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1.0 OBJECTIVES

The main objectives of thisunit are:

e todispe certain misconceptions about Indian philosophy held mainly by
western scholars and certain other misconceptions held by some Indian
scholars. In order to grasp Indian philosophy in proper perspective it is
necessary that these misconceptions are erased;

e todistinguish philosophy from religion inthe Indian context. Thisunit shows
that, taken in the strict sense of the term, philosophy is not the same as
religion. Some key philosophical issuesdevel oped in Indian context on very
different lines when compared with western thought;

e to project the essence of Indian thought.

1.1 INTRODUCTION

In Indian context, philosophy is taken to mean darshana or tattva. We shall
consider how the etymological meaning of ‘philosophy’ correlates itself with
darshana or tattva. ‘ Drisyate anena iti darshanam’ - the onethroughwhichitis
seen. Theword seen can be understood either literally or philosophically. Though
thedifferenceisirrelevant, let usconsider only thelatter. To ‘ see’ in philosophic
sense meansto ‘realise’. Darsana, therefore, meansto realise. Again, the verb
‘redise’ isatransitive verb. We always realise ‘ something’ whenever werealise.
To say that werealise‘ nothing’ isto admit that thereisnorealisation at all. If we
recollect whatever that was said about ‘know’, then it becomes clear that to a
great extent ‘to realise’ corresponds to ‘to know’, and hence realisation
corresponds to knowledge. This correspondence is nearly one-to-one; i.e,, it is
nearly isomorphic. Thisaspect unfoldsitself in due course. Before proceeding in
this direction, we should know what *tattva’ standsfor.

The word tattva is derived from two words ‘tat’ and ‘tva’. Tat meansit or that
and tva means ‘you’. Therefore tattva, etymologically, means ‘you are that’.
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What is important is to know what tat stands for in Indian thought. It means
reality or ‘ultimate’ reality. This is also what one division of philosophy, i.e.,
metaphysicstalksabout. Theword ‘it’, which appearsin the meaning of darshana
standsfor tat, i.e., ultimatereality. Since darshana , isknowing redlity, it involves
not only an important metaphysical component but also an important
epistemological component. Hence, the summation of these two components
more or less satisfactorily completes the description of philosophy as darshana
in Indian context.

Thereisyet, another component that remainsto be understood. Obviously, ‘ you’
(tva) stands for knower, i.e., the epistemological subject and by identifying the
epistemol ogical subject with reality, we arrive at an important corollary. Indian
thought did not distinguish between reality and the person or epistemological
subject and hence etymologically, knowledge in Indian thought became inward
(however, it must be emphasized that it outgrew the etymol ogical meaninginits
nascent stage itself). But what is of critical importance is the philosophical
significance of the above mentioned corollary. Wherever manisinvolved, directly
or indirectly, value is involved. So axiology surfaces. When man is identified
withredlity, it and thewhole lot of issuesrelated to reality gain value-overtones.
Hence, in Indian context, valueis not merely asubject matter of philosophy, but
philosophy itself comesto beregarded as* value . Consequently, thevery approach
of Indian thinkersto philosophy gains some distinct features.

1.2 PHILOSOPHER'SLOOK AT REALITY

Indian thought is essentially pluralistic as regards arguments which give an
exposition of reality. First, we can begin with types of reality and this can be
done from two different angels.

Table 1

[Theoriesof ReaJity]
]

[ Secular ] [ Spiitua ]

1 1
[ Physical ] [ Non-Physical } [ Theistic ] [ Non-theistic }

Table 2:

Theories of
Reality

[ Monistic } [ Dudlistic } [Non-Dualistic] [ Pluralistic }

Let us try to understand what Table 1 says. But before doing so, it is better to
answer the question; what isreality? Indeed, thisisthe most difficult questionto
answer. To start with, ‘reality’ can be defined as the one which is the ultimate
source of everything and itself does not have any source. It also can be taken to



mean that which is independent. This definition itself is hotly debated in
philosophical circles. If we take this as a working definition of reality, then we
find to our surprise that ancient Indians offered various answers resulting in
‘proliferation of an ocean of theories’, to use the phrase used by Feyerabend.
Contrary to widespread belief prevailed in the past, al Indian thinkers did not
recognize readlity as spiritual. Nor did they unanimously regard it as secular. A
complex discipline like philosophy does not allow such simpledivision. Surely,
some thinkers accepted only spiritual reality and on the contrary, some other
thinkers accepted only ‘secular’ reality. However, in many cases, these two
divisions crossed and the result is that in those cases we discover that reality has
two faces, secular and spiritual. An upshot of this conclusion isthat thinkersin
Indianeglected neither thisworld nor the* other’ (if it exists). Thisisasignificant
aspect to be borne in mind.

Curioudly, at Level 2, the divisions of secular and spiritual theories are mutually
exclusiveandtotally exhaustive, i.e., physical and non-physical, onthe one hand
and theistic and non-theistic, on the other. Though within secular range (and
similarly within spiritual range) the divisions exclude each other any division of
secular theory can go with any division of spiritua theory without succumbing
to self-contradiction. Accordingly, we arrive at four combinations which are as
follows:

1) Physica - Theistic
2) Physicd - Non-Theistic
3) Non-Physica - Theistic
4) Non-Physical - Non-Theistic

Now let us get to know the meaning of these terms. A theory which regards the
independence of physical world is physical. Likewise, a theory which regards
the independence of any other substance than physical world is non-physical.
The former need not be non-theistic. A theory of reality can accord equal status
to this world and god. Surely, it does not involve any self-contradiction. The
Dvaita and the Vaisesika illustrate the former, whereas charvaka illustrates the
latter. A diagram illustrates the point.

