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Dialectical Consciousness
By

G. R. MaLkant

It is a well-known fact that Western philosophy emphasises
reason and Indian philosophy emphasises intuition as a method of
knowledge. There is a lot of misunderstanding about this. It is
supposed that there is no place for reason in Indian philosophy
and that therefore it is not pure philosophy. We propose to remove
this misunderstanding. Our thesis is that reason is not a method
of knowledge in philosophy at all, and that it is helpless without
intuition. There must be a method therefore by which we could
directly intuit reality, and then there would be scope for reason.

Reason can only give certain knowledge when it is deductive
in its procedure. But then it must start from certain clear ideas
of reason not derived from experience or from certain intuitions*
of reason that cannot be doubted. This, however, is not possible.
A mere idea of reason, however clear, remains only an idea. It
proves nothing about reality. An intuition of reason, if it claims
objectivity, cannot be undoubted. The result is that any purely
rational system becomes more or less dogmatic. The reaction
against dogmatism naturally takes the form of the dialectical cons

seiousness. .

Dialectical consciousness may briefly be deseribed as critical
consciousness. It is the consciousness of the inadequacy of all
world-views, or the consciousness of the inadequacy of categories
of thought to describe the nature of reality, or lastly the conscious-
mess of the inadequacy of reason as such to give us knowledge
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of reality. The dialectical consciousness, however, has invariably
a positive purpose. It seeks to give some positive guidance about
the nature of reality. .

Kant used the dialectical form of argument in his Critique
of Pure Reason. He first of all showed the limitation of our
knowledge. It was knowledge of what could be sensibly intuited.
This knowledge presupposed certain concepts of the understand-
ing which were valid not absolutely, but only with respect to pos-
sible sensible experience. Our reason, however, could not rest
there. It sought to go beyond possible experience to the thing-
in-itself, and raised certain ultimate questions having reference to
the latter. How are these questions to be answered? The only
way to answer them was to extend the application of the concepts
of the understanding to the thing-in-itself. The result was anti-
nomies. If the thesis could be proved, the antithesis could also be
proved for equally good reasons. Thus it could be shown that the
employment of the concepts of the understanding for the solution
of ultimate metaphysical questions gave rise only to antinomies
and so to conflicts in reason.

Kant used the dialectic to show that any use of the categories
of the understanding beyond their legitimate sphere of possible
experience was bound to give rise to transcendental illusions. The
concept of substance, the concept of cause and the concept of a
necessary being are all mere concepts valid in experience. When
we seek to go beyond the legitimate use of the concepts and seek
to prove from them the nature of reality as it is in itself—e.g.,
reality consists of simple ultimate substances, the world as a whole
has a super-natural cause, the necessary being or God exists,—
we are really suffering from certain transcendental illusions. We
may dialectically correct our false beliefs in the matter and expose
the illusions, but we cannot quite prevent reason from indulging
in these self-created illusions. They are likely to continue. Such
is our human nature. We must therefore regard these metaphy-
sical concepts of God, freedom and immortality as regulative ideas
of reason only. They have no theoretical value for knowledge.
We must therefore seek their justification elsewhere. An analysis
of our moral consciousness shows that these beliefs are not alto-
.gether wrong or valueless. We cannot dispense with them on
moral grounds. They are in fact necessary here. The dialectic
has served the purpose of safeguarding their essential truth. It
has denied knowledge in order to make room for faith, which is no
less important than knowledge in our total experience, The dia-
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lectic as a way of criticising wrong arguments and showing up the
transcendental illusions of reason has served a positive purpose.

Hegel also has used the dialectic. He evidently wanted to
make Kant self-consistent and more of a rationalist than he actual-
Iy was. If the thing-in-itself could not be known, it could not be
posited either. Our experience was confined to what was given.
That was all the reality there was. But in our knoweldge of this
reality there was an element which was purely sensuous, and
there was an element which was purely rational. The purely sen-
suous element was by its very nature indeterminate. The inde-
terminate however could not as such be known. To know anything
is to determine it. The indeterminate is therefore as good as noth-
ing. It can be ignored. It has no ontological value. What is left
of reality is the element of reason. The real is therefore the ra-
tional, and vice-versa. But what is the content of the rational?
Has reason any content at all which could be known? It is Hegel’s
view that Reason has a content and a constitution of its own which
we could know apriori and without any reference to experience.
Reason lays itself out before us. We have merely to turn the eye
of reason towards itself and all the secrets of reason will reveal
themselves to it. How is this to be done? Through a method
which is inherent in reason itself. It is the dialectical method.

Kant started arbitrarily by giving a catalogue of categories
abstracted from types of formal judgment. Hegel wanted to go
about this business more scientifically. For this, what was wanted
was a starting point and a method. He found the starting point
in the most universal and the most empty concept of “being”.
Nothing could reject being, and yet being did not stand for any
specific content which could be known. Being taken by itself was
so empty that it was indistinguishable from non-being, and led on
to it. The two concepts were distinguished and yet united in the
concept of becoming. This was the method of the dialectic. It
was the method of negation. Analyse a concept of reason. It is
found to imply its own negation. To annul the contradiction which
thus arises, we are impelled by reason itself to recognise a higher
concept which synthesises the thesis and the antithesis and thus
removes their contradiction. The truth of both is retained in the
synthesis, only their opposition is eliminated and transcended. In
this way, the idea of reason becomes more and more inclusive,
more and more stable, till at last it becomes adequate té the whole
of reality and nothing can fall outside of it to contradict it. It
then becomes the Absalute Idea. The Absolute Idea is both sub-
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ject ar.ld objgct. It is subject that knows itself as object, so that
there is nothing foreign to it or outside of it which it knov,v Iti
a true form of self-consciousness. > s

This whole dialectical process laboriously constructed reall
le:.ads pmyhere. It is based upon an abstraction, By givin athy
thing-in-itself, we have lost the very basis of objectivit ¢ ligh te
ever is known is to a subject and it is nothing in-itself g';ill }? ;
is known is something concrete or real, not a mere' ide ’ "Il‘vhal
comes another abstraction. The sensible is to be dro ed . o
thn?g indeterminate and so unreal. What is left aig e cate.
goru?s of thought. Can they be equated with reality orpvlslrli‘:h catl(;:-
subsistent being? Knowledge can only be of reality or th Sel ]
subsis.tent. And yet it is difficult for any-one to admit thetse}f-
I‘[-Iegehan_categories have this character. They are no m y }: "
ideas which are thought; and what is thought is alwa 011‘39 an
nop—self—subsistent and mental. It is to be distin BilsshadStfraCt’
objective reality. It is not what we can be said litexilllly fo krf:\fvn

The great merit of the Hegelian dialectic i .
inadequacy and the one-sidedness of eveeit;rcclsntc}:eatt * ;;KPOSes the
can therefore be self-complete or a whole. 'Ané) g o ot concept
Hegel contradicts himself when he brings in his Ab:ol ts r;l;gelya
the culmination of his dialectical process and as an jdu e Idea as
not further open to criticism. That is very arbitrar . ’;‘thh "
sol.ute.Idea is still only an idea to us. To prove from fh _(l;e Ab-
obJectlve. reality of the idea is reverting to the ontolo i 11ea the
mtlen:: WhmtlhKant denounced; and to regard this idea asg;':zzll;raglg'
solute, so that its negation has no S ‘ -
trad?ct his dialectical principle. No n}:;’;‘?g,ealscizrb?eg; 1 to con-
reality or free from contradiction, when it is uni 2 equate to
brace all reality. ' versalised to em-

This is what. the Madhyamika Buddhists showed wh al
ma.\de use of .the dialectic. The madhyamikas were most th ° }Slo
going in their use of the dialectic. Every concept, eve " vorld.
view arfd every construction of thought was shown 1’:0 imjyl oy
contradiction. They constructed what is called catusz i Pl
tfour-folld division,—it is, it is not, it both is and is not "to.tz,' ;he
i;l nor is not. .EVEI'Y assertion can be put in one of’t;l esl’;elzosi
b visions, and it can thep be shown that it contradicts itself. If
itisa ‘po_sm.ve assertion, we can show ‘that it implies its o
.’hor‘x.. H it is a negative assertion, we ‘can show that it }anrilega-
positive agsertion. Nothing, again, can be really both; amlim £h:: i:
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neither is nothing at all. In this way, they rejected all construe-
reality and all world-views, When

tions of thought imposed upon .. .
this negative process is completed and thought is silenced, this
very thought is transformed into what may be called the intellec-

tual intuition of reality. This intuition is not of reality, but one
with reality, and so reality itself. We realize the ideal of not-two

or advaya.

Kant’s dialectic closed the theoretical enquiry into metaphysi-
cal questions, but paved the way for faith in metaphysical entities
on the basis of practical reason. 1t had therefore only a negative
value. It dispelled illusions of metaphysical knowledge, but did
not lead on to any positive knowledge. It was a negative dialectic

only.
Hegel’s dialectic was positive. Negation was employed as a

‘method to get at the rational knowledge of ultmate truth. The

dialectic was integrally related to this truth, and led on to it by
an inner necessity. The dialectic thus became the means of true

‘knowledge. A’L\

Bradley’s dialectic was once again negative. It merely cri-
ticised and showed up self-contradictions. For actual knowledge
a positive rational construction of Absolute Truth was necessary.
Thus both Hegel and Bradley exceeded the critical function of
the dialectic, and did not turn their dialectic against their own

speculative systems. To this extent, their dialectic was deficient,
‘and they were both dogmatic in their use of the rational method.

The madhyamika was different in his approach from all these
thinkers. For the madhyamika the dialectic was everything. It
was universal in its scope. At the same time, it was not only ne-
gative, but also positive, in significance. In its negative aspect, it
criticised all mere constructions of thought and all speculative
systems based on supposed reason. It spared no system. It gave
no room to dogmatism anywhere. It was through and through
critical. But it did not stop with a negative attitude.  That
too was an intellectual attitude to things which needed to be cri-
ticised. The maturation of criticism thus transformed itself .into
positive knowledge. The dialectic became the only way to {he
truth. It had a negative as well as a positive function.

all thought-constructions -can ‘trans-
ghtenment is however a difficult
rmise is that the complete ne-

Tow a negative attitude to
form itself into a positive enli
question to answer. Al] we can su
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gation of all attitudes, both positive and negative, on the part of
thought, and therefore the abolition of thought in its discursive
or relational aspect, is followed by a subtle spiritual culture or
discipline called yoga, whereby thought is integrated to a reality
which is above and beyond thought and becomes thereby informed
and enlightened by that reality. Thought has here ceased to
mediate, to relate and to use concepts or categories. Since it is
directly informed by reality, it has in that sense become intuitive.
Only this intuition on the part of thought is not brought about
through conscious thinking or through any recognised method of
knowledge, but through unconscious suggestion as in all spiritual
disciplines. It is accordingly not knowledge in the proper sense
of the term, but more akin to an achievement of a state of being
through the will or what is called samddhi in yogic literature.
Thus the dialectic is crowned by a non-dialectical activity on the
part of the will. Mere dialectic cannot achieve a positive result,
unless thought turns dogmatic and so hostile to the dialectical
spirit.

We now come to a new form of the dialectic. Vedanta is not
often understood to be dialectical; or if it is dialectical, it is so
with regard to other systems, not with regard to itself, —for it has
a system of its own. Now our contention is that Vedanta is dialec-
tical in the sense that it criticises all speculative systems and all
positive philosophical constructions arrived at through reason. In
this it is at one with the madhyamika. But it differs from the latter
in an important respect. While both share equally the distrust
in speculative reason, the madhyamika provides no theoretic way
to the truth, but only a way that is practical or the way of the will.
The theoretic activity of the madhyamika ends with universal
criticism. After that thought has no further guidance, no sym-
bolism which it can use to find its way to truth. It is perforce
obliged to follow the practical discipline of the will and just stop
thinking. It is not so with Vedanta. When all speculative systems
fail us, truth must not fail us; and truth is a matter of the theo-
retic consciousness. What then is the theoretic alternative to
speculative thought? Vedanta says, as against the madhyamika,
that if speculative thinking cannot lead to the truth, nor can any
dialectical thinking or mere criticism. Knowledge is only possible
through some method of knowledge or pramdna, which can remove
ignorance. You may criticise these methods, but you must first
accept them. It is only when they are found through internal
‘evidence to be incompetent, you can reject them. But if you reject
some of these methods, there must be some other method of
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" knowledge which is true and reliable. If there is no such method,

true knowledge itself is not possible. The dialectic is no method
of knowledge. It is a negative instrument for exposing error. It
cannot itself lead to the truth.

Vedanta accepts the word or $riiti as the only reliable pramdna
in matters of the super-sensible.' If. this is not acceptable, there
must be some other positive way of knowing the higher truth.
Reason in any known form of its activity is no such way. But if
that is so, the authority of $riiti must be accepted as a means to
knowledge. In the sphere of action, its authority is necessarily
dogmatic. It may therefore be accepted or even rejected. It
depends very much upon the sweet will of the individual and the
quality of his faith in the scripture. This however cannot be said
where &riiti is adopted as a means to knowledge. Here the ac-
ceptance of $riti as the way is provisional ‘only. It must be justi-
fied in real knowledge which cannot be disputed on its own ac-
count and can be shown to be self-evidently true. Thus no trace
of dogmatism is left in our acceptance of $riiti. This way of know-
ledge has accordingly to be tried before it is critised. Does it lead
to the truth-consciousness or not? Only when it fails can we re-
ject it. We do the same with regard to other methods of know-
ledge.

It might now be asked, does Vedanta have a system which is
proof against criticism? Now we must remember that Vedanta is
not primarily a system of philosophy, but a way of knowledge. The
truth which it seeks to know is beyond thought and speech. There
is therefore no formulation of it which is literally true to it. It is
literally inexpressible. When therefore we seek to express this
truth in language, the expression cannot be literally justified. It
is a fundamental thesis of Vedanta that what can be meant is
some kind of object and necessarily finite in character. Truth is
not finite. It is therefore beyond all meaning. It is what eannot
be meant or meant only as unmeant. But, if that is the nature of
ultimate truth, it is an ideal of truth which is yet to be known.
What we at present know is opposed to it in nature. This necessi-
tates a conceptual scheme which symbolises the truth without
literally meaning it, and which also intelligibly relates it to the
known facts .of our present experience. The so-called Vedantic
system of philosophy is thus only a means to an end. It is not the
end itself. It is not literally true. If taken literally and in a purely
logical way, which is the way appropriate only to thought-con-
tenfs and literal meanings, it is open to grave objections. The



84 THE PHILOSOPHICAL QUARTERLY

dialectic can be turned against it. This is what the Madhyamikas
have done. It thus shares the fate of all systems adumbrated by
reason in its search for objective truth. But this is the wrong way
to take the philosophy of Vedanta. It is not a system which
claims to be literally and objectively true. It is only a symbolism
for a higher truth which cannot be literally expressed, but which
yet must be expressed for the sake of communication. If Brahman
is the only reality, how are we to know it and communicate this
knowledge to others? Again, if Brahman is the only reality, how
is it related to the apparent world? These and other similar
questions can only be resolved at the level of thought. The Vedan-
tic system seeks to answer them appropriately at that level. The
truth of the system however hangs upon the nature of reality itself,
which is self-revealing, and not reached through any reasoning.
It is symbolically pointed out to us by the word of revelation, which
is the only pramana or method of knowledge here,

In Vedanta, we do not proceed through the dialectic to the
truth. The dialectic is purely negative. It is not a method of
knowledge. Where it is so conceived, it either contradicts itself and
turns dogmatic, or it requires a non-dialectical or conative activity
to supervene upon the negative dialectic. The Vedantic way is
just the reverse,~not through the dialectic to the truth, but
through the truth to the dialectic. = Once the truth is known
through other means which are appropriate to it, we can put the
dialectic to use against all systems of philosophy which claim to
be rational and true. No system can withstand criticism. The
dialectic thus rounds off and confirms a truth otherwise achieved.

Every system may be said to have its own logic; and that logic
is quite sufficient for its own purposes. Different systems have
different logics. But all these logics can be repudiated either
through internal contradictions to which ‘they lead or through
wrong suppositions. The very fact that one logic is countered by
another shows that many logics are equally possible, and that no
log:c is the logic which gives us the truth. Each may be strong in
its own way, if we grant its presuppositions and its procedures;
but we need not grant these, and then the logic ceases to be an
instrument of truth. The only alternative to this arbitrariness of
logic is to go beyond all logic and to apprehend a truth which is
a-logical. Once this is done, a logic can be devised in conformity
with this truth and deriving its strength from the latter; and al-
though it will not prove the truth, it can certainly challenge all
objections against it and refute them. The Vedantic logic has this
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limited scope. It is negative in character. It can meet all counter
arguments. Its own position is impregnable only in the sense that
it has the support of a truth which is a-logical, and known in-
tuitively or directly with the aid of the word of revelation. This
intuition being given, no logic can avail against it, while a logic
in conformity with it can meet all possible objections.

