concept of the mater ia l basis of Man, Here the 

mater ia l basis i t s e l f has i t s basis in an unmanifested 

non-material conscious p r i n c i p l e . 

Pain gala Unanishad belonging to Shukla Yfl;fi]rveda 

i s i n the form of a dialogue between Yajnavalkya and his 

pupi l Paingla , Here man i s viewed i n a three dimensional 

perspec t ive , Man i s a complex "of gross , subt le and causal 
20 

bodies (sthula,sukshuma karana dehabodhavapurvakam) Shveta 

Shvatara says t h a t the embodied s e l f according t o his own 
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21 

q u a l i t i e s chooses (assumes) many forms gross and s u b t l e . 

The gross body i s formed by orderly organisation of 

minutest par t s of the quintupl icated great elen^nts (pancha-

piahabhuta^ in t h e i r ind iv idual and co l l ec t ive aspects . The 

s k u l l , the sk in , the i n t e s t i n e , the bcxies, the f lesh and 

the na i l s are par ts (of the character of ea r th ; blood,sweat , 

s a l i v a urine and the l ike are of the charac ter of va t e r ; 

hunger t h i r s t , hea t , svooning, sex impulse and the l ike 

are of the character of f i r e (Tej^g.) movement, l i f t i n g , 

breathihg and the l ike are of the character of air(sa£li) 

and l u s t , anger and the l ike are of the character of the 
22 

«4heri'* "^^^ combination of these becomes the gross body. 

The l i f e p r i nc ip l e , the functions of vhich are 

QlMk&i apanaT-wvana^ Udana and samana v i t h the minor functions 

of nagafkurmaTKvkarajDevadatta and Dhanan;ipvaT i s created 

out of ra,1 as a and non-quinterpl icated s t a t e . The hear t , 

the anus, the navel and the limbs are made the seats 

(of the v i t a l a i r s ) . Out of the remaining for th pa r t of 

the e ther and other elements, in the ra i as a (dynamic) 

charac te r , organs of action were c rea ted . Its var iants are 

the vocal organs, the hands, the f ee t , the excretory and 
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the generative organ. Their functions are a r t i c u l a t e 

expression,grasping movement, excret ion and (sex) 
23 

enjoyment. 

In the Same vay out of the t o t a l i t y of the three 

pa r t s of the g r e a t elements i n t he i r s a t t v i c (rhythmic) 

charac ter he created the inner sense . I t s various forms 

(modifications) are the mind, understanding, thought and 

self-sense(fflalias., ]2iidflbi,£hiiia and ahankaraK Determina­

t i o n , convict ion, memory, love' and dedication (anusandhana) 

are i t s funct ions. Throat,face ,navel , the heart and the 

middle of the eye brow are the s e a t s . Out of the fourth 

Par t of the grea t elements in t he i r s a t t v i c character he 

created the organ of percept ion. I t s various forms are 

ear sk in , the eys , the tongue and the nose, Sound, touch, 

shape t a s t e and smell are i t s funct ions. Di rec t ions , Air , 

the sun, the moon, Vishnu, the four faced Brahma and Shiva 
2k-

are the de i t i e s presiding over the inner sense . 

These gross and subt le bodies vere not capable of 

moving or functicaiing without him. He desired to make them 

a l l conscious. Piercing through the macrocosm and the cranium 

of the ind iv idua l souls s i t ua t ed in t h e i r c res t s he entered 
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them a l l . Then, they, though non-conscious by na tu re , 

vere engaged in t h e i r respect ive funct ions , as i f they 
25 

were endowed with consciousness. 

One i s a man only when a l l these three are together or 

when the absolute s e l f finds th i s mul t i l eve l expression. 

Mandukya presents a four l eve l analysis of man, 
26 

"sovam atma Chatushpot. VishwayTaiiasayPraina and Atman 

are the four levels corresponding to the four s t a t e s of 

ex is tence , £a£iat(vaking) fiiiflfina (dreaming), sushuoti 

(deep sleep) and tgr iya (absolute or cosmic consciousness) . 

The waking s t a t e i s the normal operjiational s t a t e 

of man. In th i s s t a t e one accepts the universe as one finds 

i t without r e f l e c t i o n . I t i s a l so ca l led Vishwanara. I t i s 

ca l led sthulabhuk meaning the endoyer of the gross . Al l the 
27 

human a c t i v i t i e s take place a t th i s l e g e l . 

Tai;1asft i s act ive in the dream s t a t e . I t cognises 
28 

the i n t e r n a l objects and enjoys the subt le ob jec ts . Though 

the dream s t a t e i s d i s t i n c t from waking s t a t e , th i s s t a t e 
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i s sa id to be dependent on the predisposi t ions l e f t by 

by vaking exprience (praviviktabhuk^. This shows tha t 

the gross influences the s u b t l e . 

The th i rd levels i s t h a t of f ra lna corresponding 

t o deep s leep s t a t e where one does ikot have any desire 

what-soever and does not see any dream whatsoever. This 

i s the s t a t e of one*s being a mass of cognition f u l l of 
29 

b l i s s ' , enjoying b l i s s through consciousness. The b l i§s 

i s not a s t a t e of ignorant merriment and pleasure enjoyed 

through senses but through consciousness or wisdom. While 

a t the Vishwa l e v e l i t i s l i f e of outward moving conscious­

n e s s , i n Tal;1asa l e v e l , l i f e of imirard moving consciousness, 

in prajna l eve l consciousness enjoys peace and has no 

percepticxi e i t h e r ex te rna l or i n t e r n a l . 

Though i t i s sa id tha t in the sleeping s t a t e there 

i s the enjoyment of peace, th is s leeping s t a t e i t s e l f i s 

f l ee t ing and tfemporary. I t i s not u l t imate . Therefore 

evident ly there i s a fourth s t a t e which i s ul t imatB. I t 

i s ca l led Turiva^ In th i s the man i s sa id to be in the 

s t a t e of ul t imate cosmic consciousness and i t is ca l led 

the Atman l e v e l . Turiva i s not tha t which cognises the 

i n t e r n a l nor t h a t which cognises the ex te rna l , nor which 
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cognises both of them, not a mass of cogni t ion, not 

cogni t ive , not non-cognit ive, unseen, incapable of being 

spoken of, ,ungraspable, the essence of the knowledge of the 

one s e l f tha t i n t o which world i s resolved, t h e peaceful, 
30 I 

the benign, non-dual. He i s the s e l f . 

Vishva and Tal ;1 as a are conditioned by cause and 
31 

e f fec t but Praina i s conditioned by cause al<me, Yishwa 

and J a i i a s a re fe r to the gross and the subt le l e v e l s . Both 

these are the effects of cause, a t the causal l e v e l . But 

these effects are inoperative as they are only the e f f e c t s , 

disccxmected from the causa l . They are operative because 

they are one with the causal body. Therefore they are sa id 

t o be the cause-effect con5)lex. At the Prajna l eve l one 

i s detached from the gross and subt le l eve l ; Prajna is 

only the causal l eve l independent of the gross and s u b t l e . 

Further the Vishwfi and Tal ,1 as a are sa id t o be con­

di t ioned by cause and effect because a t these levels human 

behaviour i s influenced by ex te rna l s t i m u l i . The experiences 

are of the nature of response to ex te rna l s t i m u l i , S^en 

in dreaming s t a t e experiences are sa id to be dependent <m 

the predisposi t ions of the waking s t a t e . In sleeping s t a t e 
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i t i s only the s e l f which i s r a the r both the cause and 

ef fec t and as such i s sa id to be conditioned by cause alone. 

The Turiya s t a t e cannot be described b y words or 

imagined by mind for i t i s sa id t o be beyond Buddfai and 

manas. The experience i s however described as Shantam 

Shivam and Advaitam. I t i s peace. I t i s grace . I t i s 

oneness. Here a l l the mental ag i ta t ions are s t i l l e d and 

tfaeare i s no more mind. In the waking stage mind is active 

and motivating. In dream i t i s r e s t l e s s with ag i ta t ions 

and in deep s leep i t i s l a t e n t . But in a l l these three 

stages the t r u t h or the r e a l i t y i s said t o be unknown or 

not r e a l i s e d . What i s tha t t r u t h . The t ru th t ha t i s not 

r ea l i s ed i s the t ru th of the one*s being one with the un i ­

verse in Brahman or the only one ^which is absolute con­

sciousness . 

What i s the relaticxiship between Pra,1na. and Turiya ? 

Pra;1na i s sa id to be independent of cause-effect dua l i t y . 

But here i t i s viewed as cause. S t i l l i nd iv idua l i t y i s 

maintained. But in Turiya i t is not viewed as the cause. 

I t i s free from a l l phenomenal re la t ionships but i s i n a 

s t a t e of absolute no««al u n i t y . As Gaudapada says , tha t 
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the Vishwa, Tails a and Praina are not three d i f fe ren t 

things a l toge ther , i t i s the one vho is Imown in the 

three s t a t e s "eVa sva ti-iHha RmrH-.fahw. The fourth one 

again i s ac tual ly not a fourth d i s t i n c t from the t h r ee . 

I t i s the caie in which a l l the three p a r t i c i p a t e . 

In Yishva and Tai iasa i t i s sa id t ha t there i s 

objective ccxisciousness. While in Pra.jna the objective 

consciousness i s absent, i t s seed i s sa id to be presen t . 

Thus the en^jirical consciousness i s present in the three 

s t a t e s ; in Turiya i t i s said to be transcendent conscious­

ness which i s ncai-eB5)irical and free from i t s in te r rupt ions 

and a l t e r a t i o n s . 

A question tha t crops up here i s , i s aan s t i l l man 

i n the s t a t e of Turiya ? I f Turiva i s transcendence does 

be not transcend his manhood too at fchis stage ? Again one 

must r ea l i s e here tha t th i s transcendence is not physical 

t ransformation. The only transformation i s in the l eve l of 

consciousness. He can s t i l l be in th i s empir ical world; only 

he is not influenced by empirical d u a l i t i e s . His a c t i v i t i e s 

are now guided by the oneness of the Being. He sees a l l 

i n himself and himself i n a l l . 



: k6 : 

Pain gala gives a five l eve l expression of man or a 

five dimensicaial concept of man, Man i s Said t o be made up 

of five sheaths or koshas (Panchakosha), They are Afinapma.Ya> 

Pranamava, Manomavay Vi;1nananama.va and Anahdamava kosha. 

What i s brought i n t o being only by the essence of 

food, what grows only by the essence of food tha t vhich 

finds r e s t in ea r th fu l l of essence of food, tha t is the 

sheath made of food. That alone i s the gross body or 

Annamava kosha. 

The five v i t a l a i rs along with the organs of acticffi 

cons t i tu te the sheath made of the v i t a l p r inc ip le of Prana-

mava kosha. The mind aloig with the organs of perceptions 

i s the sheath of mind or M^omava kosha. The understanding 

along with the organs of perception i s the sheath made of 

in t e l l i gence or Vi,1ananapiava kosha. These three sheaths of 

l i f e , mind and in t e l l i gence tocether form the subt le body. 

The knowledge of one*s own form i s the sheath of b l i s s or 
33 

Anandamava kosha. That is the causal body. 

In Brhadaranvaka we find the e a r l i e s t reference to 



: k7 i 

the f i - ^ sheath viev of man. They are aEQa, S£Saa.imsiaaS.i 

lalL aEd flwakrta. Anna stands for gross matter , jaafia 

for l i f e , man as for consciousness, yak for speech and 

avvakrta for the undi f fe rent ia ted . The a w a k r t a i s sa id 

t o be the causal sheath , 

T a i t t i r y a gives a lde t a i l ed account of Panchakoshas. 

Hdre the Panchakoshas are the s ame ^ those of falnRols.* 

AnnaTPranaTManaTVl-inana and MaMa^ ^he V^ki and Aryyakrta 

of Brhadaranvaka correspond t o the Vi,1nana and SfiflBiia of 

laltUriya* 

T a i t t i r i y a discusses the i n t e r r e l a t i onsh ip s amcxig 

them and suggests a progressive linkage am^ig them: the 

e a r l i e r referred being the body and the one following being 

i t s s e l f , o f the e a r l i e r one a l l taken in the order of Anna^ 

I z a M ) MaOfî  Vl.inana and Ananda.. I t thus says tha t what i s 

produced by food i s the body and the l i f e i s the se l f . The 

l i f e i s the body and mind i s the se l f . The mind i s the body 

and the i n t e l l e c t i s the s e l f . The i n t e l l e c t i s the body and 

the b l i s s i s the se l f , 

Panchaknshns are not five cases made of mater ia l 

substances . I t refers to the phys ica l , v i t a l , mental. 
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i n t e l l e c t u a l and the b e a t i f i c aspects of Man. When we look 

a t a man what is seen is his body. I t i s made up of food 

or he matejlLal t h ihgs . I t grows a food i s ea ten . I t i s r e ­

duced once eat ing food is stoppedj This can be analjrsed 

i n t o compounds, elements, molecules and atoms. But we do not 

c a l l t h i s body a man. I f i t i s so even a dead body having 

the same shape and physico-chemical compositicaa should 

have been cal led a man. I t i s cal led a man only when i t i s 

l i v i n g , and l i f e inhabi ts i t . Without l i f e there i s no ban. 

We cannot think of a man with only l i f e , without a body. 

Therefore l i f e and body both are the e s s e n t i a l const i tuents 

of a man. Thus the l i f e i s the ind ica to r t ha t makes man 

d i s t i n c t from l i f e l e s s mat te rs . Man i s thus a l iv ing organism. 

In the l e v e l of the body, Iftan i s one with a l l the gross 

mater ia l ob jec t s . At b io log ica l l eve l he i s among a l l other 

l i v i n g beings. 

Life symbolises, growth,movenEnt and a c t i v i t y . 

Therefore the pranamava koehp is symbolised though the 

v i t a l a i r s with the organs of ac t ion . In these man is l ike 

a l l l iv ing be ings . But man i s no t a mere l iv ing being. He 

i s more than t h a t . He has an inner organ; mind. Mind is the 

organ of percept ion. Of ca i rse a point can be ra ised here 
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as t o whether the mind i s the organ of perception or i t 

i s the ear, the charma ?^^%%ttgue and nose tha t are the 

organs of percept ion. I t i s t rue these l a t t e r are organs 

of percepticai; hut they a re , without the mind, only mater ia l 

bodies . They can perceive only because of the mind. Many 

times ve say tha t we cannot see or hear somebody t a lk 

because our mind is elsewhere. When mind is not applied we 

do not perceive any e x t e m a l ob jec t s . They are a l l oaly 

aiding the mind in perceiving. I t i s i n th i s sense that 

the mind i s ca l led the e s s e n t i a l base of p e r c e i p t i o i . This 

faculty of perceipt ion is pecu l i a r t o animals. Even though 

plants do have l i f e , and the consequent proper t ies of 

growth movement and a c t i v i t y , we do not know of the plants 

having minds. We do not know of plants not responding to 

s imi l a r s t imu l i i under s imi la r conditicns d i f f e r en t l y . But 

in animals, espec ia l ly the higher animals, i t i s very c l ea r 

t h a t th i s faculty of attentidjn, or mind i s p resen t . Thus 

mind i s the c h a r a c t e r i s t i c tha t puts man high up i i i the 

hierarchy of l in ing beings . 

But man i s not a mere animal t oo . He i s s t i l l more. 

He i s raticflial. He has the power of discr iminat ion and 

d i s c r e t i o n . This i s the i n t e l l e c t u a l plane. I t i s Vilnana. 
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He does not accept soa»thing j u s t as perceived. He 

r e f l e c t s on i t » He makes his own judgements, WMle 

mind i s only perceiving, buddhi or the i n t e l l e c t i n f e r s . 

The mind acts as a bridge betveen the ex te rna l objective 

vorld and t h e i n t e r n a l buddhi. Mind i s the gateway tha t 

allows the ex te rna l objects to reach buddhi. I t i s a lso 

the gatevay to carry out the ins t ruc t ions of the buddhi 

t o the physical organs of ac t ion , 

Panchadasi ascribes deliberaticxi to the nind and 

decisicffis to the i n t e l l e c t , "manovimarsharupam syad 

buddhihnischayatnika". 

Brhadaranyaka uses «'vak" for "Vijna»a". I t seems 

t h a t the word "vak" i s used because speech i s "expression". 

Expressic»i symbolises the judgements of man, and judgements 

being in the domain of i n t e l l e c t , the vijnanamaya kosha 

i s referred to as "vak". 

This i n t e l l e c t u a l faculty makes man higher than 

animals in the scheme of creat ion or evolut ion. But a l l 

these four levels taken together or separa t ly do not gi^je 

a complete p ic ture of man, Man kept apart from the t o t a l i t y 
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of r e a l i t y cannot be complete man. The iden t i t y of any 

d i f f e ren t i a t ed par t i s based cai nama rupa, karma, and 

nama-rupa-karma, i s , by na tu re , d i f f e r en t i a t ed . Difference 

i s meaningful only in locat ing a thing i a a t o t a l i t y as 

r e l a t ed to other p a r t s . But th i s different ia t icxi presuppose 

a common l ege l of t o t a l i t y wherein a l l the d i f fe ren t ia ted 

par ts p a r t i c i p a t e in oneness of the t o t a l i t y . I t is t h i s 

aspect tha t i s c a l l e d Ananda or B l i s s . In th i s l eve l the 

ind iv idua l i s one v i t h the supreme. Ananda i s a l eve l of 

Non-duality or advai ta . The attempt of man to progressively 

understand van culminates in Ananda for a f t e r th i s no more 

inquiry i s pc«sible as the d i s t i nc t i on of the inqu i re r and 

the inquired i s l o s t . 

In an e a r l i e r stutement T a i t t i r i v ^ s t a t e s tha t 

everything has or iginated from se l f . In a se r i es of 

Progressive t rans format!cms the s e l f becomes the perscxi. 

"From s e l f ve r i l y the e ther a rose , from ether a i r , from 

a i r f i r e , from f i r e water, from weter e a r t h , from ear th 

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

Now s t a r t i n g from the person i t goes back to 

t race the o r ig ina l nature of man in the s e l f tha t was the 
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only Being in the beginning, through progressively under­

standing man a t d i f fe ren t levels of body l i f e , n4nd, i n t e -

l l e c t and b l i s s . 

Thus Upanishads give a t o t a l p ic ture of man as 

consis t ing of these five aspects , mate r ia l , v i t a l ,men ta l , 

i n t e l l e c t u a l and un ive r sa l . Therefore a l l these together 

cons t i tu t e man. 

Thus ve find tha t the Upanishads understand man 

as a multidimensional being, but alvays care i s taken to 

see tha t man i s not taken as an assemblage of d i f ferent 

independent uni ts l ike the par ts of a machine. Al l these 

are the simultaneous expressions of the same a t d i f ferent 

l e v e l s . Man is a mul t i leve l being or in other vords i t 

i s a mul t i - l eve l led manifestation of the one and the sante 

s e l f . The moment we t ry to reduce him to any one l eve l he 

i s no more man. 

Man indeed i s a harmcaiious unicai of apparently-

diverse f a c u l t i e s , phys ica l , v i t a l , psychological the 

i n t e l l e c t u a l and the b e a t i f i c b l i s s , when inves t iga ted : 

from outside and he i s the pinnacle of development of one 



: 53 : 

s e l f i n t o a system of diverse facu l t ies f u l f i l l i ng the 

sole purpose of the s e l f to be many. The same thing viewed 

from d i f f e ren t angles give d i f fe ren t p ic tures of the saB», 

Charactertstif^ sjgnlfiganee of I n t e l l e c t . 

In sp i t e of the f a c t tha t a l l these const i tuents 

are the necessary const i tuents of man, cer ta in facul t ies 

can be sa id t o be more s ign i f i can t and cha rac t e r i s t i c of 

his being man aS compared to other beings . Though the body 

consis ts of physical matter and obeys physioo-chemical 

l a v s , the v i t a l i t y makes i t d i f fe ren t from the non-l iving 

being, the psychological from the plants and the i n t e l l e ­

c tua l from the animals. Therefore the i n t e l l e c t i s consi­

dered t o be very s i g n i f i c a n t , 

Maitr i says "inner sense governs the ex terna l 
35 

sense" . I t fur ther says , "Mgn sees by mind , hears by mind 

and a l l t ha t ve c a l l d e s i r e , v i l l , doubt, b e l i e f , d i s b e l i e f , 

r eso lu t ion , i r r e s o l u t i o n shame, thought and ^ a r - a l l these 

i s but mind i t s e l f " . Aitareva says tha t i n t e l l e c t i s primary t o 

mind. Describing the mental s t a t e s i t has to say, "sensat ion, 

percept ion, i dea t ion , conception, understanding i n s igh t , 

res o lu t ion , opinion,imagination, feeling,memory,volit ion, 



conation, the w i l l to l i v e , d e s i r e , s e l f c o n t r o l , a l l 
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these are d i f fe ren t names of i n t e l l e c t i o n " . The above 

two statement ccxifuse us for many of the things a t t r i b u t e d 

to mind in the former are a t t r ibu ted to i n t e l l e c t in the 

l a t t e r . The,confusion i s cleared when we know tha t Mai t r i 

makes only two-level analysis of man as inner and outer 

and a l l the inner facul t ies are put together under "mind" 

while Aitareva analyses i t in s t i l l d i f fe ren t ia ted levels 

and makes a d i s t i n c t i o n between mind and i n t e l l e c t and 

says tha t i t i s i n t e l l e c t tha t controls the mind a t a 
> 

sub t l e r l e v e l . 