Physical Theistic
(A) (C)

Non- Physical Non-theistic
(B) (D)

What isto be noted hereisthat A and B lack connectivity; and so also C and D.
In western tradition, the term ‘mind’ replaces the term non-physical. However,
in Indian context such usageisinaccurate because, at | east, some schools regard
mind as sixth organ. The Sankhya is one school which regards mind as an evol ute
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of prakriti. Hence, itisasmuch physical asany other sense organ. The Vaisheshika
is another school which hasto be bracketed with the Samkhya in thisregard. At
this stage, we should get ourselves introduced to two key metaphysical terms,
realism and idealism; the former with all its variants regards the external world
as ultimately real, whereas the latter with al its variants regards external world
as a derivative of mind. Of course, here mind is not to be construed as sixth
organ. The Yogachara, alater Buddhistic school is one system which subscribes
to idealism.

Now it is clear that (A) and (B) are mutually exclusive and totally exhaustive.
Under (D) there are two sub-divisions; atheistic and agnostic. (C) on the one
hand, and atheistic and agnostic on the other hand are mutually exclusive and
totally exhaustive. Since, atheistic and agnostic doctrines are philosophically
different, 2" and 4" types are further split into two each. So, instead of 4, we will
have six theories. Each theory differs from every other theory. The differences
are, sometimes gross and some times subtle.

Itis, now, morethan obviousthat Indian philosophy doesnot lend itself to ssmple
and easy categorization. Complexity and variety must be regarded as salient
features of Indian thought. This aspect is further compounded when table 1 and
table 2 intersect. Before considering such intersection we should first elucidate
table 2.

Table 2 explicates theories of reality and distinguishes theories on the basis of
number, i.e., the number of substances, which are regarded as real, becomesthe
criterion to make any distinction. Monism assertsthat reality isone. Theassertions
of dualistic and pluralistic theories can be ascertained without difficulty, since
they stand for ‘two’ and * more than two’ respectively. Non-dualistic theory, i.e.,
The Advaita is unique. It does not make any assertion about number, but only
negates dualism (if dualismisinadmissible, then pluralismisalso inadmissible).
The Upanisads are monistic and The Vaisesika is pluralistic.

Now we shall integrate table 1 and table 2. Anintegration of thissort yieldsin all
twenty four systems. This is not to imply that twenty-four systems dominated
the scene. But magjority of them did flourish at one time or the other.

Consideration of questions in respect of reality should make it clear that no
gualitative difference can be discerned between the Indian and the western
traditions. Questions are alike; because problems are alike. But the same set of
guestions may €licit different answers from different minds at different times
and places. Always, spatio-temporal factor plays a major role in determining
solutions. The last aspect becomes clear after we consider issues in respect of
knowledge.

Check Your Progress|
Note: @) Usethe space provided for your answer
b) Check your answers with those provided at the end of the unit

1) Show how the key terms Darshana and Tattva can be integrated into
the etymol ogical meaning of philosophy.




2) How do you explain that ultimate reality is knowing reality?

1.3 KNOWLEDGE ININDIAN CONTEXT

Desireto know is not an extraordinary quality of man. Thisisan instinct which
can be discerned in any animal. However, differences lie el sewhere. The extent
of knowledge acquired or capabl e of being acquired variesfrom speciesto species.
This is one difference. Second, man’'s motive to acquire knowledge and his
concept of knowledge differ from culture to culture. Previous statement, surely,
doesnot imply ranking of culture. It only showsthat the concept of knowledgeis
relative to culture. The essence of philosophy consists in these two principal
factors, motive and idea.

Indian and western concepts, whether ancient or modern, are best understood
when they are compared and contrasted. Ancient Greeks believed inthe principle
‘knowledgefor the sake of knowledge', which gave impetusto birth and growth
of pure science. In contrast, post-renai ssance age heralded the contrary principle
‘knowledge is power’. This dictum propagated by Bacon changed for ever the
very direction of the evolution of science. However, ancient Indians exhibited a
very different mindset. While medicine and surgery devel oped to meet practical
needs, astronomy and mathematics devel oped for unique reason, neither purely
spiritual nor purely mundane, in order to perform yagas to meet practical ends
and yajnas to achieve spiritual gain. At any rate, ancient Indians never believed
in Greek dictum. Nor did they, perhaps, think of it. If we regard knowledge as
value, then we have to conclude that it was never regarded as intrinsic. On the
other hand, it was mainly instrumental. The only exception to this characterization
is the Charvaka system which can be regarded as the Indian counterpart of
epicureanism.