Vedinta occupies this impregnable position. Its truth, being
known directly and intuitively, has the character of absolute cer-
tainty. Its dialectic can then be used with devastating effect against
any system which is a mere thought-construction or a theory based
upon imaginat'on. Intuition is one thing and imagination another.
Any system different from Vedanta must prove its bona-fides in
the truth-consciousness. Can there be many systems which have
this character? That is the challenge of Vedanta. However that
be, Vedanta is a system which is not a system. It does not stand
by a rigid system. It stands only by the truth which cannot be
literally expressed, but only symbolised by a system. If one form
of system is not acceptable, another may be substituted for it—
g0 long as it symbolises the truth and i3 a convenient form of
argument against certain opponents. The system can be adjusted,
but not the truth. The system is not sacrosanct—but truth is.
How ,.we get at the Absolute Truth is the question of Vedanta. It
finds it in certain statements of $riiti when they are rightly inter-
preted. The dialectical consciousness may be universal—but truth-
consciousness is greater than it and supersedes it. Only the truth-
consciousness can wield the dialectic effectively, purposively and
constructively. Short of this consciousness, the dialectic is bound
to be barren.



The Principle of Verification
By

Pror. A. Jua
 Patna University, Patng

Though much has been written both for and against the prin-
ciple of verification, since it came to be propounded by the logical
positivists, it will not be out of place here to discuss a few salient
features of this principle and their implications in view of its
prestige and wide influence in the world of Philosophy. ,

Let us now begin with the formulation of this principle, “The
principle of verification is supposed to furnish a criterion by which
it can be determined whether or not a sentence is literally mean-
ingful.”! A statement, according to this school, “is literally mean-
ingful if it is either amalytic or empirically verifiable.” The ques-
tion now naturally arises as to what the term “verifiable” means.
Ayer has, to start with, made a distinction between a ‘strong’ and
a ‘weak’ sense of the term “verifiable”. “A proposition is said to
be verifiable in the strong sense of the term, if and only if its truth
could be conclusively established in experience; but that it is
. verifiable, in the weak sense, if it is possible for experience to
render it probable.” At a later stage he comes to realise that no
empirical proposition can be conclusively verified in experience
and so he comes to adopt only the weak sense of the term for his
principle of verification. This shift from the strong sense of the
term to the weak sense as the only sense of the term reminds one
of the inherent contradiction of the empirical position which re-
duces all knowledge to the status of bare probabilities and possi-
bilities.

Ayer goes to the extent of saying “that the truth of any such
proposition was never conclusively established and that it never
could be; for however strong the evidence in its favour, there
would never be a point at which it was impossible for further ex<

1. Ayer—Language, Truth and Logic, p. 5.
2, Ibid, p. 9.
3. Ibid, p. 0.
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perience to go against it.”* So according to this criterion a state-
ment is verifiable and therefore meaningful, ‘if some possible sense
experience would be relevant to the determination of its truth or
falsehood.” Ayer seems to be very much conscious of the weak-
ness of his own position and he makes himself very vulnerable.
He speaks of “some possible sense experience.”” Such a possible
sense-experience is definitely meant to be an experience in space
and time. The span of space and time being limitless (I avoid the
use of the word ‘infinite’), such a “possible sense-experience” may
never actualise, and the statement may never be verified even in
the weak sense of the term and as such may never become mean-
ingful. Moreover, if the verifiability and so the meaningful-
ness of a statement depend on some possible sense-experience re-
levant to its truth or falsehood, the criterion fails as the criterion
of distinction between meaningful and meaningless statements.
How can any one dare declare a statement to be nonsensical or
meaningless unless he claims to be one who has the experience of
the entire range of all possible sense-experience? Is it possible
then, for a human being to accept some statement as meaningful
and some as meaningless on the basis of this criterion? How can
any statement be declared as meaningless, because some possible
sense-experience which has not become actual may be relevant to
the determination of its truth or falsehood?

Moreover, this criterion is not free from the subjectivism
which is inherent in empiricism. Space-time being a continuous
series, and sense-experiences being inter-connected with one
another, how can one cut out a segment and declare it to be, rele-
vant? To whom and to which situation is it relevant? The ques-
tion of relevance will arise only if psychological elements such as
personal purpose and motives are introduced. In that case the
statement becomes entirely personal and as such subjective. The
same statement may be meaningful for one and entirely meaning-
“less for another. It may, however, have the same meaning, “if
and when a situation arouses practically the same interests in a
number of men.” In that case the linguistic analysis of a state-
ment defeats its own purpose, and we are left without any objec-
tive criterion to determine its meaningfulness or meaninglessness.
The subjectivism of this position becomes still more marked when
one analyses the term “sense-experience”. Sense-experience s

4. Ibid, p. 11
5. Schiller~Logic for use, p. 249.
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always the sense-experience of some-one endowed dthl:hsens:a:-.
Any experience gained through the sepses.comes 1;11 ler b eca d
gory of sense-experience, and as such illusions, hal ucina ions a,:le
such other experiences are all sense-experiences. i somi a;:sosz:) e
sense-experience is the only determunant of the @m or e 0od
of a meaningful statement, all. actual and possxbl; sensti-eexp -
ences (both illusory and non-illusory) come tc;l ;ved beczanx;s
status, and the d.stinction between t}ruth apd falsehoo L es
meaningless within the realm ‘of one’s pgssxble and ac:illl fsens’
experience. One becomes a prxsongr within thg four walls o one:
own sense-experiences. These bemg some of the unphctanon's o
the positivistic criterion, can any cpterlon be more 'Sub]ef‘:tAVIStlc
and solipsisic? A fresh formulation of the .Prmcple, that a
statement is verifiable, and consequently m'eafungtul', if §ome ob-
servation-statement can be deduced from xt. in conjunction with
certain other premises, without being 'dedu.cxble from those other
premises alone,”® does not alter the situation.

The more Ayer modifies his positiog the more co.nfusing he
becomes. Every attempt to reach precision ar.xd exactxtgde leads
him to a blind alley. He himself comes to realfg that this forx?u.
lation of the principle makes it so liberal that “it allows meaning

to any statement whatsoever.”?

Turning again to the point of subjectivisn} in J"syer, it is so
thorough-going that he seems to be an exclusive prisoner of fhe
present moments of his sense-experience. W.hen .the question
arises as to the application of the principle of verification to a state-
ment referring to the past or to the future, he seems to fumble.
Speaking rggarding the propositions about the I?ast hg seems to
suggest “that they can somehow be f,ranslated into propositions
about present or future experiences 3 '.I’he use of t}.le word
“somehow” makes it quite clear that he is unable to give us a
criterion by means of which propositions about the l.)aSt can be
judged to be meaningful. He becomes very apolf)getzc when he
says that “if one is justified in saying that events which are rem.oved
in space are observable, in principle, the same may be said of
events which are situated in the past.”® So the application of the

6. Ayer—Language, Truth and Logic, p. 11
7. Ibid., p. 11
8. Ibid, p. 19.
9. Ibid, p. 19
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principle to the past is dependent on such an “if”, the fulfilment
of which is itself doubtful.

The source of this difficulty lies in the whole of the empirical
position. It appears that Ayer also takes sense-experiences to he
completely discrete and atomic, and as such it becomes difficult
for him to weave the past, present and future into one continuous
series. He should have looked for the solution in a direction other
than that of empiricism; but the bogey of idealism prevents him
from doing so. Bradley gives an answer to this difficulty when
he says, “The ideal world of spaces beyond the sensible space, and
of times not present but past and future, fastens itself on to the
actual world by fastening itself to the quality of the immediate
this. In a single word continuity of the content is taken to show
identity of element”,10

“The here and now in which the real appears, are not con-
fined within simply discrete and resting moments. They are any
portion of that continuous content with which we come into direct
relation.,”! Had the empiricists, including Ayer, taken the past
to be an ideal construction connected with the present on the basis
of the identity of quality and content, the difficulty with regard
to the propositions about the past would not have arisen. Bradley
very correctly points out that “it is wholly unjustifiable to take
up a complex, to do any work we please upon it by analysis and
then simply predicate as an adjective of the given these results
of our abstraction”.32 He further says that “the whole that is given
us is a continuous mass of perception and feeling; and to say of
this whole, that any one element would be what it is there, when
apart from the rest, is a very grave assertion.”'3 It is pnfortunate
that Ayer in his enthusiasm for the principle of verification and
in his abhorrence of Idealism does not realise the gravity. That
is why his principle of verification is caught in a chain of “ifs”
as a result of which not a single statement can be declared either
as meaningful or as meaningless,

A similar conclusion is forced on us when we take into con-
sideration Ayer’s account concerning the experiences of others.
Explaining his position with regard to this problem he says that

10. Bradley—Prineiples of Logic, p, 72,
11. Bradley—Principles of Logie, p. 586.
12. Ibid, p. 95,

13’ M': P- 95.

festations are the only materials on the
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14. Ayer—Language, Truth and Logic, p. 130,
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1. Introduction

The Bhagavadgita is decidedly one of the greatest of the
world’s scriptures. For over two millennia it has been the most
precious gem in the literary and philosophical masterpieces of the
Hindu people. It has been commented upon, studied, recited and
revered by generations after generations, and it still commands a
tremendous following. It epitomizes in a short compass the spiri-
tual achievements and experiences of the ancient seers, and its
conciseness as well as its majestic style have endeared it to the
Hindus for centuries. Mystics and sages as well as dialecticians
and scholastics have found it a very helpful instrument in their
respective pursuits. Since the introduction of Sanskrit studies in
Europe this book has won adherents in diverse camps. Idealists,
romanticists, theists, Christians and others find words of great
meaning in it. William Von Humboldt wrote in a letter to Frede-
rick Von Gentz (1827): “It is propably the most profound and
most sublime work the world can show”. August Schlegel pre-
pared a critical edition of the text with a Latin translation. Un.
questionably, the Bhagavadgita is a great book and the very fact
that it has had such a glorious career of surpassing influence over
thinkers and masses is a great testimony to the vitality of its mes-
sage. The Gita, or the divine song as it is called in English, is a
unique book in the world in the sense that it combines profundity
with a great popular appeal. The dramatic scene of the famous
Mahabharata War and the emotional fervour and reverence with
which the Hindu mind looks upon Krishna have combined to give
this book greater power for influencing the cultural evolution of
India. The Gita is synthetic and integral in its approach. It is
not sectarian. It does not criticize or condemn, but it reconciles
and harmonizes. It does not have the narrow outlook of the fana-
tical prophet bent upon denouncing whatever appears antagonistic

P. 3
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and antithetical, but it wants to provide the foundation of a large
reconciling and synthetic vision and experience. It aims to awaken
moral and spiritual consciousness in the minds of men. Even in
the modern age of scientific, sceptical and critical intellectualism
it has continued to attract persons of diverse cultural and social
background. Its intellectual appeal and success make it neces-
sary that its message and teach.ngs should be critically examined
and analysed. In the Western countries we find that Plato and
Aristotle are being constantly studied, interpreted and commented
-upon. In India the intellectual influence of the Gita has been com-
parable to that of Plato in Europe. Besides, the Gita is also a
great religious scripture which Plato’s dialogues have never been.

Hence one does not have to apologize for a new sociological study
of this powerful book.

Hitherto the Gita has been discussed as a mystical and meta-
physical book. I will try to stress its nature as a philosophy of
history. Although the theme of philgsophy of history is a new
development and has been mainly emphasised in the European con-
tinent, still in the older scriptures and classics we can find ideas
and notions which bear on the theme of historical causation. In
this sense we can say that in books VIII and IX of the Republic
and Book V of Aristotle’s Polities we have a philosophy of history,
History has been, in this broad sense, always the subject of reflec-
tion - and philosophical speculation. Sensitive and ecritical souls,.
who cannot take things as they are, want to probe into the rationale
of things, and they make reflections upon the philosophy of history.
In_the Ramayana and the Mahabharata we find attempts to find
some meaning behind events, and in one sense we can say that in,
the_Uttarakanda: of the Ramayana and in the Santi Parva of the
Mahabharata we have such historical reflections. The basic and
fundamental problem of the philosophy of history is social causa-
tion, In the ancient classics and scriptures we find an integral
approach in the sense that human history is linked up with cosmic
history. For us at the present day, strict naturalistic causal inves-
tigation of specific social problems has a great appeal. We are
living in an era of empiricism and formal and inductive methodo-
logy. But the grasp of the ancients was more intuitional and more
universal. To them the individual was part of the cosmos. The
explanations of social and political events also required the media-
tion of imponderable spiritual forces. To take an example—the
law of Karma provides an illustration for the explanation of the
details of the happenings in a man’s life. Unless we take into

PHILOSOPHY OF HISTORY IN THE BHAGAVADGITA 95

account this cosmic orientation we may fail to understand the ph%-
losophy of history in the Bhagavadgita. If we want tc? find .reph-
cas of Buckle, Hegel, Marx and Spengler we shall ?oe dlsap.pomfed,
but if we want to know the fundamental conception of historical
motivation we certainly can find something relevapt to our pur-
pose. Since the Gita offers a spiritual interpreta.tlon of hxs’fory,
it is necessary to have in mind its basic metaphysical conceptions,

9. Metaphysical Foundations of the Gita’s Philosophy of History.

According to the Gita the conception of a pri'n.lordial spir.itual
being is central. This spiritual being is to be 11:1tu1t1vely perceived,
felt and realized. This supracosmic agency is called Brahm'an,
and since the Rigveda it has been the dominant tfategory of Indian
philosophy. In the principal Upanishads there is greaft stress on
the attributeless and- indeterminate character .Of this supernal
being, although in some of the Upanishads thfere is to be fOUl:ld the
tendency to conceive of the absolute as being th.e perfection 9f
all noble attributes. The Gita accepts the concegot.lon of the .attrf-
buteless spiritual being, but for purposes of rehg.xous devotion it
conceives of that as a personal lord. In i?s conception of the.Puru-
shottama it posits a being even higher in status than the imper-
sonal absolute. The Purushottama is beyond the Aks.ht.zra Pury-
sha. The Indian mind takes peculiar delig.ht in c?nce1v1ng of the
simultaneous presence of antagonistic attributes in the supreme
being. By regarding the supreme as both near at}d far, m_otlon-
less and active, internal and external, it wants to mc.llcate the inade-
quacy of logical categories to comprehend a being beyond th.e
bounds of logic. By a queer logic, although the P'urushottafna is
the supreme being, still he is supposed to be. er.nbodu?d as Krishna,
the divine incarnation. The Gita is emphatic in stating that there
is both a manifested and an unmanifested aspect of the absolute,
but it is difficult to understand how the supreme Purushottanr{a
who is beyond even the supracosmic impersonality of .the Vedantic
Absolute can be embodied in a human form. It is possible to accept

~ the presence of divine consciousness in men; it is also pessible to

accept that some human beings can have their life raised to great
exalted heights, but to conceive that Krishna represents the full-
ness and the plenitude of supracosmic transcendence is a littlfa puz-
zling. But this conception of Purushottama, although dl.ﬁ'.icult
from the logical standpoint even for those who accept a spm.tua,xl
view of the world, is significant for the exposition of t}fe Gita’s
philosophy of history. The notion of the human embodiment of
the divine being invests history with a fundamental worth and
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significance. Human life, the political world and the cosmos are
not figments of imagination or temporary and transient illusions,
but are expressions of the supreme spirit. The universe receives
its meaning from being a spiritual laboratory for divine experi-
mentations. The conception of the embodiment of the divine
Purushottama stresses the notion of divine humanity. The Avatara
is the meeting point of the human and the divine. He combines
the transcendental unmanifested potentiality and the cosmic con-
crete actuality. Hence the conception of the Purushottama is
supremely important from the standpoint of a spiritual philosophy
of history.