Manu says tha t Food, s l eep , fear and sex are commcMi 

t o man and aaiimals but dharma i s pecul ia r to man, pharma 

according to Manu i s tha t which i s held (observed and p r a c t i ­

sed) and which holds (preserver) a l l the l iv ing beings 

( the bom)and protects i f observed and destroys i f destroyed. 

This shows tha t dharma requires a purposeful p rac t i se which 

involves a decision to p rac t i se and th i s decision i s in 

the domain of the i n t e l l e c t . nh?aidogva says tha t "All these 
38 

centre in w i l l , consis t of w i l l and abide in w i l l " . I n t e l l e c t 

i s b e t t e r than w i l l . I t i s only when a man thinks that he 

w i l l s . 
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Alt are va says tha t "All (man) are led hy the 

i n t e l l e c t . I n t e l l e c t is the support of a l l . I n t e l l e c t i s 

the f ina l r e a l i t y " . To s t r e s s the prominence of i n t e l l e c t , 

Kaushits&i says" , Justas a chief enjoys his ovm or as his 

ovn (men) aife of service to a chief , even so th i s sense 

of in te l legence enjoys those (o ther) selves even so the 

(o ther ) selves are of service to tha t s e l f (of in te l l igence) 

. . . s o a l so he who knows this s t r i k i n g of a l l evi l s a t t a in s 

pre-eifiinence, sovereignty and over-lordship over a l l be ings , 

he who knows th i s yes he who knows t h i s " . While ^fi^\ish^tuiyf 

agrees t ha t i t i s ?rana tha t holds a l l these delves bodily 

together i t a s s e r t s " but i t is the in te l l igence s e l f t h a t 

controls the s e l f as a whole. 

Thus in Hindu thought the c h a r a c t e r i s t i c aspect 

of man i s considered t o be the i n t e l l e c t . This i s so not 

caily because i t marks him out from other be ings , but 

a l so because man w i l l be crossing beycnd the realm of 

"operaticaial man" i f he i s completely in the Ananda s t age . 

I t does not mean tha t the aspect of inanda i s not necessary. 

I t i s t he re . But what i s pronounced in man a s a man i s the 

i n t e l l e c t u a l faculty or what i s ca l led r a t i o n a l i t y . Thus 

when the upanishads say tha t the i n t e l l e c t i s the f ina l 
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r e a l i t y what they mean i s that as a man i n t e l l e c t is the 

f ina l r e a l i t y . Upanishads do not stop a t the i n t e l l e c t u a l 

l e v e l but proceed fur ther . Here they go to the ult imate 

r e a l i t y vhere the r e a l i t y as man i s no more dis t inguishable 

from the r e a l i t y as the Brahman, Thus the basic r e a l i t y i s 

Manda but the human r e a l i t y a t the operat ional l eve l i s 

t h a t of i n t e l l e c t , But^this human r e a l i t y i s meaningful i n 

the wider r e a l i t y , the Brahman r e a l i t y and i n t e l l e c t i s 

meaningful in the l i g h t of ,Ananda. 

By no s ing le faculty of man i s capable of l iv ing a 

l i f e . The l iv ing of a l i f e i s compared to the movement of 

a cha r io t , Maitr l says t ha t the s e l f i s the mover of the 

body char iot .Katha elaborates th i s s i m i l i e . '̂ Atmanam rathinam 

YJdttbi, ?teriram rathafflgva tw; bttdd^im %Q s^ygfyfiimX^^H, 

manah pragral^am ?va cha" "tocJ^Yfg^A NyaAYabuh Yis)3aYapst)i^sbtt 

gQcharaR atP^ndriYatgapgyaKat^am WQlii%e%Yaimtmmi^h^mfi"t 

Paj.ng^la a lso gives the same. The s e l f is ca l led the 

lord of the char io t , the body the char io t , the i n t e l l e c t the 

cha r io t ee r , the mind the r e i n s , senses the horses , the objects 
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of the sense the pa ths . The enjoyer i s the one con5)Osed 

of the s e l f combined v i t h Mnd and the senses . This i s 

only to ind ica te t ha t the l i f e i s a vhole where a l l the 

gispects p r a c t i c i p a t e as cxie whole and not as different 

uni ts though the roles played by them are d i f f e r e n t . . . 

M,ap, God, World* 

The T a l t t i r i v a questicxi "For who indeed could li-ye, 

who could breathe i f there were not l?liss in thecppace ? 

take us further t o the understanding of man's re la t ionsh ip 

with other men and the world as a vhole. An indiv idual 

s e l f and the cosmic s e l f are sa id t o be both simultaneous and 

one. Thus the Mandukva explains tha t in the Turiva s t a t e 

the indiv idual is the Atman which i s nothing but the Brahman. 

The cosmic s e l f i s present in Vira;1 ̂  Himvagarbha and 

Ishwara^ corresponding to Vishwa^ Tal;1asah and pro,1na of 

the ind iv idua l in the iagrat^ swaona and sushuptl s t a t e s . 

I f Vivekananda ca l l s i t the super conscious s t a t e , Ranade 

prefers the word pure s e l f consciousness t o denote the same. 

Though they d i f f e r i n words they mean the same thing: one's 

being conscientious of caie*s i d e n t i t y with the cosmos or 

the cosmic s e l f . Brhadaranyaka says tha t th i s s e l f i s indeed 
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indeed Brahman, "̂ '-JA yf̂ hflyam atma brahma" . . . Further 

i t says tha t he is the maker of a l l . He i s the vor ld . 

Here the s e l f i s Idenrtified with both the Brahman and the 

world. This i s completely in agreement with the theory of 

c rea t ion which says tha t a l l the mul t ip l i c i ty i s evolved 

out of the caie and the only thing in the process of aae 

becoming many. 

The in ter re la t lc«iship of man, world emdthe God 

i n Hindu thought i s governed by t h i s theory of c r ea t ion . 

The one and the only e t e rna l ly ex i s t en t pure conscious 

r e a l i t y without a second, becoming active by a w i l l to 

beconte many th i s world of fiama,rupa,karma different iat icxi 

comes i n t o existence in th i s gross form enpirfecally s e n s i b l e . 

Man also i s a product of the same evolutionary process 

evolved out of the same non-gross substratum. Brahman, thus 

there i s an underlying unity of the s e l f of the man, the 

primordeal s e l f and the world in Brahman. God in Hindu 

thought does not convey a r e a l i t y with a ^ m t t e d sense 

bearing a p a r t i c u l a r name, form and function. He has thousand 

names, thousand limbs and thousand eyes . The thousand here 

does not ac tua l ly ccffinote a number. I t only shows tha t the 

God i s the whole tha t contains the whole of th i s d i f fe ren t ia ted 

vor ld in i t s e l f . 
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God i s s a id t o be responsible for ^ r sh t i^ s t h i t h i 

and Lava. S r s t h i , is c rea t ion , S t h i t h i i s preservaticxi and 

maintenance and Laya i s d i s so lu t ion , S r s t h i i s a process 

in which one becomes many, the causal become the subtle and 

g ross . S t h i t h i is a process or a s t a t e in which th i s manyness 

i n the subt le and gross form i s operating and lava is process 

and s t a t e in which the gross manyness i s dissol-ved in to and 

reverted back to the o r ig ina l causal oneness. This i s the 

s r s t h i chakra or the cycle of c rea t ion . 

The causal cmeness operating in the s u b t l e r and 

gross levels as manynesr is t h i s world. Man i s a par t of 

the same manyness. The idea of par t and whole i s a l so 

understood in two di f ferent ways. When our idea of wholeness 

i s l imited by the par t we think the r e a l whole as a complex 

of many wholes. But what we c a l l as par t and whole are taken 

to be one when our idea of wholeness i s determined by the 

whole. As a mAtteir of fact the objective world is ne i the r 

whole nor p a r t . I t i s our conceptual framework which makes 

us perceive i t as a whole or par t as aie or many. When 

we look at the levels of fingers ue say tha t there are 

ten f i ngs r s s . But when we think of the man we c a l l tha t 

there is one man. We touch a f inger and say tha t th i s i s 
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l i t t l e f inger , r ing finger e t c . when^our conceptual 

framework i s narrower. When the conceptual fraaiework 

i s broader we touch the same finger and say tha t th i s Is 

a man. Therefore i t i s our conception tha t defines our 

percept ion . This i s v;hat i s meant by saying tha t the inner 

sense governs outer sense, Mg.|iabharata says tha t eyes see by 

the mind and not by the eyes "Chakshuh pashvati nipani 

Thus sometimes we t a lk of man as a d i s t i n c t u n i t , 

sometimes of mankind as a u n i t , sometimes of the whole 

world as a un i t and so on, Wben our idea of oneness i s 

expanded the narrower i d e n t i t i e s are l o s t . Therefore a t 

deeper levels of thought man r ea l i s e s t h i s uni ty of Man, 

world and God in Brahman; the e t e rna l ly ex i s t en t causal 

Being. 

This uni ty of man and world i s expressed in T a l t i r i v a " 

"who is here in the person and who i s yonder in the son are 

one", Ishopanishad says , tha t i t is within a l l t h i s and 

i t i s also outside t h i s , Kenopanishad says tha t by which 

speech i s expressed^mind thinks,eyes see ,ears heeA, and 

l i f e brjaathes is Brahman. Brahadaranvaka makes i t more 

c l e a r when i t says tha t this s e l f i f the world of a l l beings . 
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The i n t e r r e l a t i onsh ips of a l l the beings and th i s 

vorld and the re la t ionsh ip of mankind as a -whole with the 

beings of the vorld i s brought out i n the f i f th Brahmnpa 

of the second chapter of Brhadaranyaka, This knowledge i s 

ca l led Madhuvidva. 

Sar th i s the honey of a l l beings and a l l the 

beings are hcxiey for the e a r t h . S imi la r ly , water, f i r e , a i r , 

sun, d i r ec t ion , moon, l igh tn ing , cloud,space,dharma, exis ten . 

ce , mankiiii, and the ind iv idua l s e l f are a l l sa id to be the 

honey for a l l beings and a l l beings are hcney for these 

th ings . Al l these are the s e l f and a r e Brahman, 

A very s ign i f i can t aspect of t h i s Madhu-gidva i s t ha t 

i t gives the idea t h a t the s e l f i s sssuch only i n relaticxi 

t o these objec ts . (The l i s t i s only symbolic and not ex­

h a u s t i v e ) . . , 

A man i s cal led so by virtAs of his having body, 

senen, speech ,brea th ,eye(s igh t ) , ear (hearing ) mind, l i g h t , 

sound, space, dharma, t ruthfulness (exis tence) and humanity. 

There can be no body without ea r th (grossfoatter) , 

no semen without water, no speech without f i r e , no breath 

without a i r , no eye(s ight) without sun, no ear(hearing) 
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without quar te r , no mind without moon, no l i gh t without 

l igh tn ing , no sound without cloud, no space in the heart 

without space, no dharma (law ahidedness, without dharma 

(law)) no t ruthfulness without t r u t h , no humaAity without 

mankind, no s e l f without the se l f . Without going in to the 

exposit ion of the correspondence of the pairs of things 

materialy l e t us t r y to understand the logic of th i s argu­

ment: I f caie does not breathe he is not a man. I f there 

i s no a i r then he cannot b rea the . I t shows tha t for cxie 

t o be a man a i r i s a necessary p a r t . I f there i s no sun 

( l i g h t ) there can be no s igh t ; without s i gh t the eye i s not 

eye at a l l . I t i s eye because of i t s function (Here name and 

form i s not complete i den t i t y as name form and function 

together cons t i tu te the i d e n t i t y of an entity).When there 

i s no sun and n o l i gh t there i s no function of seeing 

and there i s no eye. I f there i s no mankind then there i s 

no humanity,(Hu^ian form). I f there i s no humanity (or human 

form) then there i s no man. Thus one i s a man^ because of 

a l l these beings of the world. There can be no man without 

a l l these beings of the world. A l l ttaese are so re l a t ed 

t h a t a l l these find t h e i r uni ty in one another. Like honey 

which seems t o be oshly one thing i s ac tua l ly a combination 

of a l l the other things which go t o the making of i t , the 

i nd iv idua l i t y of anything comes from a l l the things including 

the thing i t s e l f . 
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So also in the case of man, his ind iv idua l i ty 

i s the product of a l l the beings . I t i s f ina l ly sa id tha t 

the indiv idual s e l f i s the lord of a l l beings the king of 

beings , As a l l the spokes are held together in the hub and 

fe l ly of a wheelm Just so in t h i s s e l f a l l beings, a l l gods, 

a l l worlds, a l l breathing c rea tu res , a l l these selves one 

held together . Thus in an ind iv idua l man is held the whole 

world together . Man i s an indispensable and inseparable 

p a r t of a l l the things and so a lso a l l things are indispen­

sable and inseparable par ts of man. 

Thus even in the so cal led d i f f e ren t i a t ed s t a t e of 

existence manyness log ica l ly implies oneness of the manyness 

even in the l eve l of each apparently d i f fe ren t indiv idual 

ones. 

This ccHicept of the re la t ionsh ip of the ind iv idua l 

and a l l beings, and t h e i r t o t a l i t y the cosmos,guides the 

e th ics of human behaviour in Hindu thought. 
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TYfES OF MM 

D e v a , A s u r a . 

1 
Beings are character ised as devas and asuras and 

so are nen. Shankara says tha t i t i s a d i s t i nc t i on of l i f e , 
2 

not of beings. He says tha t they become gods when they 

shine under the influence of thoughts and actions as tjlaught 

by the sc r ip tu res and become demcns when they are inf luen­

ced by t h e i r n a t u r a l thoughts and actions based (only) on 

perception and inference and di rec ted to v i s i b l e (secular) 

ends. Bhagavadgita elaborates these charac te r s . "Fearlessness 

absolute pur i ty of hea r t , engaged and fixed in jnaJiayoga, 

cha r i ty , cont ro l of thesenses , Yajna,study of the se l f , 

sublimation of the gross body i n to sub t l e r forms, s t r a i g h t -

ness of mind body and senses , nonviolence in thought word 

and deed, t ru th fu lness , gen ia l i ty of speech, absence of 

anger, renunciation of the idea of i den t i f i ca t ion of doership 

with l imited embodied form, t ranqui l i ty of mind, ref ra ining 

from malicious goss ip , kindness to beings, not being engro­

ssed in p leasures , mildness, abstaining from i d l e p u r s u i t s , 

subl imity , forgiveness, f o r t i t u d e , e i t e r n a l pu r i t y , absence 

of malice, and the absence of feel ing of glor i f icat icai are 

the marks of one who i s na tu ra l l y endowed with divine v i r t ue s . 
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'•Hypocricy, arrogance, p r ide , anger, harshness, 

ignorance, are marks of one who i s demoniae." 

"The vi r tues which are conducive to l i be ra t ion 

or freedom are di'v^ne and the ones conducive t o bondage 

are demoniae. " 

"The demoniae do not know which a c t i v i t i e s are t o 

be pers i s ted in and which to be desis ted from. Hence they 

possess no p u r i t y , nor good conduct nor t r u t h . They say 

t h a t the world i s without any foundation and a l together 

fa lse without a cont ro l l ing p r inc ip le and what e l se i s 

t h i s for, than for the g r a t i f i c a t i o n of sensuous d e s i r e s . 

With th i s view, these cheap minded people, having los t 

t h e i r s e l f engage in cruel activit?y aimed a t des t ruct ion 

of the world possessed by hypocricy, conceit and arrogance 

and given to i n s a t i a b l e passion and adopting f a l s e doctrine 

due to ignorance take to action with impure vows. Giving 

themselfes t o endless cares terminating only in death and 

given to the enjoyment of sensuous pleasures they believe 

tha t the highest l imi t of joy to consis t only t h i s . Held 

in bondage by a hundred t i e s of de s i r e s , given over to 

passions and anger they s t r i v e t o obtain by unlawful means, 

hords of wealth for the enjoyment of sensuous p leasures , " 
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Thinking, "This has been won by me to-day, the 

ambitious, I s h a l l r ea l i s e now, th is wealth i s mine already, 

t h a t w i l l be mine again. This enemy has been already k i l l e d 

by me, I s h a l l k i l l others too . I am the loM, I am the 

enjoyer, I am the per fec t , I am the powerful and happy. I 

am wealthy and high bom. Who e l se is l ike unto me ? I s h a l l 

perform l a j n a s , give alms and r e jo i ce" thus deluded by ignor­

ance, bewildered by numerous thoughts, enmeshed in the web 

of l u s t and addicted to enjoyment of sensuous pleasures men 

of the demoniacal nature f a l l i n t o the foulest h e l l . Sel f 

important , stopped growth, f i l l e d with in tox ica t ion of 

wealth and hcxiour performing nominal s ac r i f i ces for show and 

contrary t o prescribed r u l e s , given to egoism, violence, 

insolence , pas s i can and anger, hate Mg. tha t dwell in the 
3 

bodies of the others as v?ell as t h e i r own." 

These two characters are mainly based on caie*s 

understanding and attempting t o r ea l i s e the underlying 

oneness of a l l the apparently d i f ferent beings and the 

opposi te . I f one's thought , word and action are conducive 

t o the r e a l i s a t i o n of th i s t r u t h which means l i be ra t ion 

from bcxidage in the narrower i d e n t i t y i n t o the wider 

i n f i n i t e i d e n t i t y , then one's character i s d iv ine . I f the 

thought, word and deed are accentuating the bondage within 

the narrower i d e n t i t i e s then they are demcaiiac. 
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"Man are a l so said t o be of three categories according 

t o the prepondrance of the three nature bom qua l i t i e s of 

Sattvaf Ra;1as and Tamas vhlch bind the woul t o the body". 

Binding here does not mean tha t tvo things cal led soul and 

body are brought and t i e d together . I t means only tha t the 

s e l f i s operating a t the gross l e v e l , 

•Sat tva being immaculate i s s a id to be i l luminat ing 

and flawless which binds through s e l f i d e n t i f i c a t i o n with 

happiness and wisdom. Rajas, being of the nature of passion 

as bom of cupidity and attachment binds the soul through 

attactament t o act ions and t h e i r f r u i t s , Tamas being the de-

luder of embodied being as form of ignorance binds the soul 
5 

through e r r o r , s l o t h and s l e e p " . 

Based on these qua l i t i e s as seen through t h e i r 

f a i t h , penance, va.ina, knowledge and actions the doer -

or the man, the agent i s a l so c l a s s i f i ed i n t o three groups. 

The man who i s freed from attachment unegois t ic endowed 

with firmness and vigoar and unaffected by success and 

fa i lu re i s s a t t v i k a . The man who i s pass ionate , greedy, 

desirous of gains in ac t ion , gi-ven t o -violence and of 
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impure concuct, affetfted by joy or sorrow is fia.la^a* The 

man lacking in s e l f cc3ntrol, and p ie ty , vulgar , arrogant , 

dec ic t fu l inc l ined t o robe others of t h e i r l ive l ihood, 

s l o t h f u l , despondent and p roc ras t ina t ing , i s Tamasa. 

"The reasoning and the firmness of man are a lso of 

three q u a l i t i e s . The Sat tv ika reasoning can judge, r igh t 

ac t ion , r i | h t cessat ion of ac t ion , what must be done or not 

done, what i s fear and fea r lessness , and what i s bondage 

and l i b e r a t i o n . 

Raiasa reasoning f a i l s t o judge cor rec t ly the dhartaa 

and fldharmftT dos and donHs, 

Tamasa reasoning judges adharmaas dharma and always 

takes the perverse meanings. 

The firmness by which one controls l i f e , and mental 

v i t a l goad physical a c t i v i t i e s through yoga i s Sa t t v ika . The 

firmness in desire for gains, held in pursui t of dharma^ 

kama and ar tha i s Raiasa. The firmness by which a man does 

not give up dreaming, fear , gr ief , despondency and arrogance 

i s Tamasa. 

The joy which terminates the sorrows, one's own 

wisdom i s Sa t tv ika . The joy tha t eomes out of the union of 

senses and the sense objects and which ends in sorrow i s Raj as a. 
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The i l l u s o r y Joy derived out of s l e e p , indolence, 
6 

9ii)d er rors i s lamaaa". 