In arestricted sense, the Indian philosophy of knowledge comes very close to
the Baconan philosophy of knowledge. Truly, Indians regarded knowledge as
power because for them knowledge (and thereby, philosophy) was away of life
and thisis the reason why for them knowledge was never intrinsic. But, then, it
is absolutely necessary to reverse the connotation of the word ‘ power’. While
the Baconan ‘power’ was meant to experience control over nature, the Indian
‘power’ was supposed to be the instrument to subjugate ones own self to nature.
Thisis the prime principle which forms the cornerstone of early vedic thought.
This radical change in the meaning of the word ‘power’ aso explains the
difference in world view which can be easily discerned when the belief-systems
and attitudes of Indians and Europeans (for our purpose ‘west’ means Europe
only) are compared and contrasted. Post-Baconian Europe believed that this
universe and everything in it is meant to serve the purpose of man because man
isthe centre of the universe. (The spark of thisthought did characterize acertain
phasein the devel opment of vedic thought, only to be denounced at | ater stage).
On the other hand, ancient Indian believed in identifying himself with nature.
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We should carry further our analysis of Baconian ‘power’ vis-a-vis the Indian
‘power’. The repetition of what was said earlier is only to reinforce the critical
importance of consequences. Knowledge was not only ‘power’ but became a
powerful weapon for the westerners to address their economic and political
agenda. At no point of time did westerners ook upon knowledge as a means to
achieve anything even remotely connected to spiritual goal. Just asthe charvaka
is an exception in Indian context, Socrates and Spinoza can be regarded as
exceptionsin western context. Indians, however, did not regard worldly pleasure
as ultimate. For them there was something more important and enduring and
therefore the conquest of nature never mattered. Precisely, this attitude has
generated lot of needless controversy. This characterization, which, no doubt, is
true, was grossly misunderstood and, consequently, it was argued that the Indian
thought rejects altogether this world and present life as totally irrelevant and
insignificant. This argument, which stems from total misunderstanding, is
altogether unwarranted. To say that x is more important thany is not to say that
y isinsignificant. If something is more important, then it means that something
else is ‘less important. In other words, Indian tradition, surely, includes the
‘present’ life, but it is not restricted to it; goes beyond it. This point becomes
clear in the third chapter.

Evidently, Indian tradition maintains acertain hierarchy of values unlikewestern
tradition. Knowledge, asaway of life, encompasses not only all sorts of values
but also it changes one's own perspective. Accordingly, the so-called spiritua
goal inlife can be attained only by one who has acquired knowledge. It pointsto
thefact that ignorance or avidyaisahindranceto attain spiritual goal in particul ar
and any other goal in general. One who has acquired true knowledge or knows
truly, acts and thinks, very differently, different from ignorant, a characteristic
Socratic thought in Indian attire. However, this characteristic is conspicuous by
its absence in western tradition. It was not necessary that personal life of a
philosopher should match his philosophy, in the sense that a philosopher’s life
need not bearole model for lesser mortal sto emulate. While Socrates and Spinoza
are at one end of the thread, Bacon and Heidegger are at the opposite end. The
point isthat in Indian tradition, philosophy and value areinseparable, whereasin
thewest it isnot so. A philosopher, in the west, can be (not that there are) worse
than a hardened criminal. But in Indian context it isinconceivable.

This sort of emphasis upon valuesled to a hermeneutic blunder. Without batting
his eye lid the critic, just like protagonist, argued that in Indian philosophy was
never distinct from religion. Hencein Indiathere was no philosophy at all worth
the name according to critics. That there was no religion in India (with the
exclusion of tribal religion) is a different story. The so-called Hindu dharma
cannot be mistaken and ought not to be mistaken for religion. This confusion
arose because many scholars mistakenly identified religion with spirituality. An
analogy may clear the mist surrounding Indian philosophy. Western philosophy
isnot divided into Christian philosophy and Jewish philosophy, though al western
philosophers (excluding Greek philosophers) inloose sense are either Christians
or Jews. Likewise, it is highly inappropriate to talk about *Hindu philosophy’,
though mgjority of Indian philosophers were ‘committed’” Hindus. It istrue that
afew philosophers in India became the heads of religious groups or sects (eg.
Ramanuj or Madhva). But then we have St. Augustine, St. Aquinas, etc. in the
west also. But nobody characterizes their philosophy as Christian philosophy.
But surely, we have Buddhist or Jaina philosophy because neither Buddhism nor



Jainism is a religion in the strict sense of the term. At this point, a pertinent
guestion arises, if thereis Buddhist philosophy, then why not Hindu philosophy?
To believe that there is such philosophy amounts to putting the cart in front of
the horse. Philosophy in India did not originate from Sanatana dharma — or
Hindu dharma asit is popularly known as— but it is the other way round.

Therefore, in sharp contrast to western tradition, Indian philosophy isessentially
spiritual. When it was said earlier that in India also knowledge is regarded as
power, what was meant was that knowledge was regarded as spiritual power;
gpiritual which istotally non-religiousin its nature.

Itisanerror to assumethat spiritual overtonescan bediscerned only in knowledge.
The concept of reality and aesthetic values aso are endowed with spirituality.
The Upanisadic or Advaitic notion of Brahmanisaclassicexample. Itisspiritual
because it is neither worldly (physical) nor religious. If knowledge is spiritual,
then its prama (object) also must be spiritual. ‘Raso vai sah’ (that is, indeed,
rasa) is an example for spiritual status of aesthetic value. In this case ‘that’
according to, at least oneinterpretation means‘ Para Brahma' or highest reality
and Rasa may be taken to mean beauty. The metaphysical or spiritual element
involved in philosophy must have been hijacked by religions to formulate their
notions of gods (and perhaps to counter their rivals).

Let us return to knowledge again. Indian philosophy recognizes knowledge at
two levels, Para Vidya (higher knowledge) and Apara vidya (lower knowledge).
Since knowledge is spiritual, only the former is true knowledge, whereas the
|atter isnot knowledgeat all in the strict sense of theterm. Though the Upanisads
subscribe to this view, subsequent systems, (with the exception of Purva
Mimamsa) which are supposed to be commentaries on the Upanishads, regarded
perception, for example, asaway of knowledge. Upamana is another pramana.
Not only lower knowledge, but also erroneous knowledge was seriously
considered as species of knowledge (e.g., akhyati) by systems of philosophy.
Therefore even Apara Vidya retained its place.Does Indian philosophy integrate
spiritual life with worldly affairs? If the claim, that upholding of the former is
not tantamount to the rejection of the latter, then it does not. Thetruth isthat the
former does not entail the latter. Therefore these two had to be fused and it was
achieved in aremarkable manner; purusartha scheme clarifiesthat only through
Dharma, i.e., righteous means, man should acquire artha (wealth) and satisfy
kama (any sensuous desire), the very same means to attain moksha (liberation).
The law of parsimony is very well adhered to as regards the questions of social
philosophy and moral philosophy.