The supreme being works through his lower and the higher
Prakriti. In the Vedas, we find the conception of a cosmic creative
power that is responsible for the being of the mutable universe,
The conception of Prakriti provides the spiritual dialectic according
to the Gita. “Earth, water, fire, air, space, mind, understanding
and egoism, this is my nature divided eightfold. But this is a lower
form of my nature, and higher than this which is animate. ..and
by which this universe is upheld. Know that all things have these
(for their source). I am the producer and the destroyer of the
whole universe. There is nothing else...higher than myself; all
this is woven upon me, like numbers of pearls upon a thread” In
the thirteenth chapter of the Gita the Prakriti is called the Kshetra
and the supreme spirit is regarded as inhabiting the various bodies
as the knower of the Kshetra. “The great Brahman (i.e. Prakriti)

is a womb for me, in which I cast the seed. From that,...is the -

birth of all things. Of the bodies...which are born from all
wombs, the (main) womb is the great Brahman, and I (am) the
father, the giver of the seed.” This conception of Prakriti as the
creative power of God and acting ultimately under his direction
is a partial synthesis of the notion of Vedantic God and the San-
khya theory of the Prakriti as an unmanifested undifferentiated
potential of cosmic multiplicity and diversification. This concep-
tion of the Prakriti as the divine executive agency adds additional
worth to history and the universal theatre of human activity, be-
cause in its ultimate sources the universe is regarded as being im-
pelled by powerful spiritual forces. The two conceptions of the
Avatara and Prakriti impart a dynamic significance to history,
because the universe is not an illusion but is invested with spiri-
tual significance. In other words, we can say that the notions of
the Avatara and Prakriti bridge the gulf between supracosmic
utter transcendence and impersonality on the one side and mere
mechanism and blind operation on the other. Thus the universe
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comes to have an organic spiritual connection, and thereby it re-
ceives a meaning. From the supreme being, through the Avatara
and spiritual Prakriti, to the pulsation of the f.orce‘s and ev.ents of
the physical world, there is a supreme conne.c‘ung 'lmk. Il:l its cos-
mological explanations the Gita stresses this notion of intercon-
nectedness. “Those who know a day of Brahman to end after one
thousand ages, and the night to terminate after one thousand ages,
are the persons who know day and night. On the at!vent of day,
all perceptible things are produced from the unperceived; and on
the advent of night they dissolve in that same (principle) called
the unperceived. This same assemblage of entities, being proc.luced
again and again, dissolves on the advent of night and . . . issues
forth on the advent of day without a will of its own. But there is
another entity, unperceived and eternal, and distinet from this un-
perceived (principle), which is not destroyed when all entities are
destroyed. It is called the unperceived, the indestructible; they
call it the highest goal.” Hence according to the Gita there is the
supreme transcendent unmanifest Rgali'ry, and there is the un-
manifested nature contain'ng thé potentials of manifestation. But
this latter is not an independent power as in the Sax:xkhya phi.lo-
sophy. It is a power of the same supreme spirit. It is x.aot an in-
dependent real, but a dependent power for supreme ac!uon in the
universe. The very conception of a spiritually operative agency
provides a powerful spiritual orientation to history and the cosmos.
It is Prakriti which holds and provides the foundation for :the an-
tagonisms, contradictions and al'enations of men, and which ir.n-
parts the opportunities for their develooment and growth by its
immanent vital power. Hence it is clear that the Gita not only dis-
cusses mysticism and transcendental metaphysics, but it provides
a meaning to material and vital action by positi}ng a spiri.tual onto-
logy. It is true that the conception of the spirit, according to the
Gita, is not something logical, conceptual, scientific or sociological.
It is grounded upon faith; but it is not mere irrational naive faith.
The Gita believes that it is a faith which can be grounded upon
inward spiritual realisation produced either by a'ctior} done in a
spirit of dedication, or by spiritual gnosis, or by devotion.

3.. Philosophy of History in the Bhagavadgita

The general normal mentality of man is to accept things as
fhey are or appear to be. It is only when there has occurred some
great shock or unexpected change for the worse in human or na-
tional history that men begin to reflect upon their destiny. Arjuna
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at the time of the beginning of the Mahabharata war is stricken
with great sorrow and dejection at the prospect of a fratricidal
holocaust. In the ghastly prospect of the civil war he sees the
doom of all traditional values and social conventions. He is filled
with intense inward agony and anguish of the soul at the thought
that there is ahead of him the grim prospect of total social collapse.
His recoil is not based upon the spiritual rejection of the transient
world, but is the despair of a man of action who is unable to bear
the prospects of the grim social and political disaster. This tragic
historical context provides the scene and setting for some of the
deepest reflections on the destiny of man and society. Arjuna’s
problem is not the quest of mystical absorption or supramental
transformation. He is concerned with social cohesion—a legiti-
mate desire of a fighter and political leader.

It is also clear that what was at stake in the battle was power
and sovereignty. The parties were not contesting for. the splen-
dours of the spirit but for political triumph and social authority.
Hence what was to be decided by the outcome of the war was a
political issue, and hence the occasion reminds us of the fight be-
tween the Greeks and the Persians, or of Athens and Sparta at
the time of the Peloponnesian war. This political scene serves to
give a poignant meaning to the philosophy of history of the Bhaga-
vadgita.

a. Avatare

One of the dominant conceptions of the Gita’s philosophy of
history is the Avatara theory. Although not easy of credence,
this theory has to be understood for getting an insight into what
the Gita has to contribute to the understanding of history. Al-
though the supreme spirit is transcendent from the ultimate stand-
point, still for the purpose of the establishment of cosmic right-
eousness, the spirit descends into humanity. The Avatara is the
descent of the divine consciousness into the terrestrial manifes-
tation. Whenever some great principle has to be established and
stabilised in the universal evolutionary progression, there is a des-
cent of divine consciousness. But the Gita stresses not this great
cosmic purpose of the Avatara, but its social and political purpose.
Krishnia says that although in his supreme essence the absolute
spirit 1s unborn and imperishable, nonetheless it becomes embo-
d'ed in order to fulfil a purpose. Whenever there is an ascendancy
of the unrighteous and unregenerate forces, then the supporters of
this crude and evil way of life have to be uprooted, This is the
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negative purpose of the Avatara. But it has also a positive pur-
pose. Whenever there is a decline of the righteous and noble forces,
then God incarnates himself for upholding the cause of truth and
goodness. The conception that in various ages God incarnates
himself for the purpose of maintaining the way of truth and good-
ness provides a profound optimism. ‘The philosophy of history as
enunciated in the Gita is thus a gospel of hope and vitality, It
does not teach the mere existence of crisis or decline at certain
periods in history, but it asserts that in and through periods of
decadence, nihilism, gloom and desperation, the final and eventual
triumph of the right and the true is certain. The relation between
the final triumph of justice in the world and the existence of the
spiritual absolute provides a note of vigorous certainty to the seek-
ers of the noble path. The Avatara is the agency who sanctifies the
creed and purpose of a Godward existence. Hence it is evident that
the purpose of the Avatara is also sociological in its nature. Just as
Arjuna’s fears at the time of the great battle were due to the
impending prospects of social disaster, so here also Krishna stresses
that the upholding of the social order is one of the dominant factors
responsible for the human embodiment of the divine. Carlyle
stressed - the role of heroes in history. Hegel pointed out the role
of .the “world-historical individuals.” The conception of the
Avatara and his supreme role in human history implies that the
Gita does not assert the mere dynamism of autonomous objective
forces-in history. It does not uphold the view. that the fight be--
tween the divergent embodiments of diverse forees will propel the
historieal structure by itself. On the other hand it believes that
the Avatara. provides the divine element of synthesis amidst the
fluent antagonisms of oppesed soeial and historieal forces, - Although
the Avatara is a divine being, still this conception is in line with
those philosophies of history which stress the creative and dominant
role of the human leader in historical movements. Hence it is that
the Hindu mind throughout its long career of historical vicissitudes
has always longed for a divine redeemer at the time of crisis. Not*
the dialectical resolution of the tension of opposed forces but the
incorporation of the supreme divine force into the historical body
politic is the only real solution according to the traditional Hindu
belief. The conception of the Avatara is thus responsible for the
chiliastic and futuristic elements in Hindu sociological thinking.

This conception of the Avatara is, according to me, inadequate
fo? the explanation of human history on two grounds. First, it
minimises the role of the social and historical objective forces.
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Modern researches and investigations point out that only he can
become a great man who has the uncommon foresight to decipher
the dominant tendencies of his age and the extraordinary capacity
to make himself the spokesman of the force which, although ap-
parently and temporarily weak, is potentially stronger and is
oriented to the future. If a man fails to take into consideration
the forces of his age he can be an idealist, a visionary, a mystic
philosopher or an unsuccessful revolut.onary. At times he may
become the prophet and seer of a great idea that may become im-
portant at a remote day. But to become a dynamic maker of the
destiny of nations it is essential that one should identify oneself
with the dominant forces of the immediate future. This conception
of leadership is not glorification of the powers that be, but it only
stresses that the creative leader of nations has to become the
spokesman of some great force, otherwise his energies will not
bear fruit. Napoleon and Lenin became makers of history because
they were the executive agents of forces which were powerful.
All the great leaders owe their success to dynamic identification
with historical forces. Although the Avatara is also supposed to
work with the aid of his Prakriti, still in its sociological setting the
notion of Avatara appears to imply the incorporation of an alien
and unrelated force in the historical process. But if we could say
that the terrestrial success of the Avatara is due to his being the
spokesman of the forces of goodness and truth, then this view
may sound more plausible. The belief that the Avatara in his
divine omnipotence can do what he likes by working miracles may
have been acceptable to cruder minds, but for the construction of
a spiritual philosophy of history it is necessary to integrate the
conception of Avatara with the socio-historical structure.

The conception of Avatara is inadequate in another sense alsq
Empirical investigations of history point out that the historical
structure is not the creation of any supernormal agent but of the
collective action of billions of human masses in active and dynamic
inter-action with the forces of nature. History in other words
represents the collective efforts of men to control nature and to
organise a more satisfied society planned on rational lines. For
an insight into history it is necessary to realise that behind the so-
called decisive events there is the cumulative power of human
collective agency operating almost with sure and deterministic
certainty. Hence for the grasp of historical dynamics it is not
only necessary to apotheosize the great event and the great
heroic leader, but to stress simultaneously the multiple action of a
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vast number of human beings in complex interd‘ependence. Th_e
great collective humanity is a mighty galv.anizmg force and is
supremely significant for the historical dynamic. The theory of tllxe
Avatara tends to exalt divine omnipotence ar.u? neglecjcs the role
of human action. If we are to construct a spiritual philosophy of
history which will be comprehensive in its scope, we have to ac;;
knowledge the significance of cumulative human action along wit

the force of the divine spirit. If we stress only. the latter, we may
have a mystical gospel but not a spiritu?I phllosoph.y_ of h}story.
In other words, if human beings have behind them spiritual impul-
sion and themselves are manifestations of the absolute, then a com-
prehensive spiritual philosophy of history must also accept their

creative role.
b. Vibhuti

Another significant element in the Gita’s phil.osophy of history
is the conception of Vibhuti. Vibhuti signifies special power or great
power. Whatever in the world is mighty, powerful, full of splend?ur
and resplendence is a Vibhuti of God. .Although wha}tever exists
in the world owes its ultimate origination to QOd, still 'd.le gre}:;lt
and the illustrious and the mighty may be said 'to mamfestc; e
divine power to a greater degree. Hence, according to Ehe t;a,
Vishnu, the preserving deity, the sun, the moon, the Samaveda,
the God Indra, mind, consciousness, Rudra, K-uvera, fire, the moun-
tain Meru, Brihaspati, Skanda, the sea, Bhrigu, the Syllable pm,
the sacrifice concentrating on repetition of sacred names, the Hima-
layas, the tree Asvattha, Narada, Chitraratha, Kapila, the horse
U;:hchaihsrava, the Airavata elephant, the monarch among me.g,
the fighting weapon Vajra, the divine cow, the god of sex or cup;1 ,
Vasuki, Ananta, Varuna, Aryama, Ya.ma, Prahalada', -Kala, the
lion, the eagle, wind, Rama, the crocodile, Ganges, spiritual met;a-
physics, the art of argumentation, the letter A, thfe Dvanda, . e
protecting deity, death, fame, riches, memory, patle?nce and for-
giveness, Brihatsama, Gayatri, Margashirsha, the spring, the game
of dice, victory, industry, goodness, Vasudeva, Arjuna, .Vyasa',
Usana, constraint, diplomacy, silence and knowledfge. typify the
divine Vibhuti among their relevant speci.es. Hence it is clea;‘;hat
the symbols of power and virtues are diV}ne represerftatlons.“ here
is no end of the divine Vibhuti, but still it can be said that “what-
ever thing (there is) of power, of glory, of splendour, know all
that to be produced from portions of my enex:,gy ceee
pdrting all this by a single portion of m.yfelf. T!'le
and’in all, but there ar.f i,degrees of divine mam/
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philosophy of the Vibhuti is sociologically significant in two ways.
First, it simultaneously tends to exalt power and virtue. Thus it
provides the philosophy of reconciliation. In human life and his-
tory, the element of power indicated by Tejas and Jayae cannot be
negated or minimized. Even the great Mahabharata war itself
was fought under the leadership of mighty stalwarts and leaders
like Krishna, Bhisma, Drona and Arjuna. But according to the
Gita mere Tejas and Jaya are inadequate. What is needed is their
reconciliation with sattva. The Gita never prescribes mere efflo-
rescence of the Rajas. Action, energy, kinesis and dynamism syms=
bolised by Rajas have always to be synthesized with the luminous
and virtuous elements. But although the conception of the Vibhuti
in the thought-system of the Gita provides a synthesis of vitality and
knowledge, still sociologically speaking the element of vitality
gets the more ascendant place. In the philosophical systems of
India and especially in the Yoga system of Patanjali, Vibhuti signi-
fies supernormal powers attained by penances and Yogic austeri-
ties. Hence the selection of a concept primarily signifying power
to indicate the terrestrial manifestation of God indirectly stresses
the theory of power as a goal. Moreover, from the sociological
standpoint, some of the statements in the Vibhuti Yoga chapter of
the Gita are socially damaging. For example, the statement “of
cheats, I am the game of dice” does not have healthy social conno-
tations. Furthermore, the statements, “I am Rama among those
that wield weapons” and “I am the thunderbolt among weapons”
may indirectly prepare the foundations of a politics of military
power. These latter statements, in any way, will justify our inter-
pretation of at least parts of the Bhagavadgita as incorporating a
philosophy of history.

c. The Visvarupa

i

Besides the conceptions of the Avatara and the Vibhuti, the
notion that most serves to illustrate the philosophy of history in
the Bhagavadgita is the Visvarupa. The Visvarupa is considered
by many commentators to be a great theophany. It is regarded as
a mystical deep vision capable of being seen and realized by the
illuminated eye of the seer and the devotee. From our standpoint,
the Visvarupa or the cosmic manifestation in an embodied shape
stresses several conceptions which are important for a philosophy of
history. First, it emphasizes the aspects of gigantic grandeur,
supreme majestic fervour and magnified lustre. It is a fear-in-
viting and terror-striking supreme sight. The Cosmic Being shows
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terrific powers, almost colossal in their dimensions, 'I'his. being
has multiple hands, countless heads, bellies anfi feet al-ad big des-
tructive teeth. On all accounts it is a huge being. This .aspect of
the cosmic being represents static being. But .there is also a
dynamic aspect of the being. According to the Gita, all the grt.eat
heroes and leaders are represented as hurling thexyselves with
terrific fury into the mouth of the great being. Bhisma, Drona,
Karna and all the mighty protagonists on the side of the Pa}ndavas
themselves were rushing into this vast cosx.nic conﬁa‘;‘;ratxon. It
appears like a gigantic destruction. The Gita says: And some
with their heads smashed are seen (to be) stuck in th’e spaces
between the teeth. As the many rapid currents of a river’s waters
run towards the sea alone, so do these heroes of the I.mman' w01_'ld
enter your mouths blazing all around. As butterﬂxes, with in-
creased velocity, enter a blazing fire to their destructl.on, so too do
these people enter your mouths with increased velocity (on%y). 1o
their destruction. Swallowing zll these people, you are licking
them over and over again from all sides, with your blazl.ng mout%ls.
Your fierce splendours, O Vishnu! filling the whole universe WIt.h
(their) effulgence, are heating it.” Thus we see that the cosmic
form has both the static and the dynamic aspects. It not .or'xly
provides the abode and habitation for the great gods and the divine
beings and celestial figures, but there is also a ceaseless commo-
tion whereby all the mighty hurl themselves into the mouth ?f
this being. In other words, cosmic death, which. is only a symbolic
way of representing the element of catastz:op}uc change and mu-
tation, is the dark gloomy inevitable destiny of all. Hence the
Gita says that the Godhead is the great force of death and des~
truction.

The Godhead embodied in human form is Kala, the great des-
troyer of the worlds. Kala signifies time, the great creator of
change and catastrophies. It is the fusion 9f the pa§t, prese‘nt and
future in an eternal stupendous dynamic simultaneity. It is eter-
nal duration, but with the potentials of the future already actua-
lized in almost a divine realization. Sri Krishna says that even
without the agency of Arjuna, those mighty heroes. and fighters
were going to die. They in a sense were already kxl'led by God.
Hence Krishna exhorts Arjuna to get up, fight and enjoy thfe com-
forts of a great kingdom. Arjuna is only the agent and the 1n§tru-
ment—Nimitta. The Godhead had already killed Drona, Bhisma
and Jayadratha, Hence there could not be any cause of' alarm.
Further, Krishna promises sure victory to Arjuna. It is clear
from this account that they who try to put a mere mystical or
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supramental interpretation on the verses of the Gita are one-sided.
Almost all interpreters agree that the Visvarupa is the great cli-
matic stage in the entire Gita. The chapter describing the Vis-
varupa is the most inspired and elevated utterance in the entire
poem. It is full of seriousness and profundity. This is the great
occasion to deliver the supreme message. And the message that
is given is that even a great historical and national leader like
Arjuna is only an agent and a means for the realization of the great
cosmic purpose. The historical reality is gigantic, and in spite of
the presence of terrific aspects it is divinely determined in its in-
ward texture. The concept of divine spiritual determinism behind
the apparently horrible, grim and tragic aspects of the world
implies that even the greatest individual is powerless, too powerless.
His greatness lies not in vain and egoistic assertion, but in acting
in conformity with the revealed dictates of the divine spirit for
the furtherance of its great and supreme world-design. The
notion of Kala thus stresses the element of immanent divine teleo-
logy in history operating with inevitable and destructive finality.