What i s fundamental to the nature of a man ? I f 

nature of guna i s fundamental, then by changing nature 

a l l other things can be changed as they are then derived 

from na tu re . Then vhat i s nature ? Is i t the body compo­

s i t i o n ? Body is made up of food. Food i s c l a s s i f i ed in to 

th ree types . But the Gita account of three types of food 

says tha t the one ca l l ed j^attvika food i s l iked by the 

§attyjlcas. Then i f i t i s the food t h a t makes a man 

s a t t v i k a . R^jasa or tamasa^ a l l those who are eat ing s imi iar 

food, should have the same q u a l i t i e s , mechanically. But 

i t i s not so . Further there i s an aspect of human l ike 

and d i s l ike or a t t i t ude towards a thing seems more basic 

than the thing l iked . This a t t i t u d e i s s u b t l e r than the 

food or the l iked object . The same thing can be sa id as 

t o the re la t ionsh ip of a t t i t ude and ac t ion . I f acticxi i s 

fundamental t o a t t i t u d e then there should be an actloh 

f i r s t and then the a t t i t u d e . Without the concept of action 



: 70 : 

there cannot be an a t t i t ude towards tha t ac t ion. But in 

choosing an ac t ion , t he r e must be a previous propensity 

for a p a r t i c u l a r type of ac t ion . I f the action i s fundamental 

then the same ac t ion should be l iked by a l l . But i t is not 

s o . Different people l ike di f ferent types of action placed 

in s imi la r s i t u a t i o n s . Thus a t t i t ude of man i s fimdamental 

in se lec t ing a p a r t i c u l a r type of acticai. Considering one*s 

mode of reascming and a t t i t ude ve have to see vhich i s 

fundamental. I f a t t i t ude is fundamental t o reasoning them 

a l l tha t one l ikes should be Judged r igh t and one does 

not l ike should be judged wrong. If i t i s so the reasoning 

has no work to do except t o j u s t i fy one's own a t t i t ude 

towards an ac t ion . Then the ^harma or adhayma of an a c t i o i 

i s judged by the a t t i t u d e . Rather Ukes and d i s l ikes 

become^ synonymous with the r igh t and wrong. But we know 

t h a t the reasoning i s there t o judge onir actions and a t t i ­

t udes . This leads us to the ccaiclusion tha t reasoning i s 

fundamental t o our a t t i t u d e , for i t i s reasoning t h a t judges 

the Tightness or wrongness , and dharm^ and adharma or our 

a t t i t u d e s , wrods ac t ions , and experiences. 

Now about reasoning, Man is ca l led a r a t i o n a l animal, 

Man is marked out because of i n t e l l e c t or a b i l i t y t o think 

and measure or d iscr iminate . Is reasoning the ul t imate 
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9 
governor of human behaviour. I f ve look a t the nature of 

reasoning, and discr iminat ion, we find tha t reasoning 

always involves a comparison with an accepted s tandard. 

What i s th is accepted s ta rd and how i s a standard accept­

ed ? Of course th i s accepted norm i s cal led r e a l i t y or 

t r u t h . How i s th i s r e a l i t y or t r u t h conceived. Does a 

p a r t i c u l a r mode of reasoning make us understand the r e ­

a l i t y . I f i t i s the mode of reasoning tha t gives the r e ­

a l i t y or t r u t h , there must be many r e a l i t i e s or t ru th co­

rresponding t o d i f ferent modes of reasoning. This goes 

against the very idea of the r e a l i t y or t r u t h . The t r u t h 

must be one. In fact reasoning does not help us to reach 

the r e a l i t y . The function of reasoning i s onlj' t o Judge i f 

the given i s i n conformity with the t r u t h . When we say 

t h a t something i s t rue what we say i s simply tha t i t i s 

conforming with the t r u t h . Even in a l l the theor ies of t r u t h 

what we t ry t o do is to understand the nature of r e l a t i o n ­

ship of the given proposit ion or statement with what i s 

already accepted as t r t b h or r e a l i t y t rying to know i f i t 

i s a r e la t ionsh ip of coherence, correspondence or p a r t i c i -

paticffi e t c . 

This t r u t h being one, what may d i f f e r i s only our 

vis ion of t r u t h . I t i s our vision of t r u t h tha t may d i f fe r 

and i t i s on th i s difference i n our vision of t r u t h , t h a t 
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our mode of reasoning depends because the very nature 

and function of reascxiing and i s to assess the degree of 

s imi l a r i t y i d e n t i t y or uni ty of the given with th i s one 

t r u t h and our access t o the t r u t h i s our knowledge of thfes 

t r u t h . The t r u t h denoted by terms l ike Atman, Brahman, 

Atman-Brahman i d e n t i t y and un i ty . Brahman and i t s manifesta-

ticxi e t c . i s s iad t o be not achievable through discussions 
7 

and study e t c . "payamatma pravachanenalabhrah. . ." 

Let us look at what the d i f fe ren t Upanishads say of 

the unknowabiHty of t h i s r e a l i t y , "That from which our 

speech turns back along with mind, being unable t o compre-
8 

hend i t s fulness , i s ul t imate r e a l i t y " . "That where the 

eye i s unable t o go, where ne i the r speech, nor mind i s able 

t o rep.ch what conception can we have of i t except that i t 
9 

i s beycaid a l l t h a t i s known and beycaid a l l t ha t i s unknown" 
"He who thinks he knows does not knov? and he who knows he 

10 
does not know r e a l l y knows". "The s e l f i s not in the f i r s t 

instance open t o the hearing of man but t ha t even having 

heard him many are ubable to know him, wonderful i s the man 

i f fCHind who i s able to speak about him in accordance with 

the instructicxi of a t eacher . " 

Wi^ i s hen unknowable ? "Atman i s the great Being who 

kniws a l l t ha t i s knowable, who can know him who himself 
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12 
knows". "That by whom everything i s known how could he 

13 
himself be known ? I t i s impossible t o know the knower" 

Al l these discussion about unknowabiUty i s based on the 

supposition tha t the process of knowledge involves a subject 

who knows and an object which i s known. How can a subject 

know the subject i s the problem. How can the subject be the 

object of knowledge ? 

Knowledge i s not possible in the sense tha t nothing 

remains outside the sub jec t . I t refers to a metaphysical 

s t a t e in which one i s caieself and a l l i s oneself. This s t a t e 

of being i s ca l led s e l f consciousness or super consciousness, 

Yajnavlsaya says tha t the s e l f consciousness i s poss ib le . 

This process i s ca l led r e a l i s a t i o n . This knowledge is af 

a d i f ferent l eve l a l together and i s cal led mystic knowledge 

or SBKSteadflrs^ffOa or samvag darshana. Brkadaranvaka says 

t h a t r ea l i s i ng t h i s s e l f i s the same as mystical ly apprehen­

ding the glory of the s e l f within us as though we are d i s -
1^ 

t i n c t from him, "That atman derives i t s being fromBrahman, 

subt rac t ing the i n f i n i t y of the Atman from the i n f i n i t y 
15 

of the Brahman, the residue i s even i n f i n i t e " . 

This i s only to show t h a t s e l f conaciousness or super-

consciousness of Vivekananda i s of a d i f fe ren t order. I t 
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belongs t o the l e v e l of Ananda. In the l eve l of Jnana 

the comprehension is imperfect . I t i s due to th i s imper­

fection in comprehension of the t r u th t ha t the gunaS a r i s e . 

The degree of perfect ion of comprehension of the s e l f of 

the l eve l of the knowledge of the s e l f determines the 

spec i f ic gun a s . The gun as therefore are not three coinpart-

mentalised s t a t e s . I t i s a progressive process . The moment 

one a t t a ins the superconscious or s e l f conscious s t a t e 

the gun as cease t o e x i s t , 

Varna 

Krishna says in Bhagavadgita "Chaturvamyan mava 
16 

srshtam guna karma a vibhagasha". The people belonging t o 

the four vamas are created b y me based on t h e nature and 

function". Ftirther he says tha t the duties of Brahman a 
Kshatriva^ Yalshva and Shudras are divided according to 

17 
the qua l i t i e s born of t he i r respect ive na tu re s . 

"Control of mind, control of senses , undergoing 

hardships for the sake of the duty, pu r i t y , forgiveness, 

s t r a igh tness of mind and body, knowledge of the world, 

knowledge of the s e l f , be l i e f in res i s tence are the nature 

born functions of Brahmana Prowess, majesty,firmness, 



bravery, ingenuity not running away from ba t t l e ,gene ros i ty , 

ru lers hip are nature bom Kshatra functions. Cul t ivat ion, 

cow pro tec t ion , and coraraerce are the nature bom Vaishya 

function. Nursing i a the nature bom functions of shudra." 

Varna c l a s s i f i c a t i o n i s sa id to be one of the 

s ign i f i can t aspects of s o c i a l s t r u g t u r e . Therefore i t i s 

necessary t o go i n t o th i s concept in d e t a i l . Yarn a i s 

derived from the root Vr. meaning t o choose, t o se lec t 

and accept. Not influenced by the d i s to r t ed view that 

vama i s equivalent to the caste system as pract ised a t 

present in the country l e t us t ry to f ind the concept of 

Vama in the Upanishadic thought. 

Brhadaranyakfi says tha t ve r i l y in the beginning 

t h i s was Brcdiman, one only. Being one there was no d i f f e r ­

e n t i a t i o n . Then he draws out of himself the Kshatra power* 

Therefore there i s nothing beyond Kshatra. Therefore jBrahmana 

s i t s below the Kshatriya in Eaiasuva. On Kshatrahood aloie 

the honour ceaiferred. Nevertheless Brahmaha i s the source 

of the ksha t ra . Therefore even i f the king a t t a ins supermacy 

at t t e erid of i t he resor t s t o the Brahmana as his source. 

Therefore he who injures tne B âHâ prip s t r i k e s at his own 
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source. He becomes more e v i l as he in;3ures one who i s 

super io r . Yet he did not f lou r i sh . He created the 

yaishva. He did not s t i l l f lour i sh . He created Shudra 
19 

vama as Pushan ^ the nour isher . 

The oft quoted famous s tanza , of Purusha sukta in 

Rgveda, which is a lso found i n Subala Upanishad forming 

a pa r t of Shukla Ya^urveda says tha t the face was Brahmana, 

Kshatrivas were made from the arms, and from the thijgh 
20 

and fefet were bom Vaishva and Shudra. Here while p h a t r i v a 

was made and the Vaishva and the Shudra are bom, BrahmMia 

was. Face or mouth is the symbol of the whole man (pukham 
21 

pratikam^ as i t i s through the face we ident i fy the whole 

man. The organs of the man are formed on differentiat icxi 

within the whole. Similar ly there was the Brahman f i r s t 

out of which on d i f f e ren t i a t ion were created Kshatrva^ 

Saishya and Shudra. 

Manusmrti a l so lends support to the same view when 

i t says that as f i r e can be used e i t h e r for burning dead 

i n the cremation or for a Yajna, so is Brahmana whether 
22 

he i s a scholar or no t , showing tha t Brahmahas can be put 

t o any use or i t i s from Brahmanas according t o t he needt 
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di f fe ren t vamas are crea ted . Of course the meaning of 

creaticai i t s e l f i s i n t e r n a l d i f f e r e n t i a t i o n . This i s 

exactly what i s conveyed by Krishna a lso vhen he said the 

four v&myas are created bby him. 

Thus the origin of Varna shows tha t Kshatriya, 

Yflishva. and Shudra are a l l chosen from among the Brahmann 

only. The socie ty as a whole i s Brahmana, I t i s sa id tha t 

among men Brahma exis ted as Brahmana. Brahma i s t o t a l i t y . 

Therefore the t o t a l i t y of man i s Brahmana. Therefore i t 

i s the t o t a l i t y of men tha t chooses Kshatra Vaishya and 

Shudra by the process of i n t e r n a l d i f f e r en t i a t i on . Thus 

every one chosen to be a f^shatrlva^ Valshva or Shudra i s 

ba s i ca l ly a Brfî imana* 

What about those who are not chosen to be e i t h e r 

Kshatr iya, Vaishyaas and Shudra. How are they ca l l ed . They 

are s t i l l x Brahmanas, They are not Brahmanas because they 

are chosen to be Brahmanas. They are Brahmanas because 

they are a pa r t of the t o t a l i t y as the chosen ones a re . 

Are they chosen t o be not chosen ? Again What i s the basis 

of th i s choosing ? I t i s the work to be done and the nature 

of the ind iv idua l . Is th i s nature a chance ? This i s t o 

be ccaisidered at two l e v e l s . At he l e g e ! of cosmic unity 

i t i s not a chance. At the l e v e l of separateness i t looks 
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l ike a chance. As for the natures and di f ferent works 

corresponding to them we have already seen what i s given 

in Bhagavadgita. There does seem t o he confusion about 

the fUncticai of the shudra. Parinharvatmika i s in te rp re ted 

as service of the o thers . I t i s equated t o slavery of 

o the r s . The fonfusion ar ises mainly because of our wrong 

understanding of the ccaicept of soc i e ty . Human socie ty in 

Hindu thought i s not a few individuals and groups enter ing 

i n t o a con t rac t . Even the marriage i s not cont rac t . I t 

was the divine w i l l or the w i l l of the s e l f t o multiply 

for which the s e l f divided i t s e l f i n t o two, man and woman 

t o procrea te , Man and woman are only apparently two but 

ac tual ly they are one and procreat ion i s the w i l l of t h e i r 

un i ty . The development of human family i s a process of 

progressive evoluticai out of the sante. I t i s not many e n t i ­

t i e s forming a compound. I t i s expansion and multiple 

specialisaticxiand different ia t icxi of the one. Here every 

apparently d i f ferent individuals or groups are working for 

the whole and not for tha t p a r t i c u l a r ind iv idua l group, 

Paricharya ac tua l ly n^ans moying around. The idea of 

movement i s symbolised by l inking him with the feet i n 

Rgveda. But as those moving around are within the se l f , 

the feet es tab l i sh ' sn act ive dynamic i n t e r r e l a t i o n s h i p 
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among the apparently d i f ferent p a r t s . This motion i s 

v i t a l i t y . The Shudra stands for v i t a l i t y of the soc ie ty . 

V i t a l i t y i s miintained hy proper nourishment. UpaPishadic 

function of Shudra i s nourishment as he i s cal led jPushan. 

The Upanishad does not simply give, the word "Pushan" and le­

ave i t for us t o i n t e r p r e t . I t ca tegor ica l ly s t a t e s tha t 
23 

he i s Pushan because he nourishes a l l , whatever i s t h e r e . 

I t i s sometimes said t ha t Shudras of the c l a s s i c a l 

Hindu conceptioa are the same â  the "s laves" of Plato-wbo 

are a l iens and not t r u ly par t of a socie ty at a l l . But 

such a comparison involves a t o t a l distiafction of the Hindu 

view. 

The Hindu Varna system does not divide the whole 

human race i n t o d i f ferent c i ty s t a t e s or groups, Hindu 

Vama system speak of the Kshatriya as the ru l e r of the 

se l f . I t does not think of Kshatriya as a warr ior against 

an outs ider for i t s ccxicept of socie ty encampasses a l l 

tha t i s , Hather we w i l l find t h a t i t does not only encampa-

ss the human race hut a l l tha t I s . As such there i s no 

place for s lavery , or one becoming the ru l e r of the other 

or slave of the other . The very basis of Hindu philosophy 

i s el imination of th i s o therness . Therefore here Sihudhra 
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i s a par t and pa rce l of t h i s soc i e ty . Even the idea of 

nursing as duty of the shudra i s to toe understood in 

the context of the Hindu concept of nurs ing . In the Hindu 

ccaieept of nursing i t i s a maternal function and not 

s lav i sh function. 

When we spy tha t the vamas have developed out 

of Brahman, Brahmana forming the substratum of the socie ty 

and the t o t a l i t y of the soc ie ty , a questicm ar ises as to 

the number of Vamas i f they are three or fouf. Once the 

special isat icxis begins, there a r e l e f t those who 8tre not specia­

l i s e d . I t i s not tha t they have no work. They are expected 

t o have the knowledge of functions of a l l the 7ama3, 

Mflniismrlti says tha t Brahmana should know the professional 

knowledge of a l l and t r a i n them. When Manu discusses 

the age of Upanayana of Brahmana he points out two types 

of Brahmanas. In general Brahmana Upanayana r i t e s are to 

be performed a t the age of e ight years but for the Brahma-

varchaSakamas the r i t e s are t o be conducted at the age of 

five years . I f a l l are e s s e n t i a l l y Brahmanas, t h i s d i s t i n -

cticai implies tha t those who are not already absorbed 

i n t o the Kshatriya,Vaishya,Shudra ca tegor ies , have the duty 
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of ccflitinuously preparing people for the professions 

connected v i t h the K|V-S scheme. This requires the 

knowledge of everything and t ra in ing people in every­

th ing ; thus the educating and thinking in a l l the 

professiOTis, becomes a profession of th i s c lass of 

Brahmins; and, unfortunately, they are the canes who come 

to be referred to as Brahmana. 

25 
Therefore Brahmana i s one vho i s friend of a l l . 

Thus i t i s a lso iden t i f i ed as one varna making the number 

of Vamas four. 

These are four, from these four vamas further 

generation i s born e i t h e r by sanskara or sankara, the 

inbreeding or hybr id isa t ion; thus many ^a t i s are evolved ; 
26 

but the Vamas are four and there i s no f i f t h , ' j ava te i t i 

j a t o ' . I t i s j a t i because i t i s born. The J a t i s bom of 

in breeding of Vama are generally^by the same names. But 

vama and J a t i are not the same, Manu says t h a t though 

born a;s Shudra ( j a t i ) he can acquire Brahmanahood(vama) 

and so a lso Kshatriya and Vaishya, and vice versa . 

Further i t i s said t ha t by pur i ty , marriage, being 

so f t spoken, humble, and staying with Brahmana one can 

move from one Vfima to another varna. 
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Then the four varnas are Brahmanas representing 

the common source always educating and preparing the 

spec ia l i sed persons for the running of the soc i e ty , the 

y^ha t ra , the power of the soc i e ty , the l a i s h y a , the 

production and Shudra the nursing and nourishment of the 

soc i e ty , 

"Yet -he did not f lour ish then created a further 
28 

exce l len t form Dharma . . . t h a t which i s dharma i s t r u t h " . 

The d i f f e ren t i a t ion w i l l f lour ish only when the Truth p r e ­

v a i l s . As we know tha t the Truth is the oneness of a l l 

t he se . Dharma means tha t which holds. Therefore what holdtf« 

Therefore what holds a l l i s Dharma and tha t i s the Truth 

and tha t i s the oneness. I t i s t h i s r e a l i s a t i o n of the 

oneness tha t i s the basis of yayna system. 

But in general Hindu Tradi t iona l thought Brahmana 

i s sa id to be super io r . Why i s Brahmana super ior ? Here 

the d i f fe ren t levels in which the word Brahmana i s used 

must be understood. Brahmana is super ior when i t is laider-

stood in the sense of the t o t a l i t y . Brhadaranavtea says 

? . . . therefore there i s nothing higher than Kshatra. 

Therefore a t the fiaJa^UYa. Bral^lRPa s i t s below the Kshatriva. 
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On kshatrahood alone does he confer th i s honoi^r. But Bra-

hmana i s nevertheless the source of the Kshatra. Therefore 

even i f the king a t t a ins supermacy at the end of i t he 

resor t s t o the Brahman a as his source. Therefore he who 

indures the Brahmnna s t r i k e s at his own source . He beccwaes 
29 

more e v i l as he in;jures one who is super io r" . Brahman a 

who i s superior i s tha t source out of which a l l are evolved 

ya,3riaPttcialk.ft ^oanisj^ad belonging to SaffiaY?da says 

t h a t of the four vama3 Byahm«na i s prad)iana meaning the 

chief , or the main or the subtratum. I t asks who i s th i s 

Bfî hmana ? Is he the indiv idual (d i f f e ren t i a t ed ) l i f e ? 

Is he the body ? Is i t the c lass baPed on b i r t h ? Is he 
\ 

knowledge ? Is he the deeds ? Is he the lawabidedness ? 

I t says that none of these i s Brahmana" . He who af ter 

d i r e c t l y perceiving, l ike the am^laka f r u i t in the palm of 

one's hand, the se l f , without a second,devoid of dis t inct icai 

of b i r t h , a t t r i b u t e and action devoid of a l l faul ts such 

as the s i x in f i rmi t i e s and the s i x s t a t e s , of the form of 

t r u t h , wisdom, b l i s s and e t e r n i t y t ha t i s by i t s e l f , devoid 

of determinations, who flinctions as the indwelling s p i r i t 
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of a l l being, who pervads the i n t e r i o r and ex t e r i o r of 

a l l l ike e the r , of the nature of b l i s s , i n d i v i s i b l e , 

immeasurable, r ea l i sab le only through cne^s experience 

and vho manifests himself d i r e c t l y and through the f u l f i l ­

ment of his na tu r e , he comes r i d of the faul t s of des i r e , 

attachment e t c . ahd endowed v i t h qua l i t i e s of t r a n q u i l i t y , 

e t c . r i d of the s t a t e s of being, s p i r i t s agreed, expecta­

t i o n , bewilderment e t c . with his mind unaffected by osten-

t a t i c n , s e l f sense and the l i k e , he l i v e s . He alone who i s 

possessed of these qua l i t i e s i s Brahmana. This i s the 

view of the vedic texts and t r a d i t i o n ahcient love and 

h i s t o r y . The accomplishment of the s t a t e of Brahmana i s 

otherwise impossible . . . '* ; 

Thus we must make a d i s t i n c t i o n between J a t i Brahmana 

and Varna Brahmana. While j a t i i s based' on b i r t h vama is 

based on choice and correspcxiding specialisaticans needed 

for the maintenance of the t o t a l i t y . In s p i t e of b i r t h in 

any J a t i the yarn as may be d i f f e r en t . Varnas are not a r b i ­

t r a r y d iv i s ion . I t i s by choice and evoluticxi by b io log ica l 

process , education and as soc ia t ions . While genetic i n h e r i ­

tance of qua l i t i e s i s an es tabl i shed fact in normal condi­

t i o n s , a<^Quisition by education, and associat ions i s equally 

va l id in developing ones intearest s k i l l and ap t i tude . Hindu 
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thought takes both these cases and evolves a normal 

general system based cxi b i r t h s allowing and showing 

the vjays of in te rprofess iona l mobility i r respec t ive of 

b i r t h , 6 a the other hand giving a un i ta r ian organic aspect 

of socie ty i t gives for t o t a l development of personal i ty 

in subt le and gross l eve l but always r ea l i s i ng the, iden-

t i t y a t causal l e v e l . 