Check Your Progressi|
Note: a) Use the space provided for your answer
b) Check your answers with those provided at the end of the unit

1) Explain briefly that theories of reality can be understood from two
different angles, that is, from spiritual and secular angles.
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2) Do you agreewith someIndian schoolsthat regard mind as sixth organ?

1.4 PHILOSOPHY AND LIFE

Earlier, it was said that in India philosophy itself was regarded as a value and
also that value and human life areinextricably blended. What isthe am of life?
Against this backdrop, it is easy to discover solution to this quest in Indian
philosophy. It isnot so easy to reach the same in western tradition (it istrue that
existentialism attempted the same, but it remained a sort of island and was
obliterated by analytic tradition). The aim of life according to Indian traditioniis
to make a pilgrimage from ‘misery to happiness'. Thisis asingle thread which
runs through the whole gamut of Indian philosophy. At one point of time, vertical
split occurred in philosophical tradition leading to the birth of orthodox and
heterodox schools of thought. However, they concur on oneissue, i.e., theam
of life. (It is a commonplace practice to regard them as vedic and non-vedic
schools though it is not very satisfactory to regard so). The dispute between
these two poles did not prevent them from embracing a common goal. In what
senseisthisgoal aphilosophical issue? Thisisone question which arisesin this
context; how can two opposing school s of thought have acommon denominator?
This is another. Answer to the first question can be construed as follows.
Knowledge as value is unique by itself. If the instrument which gives thrust to
the quality of lifestyle has any economic value, then from adifferent perspective,
if any, knowledge which reforms lifestyle also must possess value. Therefore
knowledge became ‘the’ value in Indian thought. A Jnani in Socratic sense
perceives not only routine life, but aso the world in which he lives, differently
because knowledge changes his world view. This type of change carries with it
moral value. It meansthat the aim of life becomes an ethical issue. In this sense
it becomes a philosophical issue. Answer to second question is still simpler. All
schools of philosophy unanimously admit that the pursuit of happiness is the
soleaim and unanimity stopsthere. But these two poles differ when they specify
what happinessis. An example may make the point clear. All political parties, in
their election manifesto, proclaim that their soleaim isuplifting the downtrodden.
But the mechanism of doing so differs from one party to the other. Now the
position is clear. Orthodox and heterodox schools differ on what happiness is
and on what constitutes happiness. Even within heterodox system the idea of
happiness differs. The Charvaka school maintains that happiness consists in
pleasure whereas the Buddhism asserts that happiness consists in nirvana if
happiness is to be construed as elimination of misery.

Earlier, it was mentioned that spirituality is the essence of Indian philosophy.
Against this background, let us analyse what happinessis. Neither this physica



world nor earthly pleasure is permanent. Nor are they ultimate. Hopefully, no
one entertains the illusion that this world is eternal. However, not many care to
think whether or not everlasting peace or happinessis possiblewithin the bounds
of finiteworld. Indian philosophy is characterized by thisthought. The desireto
attain eternity iscommon to the Greek and the Indian traditions. However, in the
latter case this desire takes a different form. Hence eternity is tantamount to
permanent liberation from misery. A permanent liberation from misery is
tantamount to attainment of permanent happinessand thisit eternity. Itisvarioudly
designated as moksha, nirvana, etc. In its ordinary sense vairagya means
renouncing happiness. But inreal sensewhat hasto be renounced isnot happiness,
but pleasure. Vairagya in conjuction with knowledge |eads to eternal happiness.
Hencein Indian context vairagyais' renounceworldly pleasure and attain eternal
happiness'. It is possible that the very idea of renunciation invites strong
objections. But in one definite sense such arenunciation is desirable. Vairagya
should be construed as elimination of greed and inclusion of contentment inlife.
Thisisthe hidden meaning of vairagya. What happened, in course of time, was
that both dimensions were wrongly interpreted leading to the conclusion that
vairagyais not only negative but also isthe sign of pessimism. It did not stop at
this stage, but extended to the whole of Indian philosophy.

At this point, it is necessary to digress; In the twentieth century, westerners
believed that in Indiathere was noting like philosophy, but only myth and casuistry
in the garb of philosophy. While the western scholars argued that in India,
philosophy was totally corrupted by religion, some Indian scholars under the
influence of Marxism failed to separate philosophy from custom and tradition
afflicting Indian society. The merits and demerits of their arguments and
counterarguments are not relevant presently. But the sense, in which the world
religion hasto beconstrued, if it hasto beregarded as phil osophically constructive,
is important. If the word religion is taken to mean tribal religion, then its
association with philosophy spells doom to the latter. In India, philosophy was
not influenced by religion in this sense. On the other hand, various religious
sects, which grew later, were influenced by philosophy.