4. Social Implications of Spiritual Freedom

The presence of the immanent divine teleology and the insig-
nificance of human egoistic efforts and claims shows the import-
ance of the Karmayoga in the Bhagavadgita. In the days before
the Gita was composed, Karma signified mainly ritualistic actions.
The Gita extends the conception of Karma to comprehend all
typés of action—physical, volitional and mental. When there is
the operation of a divine teleology dictating the operative agency
of the Prakriti, theri thé human ego grasping vainly at the conse-
quences of actions does not have much importance. What is neces-
sary is that the human being should not be attached to the fruits
following from actions. The human being has a right only to
actions, and not to the consequences thereof. The Gita says that
creative agency belongs to the three tonstituent .Gunas of
Prakriti. The human soul in its inward being is silent and in-
active. The realization of the cosmic operativeness of Prakriti
generates an attitude of resignation. - A man becomes non-attached
not only to the consequences, but also to the actions. Behind the
actions he traces not the operation of the partial and limited ego,
but of the Prakriti which also is a power of God. The human
agent therefore refuses to be engrossed in actions. He thinks that
he is only one factor in the consummation of Karma. The situa-
tional environment as well as the means and the instruments chosen
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are not of his creation. He can only to a limited extent make
some changes in the allocation of means and ends. Behind all
actions and reactions there is the supreme inscrutable force of
“Daiva”—the unknown cosmic and supracosmic destiny. I think
that to the extent that the Gita stresses the performance of action
in a spirit of disinterestedness, surrender to God and for the sake
of the benefit of the world, its gospel is' of supreme sociological
significance. The great social, political and religious leaders were
all selfless. Those whose visions are warped by petty passions
consume their energies in fruitless work. Only those people who
consecrate all their energies on great actions calculated to enhance
the good of the world are able to conserve their power and do some
great work. Hence in the Indian philosophical and ethical discip-
line great stress has always been laid on purification, disc.pline,
concentration of energy and on an all-governing faith in the power
of the supreme which will guarantee sure and certain victory to
the virtuous. According to the Gita, the purification of the will,
emotions, affections and sensibilities is necessary. If the passions
are let loose they bring havoc. Hence it is extremely essential
that there should be a rational governance of the unregenerate
elements of man’s life. But unlike Kant, the Gita does not teach
merely rational universalization of moral conduct. Reason alone
cannot provide the universalized categorical imperative. Even
reason can be affected by passions. Hence the only necessary anti-
dote to the influence of sensibilities and affections is the power of
the spirit. The Gita inculcates the supremacy of the spirit. If
spiritual powers are acquired, then the mechanism of nature and
the powers of the sensibilities and passions lose their operative
~igor. If reliance is placed merely on the egoistic freedom of the
awill, there is the danger that the lower nature of man may still
assert itself. Hence freedom is chimerical unless it is grounded
upon the spiritual self. If the powers of the spirit are acquired,
then only can the human soul become genuinely transformed and
transfigured. Then it can become the real actor, not swayed and
dismayed by the actions and affections of the three gunas. Its
intellect then becomes stabilized. The Karmayogin becomes almost
divine, and he transcends the canons and criteria of conventional
mortality. But this transcendence does not amount to a capacity
and freedom to trample upon the good and the noble as ordinarily
conceived. It does not mean a transgression of the Christian litany
of virtues, as was the case with world-historical individuals like
Ceasar, Frederick and Napoleon. It does not mean a Dionysian
transvaluation of values in the sense of the assertion of Antichrist
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and a gigantic will-to-power. But it signifies the utter consumma-
tion of the good. It means ascent to those heights wherefrom it is
not possible to do evil. Going beyond good and evil does not
mean the vulgar liberty to engage in evil. If anybody thus inter-
prets the Gita in a grossly sensualistic and vulgar hedonistic sense
he fails to grasp the immensity and profundity of the Vedantic
teachings. The man of realization of the Gita who has faith in the
creative powers of the spirit is acting not in obedience to conven-
tional criteria, but out of the fullness of the spiritual being, It is
true that some of the sayings and utterances of the Upanishads
and the Gita stress that the man of supreme gnosis is beyond the
reach of evil even if he were to do some actions which may seem
to contradict the canons of ordinary morality. Some of the Indian
ascetic writers also tend to stress this standpoint in order to indi-
cate their superiority to the ethics of the populace. But this type
of attitude can be justified only from =a metaphorical standpoint.
A spiritual metaphysics can never sanction crudeness, vulgarity
and the trampling of the good. Hence when the Gita says that if
a person, who has conquered the ego-sense and whose intellect is
completely unattached, were even to kill the three worlds he would
not be stained, it is not sanctioning Machiavellism. For killing the
three worlds without suffering the contamination of sin, it is im-
perative to become totally unattached. But it is not easy to be-
come unattached and disinterested.

Hence it is clear that in the Gita’s philosophy of history, supre-
macy belongs not to the freedom of the egoistic limited will, but to
the spiritual will which acts in conformity with the will of the
supreme spirit. Therefore the Gita preaches that the human will
in its present shape is insignificant and controlled by the necessi-
tarian march of nature, but if it becomes united with the divine
force then it can enjoy the power, the vitality, the plenitude, the
resplendence, etc., of the divine.

5. The Social Philosophy of the Bhagavadgita: Caturvarnya

A problem, important from the standpoint of a-philosophy of
history, is the connection between spiritual gnosis and the struc-
ture of society. The Gita never advocates complete renunciation
of action. Such renunciation is neither possible nor desirable. The
cosmos is a great sacrifice, designed by the supreme God, and he
is immensely interested in its preservation and in the victory of
truth and goodness. Hence the embodied Godhead himself per-
forms actions for the enhancement of the good of all living beings
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of the world. For the sake of realization, and even after God-re;?li-
zation, the Gita enjoins that people' should perform the duties
pertaining to their station in life. Krlshna'says that the fo.ur-fold
order of society has been created by God in consonance with the
criteria of qualities, action and nature. Towards the en.d. of the
book, there is a list of the various psychological.propensmes an'd
social actions that fall to the share of the Brahmins, the Kshattlzx-
yas, the Vaisyas and the Sudras. If these actions are performed in
a spirit of concentration, dedication and surrendex: then they lc?ad
to the dawn of perfection. Two questions pertaining to the phll'o-
sophy of history are important here. First, the ff)urf.old soqal
order with all its implications of superiority, subordination, social
distance, and the hereditary conferring of status on'pe?ple ap-
pears iniquitous to the modern democratic and equa.htarlan. c'onu
sciousness. It is true that the Gita is not a gospel teaching socialism
and democracy. The attempt to find the germs of mz?dern er.x-
lightened and progressive ideologies in the ancient scriptures is
methodologically defective. Moreover, it suffers from a queer
notion of the acceptance of the superiority of the present men-
tality and its canons of action and behaviour. Why .should t.he
roots of natural right and economic liberty be .traced in the Rig-
veda or the Old Testament or Plato’s Republic?  Those books
tried to solve the social, political and economic problems of a d.lf-
ferent epoch. Our situation is different, and any attempt' to in-
corporate bodily the plans and proposals of the great classics and
scriptures, in the contemporary world, can only lead. to lamentable
disaster. We can only obtain inspiration.from their eternal and
supremely important principles. The Gita also shoulfl be ap-
proached in this light, and we can thus see that some of its funda-
mental insights are still valid today. With regard to the .fourfold
social order, it is only fair to say that the Gita never sar?ctmns the
iniquities associated with the caste system in th.e era of its stagna-
tion and decadence. Compared with the notions of those days
when the book was written, it breathes a liberal spirit to the extent
that it sanctions the possibility of divine realization by al.l, even
by the people of the humblest birth and by people following .tl.ae
meanest occupations, provided they are of a pure and humble sp{rlt.
The main purpose of the Gita is not to teach social conservatism
and reaction, but to inculcate nobility of action and righteousness
of intention. It is utterly incorrect to denounce the Gita as the
theoretical supporter of a degenerated feudal order. It was m?t
composed in the interests of the Brahmin class. There is plausi-
bility in the statement of the Gita that the Brahmins should con-
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centrate on spiritual and intellectual work, the Kshatriyas on
military and political activity, the Vaisyas on activities of pro-
duction, and the Sudras on service. This system has several merits.
It minimises hectic competition in the struggle for life. It pro-
vides a separation between political power of the Kshatriyas and
economic power of the Vaisyas—a principle also stressed by Plato
in his Republic. But it also raises other issues, for example, the
criteria as to the placement of different individuals in the respec-
tive social orders. Plato referred to the conception of transposi-

tion of ranks, but the practical operation of even this principle is -

difficult. We may repudiate the idea as preached in the Gita that
the fourfold social order has been created by God, as a theological
statement not of much cbnsequence, but we are sure that any
future programme of socio-economic organization will have to avoid
the unification and concentration of the sources of power. At a
time when the intellectuals of the world are giving up their tra-
ditions of liberty and independence for the sake of security, it is
deevlv gratifying to find that the Gita in its ideal of the Brahmin
and the Yogi places before us a vconception of intellectual and
moral enhancement which will not yield to worldly power and
wealth. The superiority of the Brahm'n as to the fears and temp-
tations of the world is one of the noblest of ideals, and in this
sense Socrates, Bruno and Galileo, Newton and Kant, were also
Brahmins.

But there is a further problem of ethics and sociology in the
Gita’s philosophy of the fourfold social order. The Gita teaches
the supremacv of Svadharma and Svabhava. It says that one’s own
duties should be always performed, constantly and disinterestedly.
A man should not try to create social confusion by changing the
scheme of his duties. The problem is—do the schemes of duties
of the four varnas exhaust the content of Svabhava? Some in-
terpreters think that the principal purpose of the Gita is not to
teach the efficacy and supremacy of the specific fourfold social
order, but that its main principle is that action should be chosen
with reference to Svabhava. I feel that the Gita is not a text-book
on social organization, but its main concern is to teach a fundamen-
tal philosophy of the cosmos and a broad spiritual conception of
human history. It does not elaborate on the theme of the criteria
of the selection of specific actions and duties. But still it stresses
that in matters of the specification of social action the authorita-
tive scrivtures should be followed. It is possible to construct a
list of duties of different soédial orders, which may vary from the
list provided by the Gita as given in the eighteenth chapter. We
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can also visualize the possibility of the independent operation of
the conception of Svabhava, and thus postulate the conception of
psychological-rational action as different from the limited concep-
tion of social duties prescribed by the Gita or the authoritative
Smritis, But this alternative visualization of the theme of psycho-
logical-rational action is not sanctioned by the text of the Gita.
From a textual study of the eighteenth chapter it follows that the
specification of the duties of the four varnas has been done with
reference to the concept of Svabhava.

Hence from the standpoint of the text it is definite that the
Gita does not visualize any alternative scheme of Svadharma be-
yond the duties of the four Varnas. The latter in its conception is
supremely important. It does not accept any fundamental natural
law, over and against the Varna duties, The latter to it are final
and utterly obligatory.

6. The Gita and Indian Nationalism

Most historians are now agreed that the Gita was written
round about the period from the fifth to the third century B.C.
Ancient Indian tradition would ascribe a more remote beginning
to it. Since the book was written, it has continued to influence
the lives of people and the thought of mystics and intellectuals.
In modern India the Gita has been interpreted as a Bible of Indian
nationalism. The social and political implications of the book have
been stressed by Bankima Chandra, Vivekananda, Lala Lajpat
Rai, Lokamanya Tilak and Mahatma Gandhi. Although in his
writings as a Yogi Sri Aurobindo interprets the Gita as a luminous
spiritual synthesis of Karmayoga, Jfiinayoga and Bhaktiyoga—the
essence, core and supreme teaching of the Bhagavadgita being
the devotional surrender of man into the hands of the divine and
the total conversion of the human agent into the voluntary agent
for the execution of the divine will and action,~still in his career
as a teacher, prophet and leader of Indian nationalism, he inter-
preted the Gita as a gospel of selfless action which sanctions even
violence and battle for a righteous cause. The fact that the Gita
could serve as the solace to thousands of workers in the cause of
the nation and could spur them to the path of selfless action testi-
fies to the inner vitality of this great book. It provided the spiri-
tual strength to thousands in bearing calmly and stoically their
sufferings. Modern Indian nationalism has been nurtured not
only by the teachings of Burke, Mazzini and Mill and the gospels
of the American and French Revolutions, but also to a very great

P2
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extent by the teaching of Niskama Karmayoga as inculcated in the
Gita. To a prostrate and defeated nation the Gita appeared as the
gospel of vitality, strength and power. It helped to increase the capa-
city to endure deep anguish and profound sorrow. It is interesting
to note that some Indian martyrs went to the gallows uttering the
famous Slokas in the second chapter of the Gita which preach the
imperishable character of the human Atman. Thus the Vedantic
metaphysies of the immortality of the Atman was used in modern
India to support the theory and practice of political resistance
against an alien civilization and imperialistic power. The Gita teaches
that without any hesitation one should stick fast to his duties. In
the fight against British imperialism the scales were not equal.
Hence the Gita-teaching alone could goad the Indian people to
heroic efforts and sustain them in the face of misery, starvation
and persecution. The Gita provided solace to Lokamanya Tilak in
his terrible privations. In the Mandalay Jail where he was under-
going incarceration for six years he wrote the monumental com-
mentary on the Gita which is at the same time a critical work on
Hindu ethics. Mahatma Gandhi was a great devotee of the Gita.:
He regarded his constructive programme of the uplift of the Indian
masses as a part of Yajna. He made his life a supreme dedication
to the cause of the emancipation of India. He thought that what
he was doing was only for Lokasamgraha. Gandhi stressed the
notion of service. Although not explicit in the Gita, it is possible
to extend the conceptions of Yajna, Dane and Tapas to include
social altruism and social service. The stress on social service is
not indicative, necessarily, of the influence of Christianity on mod-
ern Indian thought. Buddhist monks were champions of human
love, and according to the edicts of Asoka it is clear that Buddhism
was the first gospel in the world to preach and practise medical
relief not only for human beings but also for animals. The Gita
stresses the good of all human beings. It also teaches compassion
as a cardinal moral attribute. It is certainly true that the con-
ceptions of altruism and active love can be derived from the Gita.
The dominant tendency of the Gita is to teach moral and spiritual
enlightenment and illumination. But we can also stress the con-
ception of active love implicitly contained in the concepts of
Sarvabhutahita and ‘Bhutesu Daya.” Hence we feel that Schweit-
zer is exaggerating the world-and-life-negation trend in the Gita
when he says: “But Hinduism in the Bhagavadgita does not yet
take the actual step of demanding ethical deeds. Love to God is
for it an end in itself. Hinduism does not make love to God find
expression in love to mankind. Because it fails to reach the idea
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of active love, the ethic of the Bhagavadgita is like a smoky fire
from which no flames flare upward. One must ever bear in mind,
that in the Bhagavadgita there is no question of Love.”! Modern
Indian thinkers and leaders have shown in their writings as well
as in their conduct that it is possible to deduce sentiments of human
love and active compassion from the Gita. Furthermore, when the
Gita says that the Brahmin, the Chandala, the elephant and the
dog are to be looked on with the eye of equality by the man of
knowledge, it is preaching not only a sentiment of reverence for
human life but also for the inferior creatures. In modern Indian
thought, these social, political and ethical implications of the Bha-
gavadgita have been greatly emphasized.

T Critique and Conclusion

The fact that in medieval India, Vedantic mystics and teachers
stressed the significance of the teachings of the Gita and the fact
that in modern India the Gita has almost been the Bible of Indian
nationalism are undying testimonies to the vitality of the thought
of this book. The very fact that it has such a persistent appeal
shows that there is something in it which is profoundly moving
and deeply significant. It is only natural that a great scripture
should be interpreted and reinterpreted in different ages. Thus
the supreme spiritual essence, as distinguished from statements
which have only a temporary significance and were relevant only
for the then contemporary humanity and age, becomes stressed
and emphasized. Since the European Renaissance, there has been
a decline of the theocentric approach to things. Science has tend-
ed to substitute for God some impersonal force or man. Auguste
Comte was the prophet of scientific positivism and sociology. He
felt that once common education was established under the direc-.
tion of a spiritual power, the tyranny of the capitalist class could
be definitely minimized. He stressed the growth of a new social
morality as an antidote to modern industrialism. According to
Comte, “Our ultimate state will exhibit a classification of society
more distinet than any we know in all sides of human life. From
High Priest of Humanity, down to the humblest labourer, society
will show the same principle at work distributing ranks: Gene-
rality of view decreasing as independence of life increases.” But
the verdict of time has been that the positivistic conception of .