Thus accepting the t ru th a t the three levels makes 

i t so s c i e n t i f i c and a non expldLtative competetion free 

harmoniously developing organie system. 

I f Vama^ help us to spot an indiv idual on a h o r i ­

zon ta l plane in the socie ty the Ashramas help us t o spot 

them in a v e r t i c a l plane in l i f e . After Balva or childhood 

man takes up a l i f e of a c t i v i t y . The nature of the a c t i v i t y 

of an ind iv idua l in one*s d i f fe ren t stages o^ l i f e i s d i v i ­

ded in to four phases. I t can be cal led the four stages of 

development of oneself. They are ca l led ashaama^. The foar 

ashramas are named Brahmacharya^ Grhasth^^ Vanaprastha and 

Sanyyffp.. These are sa id t o be in a chronological order. I t 

i s a lso sa id t o be the s |ages of development of an individual 
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Rafxhn-gf̂ jn̂ ĥa says "Having Education in childhcod, enjoyment 

in youth, Contemplation in old age a t the end one should 
31 

leave the body by Yoga." ^tharvaveda says tha t a brahmachari 
32 

should go to a teacher for s tudy . Yopadarshana refers to 

]j7>fl|nTBflffhflrva aS one of the IflfflSS.. AtharYftYgCla t e l l s tha t 

BffthmflGhari pro tec ts by t apas . Brahamcharva includes mainly 

two aspects : education and t r a in ing t o become Vidva snataka 

and vra ta snataka. Vidvasanataka i s one vho haS mastered 

the mantras or thoughts, yyatagnataka i s one vho kntofws 

the s.elf. The idea i s t ha t .Brahmachari haS to l ive a 

dis(giplined l i f e and g e t educaticm. The word '^rahmacharva 

used for t h i s stage is very s i g n i f i c a n t . I t gives a spec i f ic 

meaning and purpose for educat ion, Sducaticai i s not mere 

feeding with information and t r a in ing in s k i l l s fbr l i v e l i ­

hood. By b i r t h the chi ld i s l ike any organisn' . rel ishing and 

reve l l ing in food and play. He i s t o be i n i t i a t e d i n t o a 

way of l i f e and conduct t ha t broadens the vision and lead 

t o the attainment of Brahman namely the r e a l i s a t i o n of 

oneness. During Brahmao^arva^ a l i f e of celibacy is prescribed 

t h a t he can have a healthy procreat ive l i f e l a t e r . According 

t o Davananda Saraswati^ t h i s l i f e should be upto an age of 

ko yea r s . But some say tha t th i s age is not r i g i d . I t i s 

t i l l the completion of education. The samavartana or re turn 
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from Giiniknlaf the tea«her*s home, i s on the completion 

of educatidsn, the duration of which may change from person 

to person. 

What is the meaning of Vidva. Davananda Sarasva t i 

wri tes in his Reveda Bhastv^Bhomika j 'Vidyate^i t l YUvn" 

Vidya i s t h a t which i s t h e r e . I t i s a l so said *Sa Yidva 

Ya Yimuktavft* Vidva i s that which l ibe ra tes .Ishafcpanishad 
32 ^ 

says "Vidvava amrtam ashnute". By Vidya cxie gets immortality 

or deathlessness . Immortality or deathlessness does not 

mean a b io log ica l l i f e forever in the same body, Deathlessness 

means l i f e . The same Upanishad Says "Avidvava mrtvtim Tlr tva 

Vidyava amrtan ashnnte". One-crosses death by Avidva and 

a t ta ins l i f e by Vidva. These are two aspects of learning , 

Avldvfi and Vidya. Those who r e so r t only to Avidya en ter 

darkness and those who reso r t t o Vidva alone en te r i n t o 
33 s t i l l g rea ter darkness. Avidva i s tha t which helps us to 

overcome death, Avidva i s the learning in the physical 

sciences by which man makes himself free from diseases tha t 

cause death, and comfortable. But mere overcoming death i s 

not l i f e . Life i s tha t which i s l ived . Being not dead means 

l i v i n g . l iv ing involves not only knowledge of gross but of 

^subtle, aspects too . Therefore one has t o get the knowledge 
and experience of the gross s u b t l e , and the causal for l iv ing 

a meaningful l i f e . The s t r e s s given on the combination of 
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both aspects of learning shovs tha t education i s aimed 

at a balanced development of pe r sona l i ty . Avidva and 

Vidva are referred to as vork and wisdom. B.M.Barua says 

"Avidya meaning the normal run of l i f e based on the 

procreat ive i n s t i t u t i o n of marriage is t rea ted as a means 

of preventing physical d i scont inu i ty , and Vidva^ meaning 

the leading of chaste l i f e , prac t ice of a u s t e r i t i e s and 

the pursui t of higher knowledge as means of r e a l i s i ng 

immortality of sou l . 

The brahmacharya includes not merely reading and 

gathering information but a way of l i f e . Taoas or p r a c t i ­

c a l involvement of oneself is another important aspect of 

brahmacharya. I t shows tha t education i s not merely obje­

c t ive but a lso sub jec t ive . But what i s education for ? 

Is educatidn meant only for i n t e l l e c t u a l exercise ? No, 

education must prepare a man for l i f e . Therefore on co-

mpleticxi of education one i s to take up l i f e , Brahmacharya 

i s a stage in which one equips one s e l f with the required, 

information, a t t i t u d e s , ap t i tudes , s k i l l and above a l l a 

r igh t vision of human l i f e , so tha t one can lead a l i f e 

happily and comfortably. 

Along with the concept of Brahmacha.rva and education 

the idea of Gurukala i s a lso necessary. Kula stands for the 
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clan. The Hindu system recognises tvo types of SijlaS.,one, 

the ^ula of one«s own b i r t h and the other the kula of the 

Guru. There i s a word ca l led Guru parampara meaning fiuruls 

l ineage. Guru means teacher . Oae has to jo in a Gurakttl,^ or 

become a member of the Guru's c lan . Here the beginning of 

educaticfli s t a r t s v i t h breaking up of e thnocentr ic b i a s . The 

students belonging to various hulas by b i r t h jo in together 

becoming members of one kulaj gurukula. This i s how educa­

t ion s t a r t s v i t h a p r a c t i c a l experience of r ea l i s ing the 

oneness of humanity beycaid the )culas of t h e i r b i r t h . The 

Guru and his spouse are t o be taken as one's own pa ren t s . 

Al l the members forget t he i r ind iv idua l i d e n t i t i e s of clan of 

b i r th s and experience a uAity, This experience of Unity in 

mu l t i p l i c i t y i s a l so symbolised in the word brahmacharva 

as the fundamental unity of mul t ip l i c i ty of the universe i s 

cal led Brf̂ hnif̂ p" eKat̂ Ye sa^inafi»1^i,am nmsXl^ Sfi^l Cti^KaJ^a 

achintyam brahmano rupam kastad veditum arhati".Though th i s 

uni ty in mu l t i p l i c i t y and mu l t i p l i c i t y in uni ty which i s 

the form of Brahman i s unconceivable i t should be r ea l i zed . 

This i s the kind of knowledge of l iv ing or p a r t i c i p a t i o n , 

Chandogy^ ta lk ing of the importance of Brehmacharya 

says t h a t what is cal led yaj^i^ i s Brahmact-̂ py-vf-̂ . I t i s by : « 
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th i s ^yrahmagharva tha t one a t t a ins what caie wants. By 

hrahmnnharva. one obtains the s e l f . I t i s by Jgrf^maC^arYa 

one obtains the protect ion of the s e l f . I t i s by brahmaGhn-

rya one a t t ^ n freedom. The gods conquered death by brahma 
37 

charya". 

After Brahmnoharva Ashrama being equipped there 

with Avidva and Vidva, the knowledge s k i l l s , and the way 

of Brahma conduct, one enters the next stage cal led 

grhastha ashrama. Srahastha means one who i s a t home. This 

i s the phase of production and reproduction. In the 

Brahmacharva stage caie learns about Brahma the i n f i n i t e 

e t e r n a l r e a l i t y , l ives the way of l i f e of Brahma and in 

grhastha exercises the Brahma w i l l of creat ion of d i f f e ren t i a ­

t ion i n t o a u l t i p l i c i t y . That i s why Brahdaramfiaka equates 

thfe.prooreatiYB process with the Vajapeyayaga. I t i s sa id 

tha t the procreaticxi should be done in th i s s p i r i t . 

I t i s sa id tha t a man i s born with three types of 

indebtedness ca l led Devama^ P i t r m a and Rsh lma . ^his 

grrhaPthfil^hrnP^ i s sa id t o be u t i l i s e d for freeing one s e l f 

from these three m a s . l e t us examine the meaning of these 

r n a s . The b i r t h of a man i s possible because of the na tu re , 

the ancestors and the wisdom and knowledge. The indebtedness 



: 91 i 

due to the part icipat icxi of nature i s ca l led flevarna* 

Deva i s the sub t l e r aspects of nature here vhich are 

sa id to control i t . The ancestors including parents are 

ca l led P i t r . The indebtedness t o them is a i t r m a . The 

knowledi:© has come through the s e e r s . Therefore the 

indebtedness due t o the knowledge which has brought about 

the b i r t h i s ca l led Rsh ima. One has to free ca»self frdn 

these three Bnas. ftie has to free oneself from. Devama 

by lainas. , P l t r m a by JsaEmg and Procreations and Rs):?lryia 

by learning and teaching. 

She duty of a grahastha i s fur ther elaborated in 

the convocation advice given in the Taithiy^ya t o the 

BrahmacharjL who returns home af te r completion of education 

. . . speak the t r u t h , p rac t i se dharma. Don't e r r in the s e l f 

s tudy . Having brought to the teacher the wealth which i s 

pleasing him, the procreation should not be discontinued. 

Dont e r r in t r u t h , dharma, s k i l l s , prosper i ty , s tudy, teaching 
38 

and the duties t o gods, and fathers'^ The driving forces of 

grhastha-shram i s sa id to be PutraishamaT 'Vlttaishanaf 

and 1 dealshana; namely the desire for offspr ing, desire for 

wealth and desire for popula r i ty . I t i s sa id tha t i f any 

one wants to be free without f u l f i l l i n g the three obligat ions 

t o cxie's community i t i s a s i n . 
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Manusmrit s®ys that vhen the grha3tha sees th^ t 
39 

his ha i r i s turning grey he should r e t r e a t t o the fo i^ s t . 

The th i rd par t of the l i f e should be spent in the f o r r e s t . 

That i s ca l led V^naarasthfl Ashram. During th i s stage one 

t ransfers the cares and r e s p o n s i b i l i t i e s t o the son and 

t r i e s t o be free from the possible attachment to the world 

de-veloped during grhastha Ashrama being deluded by the 

d i f fe ren t ia ted form and forget t ing the fundamental unity 

of the s e l f and the world in Brahman. Therefore in Vanapra-

stha <*ie r e t i r e s t o the forest and meditiates on the Brahman. 

This f ina l ly leads to Sanyasa, the four th stage 

where one iden t i f i e s oneself with the Brahman and moves 

about in the world. S>anvasa is not reneunciation of ac t ion . 

Sanvasa i s renunciation of the d i s i r e for t h e fituits of 

action for one's own defferent ia ted s e l f . I t i s not a meaning, 

l e ss work which does not bring r e s u l t . Every action has a 

r e s u l t . Every acticai i s done with a purpose. In the s tage of 

Sanvasa one does for the sake of the cosmic s e l f . ^ far 

as the necess i ty of action i s considered Krishna says though 

for a rea l i sed soul there i s no need of working, the world 

w i l l be misled i f one does not work. That i s iahy he says one 

should not create doubts i n the minds of the ignorant who 
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ho 
are attached t o work, for i t i s the normal course of 

things in the world tha t they i n i t i a t e or imbibe what 

the great men do. Krishna says that not a s ingle moment 

passes without work-At l e a s t for the maintenance of the 

body one has t o work. Shankaracharya, a s t rong advocate 

of iaaHaflUZaajalso c r i t i c i z e s aus te r i ty , fas t ing tha t 

leads t o the death. The creat ion being the v i l l of the 

Universal se l f , anything goes agains t i t i s against the 

Dharma. Any attempt to commit suicide i s decried in 

s t ronges t words in the Upanishads. 

aianvasa i s a stage where one i s n^t forcedt t o work 

by the mateidal conditions and needs but one works out of 

one's free w i l l t o work. Thus Sanvasa i s the stage of f i na l 

attainment in the scheme of l i f e of an ind iv idua l , 

Maltr i says t ha t purusuit of duties prescribed 

for the stage of l i f e t o which each caie belongs i s the 

ru le for ones ov/n duty; i f a man says that he does nbt 

belong t o any stage o f l i f e for he i s one who i s p r a c t i -

s ing t apas , i t i s not proper; for tapas i s e s s e n t i a l for 

success in each stage of l i f e . 

But Yajnavalkya says t h * thoughjS one has t o pass 

through a l l the s t ages , i f aae wants to t ake up Sapyasa 
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one can take i t up at any s t a g e . This should not be taken 

as a general p rescr ip t ion for a l l . I t i s only in spec ia l 

cases as he himself puts the condition tha t i t i s f o r those 

vho have th i s s p i r i t of detachment. In Hindu thought de­

tachment i s only detachment from the ignorance of taking 

mul t ip l i c i ty as t rue and ac tua l ly involves e l iminat ing the 

otherness which causes attachment. 

But Mahanirvana Tantra i s very ca tegor ica l in saying 

tha t one who become a monk giving up fa ther , mother, ch i ld , 

wife, kinsmen and r e l a t i v e beccanes a great s inne r . Aiid 

one has t o pass through a l l the stages before renunciat ion. 
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Xrsstk Cf Tmi7E,L0PMEKT 

The development or progress always implies an 

advancement in a desijred d i rec t ion as compared to a mere 

change. The desired directicxi iiaplies an aim or goal . I t 

implies asp i ra t icns for achievements and accomplishments in 

l i f e . The s c r i p t u r a l prayers are the best sources t o under­

s tand the asp i ra t icns of man. 

Kenopanishad prays , "May ray limbs grow vigorous, my 

my speech brea th , eye, ear as a l so my s t regg th and a l l my 
1 

senses" . Ta l th i r iya prays , "May my body be vigorous, may 

my tongue be excedingly sweet May I hear abundantly with 
2 

my e a r s . The invocation in the beginning of P r a s ^ a says , 

"May our ears hear the auspicious, May our eyes see the 

auspicious, May our body be strong and steady and the l i f e 
3 

be of use for the d iv ine . 

The above three prayers show thfet our seers prayed 

for s trong and healthy body. But the strong and healthy 

body is not an end i n i t s e l f . For them body was an instrument 

for working for something more, Mothe r famous saying reads 
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as '̂ harJLraffiaclyam Kl^ala dhflrmagaflhannffi". Body i s the f i r s t 

in the prac t i se of dharma. I t shows tha t a good physique 

was considered e s s e n t i a l for the performance of acticais, 

if 
^ • i t U r i y a prays for in t e l l igence "Medhava spmotu" . 

I t a lso prays for mater ia l wealth in c lo th and c a t t l e , food 
5 

and drink. The Importance of wealth in Indian thought more 

emphatically expressed in Vasis tha 's advise to Rama when 

he says tha t he does not find any difference between a 

poor man and a dead man and th i s vorld has for i t s root 

wealth and asks him to acquire wealth. But what i s th is wealth 

for ? X a i t t i r i y a says , "Dai ' t deny residence t o anybody, 

tha t s h a l l be the r u l e . Therefore in any way whatsoever one 
6 

should acquire much food". The acquiring i s for giving. 

Man wants happiness. What i s the standard of happiness ? 

The standard of human happiness i s said t o be tha t of a youth, 

a good youth, wel l read, prompt in action steady in mind, 

and strong in body with the whole e A h f u l l of wealth for 

him". Here the happiness includes the physical hea l th , know-

l e d ^ , abilLty for action and wealth. Of course cxie's aim 

Should be t o achieve Brahraananda which i s 100 the human b l i s s . 
A. 

This shows tha t the prayer i s for a balanced development of 
7 

a l l facu l t ies of a man. 
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Development of one In tha t of a l l . 

The famous gayat r i prays for the development of the 

in t e l l igence of us a l l . 

Another Yajurvedic prayer prays for the s t a b i l i t y 

of the government, water, l i g h t , know ledge, energy and of the 

nation* "Dhruvante r a i a . . . r ash t ram dharavatam dhnivam". 

The prayers are addressed for the vel fare of a l l "lokflSamasta 

stikhino bhavantu". I« t a l l the worlds be happy. The prayers 

aife not meant for only one ind iv idua l . 

The whole range of prayers find t h e i r f u l l e s t 

expression in Ya,1urvedic prayer , "Let the Brahmins ( the 

whole socie ty) be of the nature of ^rahman, and the nation 

have the powerful kshatr ivas^ l e t there be cows with udders 

f u l l to y ie ld plenty of milk, bul ls t o carry loads and 

horses tha t fly on the wings of the wind. Let the womenfolk 

known for t h e i r wisdom, s t a b i l i s e the l i f e in the towns and 

v i l l a g e s . Let such children be bom in the nat ion who a t t a i n ­

ing the youth should always return victor ious on c h a r i o t s . 

Let there be masters of assemblies who are excel lent in 

debates , jtet t|ieca<xisoon carry clouds and shower where needed. 
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Let t rees be laden with f ru i t s and vegetables , medical 

herbs be in abundance. Let the nations have development 
8 

and wel fa re . " 

The prayer asks for a t t a b l e , secure and progressive 

s o c i a l l i f e with the whole soc ie ty informed by the Brahman 

charac te r . The word used here^not J a t i Brahmana. I t is the 

soc ie ty as a whole. To make i t c l ea r the Vedic seer qual i f ies 

the word Brahmana with brahmavarahas and t h i s i s not l imited 

only to nat ion but can apply t o the t o t a l i t y for t h e uses 

•aabrahman* while for other he uses aa rash t re" . 

This shows tha t a l l the prosper i ty and wealth prayed 

for i s not to be a wealth in the indiv idual l eve l but at 

the na t iona l l e v e l . But th i s na t iona l l eve l is t o be in 

harmOTiy with the Brahman l e j e l or the l eve l of t o t a l i t y . 

The prosper i ty i s asked for the whole. The indiv idual 

has to take his share only. Isopanishgt asks us t o enjoy 
9 

what i s l e f t by him. The Bhaeavadgita says t ha t one should 

take only what i s l e f t of Ya^nal^ Sa t ing for the sake of only 

the ind iv idua l is s i n . 

While the l i f e of mere sensual g r a t i f i c a t i o n i s decried 

in words, "What decaying mortal here below would del ight in 

a l i f e of contemplation of pleasures of beauty and love when 
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once he has ccxne to enjoy the t a s t e of t h e kind enjoyed 

by the unaging immortaO^". "What i s the use of s a t i s f ac t i on 

of desires in th i s foul smelling and unsubs tan t ia l body 

which i s merely a conglomerate of bane s k i l l , muscle, marrow, 

f l e sh , semen, blood,mucus, rheum, foecees, u r ine , wind, 

b i l e and phlegm, a f f l i c ted with d e s i r e , anger, covetovsness, 

delusion fear , despondency, envy, separat ion from what i s 

des i red , union with the undesired, hunger, t h i r s t , d d age, 
12 

dea th ,d isease , sorrow and the l ike ?" "What s h a l l we do with 
13 

the progress i f i t does not bring us t o the e t e r n a l " , the 

due importance of the mater ia l wealth and s k i l l i s not 

neglec ted . T a i t t i r i v a warns not to e r r in t r u t h , law, the 

s k i l l s of production and pros pens i i y . Svetasvatra prays 

"make us not suffer us in our babies , or in our sofas, make us 

not suffer in our l ives or in our cows or in horse, k i l l 

not our powerful war r io rs , so tha t may offer to thee our obla-
15 

t ions for ever and ever" . Yainavalkva wants both wealth and 

v ic to ry . Here vic tory refers to the victory in the, debit© 

on spiritualknow ledge. Knowledge i s not mere verbal in Indian 

t r a d i t i c n . Therefore victory implies the s p i r i t u a l at tainment. 

What i s desired i s not the wealth, but wealth for 

the sake of wealth, attachmant t o wealth alone, and the 
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wealth not earned. Yainavalkva refuses t o take the wealth 

fiffered t i l l he completes his ins t ruc t ions which i s his 

Antv.Isbopanishad says that those who worship only the un­

manifest en ter g rea te r darkness and so do those who only 

worship the manifest . One who knows both the unmanifest and oi 

a t t a ins l i f e e t e r n a l through the][manifest. Commenting on 

th i s Dr.Eadhakrishnan w r i t e s " , t o be absorbed in the world 

around without turning t o the pr inc ip le a t the base is 

one ext«reme; to be absorbed in the coitemplation of the 

transcendent i n f i n i t e indi f ferent t o the events of the 

manifested vor ld because they are l ike ly to distunbe i n ­

ward se ren i ty and s e l f complacency i s another extreme. This 

tti^ asks us t o lead a l i f e in the manifested world with 

a s p i r i t of non-attachment, with the mind entered in the 

unmanifest we must l ive in t h i s world without being choked 

by i t . We must centre our thoughts in the e t e r n a l remember-
17 

ing tha t the e t e r n a l i s the sou l of the temporal". 