But the criticisms of those scholars, who admit that in ancient India there was
philosophic movement, merit our considerations. According to one criticism,
Indian thought prompted negative outlook and therefore, is self-destructive only
because it negatesthe reality of physical world. Thiscriticism can berebutted in
two stages. Inthefirst place, Indian philosophy does not deny the physical world
in absoluteterms. A particular system of philosophy does not become anegeative
doctrine just because it regards the world as impermanent and that what is
impermanent is regarded as not ultimately real. No scientist has ever dared to
say that the universeis eternal. If the critic’s argument is admitted, then Plato’s
philosophy aso becomes negative in character. Indian philosophers, like Plato,
admitted something permanent. Impermanence and permanence arere ativeterms,
relevance of any one of them demands the relevance of another. Secondly, what
isrelativeisawaysrelative to something different. Thereis noting like absolute
relativity. The last two statements which, actually, explicate the essence of the
theory of relativity holds good here also.

Now let us consider the second stage of refutation. Isit legitimate to categorize
any doctrine as negative? Refutation is an important step in arguments. But it is
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not final. If science can be ‘ characterized as satisfying a negative requirement
such asfalsifiability’ (Karl Popper, 1959, p.41), then philosophy, whether Indian
or western, also is entitled to the same benefit or status. To agreat extent Indian
philosophy followed the principle of ‘ Assertion through refutation’. Precisely
this principle was upheld by Popper.

Second criticismis asfollows; it is pessimistic. Any theory, which negates this
world and life in absolute sense, ought to be pessimistic. The very fact that this
criticism draws support from two sources of error shows the degree of
misunderstanding. First, the desire to escape from misery was misconstrued as
the desireto escape from external world. Second, it discouragesearthly pleasure.
Let us consider the second source first. Negation of earthly pleasure is not
tantamount to the negation of happiness because pleasure and happiness are,
evidently, different. Mokshais simply Sanskrit version of happiness. Pleasureis
not only momentary but also is not pure in the sense that pleasure aways comes
with pain. If we consider Bentham’scriteria, then these criteriasatisfy not pleasure
but happiness. Duration, intensity and purity do not, in reality, characterize
pleasure but happiness. Perhaps proximity alone satisfies pleasure. If so, even
from practical standpoint any philosophy which regards moksha asideal ceases
to be pessimistic.

Now let usturnto thefirst source. Desireto escape from thisworld describesthe
mindset of an escapist. There are references to rebirth. Rebirth may only be a
myth and something beyond verification. But when attainment of moksha is
regarded as a possibility during the lifespan of an individual (this is what is
called jivanmukti), thereisno reason to regard the external world asan evil. Itis,
however, true that not only critics, but also the votaries of Indian philosophy
mi sunderstood the concept of moksha and it led to the cardinal mistake of treating
external world as evil.

One more objection can be raised to moksha. Is moksha a meaningful ideal? In
the first place moksha must be possible, and secondly, its realisation must be
humanly possible. In the absence of either of them does it not cease to be
meaningful ? Let us assumethat it is humanly possibleto attain moksha. Then it
remains an ideal. If we pursue an unattainable ideal, then we progress towards
that ideal. What mattersis progress. Plato’s Utopiais an example which comes
very close to the ideal of moksha in this respect. Progress in right direction is
true progress. Therefore, knowing fully well that it is humanly impossible to
achieveagoal like moksha, man pursues moksha. Thereby man progresses from
lower level to higher level. Thisisasingular advantage of accepting something
like moksha as an ideal.

Inthewestern tradition only Greeks believed in theimmortaity of soul. It became
totally alien to modern western philosophy, though it found favour with
Christianity. The paradox is that immortality of soul is a common theme to
Christianity and Indian philosophy, whereas it ought to have been acommon to
western philosophy and Christianity because west happensto be the mainland of
Christianity. It illustrates one crucial factor. Religion does not determine
philosophy. On the other hand, philosophy has the required potential at least to
influencereligion, if not determine the same.



Check Your Progressii|
Note: @) Usethe space provided for your answer
b) Check your answers with those provided at the end of the unit

1) What do you understand by the belief that ‘ knowledgeis power’ in the
Western and Indian context?

2) Do you agree with the view that Indian philosophy is essentially
spiritual?

1.5 LET USSUM UP

Philosophy is derived from two Greek words which mean love of knowledge or
wisdom. In Indian tradition philosophy means Dar shana or tattva. Indian outlook
is essentially different from western outlook. In terms of problems there is no
difference between Indian and western phil osophical traditions. Indians perceived
knowledge as power in a different perspective. Bacon regarded knowledge as
the means to establish authority over external world. On the other hand, Indians
regarded knowledge as essential to establish control over ones own self. Indians
recognized philosophy itself as a value. Therefore philosophy, in India, was
accepted as a way of life. With the sole exception of the Charvaka, al other
systems of philosophy in India accepted liberation in one or the other sense.
Moksha, is one such ideal. Philosophy is independent of religion. However,
religion may or may not be independent of philosophy.

1.6 KEY WORDS

Yagasand Yajnas : Yagas amd Yanas are sacared rituals done to appease
God, performed during the Vedic period.

Pessimism : Pessmism, fromtheLatin‘pessimus’ (worst), isapainful
state of mind which negatively colours the perception of
life, especially with regard to future events. Value
judgments may vary dramatically between individuals,
even when judgments of fact are undisputed.
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1.8 ANSWERSTO CHECK YOUR PROGRESS

Check Your Progress|

1) Inlndian context philosophy isunderstood as‘darsana’ -to seeor toredize.
Thisreadlization correspondsto that of knowledge. When we say that we are
realizing a thing, it amounts to say that we have some sort of knowledge.
This correspondence relationship isone to one and it is nearly isomorphic.
Tattva stands for two words ‘tat’ and ‘tva’. The etymological meaning of
this word is ‘you are that’. This mainly refers to the Ultimate reality in
Indian philosophy. The word darsana stands for the ultimate reality and it
isaknowing reality thusinvolving both metaphysical and epistemol ogical
component and satisfactorily explaining the description of darsanain Indian
context.