1. Albert Schweitzer, Indian Thought and lIts Developme/nt (New York
Henry Holt & Co., 1936), p. 193.
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social salvation to be attained by the sociologists who are to be
the high priests of this new society has not borne much fruit. The
great danger of the present time is the debasement of the human
being. Man should not be treated as a mere means, but as the
bearer of moral values and the giver of spiritual law for himself.
The present perversions of democracy, socialism and communism
point out that mere objective rationalization is inadequate. What
we need to-day is a new form of divine humanism. Man has for-
gotten his spiritual nature. The values of the human spirit have
to be redeemed. The Gita says that it is Sraddha (faith) that
constitutes the essence of a man. Hence it is essential that the
values which we cherish should be rooted in our being and per-
sonality. Unless we can discriminate between the good and the
bad we cannot proceed in the right direction. It is the first im-
perative of noble action that we should have a harmonious, inte-
grated and right-promoting system of values. The Gita preaches
a gospel of dynamic vitality, But behind this dynamic vitality
there should be the spiritual fervour provided by Sraddha in a
system of moral and character-building values.

From an empirical and sociological standpoint, however, there
are certain weak elements in the Gita’s philosophy of history. The
Gita preaches the inactivity and the impersonality of the true Self
of man. It teaches both natural and spiritual determination. It
accepts the Sarhkhya conception of the Prakriti as the executive
power, the Purusha being only a luminous witness-self. Since the
Prakriti, however, is in its foundations only the power of the God-
head, this naturalistic determinism is not opposed to the all-per-
vading conception of spiritual determinism. But a rigorous con-
ception of determinism,—~whether the determinism be of nature or
of spiritual forces,—tends to undermine vigorous action on which
the Gita is so insistent. The conception of the impersonality of
the human self or the notion that the human being is only an
instrument in the hands of God is ultimately a gospel which may
enervate the human agent and may degenerate into a cult of
fatalism. In other words, the Gita has not been able to reconcile
the notion of natural and spiritual determinism and the concep-
tion of vigorous action which it inculcates for Arjuna. What is
needed is a more comprehensive framework which will stress not
" merely determinism but also the creative autonomy of collective
efforts in building the mighty edifice of human culture and civili-
zation. I feel that the Gita does not stress the role of the creative
human subject in the historical context. The medieval Indian com-
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mentators have been busy torturing the text to yield the particular
meaning which would exalt their own cult, and they' hav'e ]:feen
unmindful of the historical, political and socif>logica1 lI.np].]:catlonS
and significance of this scripture. Any great sc-rlptt.u'e whlch.ls to be
meant for the people and not only for the inspired mystic .does,
and should, contain sociological and historical teachings and ideas.
The Christian Bible has been interpreted and reinterpreted as a
social philosophy, and there is no reason w}.\y the Bha.gav.a\dgxta
should not be analysed as a philosophy oi_:' history and its inade-
quacies in that field pointed out. The 'Glta tends to exaggerate
the concept of divine determinism. In its que:st for exalting the
great power of God it tends to play loosely ‘w1th the law of.con-
tra-dualism. When it uses such phrases as bf)th fame ar?d igno-
miny proceed from me,’ it prepares th‘e foundz.atlons of fatalism and
for the development of an ethic which is not .mmdful ?f thfe supreme
hnwﬁance of human action for individual life and historical move-
ment. At times, the tone of the Gita becomes too df)gmatxc. It
repeatedly stresses that this teaching shoyld not be imparted to
those who are jealous of or Speak. ill of Krlsl-ma. It says that only
the people deficient in intellect disregard Kr1sha. ‘Eve'n for those
who accept a spiritual interpretation of hlsotrs.r, tl.ns kind of ;llog-
matic doctrine of make-believe sounds rather ]a.rrl.ng. .The .ot er-
wise very serious and earnest tone of the book is impaired in this
way.

Another weakness in the Gita’s philosopl.ly of history is the
absence of a theory of well-worked out }mlversal natural law
which could be binding on all huma.n bemgs_. In other words,.
there is no definite and explicated notion of Sadharan.Dharma as
distinet from the Svadharma of tl.uf four Varnas. It is true t}?at
in its conceptions of the Sthitaprajiia, the Bhakta, the Trtgun'atzta
and the Yogi, there are references .to _profound.mor‘:al conceptions,
but most of the attributes refer to internal punﬁcatlgn and reﬁec-
tive abstraction, and are not directly.relevan.t to social :'md. histo--
rical action. The Gita does not prescribe specifically a cr1fer1on for
the resolution of a conflict if some of these moral c.onceptlons were
to involve a contradiction of the duties of the specific castes. It is
possible that in the case of a Vaishya Bhakta,. the c?emary.is of the
price mechanism may come into conflict with his duties as a
devotee of God. To succeed in business he may ha}ve to accept
one type of professional ethics, but this may conflict with the norms
of spirtual life as expounded in the scripture. What are t.o be 'f}fe
decisive criteria of choice if the Brahmin Bhakta or Sthitaprajiia
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has to choose between the compulsive demands of national
patriotism and the inexorable canon of Ahimsd? But from its
general tone and the environmental and historical context wherein
the teaching of the Gita is placed, it almost seems definite that
in any situation involving a conflict the Gita would sanction the
superior obligatory character of the caste duties. A further diffi-
culty is involved here. If according to the Gita the duties of the
Varnas, regulated according to qualities, action and natural endow-
ments, are of the utmost significance, and if according to this
scheme it is the duty of the Kshatriya to lord it over all (Isvara-
bhava), it is not clear as to why the propensity to seek power is
condemned as suited to those who are of Asuric dispositions and
who are fated for hell.

A similar objection can also be raised about the duties of the
Vaisyas. If according to the eighteenth chapter, devotion to eco-
nomic pursuits is the duty dictated by the svabhava of a Vaisya,
there is no reason to condemn the acquisition of wealth as the
Gita does in the sixteenth chapter. If acquisition of wealth is con-
demnable and is to be regarded as something fitted for the Asuras,
it is tantamount to saying that whosoever is engaged in pecuniary
pursuits is engaging himself in unspiritual work. Hence either
exception has to be made for the wealth-begetting pursuits of the
Vaisyas, or the contradiction involved in the simultaneous presence
of these two statements in the same book has to be resolved by
suppressing one of the statements.

From the sociological and historical standpoint some further
weaknesses may be pointed out. But these criticisms do not negate
the otherwise profound assertions of a spiritual philosophy of
history contained in this book. Just as St. Augustine, Dante, Bos-
* suet and Hegel tried to expand, reinterpret and modify some of the
insights of the Bible concerning a spiritual philosophy of history,
so also it is possible to construct a comprehensive philosophy of
history on the basis of the great and profound lessons of this noble
and sublime work2 The construction of such a spiritual philo-
sophy of history is one of the several ways in which the vitality
of its message may be brought to the surface and made to influ-
ence social and political decisions and so the destinies of nations.

5, V. P. Varma, Introduction to a New Philosophy of History, The Vis-
vabharati Quarterly, Fall 1956. - .

Sextus Empiricus and Indian Logic’
By
AraM M. FRENKIAN
A

philosophical and cultural relations between
cannot be treated wholesale, as Ritter,
done in the past. The complexity of the
wo worlds, with their numerous sections,
must be studied in detail, treating of definite points and reduced
departments, before we pass on to larger syntl.leses. .Such a syn;
thesis, if not supported by rich factual material, is in danger o

being baseless and erroneous. o
In this present study, our purpose is to ma?ke a contnbutlo.n
to the problem of the relations between th? Orient and‘ the Of:c;i
dent. We take as object of our investigation three philosophic
topics to be found in the works of. a Greek author .of thz? 2nd }f-er;i
tury A.D., named Sextus Empiricus. Two (.)f his p]:'n%ogo'p ic
works have come down to Us, with no p_retensmn to orlgmahty. oaI;
his part, but which constitute compe.ndla of the G.reek sceptic
school of philosophy. The same philosophical topics are to be

found in the Indian philosophy and logic. .

The problem of
Greece and the Orient
Zeller and Burnet have
relations between the t

Here is the first example:
1. The image of a coiled rope taken for a snake

Dealing with the method of Carneades of ascertaining the verity
of a fact, Sextus Empiricus establishes three sorts of representa-
’

tions which produce in us the conviction that a fact is true.

1. The representation which is worth being trusted (mbavy

gavrasia).

1. ‘This article, in its first part, is the résumé of a more extensiv:e stu_dy
written in Rumanian and presented to the scientific session of the ‘University
of Bucharest, in June 1955. The second part represents a furfher fievelop—
ment of our researches, with n}i{v imgortant results on the ancient influence

i ought on Greek philosophy.
of Irlld:eaxr;rtehss rgny thanks to my collegue Mrs. A, Cartianu, who read and
amended this English text, For the imperfections of language, I alone am

responsible.
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2. The unshakable representation (Gnegplonaoros gavraoia),
and 3. The representation put to the test in all its aspects
(neguwdevudvy gavraia).2 For the illustration of this last method,
Sextus gives the example of a coiled rope in a dark room, taken
for a snake by him who enters the chamber3

As far as we know, the example of the rope taken for a snake
is to be found in this sense in Greek literature only in the books of
Sextus,* with a single exception known to us, and which we are
going to discuss in the second part of this study. On the contrary
in Indian philosophy, this image is to be found in innumerable
cases, to illustrate various philosophical conceptions, and it is typi-
cal in its intention of pointing out a special kind of relation between
two things, in which the one determines the other. In our more
extensive study, we have indicated a number of important Indian
texts, where we find this example of the rope which is taken for
a snake. In the philosophical system of the Vedanta and in the
interpretations of Sarhkara, the image is used to exemplify the re-
lation between the Absolute (Brahman) and the empirical world,
the second as produced by the first, by means of the cosmical illu-
sion (mayd) and ignorance (avidyd).® The philosophical activity
of Samnkara, as the Indians admit, is to be placed between 788 and
820 AD.

Gaudapédda, a philosopher who lived at least two generations
before Samkara, also uses the image of the rope taken for a
snake.® :

This comparison between the coiled rope and the snake is also

to be found in the writings of Ramanuja, who lived from 1050 to
1137 AD.7

We have found the same image, in an entirely different con-
text, employed by the great Buddhist logician Chandrakirti, an

2. Adversus mathematicos, VII 184 sqq. p, 44/45 ad. Mutschmann.

3. Adv. math. VII 187 sq. p. 45 Mutschm. has the wider version. A
shorter version is to be found in Pyrrhoneioi hypotyposeis, 1 § 227/8 p. 59 M.
It is possible that the example issued from Carneades himself, ie, from
Cleitomachus, who has set déwn the doctrine of his teacher (2nd century
B.C.)). Carneades, as Socrates, Pyrrhon and Arcesilaus, has not written any
treatise on his philosophy.

4. In two versions indicated in the preceding note.

5. Cp. Sarkara, Mandakya-kérikd-bhisya, passim.

8. Gaudapada, Mdndikya-karikd, chap, II, verse 17,

7. Ramanuja, $ri-bhdsya, I, 1. 1,
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adept of the Madhyamika school, who lived in the VIth to VIIth
centuries A.D.2

We shall finally quote Dignaga (Vth century A.D.), one of
the greatest philosophers and logicians of India, who, in his work
entitled Pramana-samuccaye chapter 1 (only extant in Tibetan
translation), says that if a rope be taken for a snake in the dark,
we have not a perception but a preconception.?

And surely, we have not exhausted all the cases in which the
example of a rope taken for a snake is to be met in Indian philoso-
phical and extra-philosophical literature.

The fact that our earliest example belongs to the Vth century
A.D., while Sextus lived in the IInd century A.D., is no proef
of the Greek author’s priority over the Indians. The fact is that
the Indians are the people most deprived of chronological sense.
Investigators in Indian history well know what difficult, if not in-
soluble, problems they are faced with concerning the succession and
the mutual relations of the Indian philosophical schools; all be-
cause of the lack of chronology. Therefore the organic link be-
tween Indian thought and the image of the rope taken for a snake
compels us to consider the example as being of older standing in
Indian philosophy than in Sextus Empiricus, or even in Cleitoma-
chus, the disciple of the latter, who set down the lessons of his
master.10

II. Wherever there is smoke, there is fire

This formula is to be met four times in the works of Sextus
Empiricus, and we have no knowledge of its existence in any other
Greek author.* In India, this proposition: “wherever there is
smoke, there is fire” is one of the most popular and familiar
examples. By means of this formula, the deductive ratiocination
(anumana) in Indian logic is exemplified.l2 Nor do chronological
considerations, in the case of this example, play a decisive part.

8. Th. Stcherbatsky, The Conception of Buddhist Nirvdna, Leningrad,
1927, p. 187/188,

9. Résumé by Satis Chandra Vldyabhusana A sttory of Indian Logic,
Calcutta, 1921, p. 277.

10. Diogenes Laértios, IV, 67.

11. Sext. Emp., adv. math., VIII, 152, p. 136, 31; ibid., VIII, 157, p. 137, 4;
Pyrrh. hypot,, II, 100, p. 89, 22 and II, 102, p. 90, 3.

12. As in occidental logic: “Man is mortal; Socrates is a man; Soerates
is mortal”, is the example of a syllogism which occurs incessantly,

P. 6
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The formula must be at least as old as the nydya system of philo=

sophy, and the origins of this system go back, probably, to the time
of the birth of Buddhism (VIth century B.C. :

Before we proceed to our exposition of the third topic, we
will give a general outline of the problem of the relations between
Greece and India, There are four possibilities;

1. India influenced Greece; or 2. Greece influenced India;
or 3. The two civilisations exercised a mutual influence; or 4.
The two civilisations have developed independently.

Each of these hypotheses found its supporters. The first pos-
sibility was supported by Colebrooke. Gladisch, L.v. Schroder,
R. Garbe; the second by Silvain Lévi, Goblet d’Alviella. We in-
cline to the third of these hypotheses. The fourth was supported
by E. Zeller and John Burnet, as regards the relations between
Greek philosophy and the Orient.

The whole problem of these relations was submitted by us
to a minute investigation, viz., we have put the question: what
have the Greeks known, from the beginning of their civilisation to
the time of the Byzantines, concerning the Indian civilisation? We
have based our investigation on the collection of Greek and Latin
texts concerning Indian religion, thought and civilisation, edited
by Breloer and Bomer.13

The final conclusions of our investigation were that the Greeks
have known only. the external and the most accessible aspects
of the Indian civilisation, viz., aspects striking at first sight, We
bring here these most characteristic aspects which have struck the
Greeks by their strangeness, and which are repeatedly to be found
in the texts which came down to us.

1. The burning alive of the wife on the funeral pile of the
dead husband (sat?).

2. Voluntary self-sacrifice by burning on a funeral pile
(agnipravesa). .

3. Interdiction to eat meat and, in general, to kill any living
creature (ahimsd).

4. Transmigration of the soul (sarmsdra).

13. Fontes historice religionum Indicarum collegerunt Bernardus Bre-
loer et Franziscus Bomer (in Fontes historiae religionum ex aquctoribus
Graecis et Latinis collectos edidit Carolus Clemen, Fasciculus- VII), Bonn,
1939. ’
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5. Division into castes (varna, jati). |
6. Retreat in the forest (vdnaprastha).4 o
7. Eating of parents by children and cannibalism in general.

We find in the Greek texts a few names of localities, of his-
toric personalities, of plants, of animals.

The yogins are known. But their doct‘r‘me is x.mknown to the
Greeks. Only the external aspects of their practices. are known
and their strange character has deeply impresse.d the Greeks. The
name of the Buddha is met about three times in the Greek texts,
but we find nothing of the characteristic traits whic}% are to be
found in the philosophical doctrine of this great religmfl. When
the Greeks try to expound anything of Indi_an philosophical ideas,
as Philostratus does, in the Life of Apollonius of Tyfz.na, the con~
fusions and the assimilations with Greek doctrines bring about the

deformation of specific Indian thought.
The Quadﬂle'rn: ma

We find in Sextus Empiricus about 14 cases of quadrilemmas,
four of which have the strict and classical form. These last four
will be presented here by us: o .

1. “The ‘Being’, which is the most general of the realities, is
either true, or false, or false and true, or neither false nor true.”15

2. “Among the representations (gavrasiai), some are cre-
dible, others are incredible, others are at the same time credible
and incredible, and lastly there are those which are neither credible-
nor incredible”.1 - _ A

" 3. “Among the representations which are trustworthy, some -
are true, others are false, others are true and false, others are:
neither true nor false”.? o o

4. “The supreme genus of reality = (royevikdirarov rov ovros).
is either 'me, -or false, or at the same time true and false, or
neither true nor false”.18

14, The Sanskrit terms, which are given between -brackets,-are. not to..
ke f:;ndpx;"("ire he:pot:.xwﬁ, 86, p. 86, 11 M. We have,.reestabli;hed the normal.
succession of the members 3 and 4 of the quadrilemma, which-arg -inverted
in the text of Sextus. . . » L e e

16. Adv. math. VII, 242, p. 57, 24.. . Sextus. ascribes this example ancl
the following one to the Stoics. We will see in the second part of this’
study if this attribution is correct. = o .