Thus we see tha t what i s aspired for i s a Ufe here 

in t h i s world with prosper i ty but always conscious of the 

r e a l i t y of onneness. SJaanJbl and Samrdhhl, peace and prosper­

i t y are the two things t h a t i s aspired for . 
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ResponsibllLtv for Development! 

Human l i f e tfan be said to operate broadly in 

three spheres . The are : the se l f , the gods, and the beings . 

The s e l f i s the one vho a c t s , the gods are the s p i r i t u a l 

forces behind,that are respcaisible for the maintenance of 

n a t u r a l order or orperatlons (Rfeasya eopta) and the world 

a t large which consis ts of a l l the individuals of the 

i n t e r n a l l y d i f fe ren t ia ted par ts of the universe . These are 

ca l led Atman, Deva and Bhuta. 

The a l l i s Brahman. I t i s t h i s a l l t h a t is d i f f e r e n ­

t i a t e d and the Sel f apparent i s one of such d i f fe ren t i a ted 

l e v e l . T^ere are things vhich are per i shable . There are 

forces or s p i r i t s tha t operate the nature according to the 

lavs of na tu re . The S-elf i s ca l led Atman. The beings are 

ca l led Bhuta and the s p i r i t s t ha t operate phenomena of nature 

are cal led Devas. Accordingly a l l the goings on in the 

vorld involve these t h r ee . So a lso when we take a man, he 

a lso operates i n these three spheres . There i s a r e l a ­

t ionship aracaig the three and how they are re la ted i s 

important. i « t us examine how a phenomen involves these 
18 

three spheres: Subala gives d i f ferent examples. I t says 

t h a t eye i s in the sphere of the se l f , the objects of s igh t 

are in the sphere of the world of beings , and, Aditya i s 

loXn^-
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in the sphere of the divine. We say'I see an object.* 

When we say "I see" actually it is the eye th^t forms-

a part of the «I' that sees. Because I do not say, *my 
r 

eyes see i t ' , but I say tha t I see i t , the eyes a l so form 

a par t of •!» or the se l f . Therefore the eye is said to 

be of the sphere of se l f . The object of s igh t i s of the 

sphere of the vorld and the s igh t i s pcssible through the 

l i g h t of the sun. Therefore the sun i s of the sphere of the 

d iv ine . Only I cannot see the object . The object by i t s e l f 

cannot be seen. The l igh t by i t s e l f cannot cause the s i g h t . 

The subject i s t h e r e . The object i s t he re . But there i s a 

t h i r d things tha t makes the subject able to view the object . 

That i s deva. I t i s the divine p r i nc ip l e . 

Bhagavadgita says tha t the I-ness i s Adhyatma(Svabha-«a) 

adhyatmam). Perishableness i s Adibhuta (Adhlbhuta ksharobhavah^ 

and purusha i s adhidaiva. Here the purusha is ca l led adhidaiva 

because f ina l ly i t i s the divine pr inciple at the level of 

substratum of d i v i n i t i e s . Purusha here i s the universa l s e l f . 

Any normal human a c t i v i t y involves these three spheres . 

A l l the three are necessary. But the question i s as to vho i s 

responsible for the s i g h t . Is the sun,or the divine pr inc ip le 

t h a t aids s igh t ? Suppose there i s a crop f a i l u r e , Who i s 

responsible ? Is i t the physical condition of s o i l , climate e tc , 
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Or i s i t the divine pr inc ip le tha t causes timely ra in 

or i s i t the man who c u l t i v a t e s . In fact a l l the three 

are necessary. Nov>; one may blame the physical and geo-

c l imat ic ccxiditions. Some can a t t r i b u t t i t t o the unseen 

cause, or fate or divine p r i n c i p l e , though some w i l l surely 

take the r e spons ib i l i t y on themselves. These are the three 

approaches to a problflan. Holding the geo-cl imatic condi­

t ions responsible for the crop fa i lu re i s Adhlbhoutika. 

Holding God, or luck or such things respcaisible i s adhi-

dai-pjka Holding one»s ovm se l f , responsible i s ad^yatmifea* 

I f the object of s igh t i s far caie can go near i t . 

I f i t i s missing one can search for i t . I f the sun is not 

t he r e , the moon, can give l i g h t . I f moon i s not there a 

torch can give l i g h t . But i f the s e l f i s not there there 

can be no s i g h t . This s e l f cannot find any excuse e i t h e r 

in mater ia l conditions or the divine pr inc ip le tha t makes 

experiences poss ib le . Brhadaranvalca says tha t by s e l f alone 
20 

the man works. Haadflkja^says tha t "whatever world a man of 

pur i f ied nature thinks of in his mind and whatever desire 

he de s i r e s , a l l these vorlds and a l l these desires he a t t a ins 
• • • " Talking of the highest knowlege of the s e l f Katha 

says tha t the s e l f can be a t ta ined (known) only by the one 
22 

whom the s e l f chooses^ The s e l f cannot be known by 
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i n s t r u c t i o n , i n t e l l e c t u a l power or hearing. 

Bhagavadgita c lea r ly t e l l s t ha t i t i s f o r the s e l f 

t o develop s e l f and not l e t the s e l f to be degraded. The 
23 

s e l f i s the friend and the s e l f Ls the foe of the se l f . 

The s e l f t ha t has not "^^ the s e l f v i l l vork as i f i t is 

one's ovm enemy. The winning of the s e l f here means the s e l f 

must be able t o fee l completely one v i t h the expressions 

of the s e l f at d i f ferent l e v e l s , of mind, senses and the 

body. I f they are at conf l ic t then one-self w i l l not be 

able to command them in operation uni tedly and as such there 

w i l l be conf l ic t and harm t o the s e l f i t s e l f . 

Thus the r e spons ib i l i t y of developing the s e l f l i e s 

on the s e l f i t s e l f , *hat is^ Hindu thought i s bas ica l ly 

adhyatmika. While accepting the role of daiva and bhuta the 

divine force and the mater ia l condi t ions , i t does not allow 

a man to be bound by d i v i n i s t i c or m a t e r i a l i s t i c determinism. 

In t ha t way i t holds the man free to do what 6e l i k e s . 

But Dueschen wri tes '^ ince the en t i r e universe , so 

far as in general i t has any res is tance is only the mani­

fes t a t ion of the liiBSIi* there can be as l i t t l e question in 
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the Upanlshads as with Spinoza of a freedom of v i l l within 

the range of nature .Such a freedom would assume a d i f ferent 

character of Atman. The standpoint of the Uoanishads t h e r e ­

fore i s a r i g i d determinism." 

This i s due to a wrong understanding of Atman as a 

substance d i f fe ren t from the se l f , Atman i s the s e l f i t s e l f , 

The s e l f manifests i t s e l f by i t s own w i l l , Maltri says "He 
25 

f e t t e r s himself by himself", Prashna says he enters i n t o . ^ 
26 

th i s by the act ion of his w i l l . Therefore the Rta i s i n 

accordance with the w i l l of the s e l f . 

Bhadaranvaka says t h a t "Man i s a conglomeration of 

d e s i r e , w i l l and action as his des i re i s so i s his w i l l , as 

i s his w i l l so i s the action tha t he performs, as his action 

i s so i s the f ru i t tha t he procures himself." Desires are the 

r e su l t s of Triguna, I f desire controls the w i l l , then the 

gunas w i l l cont ro l a man*s action and he i s not f ree , Muktl-

kopanishad says tha t the r i v e r of desire runs between the 

banks of good and bad, but by the ef for t of our w i l l , we should 
28 

compel i t t o move in the d i rec t ion of good. The desire bom 

of tr igunas can be control led and directed by the w i l l . The 

w i l l need not be control led by the d e s i r e . 
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This shows tha t there are two s t a t e s of a man being 

free and determined. At times he i s free and at times he i s 

determined. Then i t is necessary t o find out when lane is free 

and when one is determined and which i s fundamental. 

Ranade explains t h i s cont ras t between freedom and 

determinism "as sharers in the cont inui ty of na tu re , we are 

l ike i t , subject to necess i ty , but we are free from i t as soon 

as by v i ru t e of the knowledge of our i d e n t i t y with the atman. 

we are se t free from the cont inui ty of na tu re . That the Atman 
29 

i s exempt from the cons t ra in t of c a u s a l i t y . " Brhadflranvaka 
says ". . .They a l l men, Gods and father cannot act otherwise 

30 
than i s in harmony with n a t u r e . " While Chandogya says "af ter 

having known the soul and those t rue desires his par t in a l l 
31 

worlds i s a l i f e of freedom." 

What i s the nature of the r e l a t ionsh ip between freedom 

and determinism. Freedom i s of two types . Freedom fran bondage 

i s only a negative concept. The pos i t ive concept of freedom 

i s freedom to t h a t i s fieedom t o be, freedom to do, freedom t o 

have and freedcan t o become. I f i t i s t o be freedom i t a l so 

must be freedom t o , not t o be , not t o do, not to have and 

not to become. I f ther i s only one option then i t cannot be 

freedom. Freedom implies the freedom t o choose, and to choose 
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not to choose as we l l . Therefore always freedom operates 

in d u a l i t y . 

When there i s only unity the freedom i s only poten­

t i a l and not opera t ive . Thus the very creat ion i s the oper­

at ion of freedom. I t i s only vhen in sp i t e of the dua l i ty 

one can r e a l i s e t h e un i ty , the uni ty becomes the operation 

of the freedom t o be un i ty . Therefore the uni ty in mul t i ­

p l i c i t y i s the operation of th is freedom t o be . I f ve 

t a l k of freedom tha t i s not operat ive , then there is no 

means t o understand i t and one can have no knowledge and 

as such no discussion i s poss ib le . Therefore the freedom 

we ta ik of i s the freedom tha t i s i n t e l l i g i b l e to man, . 

I f ther* I s cxily one l eve l of existence in operaticxi then 

we are not sure of the freedom to be in the other s t a t e . 

Therefore the "simultaneous" existence at two or more 

leve ls i s the proof of the freedom to be . 

Once we know tha t two levels are simultaneous how 

i&- i t t ha t one ident i fy onself with the one or the other, 

or both ? This i d e n t i f i c a t i o n i s not a change in r e a l i t y , 

but ine ones awareness. I t t s a psychological canditian. 

ra the r than a metaphysical condition for the metaphysical 

cond i t io i i s what i t i s . Therefore mind i s ca l led the 

cause of freedom and determinism, "Mana eva manushynpfq 
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l̂ «r«n»ffl bhP-.r^tl h»n/iha mokshayoh; . . Bnndhaya YlghflTfigftf^gin 
32 

moksho nirvishavam smrfeam". Hind i s the cause of bondage 

and l i b e r a t i o n for mankind; bondage i f i t i s bound to obje­

cts , freedom frcm attachment t o objec ts , i s ca l led l i b e r a ­

t i o n . 

Thus i t i s sa id there i s freedom vhen ve know the 

s e l f only. I f we do not know the s e l f there is no freedom 
33 

a t a l l . The knower of the s e l f have a l l his ddsires fulf43il*d 

and can obtain any world he may seek and we have seen that 

i t i s he who chooses t o know can know the s e l f . 

Thus we know tha t i t i s the s e l f hich i s respc»isible 

for development of the s e l f and the s e l f has the requ i s i t e 

freedom t o be responsible . What are the inst runents t h a t the 

s e l f ha3 t o use in i t s developmental a c t i v i t i e s . The three 

instruments are cal led Trikarana and they are the mind, 

speech, and body ca l led fflanas., ssk and ^M^* 

Oace i t i s es tabl ished tha t t o be , t o do, t o have .1 

and t o become,., i s the r e spons ib i l i t y of the s e l f and the 

mind, word and body are three ins t ruments , we hage t o see 

how to achieve, Man cannot escape the r e spons ib i l i t y claiming 

excuse on the ground of m a t e r i a l i s t i c and d i v i n i s t i c de te r ­

minism. 
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paths of Achle-gementi Jnana-Bhsktl-Karma 

Man i s sai^ to have three paths ca l led icaaajBiislsii 

and Karma; Rea l i s a t ion , Love and Action. Are these three 

independent paths converging i n the attainment of the ob­

jec t ives or does one come af ter another are they di f ferent 

manner or aspects of the same path ? Jnana is a s t a t e of 

mind,love i s an a t t i t ude or d i spos i t ion and Karma i s the 

manifestation in the objective world. Taking i n t e l l i g i b i l i t y 

as an e s s e n t i a l factor for meaningful discussion, we can 

say tha t even Jnana and Bhakti have t o manifest i n Karma 

i f i t i s to be i n t e l l i g i b l e . Therefore the Karma becomes 

the sole means of achieving the development of man. Though 

one's understanding of Karma may be d i f ferent according to 

d i f ferent visions of r e a l i t y , Jnana,Bhakti , and Karma can 

be ca l led as d i f fe ren t levels of the path. The knowledge 

t h a t a path leads to the des i re destination^, the urge t o 

reach the des t ina t ion and the moving on the path towards 

the des t ina t ion ; these three together make the path meaning­

ful for a man. So many roads and lanes lying around are 

meaningless i f one does not know, where i t l eads , A mere 

knowledge of where i t leads does not motivate a man unless 

the re i s a d ispos i t ion in him to love to go to tha t d e s t i ­

n a t i o n . Mere knowledge and des i re to go w i l l not be enough. 
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One has to go: Going may be by r o l l i n g , limping, hopping, 

walking, cycl ing, driving or f ly ing but going i s necessary 

to reach t h a t p lace . Similar ly act ion i s necessary to 

achieve development. That i s vhy Krishna ways t h a t not a 

s ingle moment passes without work. "Na kashchit kshanamapi 
35 

j a tu t lshatvf l r .karmakrl t" . Karma i s not only necessary but 

a lso unavoidable i n th i s world. I f anyone t r i e s t o a t t ^ n 

things for one*s physical needs only by contemplation then 

he i s e i t he r a fool or a hypocr i te . Even the maintenance 

of the body i s not possible without Karma, 

Karmf̂  

The man is asked t o lead his whole (100 years) l i f e 

doing work or Karma, Here i t i s necessaify t o understand 

the nature of Karma as Karma theory i s termed a determinis t ic 

theory by some. This has to be understood together with 

the cCTicept of t ime. The time continuum i s divided i n t o 

three sect ions ca l led Bijiiia, Varthamana and Bhavishvat^ 

meaning pas t , present and fu tu re . According to Karma theory 

the past Karma influences the present of the ind iv idua l . I t 

l og ica l ly leads t o the conclusion tha t the present i n f l u ­

ences the future as the past and present are only r e l a t i ve 

and no def in i te instance in time i s termed as past as such. 
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I t i s a continuously operating p r i nc ip l e . 

Karma thus has a de terminis t ic connotation and 

must have i t . But the degree and kind of determinism 

vary. Different types of Karma have di f ferent effects 

of d i f ferent degrees. 

The ef fec ts of Karma of the past l i f e are ca l led 

prarabfiha karma or the i nhe r i t ed , and those of the karma 

of the present are ca l led Sanchita Karma or acquird, 

Prarabdha Karma decides the given of the current l i f e . 

But th is does not incapac i ta te the one to exercise his 

free v i l l to act i n th is H f e . As we have discussed 

e a r l i e r man i s a mul t i leve l expression. I f he 

i d e n t i f i e s himself with the mater ia l physical l eve l 

na tu r a l l y the given w i l l take i t s course following 

normal laws of cause and effect operating in the 

mater ia l world, tha t i s to say, a r i g id de terminis t ic 

behaviour would follow. I f he i den t i f i e s himself with 

the inner levels of the s e l f he can change the course 

exercis ing his free w i l l undisturbed, and unifluenced 

by the effects of the previous Karma and t ry to do Karma 
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tha t would bring the desired r e s u l t . That i s vhy i t 

i s the mind tha t l inks the inner and outer l e v e l s . 

The bandage of the freedom from the effects of Karma 

depends of on the mind turning invard or outvard 

(antarmu^a or bahirmukha). 

The Karma of the present id c l a s s i f i ed i n t o 

two groups ca l led u t t a r a and dakshina. The Karma 

meant for the l i f e here i s ca l led dakshina karma. 

The dakshina karma are again of two types ca l led 
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Js^W and p a r t a . I sh ta Karmas are agnihAtra^ tanas ^ 

s^tyam, vedanam upalambanam, .aiiJiitlXSffl and vaishwadevapi. 

The purtfi karmas are the digging of v e i l s , ponds, and 

l a k e s , building of temples, giving food, and s h e l t e r . 

The former a»e the normal works to be done as an i n t e ­

g r a l pa r t of the cosmic order and the l a t t e r are the 

pubUc u t i l i t y works done to f u l f i l s p e c i a l needs. 

The u t t a r a karma are the works meant for s p i r i t u a l rea­

l i s a t i o n a t the sub t l e r l e v e l . The Prajapat i i s 

symboUsed as a year consis t ing of Uttarayana and 

dakshlnavan^j a month consis t ing of b r igh t and dark 

fo r tn igh t , and as a combination of day and n igh t . 

Further there are two types of Karma, one i s the 

Karma tha t binds and the other i s the Karma tha t 

l i b e r a t e s . Even Shankara does not denounce work for the 
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sake of maintaining the body. Shankara i s against 

fast ing tha t k i l l s . Shankara says tha t Jnana i s 

superior to Karma only because Jaana has the power to 

d iscr iminate . 

Regarding the nature of Karma that b inds , 

B)^ftgavadgita t e l l s that i t i s the Karma done for pur­

poses other than Yajna. The nature of binding by Karma 

i s tha t once an action i s done i t leads or forces him 

to a seemingly endless chain of actions out of which 

one finds i t d i f f i c u l t to come out as the end sought for 

i s never reached, Bhagavan Satya Sal Baba in the course 

of one of his discourses gave a very beaut i fu l analogy 

to drive home th is po in t . A man v i t h ring-vorm has 

an i t ch ing sensa t ion . He s t a r t s scratching to be rel ieved 

of i tch ing and gets the pleasure of sc ra tch ing . He gets 

p l ea su re . But the more be scratches the more the disease 

i s aggravated. The more the disease i s agravated the 

more one wants to sc ra t ch . Again the disease inc reases . 

Thus i t leads to an endless chain of ac t i ons . So i s the 

Karma dcxie for sense g r a t i f i c a t i o n . Senses are never 

g r a t i f i e d . Therefore man has to search for a perennial 

source of joy . I t i s possible d&ly when he comes out of 

t h i s chain of sensuous actions by using his wisdom. To 
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come out of th i s action chain one has to talce up 

another kind of ac t ion . The action tha t helps man 

to come out of the action chain i s ca l led the l ibe ra t ing 

action . This i s the action guided by the wisdom and 

not by the senses . 

I t i s a l so necessary to discuss the concept of 

Nishkama Karma, the d i s in t e re s t ed Karma for without the 

knowledge of this concept, Nishkama karma^ the Hindu 

concept of Karma w i l l be incomplete, Kama, in b r i e f i s 

d e s i r e , Krishna says to Arjuna, '*Your work i s to work 

only, but never to the f r u i t thereof. Let not the 

f r u i t of act ion be your object nor l e t your attachment 

\t2J oe] i nac t ion . Arjuna, peform your duties dwelling 

K attacnraent. and.e 

success and f a i l u r e . " 

i n Yoga re l inquishing attachment, and,equanimous to 

Krishna asks Arjuna to work but not to be attached 

to the f r u i t s . What does i t mean? While every Karma 

has a corresponding r e s u l t , does i t mean tha t man*s 

ac t ion should be purposeless? I f i t i s purposeless 

does i t have any meaning a t a l l ? The coifusicm here 

a r i s e s from equating purpose and attachement. Krishna 

does not deny the purpose in acticai. He only asks one 

to be d i s in t e r e s t ed in the r e s u l t . He only asks the doer 

to be equanimous as between aaiccess and f a i l u r e . I f one 

i s not equanimous , on the achievement of a r e s u l t one w i l l 
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become complacent, thus leading him to i nac t ion . I f 

one f r i l s i t v i l l lead to deject ion and despair and 

thus worrying which w i l l again lead to i nac t ion . 

Further in both there s t a t e s i f one loses equanimity, 

and gets exc i ted , one cannot think properly and what he 

w i l l do w i l l be a react ion ra ther than an ac t ion , which 

w i l l bind him i n the chain of action and reac t ion , thus 

being unable to come out of the vicious c i r c l e , the 

purpose w i l l be l o s t . I t i s only when one i s equanimous o 

one can continue with action guided by wisdom. Thus 

man v i l l ne i the r become inac t ive or react ive but always 

be ac t i ve . That i s v/hy one i s said to be of steady 

wisdom Eiid. i n t e l l e c t when he i s not overcome by emotions 

at tached to pleasure end pain corresponding to success 

and fa i lu re of ac t ion . Instantaneous emotions and 

desi res are not purpose. Purpose has an i n t e l l e c t u a l 

sancticm while desires and emotions may not have 

i n t e l l e c t u a l sanc t ions . As we have found in the beginning 

t h a t man i s an i n t e l l e c t dominant person, the idea of a 

p resc r ip t ion for i n t e l l e c t dominance i s i n conformity 

with the same. Once again the idea of nishkama Karma 

i s nothing but actions guided by i n t e l l e c t or the inner 

facu l t i es in c e n t r a l t to the actions guided by outer 

senses , Tfefse again corresponds to the actions tha t 

l i b e r a t e s and b inds . 
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Why is such an action ca l led Yoga. Yoga means 

union. In Karona the three instruments are only uni ted . 