2)

Theword ‘darsana’ comes from the word tattva —the ultimate reality. This
ultimate reality is the knowing reality. It not only describes about
metaphysical component but also epistemological component. However,
the summation of both the components is necessary in describing darsana.
Epistemological component isvery important, sinceit involvesin knowing
the ultimate reality. In the initial stage there was no distinction between
reality and epistemic subject. Epistemol ogically knowl edge becameinward.
In the course of time human related oneself to value and identified with the
reality. Soin Indian context, valueis not regarded only to the subject matter
of philosophy but philosophy itself is regarded as val ue.

Check Your Progressi|

1)

2)

Theories of realities can be understood in two different angles, that is, from
spiritual and secular angles. First of al, redlity is defined as the ultimate
source of everything but that itself does not have any source. Feyerabend
comments that this sort of definition failed to recognize reality as neither
spiritual nor secular. However complex discipline like philosophy does not
allow such divisions. Obviously, we discover that reality has both spiritual
and secular face which are mutually exhaustive and totally exclusive, that
is, physical and non-physical. We arrive at four combinations. They are 1)
physical theistic, 2) physical non-theistic, 3) non-physical theistic, 4) non-
physical non-theistic. The theory which regards the independence of the
physical world isphysical whilethe theory which regards the independence
of any other substance other than the physical world is non-physical.

In Indian context, some school s regard mind as sixth organ. Samkhya isone
school which regards mind as evolutes of prakrti. Hence, it is as much
physical as any other sense or another organ. Vaisesika is another school
which has to be bracketed with Samkhya in this regard. At this stage, we
should get oursel vesintroduced to two key metaphysical terms, realism and
idealism; the former with all its variants regards the external world as
ultimately real, whereasthelatter with all itsvariantsregards externa world
asaderivative of mind. Of course, here mind isnot to be costumed as sixth
organ. Yogacara, alater Buddhistic school, is one system which subscribes
to idealism.

Check Your Progressii|

1)

In post-renaissance age Bacon propagated the famous dictum ‘knowledge
ispower’. Thisprinciplechanged for ever the very direction of the evolution
of science. But the ancient Indians never believed in this dictum. On the
contray, they performed yagas to meet practical ends and yajnasto achieve
spiritual gain.

Butinastrict sense, Indiansregarded knowledge as power because for them
knowledge was away of life and thisisthe reason why for them knowledge
was never intrinsic. However, it isnecessary to look into the connotation of
the word power. The Baconan ‘ power’ was necessary to experience control
over nature, but the Indian ‘power’ was supposed to be the instrument to
subjugate ones own self to nature. Thisis the prime principle which forms
the cornerstone of early vedic thought. Thisradical change in the meaning
of theword ‘ power’ also explainsthe differencein worldview which can be
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2)

easily discerned when the belief-systems and attitudes of Indians and
Europeans are compared and contrasted.

Unlike western tradition, Indian tradition maintains a hierarchy of values.
In Indian context, spiritua goal in life can be achieved by the one who has
acquired knowledge. However thistype of characteristicsisabsent inwestern
tradition. Many times Indian Philosophy was mistaken to bereligion. This
confusion made many to identify religion with spirituality. Philosophy in
Indiadid not originate from sanatana dhar ma —or Hindu dhar ma. Therefore,
in sharp contrast to western tradition, Indian philosophy is essentially
spiritual. When it was said earlier that in India aso knowledgeis regarded
as power, what was meant was that knowledge is spiritual power, spiritual
which is totally non-religious in its nature. Indian philosophy recognizes
knowledge at two levels; Para Vidya (higher knowledge) and apara vidya
(lower knowledge). Since knowledge is spiritual, only the former is true
knowledge; whereas the latter is not knowledge at al in the strict sense of
the term.
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20 OBJECTIVES

Inthisunit, you are exposed to the sources of Indian culture. However, the study
material excludes prominent texts like the Viedas (also called Sruti) sources of
the Buddhism and the Jai nism sincethere are other unitsreserved for these sources.
This unit, therefore, includes only the following:

e Sniti,

e  mythology

e vedangas and
e epics

Since they only belong to the periphery of philosophy, mere cursory reference
will suffice.

21 INTRODUCTION

Theword ‘snriti’ means ‘that which isin memory.” The texts, which are called
‘snriti’, appeared in written form at the initial stage itself because it was not
regarded as blasphemy to put it in written form unlike sruti. The age of snriti,
followed the age of Vedas. Since the Vedic period stretchesto several centuries,
itisaso likely that smriti might have appeared during the closing period of the
Vedas. Consequently, all smritikaras (the founders of smriti) claimed that their
works drew support from the Viedas and also that their works are nothing more
than clarifications of the Viedas. However, we can easily discern in smritis lot of
variations from Vedas. Evidently, such deviations do not get any support from
the Vedas.