17. Adv. math, VII, 243/244, p. 517, 4.

18. Adv. math, VII, 32, p. 110, 2T,
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With Sextus Empiricus, the quadrilemma has a purely formal
character and is destitute of any profound significance. Greek
philosophy does not make use of the quadrilemma, Except in
Sextus Empiricus, there are very few examples of quadrilemma in
Greek literature, as we shall see in the second part of this study.

Conversely, this method of reasoning is very wide-spread in
Indian logic,’® where it has a deep significance.

We have investigated, first of all, a number of texts from
Chapter 25 concerning nirvina, of the Madhyamika-siitra by Nagar-
juna (2nd century A.D.), with the commentary by Candrakirti.2

There we find the problem: 1. If Nirvana is Ens; 2. If Nir-
vana is not an Ens; 3. If Nirvana is both Ens and non-Ens;
4, If Nirvéna is neither Ens nor non-Ens2! Chapter 25,
stanza 17, poses the following question in the form of a quadri-
lemma; “What is the Buddha after his Nirvana ? Does he exist, or
does he not exist, or both, or neither? We never will conceive it!”
And Chapter 25, stanza 18: “What is the Buddha then in life-
time? Does he exist, or does he not exist, or both, or neither?
We never will conceive it!”

Another example of quadrilemma is to be found in the Man-
ditkya-kdrika of Gaudapada, Chapter IV, 83. Here it is said that
the Absolute cannot receive any one of the four kinds of predi-
cation: existence, non-existence, existence and non-existence,
neither existence nor non-existence. The Commentary of Sam-
kara on this text gives precision and makes the deep significance
of the quadrilemma more conspicuous2 On this occasion, we
must remark that with the Indians it was possible to state a predi-
cate and its contrary with reference to the same thing and at the
same time, and that is against the law of non-contradiction in Aris-
totelean logic; Aristotle does not admit that the same predicate

19. Th. Stcherbatsky, Buddhist Logic I (Bibliotheca Buddhica, XXVI),
Leningrad, 1932, p. 477 sq.

20. Sanskrit text, with Tibetan parallels, edited by Louis de la Vallde
Poussin, St. Petersburg, 1903. Partial translation by Stcherbatsky, The Con-
ception of Buddhist Nirvéna, Leningrad, 1927, pp. 63-212.

21. Nagarjuna, Madhyamika-siitra, Chap. 25, stanzas 8, 7, 11, 16. The
translation given by us here and in the following lines is made by Stcher«

Y.
m‘:z. The Méandukyopanishad with Gaudapida’s Kdrikds and the Bhishyd
of Sankare. Translated into English by Manilal N. Dvivedi, Bombay, 1894,
p. 128
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can be affirmed and denied at the same time with reference to
one and the same thing. With the Indians, this is the third mem-
ber of the quadrilemma. Concerning the fourth member, we can
say that it constitutes absolute negation and that it is not a simple
negation of the third member of the quadrilemma.

In the Appendix to Chapter VIII of the Abhidharmakosa from
Vasubandhu,2® we have another example of quadrilemma.?

The quadrilemma in Indian thought is very old. It is: .to be
found in the oldest parts of the Buddhist Canon of the Pali lan-
guage, in parts which are to be dated frc?m the 1st century B.C,
and the best scholars?® of Buddhism cons1d.er the cellebrat.ed Bud-
dhist quadrilemmas, the questioning of whl.ch was interdicted by
the founder of the Buddhist religion, as being employed by Bud-

dha himself (6th-5th centuries B.C.).

All this seems to point to the undoubted Ind.ia'n origin .of the
quadrilemma, which we find used by Sextus Empiricus. This fact
makes the Indian origin of the other two images also very pro-
bable: the coiled rope taken for a snake, and the formula: wher-
ever there is smoke, there is fire, which are used by Sextus, the

latter in a lesser degree.

We now have to investigate how the Indian qugdrilen}ma and
the other examples reached the Greeks. It seems m.)possﬂole that
it was by way of writing. The Greeks knew no Indla.n languages
and the popular character of the examples above mentioned makes
it very probable that the Indian philosophers reached.the Greeks
by means of living speech. Philosophers, gymnosophlsts,.ambas-
sadors, merchants came from India down to Greece. Their num-
ber seems to have been great enough, and they made a d.eep im-
pression on the Greeks by their specific manner of t.hlnkmg‘.and
living. On this point, we have quite a number of informations

which have come down to us.

The Roman emperor Augustus speaks of Indian embassies
which he had received, a fact, which happened to no Roman
leader before him, as he himself says.%® ‘ Bardesanes (154-
222/3 A.D.), a Persian gnostic author, describes at some length

23. Buddhist philosopher of the yogicira school (4th century AD).
24: Th. Stcherbatsky, The Soul Theory of the Buddhists 1919, p. 846 sqq.
25. Cp. Hermann Beckb, Buddhismus 3, I, 1928, p. 112 (= Sammlung

Gdschen nr. 174).
26, Res gestae divi Augusti, chapter 31,

J
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an Indian embassy to the emperor Helagabalus (218-222 A.D.) in
Syria.2” Finally, Damascius (5th and 6th centuries A.D.) relates
the visit of an embassy of Brahmins to Alexandria, to a Roman
emperor Severus, who deeply astonished the Greeks by their stern
manner of life?® Commerce between the Roman empire and India
was also very active, as we know.

From these Indian visitors the Greeks probably heard the
topics of Indian philosophy which have come down to us in the
treatises of sceptical philosophy written by Sextus Empiricus. And
we must not neglect the fact that the same influence was exercised
on the Greeks who visited India with Alexander the Great and
after him, as will be seen in the second part of our study.

Does this mean that no deeper influence was exercised by
Indian thought on Greek philosophy? This is not our opinion.
After the conquest of Alexander the Great, a profound influence
of Indian philosophy was exercised on Greek thought, especially
on Neo-platonism, through the mediation of the Gnostic religion.
This latter theological and philosophical movement spread very
far in the Graeco-Roman oecumene, especially in Syria and Pales-
tina and became diffused in Egypt and Mesopotamia, beginning
with the 1st century B.C. The Gnostic doctrine has fused together
diverse and rich elements taken from the theosophical and cosmo-
logical conceptions of the Orient, chiefly the Zoroastrian dualism
and the Babylonian astrolatry. The role of the Platonic and Stoic
philosophy cannot be neglected either. Concerning Indian philo-
sophy, chiefly the Upanisads, its part is considerable in the for-
mation of the Gnostic systems and of the Neo-platonic philosophy.
These problems were dealt with in our previous study, entitled
Purusa-Gayomard-Anthrépos and published in 1943.

At this point finishes the first part of our study.
B

We now intend to approach the problem of the relations be-
tween Indian thought and Greek philosophy, and to determine
the date when the themes treated of in the preceding pages passed
from India to Greece.

Concerning the image of the rope taken for a snake, we have
mentioned the possibility of its coming from Carneades or his disci-
27. The text is to be found in the above mentioned collection by Brelosr

and Bomer, p. 133 sqq.
28. Ibid., p. 184, sq.
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ple Cleitomachus. As will be seen further on, Sex’fus Empiric':us
does not seem to have created the ideas and the images which.
we find in his works. A colleague of ours, Mrs. A. Piatkovsky,
has pointed out to us a text of Demetrius,?® an autl%or of the first
century A.D., in which there is a very sh?rt alh{smn to. a strap
(not a rope) taken for a snake, and that image is mentioned as
being very familiar to the read?r, who therefore needs no further
explanation for the understanding of the matter,

More important is the problem of the guadrilemma, Two of
the quadrﬂemmas which are quoted®® are given by Sextus as say-
ings of the Stoics. Itis possible that the _1dea§ of these two t}i'm
belong to the Stoics; but the form ?f 'fhe quadrilemma has noi1 1;g
to do with Stoic philosophy, an.d .1t is a mere vestment used by
the sceptic author to clothe stoic ideas in.

Another very important text, to be foun.d in ].Et}sebaizus 'of Cae-
saread! and taken from Aristocles the perlgatetlclan, gives an
answer to our questions, It concerns tl}e philosophy o# Pyrrhon,
and we give it below in English transla.tlon, because of its import-
ance: “[1] It is necessary before all things to seek the knowledge
of ourselves. If we are not fit by nature to know ourselves, we

" must give up investigating other things. [2] There were ancient
- philosophers, who held these opinions and were contradicted by

Aristotle. Pyrrhon of Elis was one of those', .who had tl}e cc.)ux"age
to speak in this sense. He has left no writings, but :hlS disciple,
Timon, says that he who would be happy should conbider the fol-
lowing three things: 1. How are things by nature? 2. How should
we be disposed towards them? and finally, 3. What would be'the
result of such an attitude? And he answers tl}ese three ﬂqu"estmns
as follows: The things appear equally indifferent (d3.dpoga),

99, Demetrius, De elocutione § 159, p. 36, ed. Radermacher. This author
iricus by a century,
prec;()les::: tu;a?xwﬂl, '2432'-244, p. 57, Muischmann. Hans von Arnim
takes ;hese t.exts am’ong the fragments belonging to the old Stoics: Stoicorum
II, 65, p. 25.
Vete;;.‘mPf":‘;z::;?it:;ws evanlg;elicae X1V, 18, 1-30. Eusebius l:xved in the ﬁ.rst
half of the IVih century A.D. This text is also to lrfe found in the collection
Poetarum philosophorum fragmenta edited bs.r H. Diels, 19(?1, Pp. .175 sqq.
32, Aristocles of Messena is a not ummportanf.: peripatetician of the
second half of the IInd century A.D, coloured by stocism. He wrote a work,
Ieol (pl)‘oompias in ten books, a sort of history of philosophy, after the most
important Greek systems. Eusebius has conserved l?.rge excerpts of this
work, The important fragment which we translate in our text concerns

Pyrrhon.
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changeable (dordfpnra) and uncertain (dvenikoira). For instance,
our senses and our opinions are neither true nor false. Therefore,
we must not trust them, but must hold no opinjon (&8oEdorouvs),
must be without inclination (dkaivels) and unshakable (Gkgaddvrovs),
and must not incline to say about any one thing that it is, or that
it is mot, or that it is and is not, neither that it is nor that it is not.
[4] For them who are so disposed, says Timon, the abstinence from
speech (fgacla) and an untroubled state (dropakia) shall follow.
Aenesidemus says that pleasure (8ovy) shall follow. [5] This is
the résumé of the sayings of the above-mentioned sceptics.” What
follows is the refutation of these sceptic theories by Aristocles,
and they are of no interest to us,

In the exposé by Aristocles, we find again a quadrilemma,
which surely concerns Pyrrhon, as well as Timon of Phlious: 1. it
is; 2. it is not; 3. it is and it is not; 4. it neither is, nor is not. On
the basis of this text, we may state that Pyrrhon made use of
the quadrilemma, and we shall see that his relations with India
and the Orient plausibly point to the Indian origin of this logical
method of looking at problems, which is the quadrilemma, and
which we find in Greece as early as Pyrrhon of Elis. The founder
of the ancient school of scepticism in Greece was born about 360
B.C. and died about 270 B.C. The facts most certain about his
life are that he took part, with his master, Anaxarchus, in the
expedition of Alexander the Great against the Persian empire,
which expedition began in 334 B.C,, and ended with the death of
Alexander, 323 B.C. The Greek authors give us definite informa-
tion over this great event in the life of Pyrrhon, and of his contact
with the gymnosophistae, that is, with the yogins of India and with
the magoi®® Pyrrhon surely made the acquaintance of the yogin

33. Diogenes Laértios IX 58: “Anaxarchus was with Alexander and
flourished in the 110th Olympiad”. Ibid. IX 61: “Pyrrhon of Elis, was the
son of Pleistarchus, as relates Diocles (of Carystos). Apollodorus, in hig
Chronicles, tells us that he was at first a painter, and was the disciple of
Bryson or Stilpon, as says Alexander in the Successions. Then, Pyrrhon
accompanied Anaxarchus everywhere and frequented in India the gymno-
sophistae (sc, the yogins) and the magoi. Therefrom, Pyrrhon seems to have
taken his philosophy, and to have introduced the ideas of incomprehensi~
bility* (Gkatarnyia) and of abstention** (é’noxn), as says Ascanius (Heca-
taeus?*** Robin) of Abdera.”

* of the things.

** of the judgment.

*4* Ascanius is otherwise unknown. Hecataeus of Abdera was a dis
ciple of Pyrrhon, as relates Diog. Lagrtios, XI 69,
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Calanos, whose agnipravesa made so deep an impression on the
great Macedonian conqueror and his suite, as well as on the army.
It seems well established that Pyrrhon lived for eleven years in
the Orient and that he returned home, to Elis, after the death of
Alexander. The historians of the Greek sceptical philosophy, such
as Brochard and Robin, have insisted on the influence of the Indian
way of life on Pyrrhon. To this, we may now add the influence of
the theoretical aspect; we may maintain with great probability,
that Pyrrhon was the first Greek who adopted this manner of pre-
senting problems in the form of the quadrilemma, introducing it
in Greek thought, especially in that of the sceptical school.

We bhope that we may also give the internal motive, which
made Pyrrhon particularly inclined to adopt the quadrilemma from
Indian logic. Pyrrhon maintained that nothing was this more
than that, that all things and their contraries had an equal right
to be considered as true, that the reasons for the bias of our judg-
ments in one direction rather than in the contrary direction were
thoroughly equal3 and that this attitude of abstention in our
judgment concerning things gives us the firmness, which leads us
to happiness. According to his theory, the sceptic was bound to
prove the inconsistency of every judgment on things, and in his
arguments he strove for a complete enumeration of all possibilities
in considering things. Therefore, instead of the two possibilities
of affirming and denying a fact, he has been very happy to find in
the Indian practice of thought, two other possibilities: the affirm-
ing and the denying of the same fact at the same time, and the
denying of the affirmation and the negation of a fact. So the quad-
rilemma came into existence, which affirms a fact, or denies it,
then affirms and denies it at the same time, and finally denies the
affirmation and negation of the same fact. The fourth member of
the quadrilemma is considered, in Indian thought, as the absolute
negation.

All this makes the Indian origin of the quadrilemma in Greek
thought highly probable and its adoption seems as old as Pyrrhon
and the conquest of Alexander the Great, that is the epoch between
334 and 323 B.C. Pyrrhon has probably obtained the knowledge
of the quadrilemma by his oral intercourse with Indian philoso-
phers, and not through written sources, which, being ignorant
of Indian languages, he had no possibility to consult.

84. jj Tooofvera 1dv ASywv, Diog. Laért, IX, F4 and 101,
P 7
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The Indian adventure of Alexander and of Pyrrhon, as his
follower, has left lasting traces in anecdotes. E.g., Antigonos of
Carystos® relates that it was Pyrrhon’s custom to walk out of town,
into isolated places, and sometimes was very rarely to be seen by
his friends. And the biographer says that he did this, because an
Indian had told Anaxarchus that he could not teach others to be
good, while he himself frequented the courts of kings.

In the preceding pages, we hope to have proved, as far as
possible, with a probability natural to the solving of all such pro-
blems, that Indian thought through its philosophy and its logic
exercised an influence on Greek thought as early as the second
half of the IVth century B.C., and that this influence was exercised
through the channel of the Greek sceptical school of philosophy.
Firstly, the image of the coiled rope taken for a snake was used
as illustration of the doctrine of Carneades in the IInd century
B.C. Secondly, the quadrilemma seems to have been employed
by Pyrrhon, the founder of the Greek sceptical school of philosophy
in earlier times, in the second half of the IVth century B.C. There-
fore India was not only a receiver, but also a giver, although the
gift, in the case of the quadrilemma was of no great extension, as
the sceptical school has no very great extension in Greek thought.
The influence of Indian thought on Gnosticism and through it on
neo-Platonic philosophy is another question, which goes beyond
the purpose of our present study.

85. Diog. Laért, IX €3,

Aesthetic Education
By

Dr. PreM NATH
Government Training College, Jullundur

It is a pathetic irony that the world has a.dvalclce.d, and is still
advancing, technologically, but the human mind is in the smoke
onfusion. One had piously hoped that th‘e gifts of tech'no-
of utter cld bring prosperity to mankind struggling hard against
logthOI;ds of poverty. While no doubt there is a visible rise in
gll: lezf:l of economic prosperity, the same cannqt. be aﬂ‘.irmed with
confidence of world peace or of human happmes§ in general.
logy seems to be having the better of_ the 1nﬁrm hman
Tetchno. i ini as the servant of man, but is establishing itself
mmC?; . c:?re There is a miad race for material things, for arma-
as his mfas a.tomic and hydrogen bombs, and these altogether
mentz, O: the fine achievements of technology in the fields of
crow! ouh Ith. medicine, surgery, travel, education and the rest.
housmi, tezf I;alati al buildings, restful hospitals, fast means of
For » a‘Ica’cion and fravel, if in the bargain the human spirit is ill
c:xz:;leln;f the zest for life is gone, if happiness haunts as a ghost!
3Vhat ,;f these things again, if the lofty humar} valges that alone;
give meaning to life are crushed under their mighty weight!
ly something is amiss somewhere. Qur glement-s are eut of
E:rr;:ny under acute pressure of a more or less unw?rsal mood
of purposelessness. Apparently technol9gy, in conspiraey with
human ignorance and feeble-mindedness, is outwitting science as a
heroic mode of knowledge, wisdom and life.