But in Yoga a l l the five levels are vorking in union. 

Even in yoga the work is ca r r ied out v i t h the mind, 

word and body only. But here the mind, word and body, 

the Trikaranas are in union with the i n t e l l e c t and the 

inner se l f , and thus one might say tha t i n yoga the 

whole men i s involved. Otherwise man i s divided or, 

a t lea^l, p r t e n t i v e l l y so . The s p l i t personal i ty 

causes conf l ic ts among the body ( senses ) , mind and 

i n t e l l e c t . Such a conf l i c t causes cnly mental s t r a i n 

which i s against the basic asp i ra t ion of man to be happy. 

Ya,1na. 

The act ion for the purpose of Yajnp i s sa id to be the 

one tha t does not bind. Then what i s YaJn^? Yajna was 

created with the creat ion of mankind. By Yajna one can 

multiply and i t is tha t which yie lds ou?" d e s i r e s , Brhadaranvaka 
1+3 

c a l l s the process of creat ion i t s e l f a yajna. Chandogya 

c a l l s the whole l i f e of man a ya.ina. The whole l i f e i s 

divided i n t o three p a r t s , the f i r s t 2^ yea r s , the seccmd 

W yea r s , and the th i rd ^ yea r s , representing BrahmacharvaT 

Graj^astha and Vanaoras tha and Sanvasa ashrapi as taken 

toge ther . The f i r s t par t i s meant for l ea rn ing . So the 

morning l i ba t ion i s done v i t h Gayatri which represents the 

wish for knowledge. Vasu symbolising endurance i s - t 

with t h i s . 
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Man wants a fu l l l i f e . Therefore he wishes tha t 

he may have the power of endurance i6or the whole l i f e . 

This prepares him physical ly , mentally and i n t e l l e c t u a l l y . 

This i s what Brahmacharya does. During Brahmacharya, one 

l iv ing a l i f e of eelibacy and a u s t e r i t i e s and lear ing the 

sc r ip tu res and the wisdom of the s e e r s , prepares himself. 

Gayatri means t h a t which protects the caie who sings 

(ga ta r in th rya te i t i g a y a t r i ) . The meaning of the aaoixa 

i s asking for the development of i n t e l l i g e n c e . 

The next kk- years are the midday l i ba t i on ; which i s 

o f f e r e d ^ i t h the Thrishtubh hymn consis t ing of ¥f s y l l a b l e s . 

This part i s connected with Rudra, re la ted t o weeping. 

This i s the reference to frVhasthasjirama i n which man i s 

prone t o attachment to the vor ld . I f a man gives up his 

l i f e at t h i s stage everyone around him weeps. 

The t h i r d - l i b a t i o n i s connected with Japa t i connected 

with Aditva which takes everything to i t s e l f . I t i s in th i s 

s tage of l i f e namely Vanaprastha and glanvas^^ one t r i e s to 

cut one's attachment to l imited things and gets attached to 

a l l and l ive with the r e a l i s a t i o n th&ttthe one i s a l l and 

a l l i s one. Thus the whole l i f e of over 100 years i t s e l f i s 

ca l l ed Yajna. 
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Even the dai ly a c t i v i t i e s of a man is cal led Yaina. 

When one hungers and is t h i r s t y and does not enjoy i t i s 

pj.ksha^ the i n i t i a t i o n ; when he e a t s , drinks and enjoys i t 

i s Ufia&ada; when he laughs, ea ts and engages in procreative 

a c t i v i t y he joins chant and r e c i t a t i o n . The aus t e r i t y alms-

givingjupr ightness , non-violence, t ru th fu lness , are the 

g i f t s t o the p r i e s t s . Procreat ion i s new b i r t h and death 

i s Avabhrta or f i na l bath . 

Ph&ndPgya says tha t which pur i f ies i s Yajpa. Bhagavad-

gj-ipg '̂g use "parve apyetJL yajRavid^? yaj^a l^ghapitafe^Amnghah" 

means tha t a l l these knowers of yajna pur i f ied of the po-

l l u t i o n by the vajna. 

"Foster the Gods through th i s (Yaina)and l e t the 

gods fos ter you. Thus fors ter ing one another you w i l l 

a t t a i n the highest good". Yajna i s an action based on a 

r ec ip roca l ( i n the s t r i c t sense of the term i t i s not 

exact ly rec iproca l but a combination of rec ip roc i ty and 

c y c l i c i t y ) r e l a t ionsh ip between the man and the divine 

powers behind the nature for yajna brings about the r e ­

a l i s a t i o n of unit^ of the mu l t i p l i c i t y in the cosmic s e l f 
if8 

consciousness (adhivaina a ham eva a t W a ) . 

Holding i t binding on the divine powers',the forces 

behind na tu re , to y ie ld t o the Ya^nik a c t i v i t i e s the man, 



who wants t o enjoy the things provided by them (the bounty 

of nature )without giving anything Yajnik offerings in r e ­

turn i s called " thief" . Thus while i t holds man as the r e ­

sponsible agent of his achievements i t c a l l s i t a perverse 

understanding to believe tha t he i s the doer himself of 

a l l the a c t i v i t i e s he ca r r i es on with his mind, word and 

body (organs of act ion) for any accomplishment cons t i tu tes 

of five aspec ts , 'adhishthanafkarta . I^a2aiia,,ct^gphta> and 

daiv^* namely, the mater ia l world which is the base on 

which a l l a c t i v i t i e s take p lace , the agent, the instruments 

( the mind, word and body), the a c t i v i t i e s and the divine 

powers or the sub t l e r forces behind na ture . 

While the knmswledge, the object of knowledge and 

the knower are the inducers of Karma, the organ of acticxi, 

the a c t i v i t y and-the doer are the threefoM consituents of 

the ac t ion . 

Manu Says, "AflhyapansP Ipratoaysjhat^, pitrY»,.lPfi,?j^a 

tarpapnffii fagmgda^YO, t>aA4rbtotQ, pryajn^ atbAl^li.iPH,1anam." 

Five kinds of Yajnas are enumerated here to be performed 

by a man. They are cal led Brahmava;1na^ P i t rva ina . devavajna^ 

blPUtayajna and aacasiajiia. ^r^hmy^^ne i s teaching, Qitrya.lna 

the plasing of e l d e r s , dalvavaina i s )ioma ( the f i re s a c r i f i c e ) , 

bhuta va;1na i s offering to the beings, and narava;1na i s 

worshipping the a t i t h i s . 
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Brahman i s the unity of a l l . This uni ty i s the 

Yogic knowledge that ..is knowledge of conscious pa r t i c i pa t i on . 

This must cont inue. This knowledge of un^ty must be t r a n s ­

mitted from generation to generat ion. This i s possible by 

teacMng. Thus teaching i s ca l led Brahmajajna. Teaching 

implies learning t oo . This also fu l f i l s one's obl igat ion 

t o the r sh i s or thfe seers vbo haJSe given us knowledge f ree ­

ing us from the r sh l m a or indebtedness t o the s e e r s . This 

ensures the preservation and cont inui ty of knowledge in 

the soc ie ty . While v/e t a lk of teaching, two more concepts 

are a lso necessary to understand the process of teaching. 

The tvo vords used for tvo kinds of teachers are Acharya 

and Upadhyaya. Acharya is one who teaches by prac t i s ing 

(Acharate i t i aobarvah) . He teaches by example. He teaches 

|he science of l i f e , Upad|ivaya imparts information. His 

teaching i s informative. These correspond to Karma Yoga 

and Sankhya yoga^ yie lding yoga and Jnana. najne^y the p a r t i ­

cipant understanding and the objective knowledge, which are 

the knowledge of uni ty and m u l t i p l i c i t y . 

Ut rva^na is pleasing the parents and e l d e r s . This 

i s meant to f u l f i l the obligat ion t o the e lders wid t o free 

one s e l f from the indebtedness to the fo re fa thers . I t i s 

s a id tha t by procreat ion cue fu l f i l s th is ob l iga t ion . This 
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ensures the continuity of generat ion. Fitrya.lPa makes 

one r ea l i s e the uni ty of the ancestry and the pos te r i ty 

in the se l f . This i s the i den t i t y of uni ty across time. 

p ^ v a vagina i s homa. Homa i s r i t u a l l y the sac r i f i ces 

offered in f i r e . The f i re i s said to be the mouth of the 

devas. So we offer food and everything through the f i r e . 

When things are put i n t o f i re i t converts them i n t o siippler 

substances t o be absorbed i n t o the universe cleaning and 

enriching the cosmos vhat i n modern terminology is ca l led 

recycling of resources . The burning of things in f i re 

i s a lso a symbolic of the fact tha t a l l matter i s conver­

t i b l e to sub t l e r energy forms, thus a s se r t i ng . t ha t t h e 

energy and matter are only tv/o levels of existence of the 

same things; for i t i s a lso believed tha t the things 

ccaiverted i n t o sub t l e r forms v i l l be returned in the gross 

forms again in na tu re . 

The words *Svaha* and'Idam na mama' used in the 

tiaia. are also very s ign i f i can t in understanding man's 

r e l a t ionsh ip with na tu re . 'Svahp* means burning of the 

sense of §-elf. Hpma also means the burning of the sense 

of s e l f . "Idam na mama* means *This is not mine*. I t 

means tha t caie should not have a sense of ownership. One 

not c«ily has to re l inquish the sense of ownership, but 
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a l so give up the "se l f sense" . I t i s sa id t ha t a U these 

things belaig t o the Lord of the Universe. "Istevasyaw 

j^am sarvam" , The whole process of EQSM. i s explained in 

"PrahmarpanaTtif brahma havir brahmaenam hrahmana hutam. 
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^^ahmaina tena eantawam, brahma karma samadhlna." This 

means tha t Xajna i s an a c t i v i t y in the Brahman ( the uni ty) 

in which the offerer , the offer ings , the offered, the medium 

( f i r e ) t h e f i n a l des t ina t ion are a l l Brahman or the same 

uni ty t t s e l f , tha t is i t i s a l l an i n t e r n a l a c t i v i t y of 

one se l f . While through Brahmayajna caie gets the knowledge 

of un i ty , through Pi t ryajna one pa r t i c ipa t e s in the unity 

across time and in devaya;1naT one pa r t i c ipa t e s in the uni ty of 

forms (both of matter and energy) and functions across space. 

This i s of very much s ignif icance from the point of view 

of ecology. 

Bhutava^ina comes next . I t i s in th is vaina one offers 

food and s h e l t e r to the l iv ing beings. Whenever one eats 

food one i s expected to give food t o other l iv ing beings 

t oo . I t is a l so cal led Prani vajna (prani i s one wMch has 

j2r§aa or l i f e ) . This idea of a man*s being a par t of the 

l i v i n g continuum i s not l imited t o the beings l iv ing a t 

present only. I f we look at the Shradha r i t u a l performed 

a t the Tirthas ( re l ig ious pilgrimage centres) we see tha t 

during the symbolic offering t o the dead ancestors one has 
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to offer not only to ancestors in the human spec ies , namely 

one's own parents or fore f a the r s , but a lso to a l l the 

dead beings including even the f l i e s and an t s . Here one's 

i d e n t i t y with l iv ing beings in the unity across both 

time and space, 

Narava^ina i s a t i th ipoojana . The vor ^%ithX i s often 

t r ans l a t ed as gues t . I t does not completely convey the 

meaning of a t i t h i . A t i t h i i s one -who does not come with 

any appointment. A t i th i i s any man coming without any 

i n v i t a t i o n or appointment. The idea of atitfaipoo.iana 

shows tha t one's r e l a t i o n with other men i s not j u s t a 

matter of mutual t ransact ion not of narrow family 

assoc ia t ions . One has to serve the whole mankind rea­

l i z ing one's i d e n t i t y with mankind, 

A man is expected to perform these five Ya.inas dai ly 

and these are ca l led five great va.lnas. These five ya.inas 

correspnd to man's i d e n t i t y a t d i f ferent levels as man, 

l i v ing being, being (matter and energy) , in and out of 

space and time and f ina l ly the l eve l of pure consciousness. 

Now, of these Yajnas, Jnanayajna i s sa id t o be 

super ior t o Dravyayajna (and a l l other forms) for a l l actions 

and in knov/ledge. Let us take any action for example. A man 

ea t s sugar. He enjoys i t s sweetness. He gets energy. Once 
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the sugar . i s : f inished, that the enjoyment of sveetness 

i s l o s t , the energy i s spent up in a v h i l e . The sugar, 

the eating of sugar, the sweet fee l ing , the energy 

tha t i t has given are no more. But the knowledge tha t 

i t has given, i . e . , tha t sugar i s sweet and i t gives 

energy to work remains. The mate r i a l , the t a s t e , 

and the acticai are no more but the knowledge i s permanent 

and i t guides out l i f e in the fu ture . Therefore in 

the Ya,1nik concept of Man's developmental process , 

knowledge i s considered to be superior to other forms 

of development. 

Karma (Ya.ina) i s t ha t which adds to the process 

of c rea t ion . I t i s bhutabhavodbhavakara^ tha t brings 

about the multiple beings. I t is meant for mul t ip l ica t ion 

of human race and providing for t h e i r needs. Therefore 

one has to understand that whatever goes against the 

process of creat ion i s not Ya.ina. Ya,ina i s 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 dcnoe in i s o l a t i o n from the 

cosmos of which he is an i n t e g r a l p a r t . Al l the productive 

c rea t ive a c t i v i t i e s are ca l led Karma. But only those 

a c t i v i t i e s which are done by understanding the e s s e n t i a l 

uni ty of man with the cosmic nature i s ya,ina and that 

which does not conform to th i s man-nature cycle of 

r e la t ionsh ip i s the path of decay and des t ruct ion and s in 

and not development. 
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What i s important in the Yajna concept of 

development i s tha t i t ensures cont inui ty of l i f e by 

providing for i t s sometime. Needs are not l imited only 

tb the subsistence but a lso to the fulfilment of desires 

of d i f ferent l e v e l s . But Ya.ina concept of development 

makes i t c l ea r tha t i f the l ikes and d i s l ikes do not 

conform to the lavs of the nature-man r e l a t i o n ­

ship cycle i t leads to des t ruc t ion . 

Al l beings are evolved from food ( m a t e r i a l s ) , 

production of food is dependent on rain (symbolic of 

n a t u r a l mater ia l transformations according to laws of 

nature symbolised as divine powers). "The rains are 

caused by Ya.inas ( the Ya,ini^ actions of maintaining the 

ecocycle) . Ya,1nas are bom of human ac t ions . Human 

actions are bom of the unitys e3q)ression in mul t ip l i c i ty 

(Brahman) and th i s i s bom of the e t e r n a l u n i t y , " This 

i s how Bhagavadgita describes the ecocycle. The one who 

does not follow th is wheel s e t i n operation l ives a 

s i n f u l Hfe destroying himself. Therefore the ones who 

en^oy what i s l e f t of the Ya;jna are free from s in and 

those who enjoy considering only of t h e i r ind iv idua l 
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existence suffer due to the s in (of breaking the cyc le ) , 

Yoga-Kshema. 

I t i s here tha t the Hindu concept of development i s 

very s i g n i f i c a n t . In the modern conf l ic t of order and 
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change what i s ignored i s the des t ruct ive aspect of 

change. Though of l a t e , people have s t a r t e d e i p e r i e -

nceing the des t ruc t ive r e s u l t s , ve are not at tending 

to what i s t ru ly responsible for these . Man has 

des i res and the l i k e s . He wants to f u l f i l them. He 

goes on finding ever new ways and means to own, master 

and explo i t the bounty of nature to f u l f i l his d e s i r e s . 

In th is he ignores the fundamental order tha t keeps 

nature going and t r i e s to break the order. He only 

wants to take but not g ive . He sees change as opposed 

to order. But in the Hindu concept of development or 

preferred change the change and order are not in 

c o n f l i c t . They are in harmony. 

Here we say Yoga Kshema^ Kshema i s order and Yoga 

i s development and both are always taken together . We 

bel ieve the cont inui ty of order t ha t ensures a continuous 

development. Order is not s t a tus quo or s tagna t ion . I t 

bel ieves in Yogay the development in harmony unifying 

the const i tuents ident i fying the un i ty , not allowing 

the s e l f annih i la t ion of the human race i t s e l f by 

destroying the very order of the system which makes man 

a man. Here people believe in drinking the milk of the 

cow feeding i t regular ly thus maintaining the dynamic 

order of the cov? feeding man and the man feeding the cow. 

I t does not believe in k i l l i n g the cow for the enormous 

f a t and pro te in i t gives in the immediate present , thus 

los ing a steady and perennia l source f ina l ly leading to 
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impoversihment and des t ruct ion of the s e l f . So our 

theory of development i s that l i f e survives on l i f e and 

not that l i f e survives c«i death. We believe tha t the 

change has two d i r e c t i o n s , one i s the dest ruct ion and the 

other i s development and we a lso believe tha t the develop, 

ment of the s e l f i s i n the development of the whole and 

not in the des t ruct ion of o thers , for the s e l f and the 

others are one. 



Notes 

1. Kenopanishad invocation 

2 . Tai t t i r iyopanishad I.^f.l 

3 . Prashnopanishad invocat ion. 

k, Tai t t i r iyopanishad 1.^.1 

5. I b i d . , I A . 2 

6 . I b i d . , I I I . 1 0 . 1 

7 . I b i d . , I I . 8 . 1 ; Brhadaranhakopanishad IV.3.33. 

8 . Yajurveda 22.22. 

9 . Ishopanishad 1 

lO.Bhagavadgeeta I I I . 1 3 

11 .Kathopanishad 1.1.28 

12.Maitri Upanishad 1.3 

13.Brhadaranyakopanishad IV.n-.22 

l i f .Tai t t i r iyopanishad 1.2.1 

I^.Sihvetftshvataropanishad IV,22 

l6,Ishopanishad 1^ 

l7.The P r inc ipa l Upanishads p .577. 

iS.Subalopanishad V 

19.Bhagavadgeeta VII I .3 and k-

20.Brhadaranyakopanishad 1.^,16 

21.Mundakopanis had I I I , 1 . 10 

22,Kathopanishad 1.2.23 

23.Bhagavadgeeta VI 5 &6. 

2^.Quoted by Ranade in Bonstructive Survey of Upanishad 
p.208/209. 

25.Maitr i Upanishad I I I . 2 . 

http://IV.n-.22


26. Pra^hnopanishad H I - 3 

^ . Br -da ran .aKopa . . s . ad^V . 5 ^^ ^ ^ ^ ^ ^ ^ ^ ^ ^ ^ 

29. Ranade in C.S.U. 
30. Brhadaranyakopnnishad H I . 8 . 9 

31 . Chando9Qopanishad VII I .1 .6 

32. Maitr i Upanishad VI 3^.11 

33. ChandogyopaAishad VII I .1 .6 Brhadaranayako-
, ^ Ibid VIII .2.10 . MundakopanishadIII .1.10, 

3^- pinishad I I I . 1^15V 
35. Bhagavpdgeeta I l i . i ) -

36. I b i d . I I I . 6 . 

37. Ishopanishad.2 

38. Chandogyppanishad V.I0.3-

39. Bhagavadgeeta H I . 9 

l+O. I b i d . , 11.^7 and k-Q 

l+l. Ibid I I I .9 

If2. Ibid I I I . 10 

I4.3. Brhadaranyakopanishad 1.2.6. 

M+. Chandogyopanishad I I I . I 6 

lf5. I b i d . , IV,16.1 
1+6, Bhr.gavedgeeta IV.30 

lf7. Ibid. III-11 

If8. Ibid., VIII-1+ 

It9. Ibid., 

50. Manusmriti 

51, Ibid. 



52. Ishopanishad 1 

53» Bhagavadgeeta 

5if. Ib id . , IV.33 

5^. Ibid 

56. Ib id . , I l l . l i f-15 

57. I b id . , I l l . i J i 

58. Ib id . , I I I -16. 



CHAPTEE VI 



: 126 J 

PI3RIBHARTHA 

Dhflrma^ Artha, KamafMolcsha. 

Al l the t r a d i t i o n a l Hindu r i t u a l s begin with a 

Sankalpa ( resolve) to perform the p a r t i c u l a r r i t u a l of 

Ya.ina or worship for the accomplishaent of the fourfold 

Purushartha cal led Dharma^ Artha, Kama, Moksh. This shows 

t h a t the Purushartha i s the purpose and objective of 

human ac t ion , 'Arthgi* means meaning. I t a l so means 

purpose. Meaning and purpose are not exc lus ive , In an 

ac t ion , i t i s always the purpose tha t gives a meaning to 

i t . Without purpose action i s not an action but only 

a happening. Thus Purushartha i s the meaning of man in 

terms of the purpose of his ac t ions , 

Dharmf̂  i s considered t o be the law by which the 

un iversa l const i tuents are held together , Artha i s 

wealth, Kama i s desire and Mokshg. i s l i loerat ion. Now 

l e t us t ry to understand them in d e t a i l , 

D)iarma i s derived from the root 'dli£«. *Dhr« means 

to hold and s u s t a i n , Dharma i s tha t which holds or 

s u s t a i n s . I t i s cal led dharma because i t s u s t a i n s , dharma 

susta in? the l iv ing beings , the destroyed dharma destroys 

and the protected (prac t i sed) dharma pro tec ts (nour ishes) , 

Dharma i s the pr inc ip le which i s found in the contr ibut ion 

of an action to the maintenance of the universa l order . 
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According to Reveda the f i r s t Dharma vas the 

performance of Ya^nas. We have seen tha t Yajnas are the 

actions done for the maintenance of the eco-cyele or the 

un iversa l harmony among a l l the beings making the world 

su i t ab le snd v e i l provided for l iv ing beings perennia l ly . 