22 THE SUBJECT MATTER OF SMRITI

Smriti is also known as Dharma Shasthra, which means code of conduct. The
code of conduct has three divisions; rituals, discharge of social responsibility
and atonement for sinswhich include crimes. It isimportant to note that thereis
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no mention of rights — fundamental or any other type. The emphasis is upon
‘prescription and proscription’ only. The code of conduct is identical with the
‘constitution’” and so it is the same as penal code formulated by the present-day
governments. Hence, snriti emphasi zestwo aspectsof life; ‘ Dharmic’ and socid.
Theformer doesnot simply exist without the latter. Therole of ritual isrestricted
to individua life; household work to be precise. All these dimensions together
congtitute* Dharma Shastra’. Thoughitisclaimed that therewere several Sritis,
history has recorded only a few. Among them only three are well known;
sometimesfor wrong reasons. Vidhi and Nishedha were codified by three persons,
Manu, Yajnyavalkya and Parashara, and consequently, the snritis were named
after them. A cursory reference to these Shritisis enough.

An important aspect of smriti is its rigidity. Fixation of duties and emphasis
upon duties resemble, to agreat extent, the directive principles enshrined in the
constitution. While four-fold division of society is one type, four fold division
of individual lifeis another. S1riti isvery clear about not only four classes, but
also four stages (brahmacharya, garhastya, vaanaprastha and samnyasa) in the
lifeof anindividua . Thereisno scopefor switching from one position to another
in arandom manner. The last division, viz., atonement for sins deals precisely
with this sort of prohibited switching. The upshot of this discrimination is that
liberty took back seat, but stability in society was prioritized. Thiswill help usto
infer the kind of political system which smriti supported. Surely, smriti did not
support democratic system, though during Veedic agedemocratic system flourished.

23 MYTHOLOGY

Mythology and History in India, it is claimed, are indistinguishable. Mythol ogy
in Sanskrit means ‘purana’. This word has two dlightly differing etymological
meanings; pura (past), ateetam (Lost), anaagatam (about to happen) — is one
meaning. pura (past), bhavam (happened) isanother. Intermsof structure purana
consists of five components. They are listed as follows:

1) Description of nation or nations and their history
2) History of creation

3) History of re-creation

4) Description of dynasties

5) Story of each Manu (Manvantara)

First and fourth components do incorporate elements of history. However, there
is a vital difference, history follows a certain method and therefore, at some
point to time or the other, it ispossibleto dispute what ahistorian claims, because
history triesto gather asmany evidences (not facts) aspossible. Puranas, however,
are altogether different. The relevance of evidencesistotally alien to puranas. It
is, therefore, impossible to refute what puranas claim. Nor can we defend the
same.

Puranas are eighteen in number. Sincethey are not relevant philosophicaly, itis
not even necessary to list them. In addition to five components mentioned earlier,
many puranas deal with cosmology. Perhaps this is the only topic common to
philosophy and puranas. Interestingly, one purana, viz., vayu-purana attempts
at geography, music, etc. Apart from the neglect of evidence, puranas suffer



from one more defect. All puranas combinelegendsrelated to gods and demons,
lifeafter death, etc. which disqualify mythology from becoming worthy of serious
philosophical study.

In defence of puranas, it can be said that though puranas are related to mainly
theological issues, they include almost al activities of life and hence they ought
to occupy animportant positioninthelist of disciplines. But thisall inclusiveness
itself is a serious defect.

Check Your Progress|
Note: a) Usethe space provided for your answer

b) Check your answers with those provided at the end of the unit
1) Discussbriefly therigidity of Smriti

2) Explain briefly the meaning of Puranas

24 VEDANGAS

Vedangas are also known as shadangas, which means six organs. The function
of these six organs is to explicate the intricate thoughts of the Vledas. Those
organs are shiksha (phonetics), vyakarana (grammar; to be more specific, Vedic
grammar), chandas (prosody), nirukta (etymology and dictionary), jyautisha
(astronomy) and kalpa (rituals).

It was believed that proper understanding of the Vedic texts is possible only
when all these organs are strictly followed. Two extraordinary characteristics of
the Viedas form the background of these organs. In thefirst place, the Viedaswere
held to be apaurusheya (independent of man). Therefore, no changein any form
for any reason was admissible. Secondly, it was aso believed that the Viedas
should be taught and learnt only orally. Consequently, it took several centuries
for Indiansto put the Vedasin writing. Without going into the meritsand demerits
of thisparticular prescription, we should examine therole played by Viedanga in
protecting the Vedic tradition.
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SHIKSHA

Sayana, in his Rig-Veda Bhashya, has defined shiksha as follows; ‘that which
teaches pronunciation in accordance with swara (vowel) and Varna (letter) is
called shiksha. Clarity in speech and ability to listen correctly arethe pre-requisite
to learn the Vedas. This is the reason why the Vledas are also called * anushrava
(that which followslistening). The emphasis upon clear pronunciationisperfectly
understandable because due to unique structure of the Vedic language, which is
the most primitive form of Sanskrit language set by very different grammar,
eventhedightest variation in pronunciation could lead to total change of meaning.

VYAKARANA, CHANDAS & NIRUKTA

The next three organs are not unique in the sense that the role, which they play
with regard to the Vedic language, is very much similar to therole of grammar or
dictionary in any other language. Since no language s possible without grammar,
Vedic grammar must be as old as the Viedas. If the Viedas are apaurusheya, then
the Vedic grammar aso ought to have been apaurusheya. However, it is not the
case. Among the extant works of grammar, Panini’swork ‘ ashtaadhyaayi’ isthe
oldest one. It is said that this is a fourth Century A.D. work. However, earlier
Vedic dictionaries mention other vaiyakaranas. Since the dictionary is more
ancient than Panini’swork, it isobviousthat other vaiyakaranas worksare more
ancient. The mention of these aspects showsthat grammar is paurusheya. Hence
language should be paur usheya. However, one grammarian by name Shakatayana
maintainsthat even grammar is apaurusheya. According to him, the oldest work
on grammar is aindra vyakarana. It is named so since, according to the legend,
men received it from Indra.