Even the most optimistic social phil(?sopher, or for that r.nattt.er
any enlightened politician, would turn in despair to edt_lcat.lon in
the hope of finding a solution to the sorry state of af.fa.n's in the
world. As it is, the educational scene is not very promising e1t}.1er,

d this despite some really worthwhile educational reconstructlox_l.
;n and large there is yet too much of hang over of the scholastic

ydition which in turn has fed itself on Rationalism in philosophy.
g:o mue,h of reliance on Reason has given an intellectual hias to
education; there is more of emphasis on verba% knowledge, on
formal logic and on intellect. The two ..mtertW1ned. fallacies in
education yet endure: One, that msn can be taught Reason as
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any factual school subject; two, that formal training of intellect
is about all required for his education. As such, education is
hardly satisfying to the whole man. It is at best a partial educa-
tion directed to some elements of human personality. Hence the

paradox of the age that the educated man is neither a happy nor
a wise man !

Also, no wonder if there is an epidemic of indiscipline and
aggression in the student world. The dissatisfied minds are al-
ways a source of great danger to themselves -and to the society
about them. It is more than useless therefore to dole out noble
sermons in season and out of season to the youth on the subject
of discipline and social service, when in a matter of moments they
ridicule in practice the very sermons, when what is needed is a
wholly satisfying education. Exhortations have never helped
people to either discipline or morality.

‘What most of our education ignores is that vital reservoir of
human life, called emotions. Emotions, to be sure, are the basic
element on which is built the whole superstructure of human
personality. It is out of them that sentiments, attitudes and philo-
sophies of life arise. Even Reason, the basis of all philosophy,
is exposed to the danger of being blown off when the storm of
emotions arises. As a matter of fact, for all practical purposes, it
is the proper organisation of feelings and emotions that makes us
care for reason. Reason and morality, seen in proper perspective,
are just the epitome of the culture of feelings and emotions. The
destiny of moral and intellectual faculties is indissolubly mixed up
with emotions. But for the emotional warmth for humanity and
human values, all our acquisitions of science and technology
may prove our undoing. The atomic age should therefore quicker
realize the rationale of emotional culture vis a vis intellectual edu-
cation. Elsewhere I have, at length, dealt with the problems of
the education of emotions. :

It is gratifying and instructive to find how admirably some of
the earlier cultures employed fine arts in the service of emotional
culture, general education and social reconstruction. Let us hear
Plato, in behalf of the classical Greek culture, what he has to say
about music: “Can he who is harmoniously constituted ever be
unjust? Is not this, Gancon, why musical training is so powerful
because rhythm and harmony find theijr way into the secret places
of the soul, bearing grace in their movements and making the
soul graceful? ...... Damon tells me—and I cap quite believe

AESTHETIC EDUCATION 129

it — that when modes of music change, the fuhdamental laws of
1 ————

state change with them.”

id i of music is more or less true
What Plato has 'Satligmszislgiﬁze, dramatics, dancing and the
of all fine ?rts:-lpaf}:e g{xardian of public health and morality.
zest, Art is tr'tyis relegated to back-waters, there is a serious
And whenevell‘l 1alth of the individual and society alik.e. All .gc‘md
danger fo the tle;e emotional energy through creative activity,
?liiri‘;;eiigufn the sense of beauty, harmony a}lci rthth:;; S’Ir‘)}?er;-
taneity and self-expression are the ﬁrst principles of art. I >
isms that move individuals to .art%stlc expression,
e dymmu?n‘cler balanced and exuberant life in them. When
and .thereby e le, has painted a character or a scene, what
a pamtel:, for el}:an-rfml’)ling of nonsensical lines and cha-otlc colqur,
emerges is hrlmot te‘:ujﬂng ful glimpse or even interpretation of !1fe;
buttnit 1(;lx;gly 31"e:)r:'esents life but also interprets it, ang i"en ?eissilafixf;
?: so that ever greater rfumbe:;t;)tf1 l?;o:iz a:lz ;n'::)v‘;a ea: ;Isl A
Iifih ax;c'l I;:iz:rtakz r(;f ];:jnJgC;y Zuzt creativity, engages the wgole tmf}?é
el sl dimory, e brmemy 0 0
iﬁ?::’ ;Zi;}.lesf s ne tiiarf: e:rtc?:the only teacher except torture.”
i PP

lves on
imi thinkers have pronounced themse .
Similarly, any mumher o lation and creation of beauty as anti-dote

ili the contemp. .
:he ut1ht3(r)fo(f)ui1 esocial and political ills. Goethe, ‘t‘he great Gzl;rr:ﬁz
p(:er:t;i{losopher went the whole length to say, Take care

: »
beautiful and the good would take care of its ot\frx?tself. ’ Fr,; :_u; :;?nn;
£ sufficient i sciousness and activity, we are payl
%f stillﬂ"lcl,entthzesftf:ﬁ:%?qghtrums, restlessness, n?urosx's,_:dmt:;\.xsf,,
'eilalZuZ n;mtred and aggression! People engaged in art;;s.txc ac ;::i
i. Ys calculated to develop integrated, and henf:e Iappy and
o zlarepersonalities It is this broad statement which I wan
moral, X

reduce to life in general and education in particular.

e of art education ‘in the school S.hould not
ammdemic teaching of various art ‘sub]ec'ts to a
d f Th:l: does not mean that expertis.m in a];'t 1sf to t}lz:
et ot + or aesthetes are not to be trained. ‘But for
ruted oyt of cotur d’ents what matters is the overal} training of the
general'lty o 'sb&ties so that whatever their subjects of study or
aesthetic ot bc;tions in future, they bring to bear on their
e e ta vda dealings the finer emotions and coherent
:i’msli.lgtnssl n:oriait’)-u:- ofythe sense of beauty.. That means that art
e i .

The progr
mean just the a
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must pervade all the subjects of the curriculum so that neither

the subjects nor the students who are sought to be trained through
them lack in aesthetic elements. As a matter of fact, art in general
and various art subjects in particular must minister to life, to
the finest of fine arts —the art of living. It is art as a way of
life therefore that should be the main concern of education. That
approach alone can enrich the curriculum in the.real sense.
Rightly does M. E. Haggerty observe, “The teachers’ art must be
that of the broad and crowded avenues of life, the home, the
factory, the market place. It is this conception that must be
clarified and dramatised in concrete ways, if art is to take its
place in the schools as a major and vital instrument of cultural
education.”

Art is not a mere theoretical or abstract adacadabra meant for
the dreamy leisure-class as any number of parents and teachers
believe. Taught the right way, it has immense potentialities of
application to all departments of life. Art courses are already
becoming popular where industry needs ever more trained person-
nel in art. It is also practical in the sense that it improves the
taste of the people and thus brings about a revolutionary change
in the industrial and social life. Take, for example, the obscene
literature and films invading the child and adolescent minds and
the state expending all energy and money to check the invasion.
Yet the invasien is better checked by the fine taste than by the
might of the government. Similarly, where a number of political
eonferences thriving on diplamacy would fail to bring about inter.
national harmony, the missionaries of art would do the trick; art
bas a universal larguage, a universal appeal, no matter what the
wedia be. .

It follows that it is futile to dismiss art as being unpractical
unless we put a perverted construction on the concept of utility.
It is equally erroneous to hug the notion that art leads to luxury
or corrupts morals. This piece of belief is the outcome of the
misapplied statement that art is a-meral or the outcome of the
degenerated cult of art. Art is neither mean exhibitionism nor
vulgar ostentatiousness. Nor does it mean hard austerity and
extreme self-denial. Nor on the other hand should simple living
mean inartistic and shabby living as some of the people believe,
Indeed art is the simple and spontaneous expression of all that is
beautiful in man and the universe. Its avowed aim is to make for
beautiful designs in different aspects of life. And “design laws”,
as an aesthete has well put, “are divine laws”. Art through its
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spontaneity, creativity and emotional culture leads to a highly
honoured discipline of life, which institutional religions and
authoritarianism have never succeeded in achieving. It is far easier
to expect a child to keep himself and his surroundings clean
through stimulating his aesthetic sensibilities than through elaborate
codes of conduct and dangling before him the swords of fear and
punishment for breach of them. The discipline of art —since it
engages the whole man, his emotions, intellect and activity — is any
time superior to the intellectual discipline or any other b'rand 9{
discipline known to educationists. It is wholly democratic as it

_makes for the education of free men.

Art instruction in the school should be b.road-base'd and
integrated with the rest of the curriculum covering technical as
well as liberal education. It is necessary that .the teacher fully
takes into consideration the aptitudes of his pupils as well as res-
pects their aesthetic standards. Naturally young children shou?d
not be expected to have very high aesthetic sta}ndards to.begm
with. So whether in painting, sculpture, music, dramatics or
crafts, they make a mess of things initially, the teacher should not
lose patience, and_in this way dishearten them and block their
impulse to creativity. Spontaneity is the sou.l of art, and therefore
the teacher must allow legitimate expression no matter if the
hands that move or the throat that articulatgs produce rather
shabby sketches or dull and depressing tones.. Gu'ren.an invigorat-
ing atmosphere, reasonable direction and inspiration, children
would of themselves with ease develop a number of skills, for as
L. P. Jacks says, “Man by nature is a skill hungry animal”. Too
much of formalised and directed instruction in art freezes the
creative impulses. The hature of activity in art should be clearly
distinguished from the cult of activity popular in the run of general
education. The spirit of the Activity method is hardly being ap-
plied in the so-called Activity schools. The activities, for the most
part formalised and directed, begin and end on the physical plane
without in any real way moving the inner depths of mind. The
Art-activity on the other hand takes its rise in clear perceptions
and subtle emotions, and through various modes of expressions
creates new designs, and thereby simultaneously gives expression
to emotions as well as transforms them. It moves the body and
the mind in unison towards beautiful visions and creations. Much
of the craft education in schools, it may be said on the authority
of experts, is proving a waste, as the fundamental principles of
art are not being applied to it. Mere mechanical production, as
much of the craft work in our schools tends to be, robs the pupils
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of doing things on spontaneous impulse, robs them as well of
recreation and easiness in their educative process. Planning in
craft education, while it may well take into consideration the utility
and economic factors, should yet be more intimately related to the
inner life of the child. To make children full-fledged producers
of industrial goods according to a rigid and formal plan is to cut
down on their imagery and to dry up their emotions, the very
vitals which would have stood them and the society in good stead
eventually. The success of the Basic scheme of education in our
country, to venture an opinion in this context, largely depends
on how in practice creative impulses are released. It is the con-
sidered opinion of some of those educationists who should matter
that arts and crafts should not be organised as water-tight com-
partments in the school, but should form an integral part of one
parent department so that beauty and utility commingle to our
total advantage.

A pupil’s inspiration in artistic activity may well up from
direct contact with the panorama of life and nature or from the
indivect contact such as uplifting paintings and books. In any
case the teacher sets the stage and keeps inspiring without mak-
ing the pupils feel his overwhelming presence. The obvious obli-
gation of the school and the community in this regard is to pro-
vide enough of space and varied material for the proper execu-
tion of such activities. Most of the progressive schools have their
own museums, art galleries, art libraries and the rest, which form
a highly congenial environment to which the successive genera-
tions of pupils keep on adding the rich wealth of artistic produc-
tion. Besides, visits to fine arts exhibitions, museums, buildings
of superb architectural beauty, musical concerts, dramas, etc., are
bound to provide the young minds with a rich fund’of experience,
the impressions and resources of which may serve as the fly-wheel
of art. Art, to be sure, is first of all an intimate experience of

Beauty before it enters into the phase of creating the forms of
Beauty. -

Perhaps it would be true to say that art does not require so
much instruction as atmosphere. And the atmosphere should
begin with the school first, if it cannot somehow begin with the
home. Through the conscious and active participation of students
the school needs to be beautified on the simple principles of clean:
liness, orderliness, simplicity and beautiful decorations, which may
be cheap or otherwise as the school finances allow. This may form
the nucleus of the rest of the activities in the regular and more
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advanced branches of art. The school gardening, for example,
may prove to be a highly stimulating experience and activity
towards realizing the captivating beauties of Nature and of human
vision and labour. The aesthetic experiences and activities in the
school are bound to broaden into the wider arena of life.

Dramatic activity, which children and the youth take to so
easily and in play way, can easily be one of the finest media of
self-expression, catharsis and self-realization. It has a singular
merit, and it combines most of the arts. If the whole plan of the
dramatic activity is executed creatively, the activity does spread
over a large number of students and cover a very large area of
human emotions. The playlet itself may be written out by stu-
dents themselves; this will give them training in creative writing.
Some may paint bautiful wall-posters to publicise the drama.
Others may engage themselves in composing or singing music or
in dance or in odds and bits of decorations. A few may yet pen
critical reviews of the staged-playlet. And so on. All in all,
engagement in dramatics is a completely satisfying and rewarding
experience to the participants, besides being an effective instru-
mentality of evoking co-operation, feeling of fellowship and appre-
ciation of abiding human values in contrast to purely economic and
utilitarian values. And if after all, there must survive the demon
of aggression or the “death instinct” (Freud) and it must find an
outlet, the tragedy may safely be played on the dramatic stage
than enacted on the world scene towards human annihilation.

While it is not possible to refer to all the fine arts individually
within the space of this article, a little reflection on music may
be worthwhile. For ages music has been accepted as a great force
in intellectual and emotional discipline and in the formation of
character.

The music voted for is not the mechanical, or mechanised, or
otherwise inferior music, but that which takes its rise in the deepest
throbs of the human heart and sings out the utmost purity and
lucidity. It will not therefore be too much to ask for a respectable
share for music education in the school and university curricula. It
is an unfortunate error—should it still linger in some Quarters—that
music is a subject for girls rather than for boys. In a number of
international colleges abroad music is one of the major subjects
of pursuit, and in result has proved very efficacious in bringing °
about international harmony. Music therapy and the rest of art
therapy, which are being wielded with considerable success, are
well proving the soothing and curative power of fine arts,

P 8
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couragement at the hands of teachers. As Professor Cherbuliez
observes, “Folk music provides the chil i

opportunity to grasp without abstract, t
- planation, the essence of a work of art”,
Council has done commendable work in
in schools and in the community,

heoretical or erudite ex-
International Folk Music
popularising folk music

Without disparaging tech

nical or intellectual education, and
with a view to investing it

with real human meaning, I may

righteous way of life; right aesthetic education can provide much

needed sanity, peace and zest for life to humanity lost alas in
the grim darkness of depravity! -

Book Review

; IVv: Religions; Second
itage of India, Volume IV: The
The Cu'lt_ural lfeir?seg and Enlarged, 1956; pp. 775 (double crown
Edt1t‘l::)l;:. price Rs. 35. Published by The Ramakrishna Mission
a ’ ‘ .
;)§stitute of Culture, 111, Russa Road, Calcutta.

The first edition of The Cultural Heritage of Indi‘a, in thx;ee
. s published in 1937 to commemorate the Birth Cente-
v()lumes’Sv‘{aRamakrishna Deva (1936). This was the first mt:.tnu-
nary of rlk n Indian culture. These volumes at once’attamed
m'ental WO;‘ '? and the first edition was sold ocut within a few
vide pop}; arlu)‘t,)licatiori. In view of the pressing demand for the
e pd for a second edition became imperative, But instead
o e rinting the work, the publishers rightly thougl?t
% me'r?ly :}elp whole scheme and considerably enlarging the ori-
of reVlSlnE Ii is nov;) being printed in five volumes. Each volume
ginal wor t be made self-complete in every way with a leatm‘ed
. sought‘ 0'b an eminent authority, an exhaustive index, bxbllof
introduction %olume III on ‘The Philosophies’ has already been
grap?ly, o d reviewed in the pages of this Quarterly gVOI.
i an3 October 1954). The present volume is exclusively
e No.‘Tixe ;eligions’. It contains forty-five articles and a}n
devoted tto as compared to the twenty-six which appeared in
Int"'Oflqu":;e first edition devoted to this topic. -Twenty—.two arti-
ok o the first edition have been retained in this edition. .The
cles from the and welcome additions. But even the old e'zr’ucles,
;les\:e ai:e: er‘Zvised by the authors themselves befare being includ-
a eer
ed in this volume.