Brhfldaranvaka says tha t a f t e r the formation of the 

V^rnas "an exce l len t form, dharma i s c rea ted . The 

kshatrahood of the Kshatriva. i s dharma. There i s nothing 

higher than dharma. Therefore a veak man hopes to become 

a strong man by dharma as done by the kings; ^hariqg. i s 

t r u t h . Therefore one vho speaks t ru th i s aaid to speak 

dharma and one vho speaks dharma i s said to speak the 
2 

t r u t h . Verily both are the same. '"Shankara says that 

vhich i s known and vhich i s p rac t i sed are j u s t i c e 

•inavamanam anushtjyamanam eha tad dharma eva bhava t i . " 

"Manu says , Dharma and adharma are for d i sc re t ion in 
If 

ac t i on . " 

I t i s aaid above tha t Kshatrahood of Kshatriva*s 

i s iifaaESa* Kshatriva i s a Varna. Vayna i s an i n t e r n a l 

s e l ec t ive d i f f e ren t i a t ion having a spec i f ic name-form-

func t ion- iden t i ty . I t i s th i s name^form-function of 

Kshatr iva tha t i s Kshatrahood. This i s only an example. 

I t means that the name-form-function-identity of an e n t i t y 

chosen by the t o t a l i t y i s the dharma of tha t e n t i t y . 

So vhat i s important i n the idea of dhayma i s the 

conformity of individual preference to s o c i a l (of t o t a l i t y ) 

s e l e c t i o n . An indiv idual a l ienated from the t o t a l i t y 



: 128 : 

( soc ie ty) i s weak. By ident i fy ing vdth the t o t a l i t y the 

weaker becomes s t ronger . A s ingle grass i s veak. But 

the single grass in unity with the t o t a l i t y of a broom 

becomes s t ronger . Any indiv idual organ of the body of a 

man i s weak by i t s e l f . I t i s strong by the v i r tue of 

i t s being an organ of the whole always in i d e n t i t y with the 

whole performing actions as an organ of the whole. There­

fore a l l the sub-systems are the development of the univer­

s a l system. Therefore, the subsystems are meaningful 

only in the t o t a l system. I f any subsystem functions 

detr imental ly to the whole system i t i s no more a subsystem 

of the same and as such i t s action i s ca l led adharma, 

Dharma i s Satvam. S-atyam i s cal led t r u t h . Here 

t r u t h i s not taken as a property of statement but as a 

s t a t e of af fa i rs as i t e x i s t s , Dharma i s tha t which 

makes i t e x i s t as i t i s , 

Dharma i s not simply happenings. I t i s performed. 

Performance is not a mere physica l observance but observance 

accompanied by knowledge. I f th i s factor of knowing i s 

excluded then there i s no question of moral judgement. 

Because dharma and adhaj:m,a are words used i n moral judgement, 

i t implies knowing in ac t ion . 

Svadharma i s sa id to be super ior , even when inade­

quately persued, to Paradharma performed wel l . I t i s said 
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tha t even death in Svadharraa i s preferable and Farat^harma 

i s f r ightening. What is Svadharma? Does Syadhargia mean 

one's own des i re? Dharma means tha t which i s t o t a l i t y 

conforming. Therefore Sira/^harnifl means the duties of an 

indiv idual as chosen by the t o t a l i t y as against the 

indiv idual preferences in conf l i c t v i t h the t o t a l i t y 

s e l e c t i o n . I f ind iv idua l preferences are not i n conformity 

with the s o c i a l requirements and se lec t ion i t would r e s u l t 

i n the d i s in tegra t ion of the t o t a l i t y or deformaticai of the 

socie ty leading to disorded and chaos. As such the s o c i a l 

harmony ajid equil ibrium i s l o s t . Then the man w i l l no 

more be what he i s for he is what he i s by the v i r tue of 

his being a sybsystem of the t o t a l system, Satvam Yada^ 

Artha means v e a l t h , Brhadaranyaka says 'Would 

t h a t I fead wealth, then I would perform actionst* A 

subhashi ta says 'dhanad dharmah' dharma from t h e wealth, 

Artha i s therefore considered to be a means. As far as 

the importance of ar tha i s concerned, Vasistha asks Rama 

to earn wealth and says tha t he finds no difference between 

a wealthless man and a dead man." But Kathopanishad says 

tha t the way of wealth i s where many mortals s ink . This i s 

not against the importance of Arthfi. This only warns man not 

t o be l imited to Artha. I t atil^ t e l l s abixit the s l ippery 
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nature of the vay of Artha. 

Kama i s ord inar i ly understood as d e s i r e s . The 

desires may be of two k inds . I t may be i n t e l l e c t bom 

or senee b o m . The desire in en action i s S.2ffla« ^his 

i s more a e s t h e t i c , Kama i s sa id to be a t the root of 

th i s world, '^amsara mulam Kamah." These are ca l led 

ptttraLsha^a> Bt taAs^aha and iQK^s^apa, the des i re for 

offspr ing, wealth and honour among people. Further i t 

i s said tha t a desire i s not s a t i s f i e d by the enjoyment 

of object of desire as the black sma oke increases by 
8 

adding more offering to the f i r e . The very cause of 

c rea t ion i s |C,ama. 

The Dharmaj Artjia^ and Kaaaa» which come under 

Trivarea i s connected with one's being found in the 

d i f fe ren t i a t ed world system. But Moksha i s freedom, 

I.* i s freedom from a l l bondages. I t i s freedom from 

the three gunas. I t i s freedom from three m a s . Is 

t h i s s t a t e of freedom contradictory to the other th ree , 

i s a big question tha t has been discussed by many, Many 

say that i t i s a purushartha of a l together d i f fe ren t 

order . Some have ca l led th i s running away from l i f e . 

Some have ca l led i t a negation of l i f e . 

But on c loser examination these conclusions w i l l 

be found baseless and half baked. Moksha i s freedom 

indeed. But th i s freedom leads to what? 
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Freedom i s always freedom from and freedom t o . . I t 

i s freedom from bondage and ignorance. Freedom i s the 

freedom to be , to do, to have, and to become. Moksha i s 

th is becoming what i s to te from what i s being^ On the 

other hand, Dharma i s being because being i s Satva and 

Satys i s Dharma. The pr inc ip le of Dharma i s to sus ta in 

the whole manifest d i f f e r en t i a t i on in one. But d i f feren-

tion.' i s having what one wants to have, i . e . , f u l f i l m e n t of 

Kama. But as there was only one without a second th is coming 

i n t o being of multpl icty i s a lso the fulfilment of Kama. 

As ar tha implies the wealth or means for doing. Therefore 

having i s through doing. But a t the same time fior doing 

one must have. Thus becoming i s nothing but being, doing 

and having in the same time. 

ipter-rej-^ti-opships of the four. 

These four are the four determinants of any man. A 

man i s being, doing, having, and becoming. In th is way, 

DharmaT Artha, Kama and Moksha are the four determinants 

of man's l i f e . 

Dharma stands for the sustenance of man as an 

i n t e g r a l and organic par t o f t h e universa l system. I t 

stands for the pa r t i c ipa t i on of the ind iv idua l i n the 

uni ty of the univeraal , Artha i s wealth tha t i s the means 

t o do what i s des i red , Kama i s t o have the d*sired. Moksha 
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i s becoming one with the oneness freed from the i l l u s i o n 

of the raanynesE. I t i s not freedom i f one is pushed to 

oneness without the freedom to be many. I t is not 

Dharma i f the many are d i s c r e e t , i t is Dharma because 

manyness i s held in the unity of the e s s e n t i a l oneness. 

I t i s not ar tha i f i t does not serve as a means to do 

what one d e s i r e s . K̂gtiq̂  i s not ^ai^p. when one i s not able 

to do nor does not have the means to a t t a i n , Kama i s 

sa id to be 'Atmakamata' the desire for se l f , tha t makes 

one e t t a i n Brahmanhood or Moksha and again ^apia i s 

a^mfif̂ xapt̂ lp. tha t i s the root cause of th i s d i f f e ren t i a t ed 

world. Therefore Moksha i s not the negation of l i f e . I t 

i s the fulfilment of l i f e and fuflness of l i f e . 

Therefore, Eliaxilia, Artha, E£S2L.and Mpfesha are 

always taken together and each action of man has these 

four aspects of i t and a l l these four aspects equally 

apply only when the e s s e n t i a l unity i s r e a l i s e d . When 

the e s s e n t i a l unity is not r e a l i s e d , there i s no Dharma^ 

without dharm^T the unity of the mu l t i p l i c i t y there i s no 

doing; because doing i s there because of one's being, 

without doing there i s no a r tha , for wealth i s that which 

i s means to doing and without doing, there i s no having; 

t h a t i s there i s no Kama without Artha, Without Kama there 

i s no c rea t ion , without crea t ion there i s no l i b e r a t i o n . 
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Some say that Moksha is of a d i f fe ren t order from the 

other three as i t is connected v i t h not th i s vorld vhi le 

Dharraa, Artha, -and Kama are connected with this vor ld . 

This is due to a confusion tha t Moksha i s running away 

from l i f e l ike su i c ide . Suicide i s obviously a negative 

concept, and i s decried in unequivocal terms in Upanishads. 

Therefore Moksha i s not loving death nor suicide nor 

escape from l i f e . Moksha i s only giving a r igh t meaning 

to l i f e as i t gives l i f e a d i rec t ion towards freedom 

where one is free to choose ra ther than fee l one to be 

thrown i n t o the current predicament by chance or accident . 

Brahmanahood i s not running away from the s o c i a l 

f ab r i c , Brahaana i s in the s t a t e of freedom to choose and 

being in readiness to choose any profess ion. That i s why 

i t corresponds to Moksha. Kshatriys corresponds to 

Dharma because i t i s the Kshatriyas duty to maintain the 

s o c i a l cohesion. Vaishya stands for Artha, the wealth, 

t h a t is production, the doing. Shudra corresponds to 

Kama for i t i s in him there i s the desire to nour ish . This 

does not mean tha t Kshatr iya, Vaishys and Shudra have 

no Moksha. As ye have seen in our discussion of Vamashrama 

t h a t e s s e n t i a l l y a l l are Brahman a and as such every one 

i s pa r t i c ipa t i ng in Moksha as far as they do not think 

t h a t they are thrown in to t h e i r profession by chance, or 

by t h e i r individual choice, but think that they are 

p a r t i c i p a t i n g in the unity of the t o t a l i t y have chosen the 

occupation or the p a r t i c u l a r l eve l of d i f f e r e n t i a t i o n . 
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A t h i t h i , P i t r , Matr and Acharya cal led the four 

Devas also correspond to these four purusharthas . 

Athi th i i s an apparently d i f fe ren t one, and by the 

feel ing of oneness v i t h th i s aoprrently d i f fe ren t one 

is the Dharma aspect . P i t r stands for Artha, vho stands 

for earning in Hindu t r a d i t i o n . Matr stends for Kama, 

the desire out of which nourishment i s her profess ion. 

Guru corresponds to Moksha for the removes ignorance and 

frees one from the bonds f e , 

Four Ashramas a lso correspond to these four 

purushar thas . Brahmacharya corresponds to Dharma vhere 

one gets t rained to have the l i f e of Brahman vhich i s in 

the nature of the mu l t i p l i c i t y i n un i ty . Grhastha stands 

for Artha as i t i s here tha t one i s responsible for p ro­

duction and reproduction. Vanaprastha stands for Kama, 

•what is cal led as *Atmakama*. Does i t correspond to 

Shudra ?ama? Yes, Nourishing i s done because of one's 

des i re to find one in a l l . So i s the case v i t h 

Vanaprastha, the Sanyasa corresponds to Moksha and 

Brahmanahood pnd Acharya, I t i s sa id that Guru is the 

supreme Brahman. 

On the one hand at the Samashti or t o t a l i t y l eve l 

and on the other hand s t the Vvaghti or the leve l of 

ind iv idua l these fourfold purushartha give meaning to 

human l i f e . 
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The Invariable Necessity 5 r a l l the Four. 

Is only Kama su f f i c i en t for man's l i f e . Are only 

the desires the end of human l i f e ? Only Kama cannot 

achie-vB the object of Kama. ' Therefore Kama becomes 

meaningless without the Artha. Are ar tha and Kama 

s u f f i c i e n t ? Bhagavadgeeta says tha t i f there are ctily 

Artha and Kama one w i l l take t o acquis i t ion of vea l th 
9 

by unlawful means. < Mere desires v i thout means lead 

to death. Only desires end means, leads to ignorance 

of law which causes conf l i c t between the indiv idual 

men as well as d i f fe ren t subsystems of the universa l 

order, thus leading to the dest ruct ion of the Universal 

order making i t impossible for one to f u l f i l one?s desi res 

Therefore wealth and pleasure is an imposs ib i l i ty v i thout 

conforming to the law., iWealth and pleasure is possible 

only within the framework of lav of . operation of 

uni ty in m u l t i p l i c i t y . Therefore Artha and Kama operate 

only v/ithin Dharraa, Thus Dharma, Artha and Kama are 

inseparable from each other . 

The next quertion i s i f Dharma, Artha and Karma 

are su f f i c i en t ends for a man's l i f e . I t i s said by 

these advocates of Trivarga, that one can conveniently 

pursue Artha and Kama within the framework of Dharma 

without a des i re for Moksha. This idea has come with the 

notion tha t the Moksha is other worldly snd not connected 

with this l i f e or the three purusharthas , or i t i s conn-
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ected to these th ree , negat ive ly . 

Therefore f i r s t of a l l i t i s necessary to understand 

i f the concept of Moksha or Sanyasa are asoc ia l or s o c i a l , 

suprasoc ia l , 

Bhagavadgita says , "Know him as Nitya Sanyasi vho 
10 

ne i the r hates nor d e s i r e s " . On Brahmanirvana vhich i s 

equivalent to Moksha i t has to say "Cn the attainment of 

Brahmanhood one i s freed from the dual i ty and the one i s 
11 

engaged in the welfare of a l l as one's own s e l f . " In a 

p a r t i c u l a r s t a t e of attainment one t o t a l l y i den t i f i e s one's 

welfare :with tha t of a l l . Can i t be ca l l e severing one's 

r e l a t i on fran the socie ty? I s i t asoc ia l? I t i s not a t 

a l l a soc ia l . I t i s not l imited to s o c i a l even i t 

transcends the s o c i a l . The only difference is tha t the 

i dea of society is not a cont ras t or conf l ic t between the 

individuals but a unity of the individuals in a wider 

whole. This unity i s not a mere assemblage or sum t o t a l 

of the ind iv idua l s . I t i s more than the sum t o t a l of the 

i nd iv idua l s . Therefore i t i s ca l led transcendence. This 

i s a s t a t e where one i den t i f i e s the ccmmon good with the 

ind iv idua l good. 

What i s r e a l l y asocia l i s to disconnect an indiv idual 

from the s o c i a l whole and allow one to pursue wealth and 

pleasure ind i f f e ren t to the pain and pleasure of other as in 
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a c a p i t a l i s t i c system. 

I t i s only when ve t ry to discuss only one aspect 

ignoring the bas ic vis ion or the world view of the cociety 

tha t ve f a i l to gra^p the r e a l t i o n in the r i g h t perspec t ive . 

The four Vamas and Ashramas are chosen by the whole and 

not by the par ts and as such the mcxnent the idea of being 

the s e l f of the wholeness i s missing, Dharma becomes only 

a bondage and the occupations not a wi l l ing choice leading 

to the type of communistic oppression, where ind iv idua l 

freedom i s a t s t a k e . 

I f the ind iv idua l freedom i s allowed without the 

idea of oneness then i t leads to explo i ta t ion at the individual 

l e v e l s . 

Therefore soc ie ty has to transcend this conf l ic t of in -

d iv idual desires and the s o c i a l cont ro l and th is t ranscen­

dence i s the idea of Mdksha or freedom from this ind iv idua l 

and individual ,and whole c o n f l i c t , Moksha transcends both . 

Here the ind iv idua l - ind iv idua l difference i s sublimated 

i n t o indiv idual whole i n Dhanna^fLnally art the individual 

whole difference is a lso transcended in being s e l f of the whole. 

Thus moksha shows the way. 

I t i s in th is idea of freedom and bondage, that the , 

r e l a t ionsh ip of Moksha (Apavarga) to Trivarga is found, 

Dharma binds the Artha and Kama within a s o c i a l norm. 

I t becomes a bondage for ind iv idua l . Why should one indiv idual 
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not pursue anything one des i res? Why should one be bound 

by the Dharmik code? Why should one accept a p a r t i c u l a r 

s o c i a l functicm? Why should the one not choose another? 

Why should one conforms to a pos i t ion and function assigned 

by the society? Is i t because one i s thrown i n t o that 

pos i t ion by chance? Is i t because of fate? Has one no 

r igh t to decide what caie wants? Is one not free? I t i s 

th i s question of freedom that i s fundamental i n man. No 

man wants to be bound and enAlayed e i t h e r by an indiv idual or 

by the socie ty manifested in s t a t e . I t i s the fundamental 

nature of man always to be the chooser and the determiner. 

One does not vjant to be determined by o the r s . The moment the 

otherness i s experienced one i s determined by the others to 

t h a t ex ten t . Complete sublimation of th is dual i ty by 

el iminat ing the otherness (not others) of the apparently o thers , 

r ea l i s ing the oneness of the whole in the s e l f i s the only 

solut ion to th is problem. I t is \jhy one wants to become 

Brahaan . That i s the goal of every one. That is why Vamadeva 

dec la res , "I am a l l " . This sense of unity of a l l in the s e l f 

w i l l turn the conf l i c t of r ights in to a harmony of duties in 

the soc ie ty . 



: 139 : 

When Brhadaranyaka says that Brahma is not dear for 

the sake of Brahmanhood, nor Kshatriyahood for the sake 

of Kshatriyahood but for the sake of the s e l f a l l are dear 

i t means that one does not accept Brahmana hood or 

Kshatriyahood because one is thrown i n t o Brahman or 

Kshatriya character but because i t i s the s e l f which has 

chosen to accept d i f ferent roles through d i f ferent ia t ion* 

I f Moksha i s not taken i n t o account then Artha and 

Kama w i l l suffer from th is major weakness of a sense of 

s l ave ry . Has Artha or Kama any meaning in s l ave ry . Can 

one pursue Artha and Kama in disordered socie ty when i n d i ­

viduals are a t conf l i c t? While the pursu i t of Artha and 

Kama becomes meaningful only within the framework of «/̂ *A>.̂ OV.J 

Dharma becomes meaningful only in Moksha where one i s free 

t o decide. Otherwise Dharma i s a bondage. Dharma becomes 

a wi l l ing choice only i f i t conforms to Moksha. Therefore 

Artha-Kama has meaning only within the framework of Dharma 

and Moksha. I t i s the determinism of dharma wil led 

through Moksha tha t makes the pursu i t of Artha-Kama 

pos s ib l e . I f there i s nothing to de s i r e , nothing to choose, 

nothing to w i l l and nothing to act freedom i s meaningless. 

Therefore Moksha i s meaningful i s the presence of Artha-Kama. 

I t i s i n tha t s t a t e of Moksha tha t one can pursue Artha-Kama 

comote^meaning fu l ly . 
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About th i s s t a t e of "the s e l f is a l l " the Chandogya 

says , " . . . one vho sees t h i s , who thinks t h i s , who understands 

th i s , he has pleasure in the s e l f he has de l ight in the 

se l f , he has union in the se l f ; he i s s e l f r u l e r , he becomes 

one who acts freely in a l l the vo r ld s . But they vho think 

d i f fe ren t ly from th is are ruled by o thers , they have 

per ishable worlds, they are not free to act in a l l the wor lds ." 

" . . . atmalvedam sarygpi t i» fta Va es{ia eygfli pagiiyamp^Yaffl 

mflnvana gvam yijnarxaP-atmacral^r-atmaKrida atma-mithuna 

atiqanandab Pa syarad bhavatj tasygi saFvephu ipkeshg kama 

charo bhavat i ; atha ye nvathato viduh, anya ra.lanaste 

kshg^vyaloka bhawgtnti tesham sg.rYeshu, lokeshu akamachayo 

bhavatil '^^ 

From t h i s , tvro things are c l e a r . One i s that 

Moksha i s not a s t s t e of any phys ica l transformation but 

a s t a t e of or a kind of kno^'rledge, or vision of r e a l i t y , 

for i t says "one who knows t h i s " , "one who understands t h i s " , 

"one -vTho sees t h i s " . This seeing i s not the physical seeing 

but a vision a t a sub t l e r l e v e l . 

Secondly, th i s i s a s t a t e of self-governing and free 

ac t ion . Further , i t says tha t one vho does not know th is i s 

ruled by others and i s not f r ee . I t makes these tvo d i s t i n ­

ct ions autonony ( sva- ra j ) and heteronoa?y ( anya - r a j ) . 
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The Dharma is the law of the being of the unity in 

mu l t i p l i c i t y tha t i s to say i t i s being in space and time. 

Moksha i s becoming I n f i n i t y ; tha t is transcending f in i teness 

of space ?nd time. Transcendence i s ne i the r t ranspor ta t ion 

nor transformation i t is r e a l i s a t i o n . Therefore, th i s 

transcendence of space and time does not exclude space and 

t ime, i t includes space and t ime. Thus in the s t a t e of t ran­

scendence one i£ p a r t i c i p a t i n g in the soa t io temporal world 

but i s , a t the same time, conscious of one's i n f i n i t e 

r e a l i t y . Therefore th is is explained as Satyam, Jnanam 

and iiiantam Brahma. I t i s the spa t io temporal ex is tence , 

i t i s knowledge (pure ccaisciousness), i t is i n f i n i t y and i t is the 

highest developed. I t is a l so cal led Sat-Chit-Ananda. The 

Being in time-consciousness and B l i s s , In a l l these concepts 
13 

the Sat i s not excluded. This is referred to in Maitri as 

SaJcala Kal^ and the Akala the spat io-temporal and the 

Non-spatiol-non-temp o ra l , Kala means par t s ind ica t ing the 

s p a t i a l extension. The very concept of time in Hindu thought 

i s alvjays bom of s p a t i a l event and as such time is ca l led 

Kala, meaning tha t vhich has Kala or p a r t s . To have par t s 

ind ica tes s p a t i a l i t y . Or in other -words, i t indica tes the 

m u l t i p l i c i t y viewed frc«n within the space-time matr ix . Fur­

the r , i t says that this Time i s that which has physical 

existence or s p a t i a l extension "vigrahavan esha kalah". 
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Man performs actions for the fulfilment of the four­

fold Purushartha as i s understood from his 'Sankalpa' in a l l 

ac t ions . Here he vants to achieve something which he has 

not achiev d or posress . He want? an impDovement. Therefore 

these four are sa id to be the objects of development. We see 

that th is Purushartha concept of development derives i t s 

meaning in the uni tary and organic i d e n t i t y of Man and a l l 

or the vhole or the t o t a l i t y found in the concept of Man 

involving the theory of c rea t ion , cons t i t u t i on , pos i t ion , 

re 1Bt ion , name and function of Man. I f man has to continue 

as man i t is only th i s concept of Man and his development, 

tha t w i l l be conducive to such cont inuat ion. The moment 

we take man as separate and independent of the whole there 

i s always the p o s s i b i l i t y of conf l i c t leading to explo i ta t ion 

of both other men, l iv ing beings and the r e s t of nature 

destroying the cosmic eco-cycle thus resu l t ing in s e l f 

ann ih i l a t ion . In the concept of Dharma which makes even the 

weak s t ronger , "the might i s r i gh t theory" i s discarded in 

favour of "the r i gh t i s might theory". Moksha discards the 

"survival of the f i t t e s t " theory in favour of "the development 

of a l l as one's ovm s e l f , " 

Now the question i s if i t i s r ea l i sab le or not . Let us 

look a t th is problem of r e a l i s a b i l i t y from another angle as 

t o what would happen v;hen i t is not r ea l i s ed . When these 



four are not r ea l i sed in s imul tanei ty , the enjoyment of 

Artha and Kama even i f i t is within the framework of 

Dharma or Satya ( the law of empirical exis tence) i t would 

not be enjoying but suffering for one suffers from the 

sense of being condemned to do what one does &s i t i s 

only in Moksha one transcends th is and becomes the choker, 

the determiner and the s e l f r u l e r . Sometimes Moksha i s 

sa id to be the highest only in this sense tha t in Moksha 

only one fully rea l i ses a l l the other t h ree , 

Moksha i s not idleness nor pa s s iv i t y , nor I n a c t i v i t y , 

Freedom from the bondage to a c t i v i t y is not i n a c t i v i t y . I t 

i s freedom to act freely on one's own w i l l . 

But an objection can be ra ised tha t th i s freedom i s 

a l so de to Trained becrure one is forced to think in a s t a t e 

of oneness and not free to think in a s t a t e of m u l t i p l i c i t y . 

But knowing that S,at i s not out side Ananda, or Ananda 

does not exclude Sg^, the objection loses ground. I t i s 

the expression of th is freedom tha t one i s both Kala 

and Ais^Ia. 

While ac tua l r e a l i s a t i o n i s the realm of mysticism 

what we can show here i s only tha t th i s i s the only concept 

tha t fu l f i l s human asp i ra t ion for happiness and development. 

Therefore the e thics that th is concept demands of man i s 

t o s t r i v e incessant ly for the welfare of a l l taking them to be 

one's own se l f . 
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Thus the Purusharthas give a complete p ic ture of 

man's i d e a l of development which resolves the conf l ic t 

involved between ind iv idua l and ind iv idua l and the 

ind iv idua l and society and combines mate r ia l , emotional 

amd aes the t ic in an i n t e l l e c t u a l harmony making l i f e 

r e a l i s t i c , good and beau t i fu l , Satvam^ Shivapi and Sunda] 
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CHAPTER VII 



coJCLuaiaT 

Man. 

The process of m?.dem development of the western 

model taking place in our country has resu l ted in 

ser ious inequa l i t i e s and i n s e c u r i t i e s , s o c i a l l y , p o l i ­

t i c a l l y , economically and ecological ly causing great 

harm to human digni ty and freedom threatening harmony 

and happiness of the na t ion . This, i t is f e l t i s due to 

the fact tha t the concept of development tha t i s being 

implemented is not in conformity with t h e idea of 

development of the man, whose development i s sought 

for . Thus a necess i ty i s f e l t for studying the Hindu 

concept of Man and his development as the concept of 

development w i l l not be c l ea r without the concept of Man. 

As Upanishads end Bhagavadgita discuss the concept of man 

at phi losophical l eve l s . These two are referred to as the 

main sources of these thoughts. 

The concept of Man and his development involves 

his i d e n t i t y , o r ig in , c rea t ion , cons t i t u t ion , na tu re , 

function, r e l a t i o n , pos i t i on , a sp i ra t ion , means, and 

res p ons i b i l i t y . 

In Hindu thought i d e n t i t y has three aspects ca l led 

name riqpa, and Karma or name form and function. Hup a 
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exis t s i n time and disappears i n time, vh i le Karma 

continues in a cause and effect chain hut nama remains 

permanent. 

In the beginning there was conscious p r i n c i p l e , 

one alone vAthout a second; vhich i s both the e f f i c i en t and 

mater ia l cause of c rea t ion . The contradict ions in the 

statements i t was ex i s t en t and non-exis tent i s due to the 

d i f fe ren t levels of perception and comprehension and the 

corresponding descript ions as tha t i s beyond mind and 

words, 

The creat ion is :-. process of wi l led i n t e r n a l 

d i f f e r en t i a t i on of forms and functions a t d i f fe ren t l e v e l s . 

I t i s the manifestation of the w i l l of the caie to be 

many. I t i s one becoming many within the oneself. There­

fore , i t i s a l so an evolut ion, the evolution here i s 

not a process of adaptation to ex te rna l stimulus but 

manifestation of an i n t e r n a l w i l l , Man i s the culmi­

nation of th is evolution for creat ion or s r s h t i i s only 

one par t of the S r sh t i Chakra or creat ion cycle consis t ing 

of S r s h t i , S t h i l i , laya, or generation, operat ion, and 

d i s so lu t ion , meaning d i f f e ren t i a t ion of the one i n t o a 

m u l t i p l i c i t y and, the operation of the mu l t i p l i c i t y 

again to dissolve in un i ty . The l i f e of man i s par t of 

th i s operat ional mu l t i p l i c i t y which has to terminate i n 

d i sso lu t ion i n un i ty . 
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Man i s a mul t i l a t eva l raanifertation of r e a l i t y . The 

cons t i tu t ion of man i s th is simultaneous mul t i - l eve l 

expression. At every l e v e l the?e can be d i f f e ren t i a t ion i n t o 

manyforms and funct ions. This manifestation i s s tudied as of 

consis t ing d i f fe ren t number of l eve l s , and accordingly a l l 

divis ions are grouped is the d i f fe ren t l e v e l s . At the f i r s t 

look \ie can find tvo levels as a conscious and a gross one 

ca l led Purusha and P r a k r t t , The conscious l eve l and the gross 

l e v e l are further analysed and d i f fe ren t levels are found 

wi th in . Though th i s analysis has no l i m i t s , the three l eve l 

approach of S thula , Sukshma, Karama, the four l eve l approach 
VX^A.i,rt». TfUjAAA- PA^VV.<^^ 

of Sthula , Suitshma, Karana and Atman, v i t h corresponding 

j a g r a t , swapna,atushupti and Prajnana. s t a t e s , of consciou­

sness and 5-16^81 approach ca l led Panchakosha Vidya, 

Annamaya Kosha, Pranannaya Kosha, manomaya kosha, 

Vijnanamaya kosha, and Anandamayakosha, meaning the plyrsical, 

b io log ica l , ( v i t a l ) p sycho log ica l , i n t e l l ec tua l and the 

Bl iss su f f i c i en t ly bring out the cons t i tu t ion of Man, These 

d i f fe ren t levels are not exclus ive . They are mutually 

inc lus ive of one another. 

An operat ional man i s v e i l explained as a moving 

wheel v i t h the one o r ig ina l source as i t s f e l l y , the three 

gunas as i t s types, the five elements, five organs of 

percepticai and five organs of act ion and the mind forming the 

s ix teen ends; the twenty e ight ashakti or d i s a b i l i t i e s , nine 

inversions of tu sh t i or s a t i s f a c t i o n , the e ight inversions 
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of siddhis or per fec t ion , the ten organs of perception and 

actions and t h e i r objects as the counterspokes, and the 

p r a k r i t with i t s e ight causes of five elements, manas 

(mind) buddhi ( i n t e l l e c t ) , ahankara ( s e l f - s e n s e ) , the 

dhatu with e ight const i tuents of the body, aishwarya or 

the lordships with i t s e ight forms, the bhava^ or the e ight 

condi t ions , the devas ( the gods with t he i r e ight classes 

and the atmagunas which are a lso e ight forming the s i x 

s e t s of e igh t , and the desire for Karma as the s ingle rope 

with the paths of Bhakti , Jnana and Karma or Dharma, 

Adharma end Jnana with causes the delusion caused by the two 

causes of good or bad works, or l ikes and d i s l i k e s . 

The three instruments of the operation of a man are 

the mind word and deed cal led t r ikaranas• 

Of the d i f fe ren t facu l t ies of man what is cha rac t e r i ­

s t i c of man as dis t inguished frcm other brings i s his 

i n t e l l e c t or r a t i o n a l i t y but he is not a man by i n t e l l e c t 

a lone. He pa r t i c ipa t e s in the i d e n t i t y of a l l the gross 

objects ]his Physical plani-, with a l l l iv ing beings a t the 

b io log ica l p lane, and a l l the animals a t the psychological 

plane oro wie and in the ul t imate r e a l i t y a t the Atman 

l e v e l being himself of the nature of feUss. 

The co-ordination of the d i f fe ren t levels of men 

i s explained by the Chariot-simile with the s e l f as the 

owner and i n t e l l e c t as the Charioteer , Mind as the r e i n s , 

sense organs as the horses e t c . 
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The def in i t ion of man i s inccaaplete i f ve take 

only the apparent man, Man i s man because he i s a par t 

of the vhole unity of Brahma manifested in the apparent 

m u l t i p l i c i t y of the world, Man and the -world pa r t i c ipa t e 

i n each other in the Unity of Brahman. 

The pos i t ion of man and his r e l a t ion to other 

beings in the vorld i s based on the vision of r e a l i t y and 

theory of creat ion as everything seen apparently as many 

are i n t r i n s i c a l l y the one manifesting i t s e l f in mu l t i p l i c i t y 

i n accordance with the crea t ive w i l l for d i f f e r en t i a t i on . 

Thus a man has a r e l a t i on of oneness with a l l the other 

beings , of the world e i t h e r man, l iv ing being or non­

l iv ing objec ts . This i s the Unity of the Brahman which 

i s Pure consciousness. Once th i s unity i s f e l t there is no 

question of d i s t i nc t i on in pos i t ion for i t is a unity of 

consciousness v.-hich i s beyond s o c i a l , s p a t i a l dimensions 

l ike higher or lower, and c e n t r a l or per iphery. In such 

a s i t ua t i on every cue i s a centre and every one i s a 

per iphery . 

The d i s t inc t ions ar i se because of the three gunas 

Sa t tva , Rajas and Tamas. According to these three gunas 

four Varnas are formed. One important conclusion tha t this 

finding draws i s tha t Brahmana i s the whole socie ty out of 
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which the three Varnas of Kshatr iya, Vaishja and Shudra 

are chosen. Varna means the chosen. B i r th , education, 

and associat ion are the three things vhich are considered 

as determinats of Varnas. Though b i r t h i s in normal 

cases a centr ibut ing factor because of the genetic i n h e r i ­

tance of qua l i t i e s th is i s not always a deciding fac tor . 

Education and a s soc i a t i a i are equally important and can 

decide the Varna i r r e spec t ive of b i r th* There i s no 

re la t ionsh ip of master and s l a v e . The re la t ionsh ip in 

s t r i c t sense is not a re la t ionsh ip but the r e a l i s a t i o n of 

uni ty where there i s no place for subordination or 

e j p l o i t a t i o n . The Brahmana Varna i s recognised as a 

fourth Varna though i t comprises the whole including 

Kshatriya Vaishya and S-hudra and the ones who are not 

chosen, but continue to keep them t ra ined and educated in 

a l l the professions and be fr iendly fco< a l l being ready 

t o Shoulder any r e spons ib i l i t y tha t ca l l s for* Varna 

and J a t i are d i f fe ren t though J a t i has a role i n deciding 

Varna. The Varna system therefore assures secur i ty 

excellence and digni ty to human i n d i v i d u a l s . 

The Brahman takes up education and t ra in ing while 

Kshatriya takes up the maintenance of law or dharma, the 

vaishya cares of production and Shudra, nursing and nour i s ­

hment. 
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'M 
The aspi ra t ions of man i s expressed in the form of 

Purushartha vhich i s fourfold ca l led Dharma, Artha, Kama 

and Moksha. Dharma i s the lav of the universe , v h i l e , 

Artha i s the means of achieving a purpose, and Kama i s the 

desire for Truth, goodness and l^eauty and Moksha i s the 

freedom in vhich one i s free to exercise one's v i l l not 

forced by the others for i n Moksha one overcomes the 

otherness i t s e l f i n finding one's r e a l i d e n t i t y of being 

the only s e l f and the w i l l of the s e l f i n the process of 

c r ea t ion . 

Regarding the i n t e r - r e l a t i o n s hip of the four I am of 

the view that four together form the Purushartha. Neither 

anyone can be removed fran this s e t of four nor can anyone be 

made a subject of the other . Though they are four each has 

i n i t the other three in the sense tha t each cannot operate 

without the other , 

Dharma i s the law tha t holdr a l l together . Once th is 

dharma i s l o s t then the man i s no more man as he i s no more 

a pa r t of the whole in vhich unity only he i s a man. I f his 

other pursui ts sever him from t h e world and Brahman then the 

other pursui ts are meaningless to him, Artha even taken as ~ 

wealth i s meant for vork in th i s world, Kama i s ful ly 

r ea l i s ab l e only vdth Artha in the framework of Dharma, 

Dharma being the being, in time the Kama suffers from lack of 

freedcan in the absence of Moksha which makes one free to 

pursue Kama, simultaneously resolving the individual - individual -
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socie ty conf l ic t s making way to a society free from explo i ­

t a t i on and s t a t e cont ro l where the human ac t i v i t y i s not 

motivated by r igh ts and competition born of the otherness 

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

Development! 

The development i s bas i ca l ly a transcendence which i s 

ne i the r t ranspor ta t ion nor transformation but a r e a l i s a t i o n 

tha t a l t e r s only the a t t i t ude which determines the mature 

of action and enjoyment. The nature of action i s of two types 

ca l led i s h t a and poorta , the former consis t ing of the Ya-inas 

and the l a t t e r works of public u t i l i t y . The Ya.inas ensure the 

development a t phys ica l , ma te r i a l , psychological and i n t e l l e ­

c t u a l levels always ccaitributing to the maintenance of the 

order in cosmic ecosystem so that i t provides for the welfare 

of a l l as the des t ruct ion of th is cosmic ecosystem would 

r e s u l t only in annihi la t ion of a l l the developmental process 

r igh t from the c rea t ion , implying the the s e l f 

ann ih i l a t ion . The Yajnika system demands of man not to 

be greedy but al\ ays being assured of his due when he remains 

act ive in f u l f i l l i n g his duty to t he t o t a l i t y . 

While the doer, the instruments of the ac t ion , the 

ac t ion , the objects of the action s.nd the d iv in i ty (dest iny) 

are equally ?,nd together necessary for an accomplishment the 



: 153 : 

r e spons ib i l i t y for the accomplishment l i e s on the se l f . 

When this s igni f ic -nce of s e l f and se l f i d e n t i t y v i t h the 

vorld in i t s unity in Brahman i s not rea l i sed in action 

and the action i s guided so le ly bjr the otherness of the 

mu l t i p l i c i t y of the spat io-temporal vorld one i s thrown i n t o 

an unending chain of happenings of the lavs of na tu re , 

which can be overccane only by i n t e l l e c t and knovledge of the 

rea l i , ty . 

One has to l ive a long l i f e here v i t h a l l the 

mater ia l velfare and s o c i a l s t a t u s , but not al ienated from 

the whole but being one v i th the t o t a l i t y , nor behind of 

another thus resu l t ing in inequa l i ty cs indiv idual inde­

pendent being d i f fe ren t fran socie ty can develop being 

ind i f f e r en t to the soc ie ty j ^ u s i:lvays there v t i l bej^*^ 

the developed, developing, underdeveloped and t he 

undeveloped. But i f ve accept the i d e a l of unity i n s t e a d 

of equal i ty and uniformity one cannot fee l developed as 

far as there i s another vho i s not developed which makes 

i t imperative for the one so ca l led developed share his 

achievements v i t h so ca l led underprivileged as his 

development w i l l be inccmplete even i f one man remains 

undeveloped and as such makes him to endeavour for the 

development of a l l as one«s own se l f , not en te r ta in ing 

the feeling of donor and receiver impairing the very 

notion of equal i ty and d igni ty of man. 
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As the i d e a l of equal i ty ( f r a t e r n i t y and l i be r ty ) 

accepts the s u l t i p l i c i t y as a fundamental r e a l i t y , i n i t s 

e f fo r t to bring about equal i ty by effect ing uniformity 

alvays has the scope for any ind iv idua l to be e i t h e r 

ahead or behind. 

Applications of the Concept: 

Therefore the solut ion to the present i n e q u a l i t i e s , 

i n s e c u r i t i e s and attack an the digni ty of man l i e s in the 

uni ty of mankind and the t o t a l i t y as a vhole and i t i s 

only by maintaining this order of the t o t a l i t y through 

Ya,inj.)c actions man can be assured of a perennia l provision 

in this empirical world which i s the manifestation of the 

w i l l of the e t e r n a l one to be many. 

In concrete terms such a development plan w i l l 

envisage the motivation of the people to think for them­

s e l v e s , analyse t h e i r needs and requirements and j o i n t l y 

endeavour for the fulfilment of aspira t ions of a l l taking 

care to see tha t any i n s t i t u t i o n of development does not 

deprive anybody of the opportunity of working for the 

fulfilment of the one's development keeping in mind i t i s 

not merely the mate r i a l goods one needs but the -work. 

Therefore when a new machine i s introduced i t i s not enough 

to see as to how many jobs i t creates and how much goods 

i t produces, but i t i s necessary to see how many men i t 

deprives of t h e i r work and how far i t helps them to do 

t h e i r work. 
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Another important eoi^jyj^4«s»*ts,"'*•'* itir'exhaust a 

source hut to maintain a replenishable source and also to 

plan to f u l f i l needs from the produce of a replenishable 

s ource. 

As man Is a lso beyond space and time any scheme of 

development should not be planned keeping only the here 

and the presen t . The repercussions of the implementations 

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

As man i s a unique mul t i l eve l expression of the 

same realLty any stiraulj&i a t one leve l v i l l have i t s impact 

at other l e v e l s . As such any development planned at one 

l eve l of man, Uke phys ica l , tsrital, psychological , ind iv idua l , 

communal e t c . ,w i thou t considering i t s impact at other levels 

i< i s fraught vdth the p o s s i b i l i t y of doing harm a t other 

levels e i t h e r i n s t a n t l y or in the course of t ime. 

F ina l ly , the development should not be vieved as 

any change but only a change tha t helps in the r e a l i s a t i o n 

of the unity of the mu l t i p l i c i t y of levels and i d e n t i t i e s 

should be considered as development. 

Thus -we dtlnd tha t the Hindu concept of Man and his 

development gives an i d e a l philosophy of development which 

has the p o t e n t i a l to solve the present development maladies, 

e jsploi tat ion, and oppression and bring about a l i f e of peace 

and prosper i ty and health and happiness to the man kind and 

a l l the beings as a whole. 
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