The book opens with the Publisher’s Note. Even thi.s matter-
of-fact business-like note seeks to pres_ent, at the end, in a nu}‘i-
) irit of India which is religious through and t.l.lroug .
she_ll th? Spld by a Preface by Sri Sunitikumar Chatterji. The
It is fgl onteer of the Preface, in the short space of five pages, h.as
Learne fv;fl explained the attitude of the Hindu mind on religio-
suc;cess 1}11 yal and spiritual matters. Every word of the Preface
philotop lt(}:me real spirit of religious India. Here is presented, as
!)reathes the key to the understanding of the pages that are to fol-
y wer?;adeed it would be no exaggeration to say that if we haYe
i::vly imbibe:i the lesson of these pages the rest of. the .‘bookf.v:}llll
seem to be a mere commentary on and an exemplification of the
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highly pregnant and almost aphoristic statements on Indian spiri-
tualism so very rightly emphasiped in the Preface. Take for
example the following lines:—That which is one, is one; sages
describe it in manifold ways’ (Ekar sad, vigrd bahudhd vadant’
—Rg-Veda); ‘The salutations offered to the various gods reach
God alone’. (‘Sarva-deva-namaskdrah Kesavam pratigacchati) ;
‘owing to their diversity in taste, people prefer different ways’
straight or crooked; but Thou art the only goal for man, just as,
the sea is the goal of all waters’ (Rucindm vaicitryad rju-lutil-
nand-patha-jusdm; nrndm eko gamyas tvam asi payas&»,;,, arnc;va
iva’). Now such statements with all that is signified by them' are
the corner-stone of Indian culture as a whole. This basic attitude
finds expression in Indian religion, philosophy, social and political
institutions, art and literature, etc. What we get as a result of
this, is, in the words of the writer, ‘the fabric of Hinduism, in all its
wonderful variety’, (p. xviii) “Hinduism”, rightly says éri Chat-
terji, “is not at all a single religion with a creed to which every-
body must subscribe. It is rather a federation of different kinds
of approach to the Reality that is behind life. That is the unique
character of Hinduism, and that character is unfolded in th;e pages
that follow”. Attempts have been made previously to present in
one place the different systems of Indian philosophy as also the
various religious cults of India. But “in the present volume we
have now a formal and authoritative presentation of the sub,ject
This volume particularly displays before us, as it were, the various.
petals that go to make the lotus as a single flower.” (,p. Xix).

The preface is followed by an Introduction by Bharataratna
Sri Bhagwéndas. Religion, according to the learned writer is the
pivot of Indian life. The Introduction at once begins with the
apt remarks of Cramb, “India is not only the Italy of Asia: it is
not only the land of romance, of art and beauty. It is in re’ligion
earth’s central shrine. India is religion.” The Introduction touches
everything that is fundamental to the religious life of India. An
interesting feature that we find here is the contribution of diff'erent
parts of India to its religious life. “Advaita Vedanta” according
to the learned writer, “is indeed the culmination of th:a Sanitana
D%xarma” (p- 19). But in the very next page we are confronted
"w1th. the rather surprising statement, “The relations between the
infinite and the finite, spirit and matter, eternity and time, are all
unso’l’ved problems of philosophy not only in India, but elsewhere
also.” We disagree with the learned writer in this respect. What
worth has any system of philosophy, one may legitimately ask, if
it leaves all the important philosophical problems unsolvéd?
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Advaita Vedanta, it seems to us, seeks to offer full solution to all
these problems and points out the way to the realization of Ulti-
mate Truth which ‘breaks asunder the knot of the heart, dispels
all the doubts of the mind and exhausts the potency of all actions’
(Bhidyate hrdaya granthi chhidyante sarva sansayah; ksiyante
chasya karmdni tasmin drste pardvare). The agnostic note struck
in the passage quoted above seems to be somewhat jarring and
out of harmony with the rest of the book. Further, it seems to
be incongruous with the highly appreciative quotations from Max
Miiller in praise of Indian Philosophy with which the Introduc-

tion closes. .

. The book proper is divided in six parts. Part I is entitled
Religious Sects and Cults and includes twenty-two articles by
scholars of repute on the various cults like Saivism, Vaisnavism,
Tantras, Sakti cult, Yogic schools, Sikhism, etc. The first article
of this part by Sri R. C. Majumdar treats of the ‘Evolution of
Religio-philosophic culture of India’. It is a very systematic and
comprehensive outline of the history of Indian Religion beginning
from the Mohenjo-daro period right up to Sri Ramkrishna-
Vivekananda. The value of this historical outline can hardly be
exaggerated. However, we do not agree with the learned writer
when he calls the Buddhists ‘agnostic’. Perhaps the word is not
intended by the writer himself to be taken seriously in the sense
in which we find it used in the field of philosophy. Hence we
can afford to connive at this slight inaccuracy. Part II deals with
“The Saints and Their Teachings’, Part III is rather interesting
dealing as it does with ‘Religion in Practice’. Part IV gives an
accotint of “Religions from Beyond the Borders” and these are
Zoroastrianism, Christianity, and Islam including Sufism. In
Part V we have an account of ‘Some Modern Reform Movements’
and these are ‘The Brahmo Samij’, ‘The Arya Samaj’ and
Theosophy.. Part VI is exclusively devoted to ‘Sri Ramkrishna
and Spiritual Renaissance’. This last part is particularly illumi-
nating from the religio-spiritual point of view. In it we find sum-
med up, in a few pages, the real spirit of India’s spiritualism as
represented by the glorious tradition of Brahma-Vidyd and its
vigorous continuation for the spiritual well-being of the individual
and society, and even of the whole world. In the new renaissance
we find the harmonious blending of the active and the contempla-
tive sides of religion which seeks to refute effectively the charge
of inactivism and world-denial levelled against India’s spiritualism.
In fact all these activities, even according to Advaita Vedanta, are -
quite meaningful and also necessary on the empirical plane. What
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Advaita Vedanta insists on is that they are means to an ulterior end-

and not ends in themselves. That end is self-realization. All the
Vedas point to this self-same end (‘Sarve veda yatpadmdmananti’) .

Ramakrishna Deva’s life, as Mahatma Gandhi has nicely put it,
is ‘a story of religion in practice’. But God has been differently
conceived in different religions. The great beauty of Sri Rama-
krishna’s religious practice lies in the fact that he realized God not
only through the various indigenous modes of Sadhand but also
through many alien and seemingly conflicting religions. Further,
he realized God not only through religious practices, but also
through the more rigorous philosophital path of knowledge which

is the fulfilment of religion or may itself be called the Great Reli-

gion of Truth. This is something unique in the religious history
of the world.

The different articles on the various sects and other allied
topics treated of in the different parts of this volume do not seek
to make a mere mechanical presentation of the subject-matter in
hand. They are governed by a common aim which is deliberately
kept in view as per specific instructions of the Publication Com-
mitiee. They seek “to show the hopes and aspirations of the race,
the meaning and value of life as the great teachers, saints and
propounders of the, different schools taught and illustrated in their
own lives, and how their respective followers understood these
teachings and strove to live up to them in their everyday life and
conduct.” (Vol. I, First edition, p. iv) Hence it is that ‘the realiza-
tion of the supreme, goal of life’ is never lost sight of, and the
means are not allowed to be confused with the end, Sri Rama-
krishnadeva, as is well-known, was an apostle of Love and
Harmony. Hence care is taken to avoid offensive remarks against
any person or school of thought. It is the principal aim of this
great work “to help forward the promotion of mutual understand-

ing and amity among the followers of different faiths” (Ibid., p. iv).
Let us scrutinize one o

r two articles included in this volume,
and livin_g in Maharashtra as we do, let us begin with an article
on ‘The Maharashtra Saints and Their Teachings’ by Sri K. V.
Gajendragadkar, It is an unpleasant surprise to us to read in this
article, which is revised and partly re-written for the second
edition, that the famous Maharashtra Saint Namadeva was a robber
in his youth and once killed eighty-four soldiers (p. 857). Now
this myth was exploded even so far back as the year 1935 and
no major work on this

subject has failed to take cognisance of this
correction. The reasons for this misunderstanding, too, have been
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this field, and it is now settled beyond
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“famous’ according to our writer.
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i it is taken. The.importance of this
ignored an}(li 12101 c%genf::;;e::tgi.ls It exercised profound inf}uex;cE
work can Ae” yent history of the Warkari sect. There is sti
on the sukfsegu worth noting. Our writer has dealt at some 1ength
another - lonf devotion, including the stereotyped consideration
witl.l the' top;:f (:,15 which ,is a feature common to f\linost all the
o m??l t)r;ior’l But the special features of Maharasht}'a schoohl/
schools of dev e not referred to at all. These may l?e said to be:
oo ious blending of knowledge and devotion, an.d more
@) ﬂ.le ha.lrm‘(.)mo st-knowledge devotion, jiidnottara Bhakti. It is
especmllS’;i Sqnt)ivap;a-Bhakti’ i.e, unitive devotion. It ie_ems to be
e ca'lle tradiction. But not so according to Sri Jnane’th‘;:;ara.
A obv1f> . conhim ‘here God worships God with God.’ *“And
A..c < ording fio nc,>t think this to be impossible: for he tells us
Jénadeva hoessame rock are carved the idols of God, the temple,
that from, ' t:tendants which seem to be different, and are yet
and GOdS:s the dev’otee is really God Siva he, as it were, wor-
one .- d en when he does not worship; and it is as unnecessary
hipe Go. e‘t, worship, as to ask the flame of a lamp to wear thg
fo ask hlmf i)i ht, or ;he moon to cover itself with moon-light
garmex.it_ ° in%/_la;wrashtra by R. D. Ranade, Pp. 163-1_6%). Th.ese
(Mysticier to be seen in all the famous saints of Maharashtra like
fef_tures - 0Nz‘amadeva, Ekanitha, Tukdrima, Ramadisa and a
Jnaneshwﬁl‘a, We naturally expect that they ought to have fount? a
oot of g 31'5'; iled consideration of the nature of devotion and its
place: - i{a wledge. Such errors as these could have been
rela}txon to'de:; ofrom an otherwise comprehensive and admirable
ea:ilisl,e a}:’aoti it passed through the hands of another authority in

r
?he field like Sri S. V. Dandekar.

Let us scrutinize, in a similar way, the article on the famous

' Northern Indian Saint ‘Tulasidisa and His Teachings’ by Srimati

Chandra Kumari Handoo, Tulasiddsa is the author of the famous
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‘Ramacharitaminasa’, popularly known as ‘Tulasi Ramayana’. The .

metaphysics of this really great work is unfortunately a mis-
understood subject. The misunderstanding is further enhanceq by
Tulasidas’s frequent eulogy of devotion, the propagation of which
among the masses was his principal aim in writing thig work.
But devotion is not necessarily antagonistic to knowledge and is
perfectly consistent with the Advaitic metaphysics. This is a fact
which is testified to by a number of sects and saints treated of in
this volume. Sri Ramkrishnadeva himself is an illustrious example
of this reconciliation between Advaitic knowledge and devotjon,
But unfortunately the article under consideration betrays a good
deal of misunderstanding on this important subject. Not only this
we find wrong conclusions drawn from-premisses which shoul(i
warrant just the opposite ones. Take, for example, the following
passage: “The world as seen through space, time, and causation
is Maya. Maya is unreal in the sense that the only reality is God:
and yet, if Maya had no reality how could it produce the pheno’.
menal world ?”  (Pp. 400-401) The author aims at showing through
the lines quoted that Tulasidasa “did not look upon the world ag
pure illusion as some Mayavadins do.” But evidently the writer
is unaware of the implications of her own statements which justify
Advaitism and not any non-Advaitic philosophy. She forgets that
this is exactly how the Advaitins argue to prove the ‘illusory’
character of Maya and all its products. In Vedanta, too, Maya is
not real in the sense in which Brahman is real. Brahman alone is
truly real. Everything else has a dependent reality, and a depen-
dent reality is not reality in the strict sense of the term. This
means May3 is different from the real (Sad vilaksana). Vet it
cannot be unreal in the sense in which the imaginary gold-
mountain or the barren woman’s son is unreal; for as is rightly
argued by the author, “if Maya has no reality, how could it pro-
duce the phenomenal world ?”” That means Maya is different from
the unreal too (asad vilaksana). It is Sadasadvilaksana anirva-

caniya. It has an empirical reality only. This, in Advai
Y . . aita
Vedanta, is the technical meaning of ‘the illusory’. ,

In a similar way many passages quoted b
iz \ y our author support
the Advaitic thesis, though they are intented to serve an opposite
purpose. Let us consider the following lines: —

“Knowing all conscious and unconscious beings in t
to be full of (Sita and) Rama, ings in the world

With folded hands I salute the lotus feet of all.” (p. 400).
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. Here the world is said to be full of Sita and Rima, But Rama
invariably stands for Brahman and Sitd stands for His creative
power — May3a, according to Tulasidasa. The Sanskrt invocatory
verses (No. 5 and 6) in the beginning of ‘Balkanda’ leave us in no
doubt about that. Advaita Vedanta explains the whole pheno-
menal world with the help of these two basic concepts ~ Brahman
which is the substratum and Maya which is responsible for the
illusory- creation,

Take again the following lines: —
“He is my best devotee, O Hanumat,

Who firmly believes that all beings, both movable and
immovable,

Are the forms of the Lord.” (p. 400).

What is non-Advaitic in these lines, we ask ? Does not Advaita
say ‘verily all this is Brahman’ (Sarvam Khalu idam .Brahma)?
Names and forms pertain to Miya, whereas existence, conscious-
ness and bliss pertain to Brahman. Together they explain the
whole creation. We fail to understand by what logic can our
author derive any non-Advaitic or Vaisnava metaphysics from the
lines quoted above.

Further considerations would show that many of the lines
quoted by the author in different contexts have a clear and definite
Advaitic baring. In one such line we find it said that there is
no difference between the qualified and the unqualified Brahman.
Evidently only an Advaitin can say this, for in Advaita Vedanta
the unqualified Brahman alone is real and the qualities accrue to
it through Maiya, and are therefore illusory. There can be no
incompatibility between the real and the illusory. The Mayic
qualities do not affect the essentially unqualified nature of
Brahman. The incompatibility arises if both are taken to be real.
That is why the Vaisnava philosophers reject the notion of Nirguna
Brahman altogether, and accept only Saguna Brahman. The word
Nirguna is interpreted by them to mean ‘bereft’ of all undesirable
qualities’ and not bereft of all qualities.

In still another passage the ‘world with all its complexity’ is
declared to be ‘based on ignorance’ and is said to have no raal
existence. In a similar passage the entire objective realm is
reduced to Maya (Pp. 400-401). This means that for Tulasidisa
Miya and Avidya are synonymous, This is exactly the view of

P.9
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Sarvajfidtma Muni,- the famous Advaitic author of Sanksepa-
Sariraka. This shows, if at all, the proficiency of Tulasidasa in the
Advaitic lore. -

In the Uttarakanda, Tulasidasa, while discussing the nature of
the bondage of the individual soul (Jiva) refers to the illusory
knot formed between the material and the spiritual, which, accord-
ing to him, is finally broken by the Mahavdkya, Sohamasmi — ‘That
am I'. This surely is the language of Advaita and not that of the
Vaisnava philosophers.

Lastly, we offer one clinching argument in support of our view.
The invocatory verses with which any Sanskrit philosophical work
invariably begins supply the clue to the whole philosophy of that
work. Following this orthodox tradition, Tulasidasa begins his
great work in Hindi with invocatory verses in Sanskrit. In the
sixth invocatory verse preceding the Bilkinda we find the whole
phenomenal world compared to the illusory snake appearing on its
substratum — the rope. The substratum of the world-illusion is
the Transcendental Lord bearing the name Rima. Let it be noted
that analogies like rope-snake or nacre-silver are used only by the
Advaitins in justification of their thesis of Vivartavdida, and these
are taboo to the Vaisnava philosophers. But references to such
analogies are to be found galore throughout the Ramayana. This
leaves us in no doubt about the metaphysics of Tulasidasa.

The irony of the whole situation is that whereas the Westerners
could clearly see the Advaitic character of Tulasidasa’s theological
and metaphysical views, it is our own countrymen that have mis-
understood the same, and even now continue to do so. F. S.

Growse translated the Ramayana so far back as the year 1914 AD. .

and in the introduction of his translation he has made this point
quite clear (p. xiii). Seven years later Sir Charles Eliot in his
 Hinduism and Buddhism endorsed the view of Growse by quoting
him with approval (Vol. II, Pp. 246-47).

Space forbids us to consider other articles which, however,
may be subjected to a similar scrutiny by the authorities in the
field. We have only tried to draw attention'to an important need
with regard to this really great work. Let it be made clear that
we are writing all this with the best of intentions and not at all
in a spirit of czirping criticism. We have shown some flaws in
order that these and such other flaws may be removed in &
subsequent edition, and that similar flaws may not find place in
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the volumes that are still in the process of preparation, This need
seems to be all the more imperative in view of the remark made
in the preface, “And in the present work we have now a formal
and authoritative presentation of the subject” (p. xix). In these
circumstances some leaven of genuine criticism which is wholly
governed by a consideration of truth may do more good than un-
critical admiration. Barring this we ourselves are not behind any
one in our high appreciation of this monumental work. This is the
first and at present the only systematic, and so far as it goes,
authoritative encyclopaedia of Indian culture. The printing and
the get-up are simply superb. The prmthg is so scrupulously
correct that one hardly comes across any m1§take throughout the
vast length of this work. This surely is an ideal to be emulated

by other Indian publishers.
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