The source of prosody is* chandassutra’ by one Pingalacharya. Nothingisknown
about thisauthor. Thiswork includes both edic and non-Vedic prosody. Generally,
the Samhitas are bound by definite prosody. Only Krishna-Yajurveda and Atharva-
Veda samhitas are occasionally prosaic. Hence, prosody occupies a prominent
role in the study of the Vledas. Panini says, ‘ chandah padau tu vedasya’. Which
means prosody is the very foundation of Vedas. In course of time, the Vedic
languageitself became prosody. The Vedic prosody has one uniquefeature, which
is mentioned by Katyayana. He says, ‘yat akshara parimanam tat chandah’. It
means, ‘the one which determines the number (or quantity) of letters, that is
prosody. It should be noted that this is not the case with secular Sanskrit. It is
said that the latter evolved from the former.

The Vedic prosody consists of what iscalled paada or quartet. Generally, aquartet
IS supposed to possess four letters. This, perhaps, became a characteristic at the
later stage because there are eleven principal prosody, which differ not only in
the number of quartets, but a so inthe number of |ettersin each quartets, whereas
trishtup chandas consists of four quartets with eleven lettersin each of them. A
prosody may differ from another asregardsthe pattern of quartets. For example,
kakup chandas has eight lettersin the first and third quartets and twelve letters
in the second. This difference shows that there is alittle freedom here whichis
conspicuous by its absence elsewhere.

Nirukta provides the meaning of the Vedic terms. In the first step, terms were
collected which constituted dictionary. Mere synonym or lexical meaning would
defeat the very purpose of compiling terms. Nirukta does not provide just this



sort of meaning. What it indulges in is hermeneutic exercise. Hence it is more
than any ordinary dictionary.

Let us start with the structure of dictionary. A lexicographer, by name Yaska
collected these terms and provided the most authentic interpretation. The
dictionary consists of in all 1770 terms spread over three kaandas. First kaanda
consists of three chapters, which is called ‘naighantuka’, second and third
consisting of one chapter each are called ‘naigama and daivata. Nirukta is an
interpretation of these terms mainly and to some extent he has quoted some
mantras and interpreted the same. Nirukta itself consists of fourteen chapters of
which first six chapters deal with naighantuka kaanda and Naigama Kanda and
the next six chapters deal with Daivata Kanda. Last two are somewhat like
appendices.

JYAUTISHA

Astronomy evolved in ancient Indiaout of necessity. Yajnas and yagas could not
be performed at the discretion of any one. In the strict sense of the term, it was
seasonal. Every varna (except shudra) had a fixed season to perform yajnas.
Taittiriya Brahmana spoke so, ‘ vasante brahmanaha, (Brahman during spring),
agnimaadadheeta (ignite holy fire), greeshme rajanyaha (Kshatriya during
summer), aadadheeta, sharadi vaishyaha (Vaishya during post-monsoon)
aadadheeta’. Igniting holy fireisvery important because only it ought to set any
programme in motion. Not only was season important, but also exact time of
starting yajnas was important for which it was necessary to track the movement
of not only the sun but also all celestial bodies. Most important among them are
twenty-seven stars. This could be done only with adequate knowledge of
astronomy.

KALPA SUTRAS

Kalpa sutras are so called because whatever material is provided by themisall
in the form of formulas. The explanation Kalpa sutras is the same as that of
Brahma Sutra; alpaksharam (brief), asandigdham (unambiguous or
incontravertible), saaravat (complete in essence), vishwato mukham (all
inclusive). Kalpa sutra literally means action — indicating formula. Action is of
four types, shrauta, grihya, dharma and shulba. The last one differs, more or
less, in type from therest. Hence, let us consider it at the end. Thefirst three are
common to Rig, Yajur and Sama. But all three Kalpa Sutras differ from one
Veda to another as regards prescriptions and scope. For example, Ashwalayana
and Shankhayana sutras of Rig Vleda cover all three Kalpa sutras. Since every
class of sutra has distinct commands, they constitute rituals. Let us consider
each Kalpa separately and represent membership using tables.

Table—A

SHRAUTA
Ashwalayana
Rig Veda

Shamkhayana
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Bodhayana
Apastamba
Satyashadha

Vaikhanasa KrishnaYajurveda

Bharadwaja

¥

Manava

Arsheya Samaveda

Vaitana AtharvaVeda

Table- B
GRIHYA
Ashwaayana
Rig Veda

|

Shankhayana
Paraskara ShuklaYajurveda

Bharadwaja

Apastamba KrishnaYaurveda

\

Bodhayana
Gobhila

Khadira Samaveda

\/

Jaimini

Kaushika Atharvaveda

Table-C

DHARMA

Vasishta Rigveda
Bodhayana
KrishnaYgurveda

V

Apastamba

Gautama Samaveda

24 Dharma sutras pertaining to Shukla Yajurveda and Atharvaveda are not extant.



Let us examine what these sutras are about. Ashwalayana sutra was founded by
Ashwalayana, a student of Shaunaka. Likewise, many sutras are known after
the names of the founders just as many laws and theories in science are named
after scientistslike Newton’s Laws of Motion, etc. All shrauta sutras specify the
manner in which yajnas and yagas have to be performed. They are essentially
prescriptive which do not allow any room for deviation. The very fact that there
are several shrauta sutras, which subscribe to different Viedas, indicates that
there were several ways in which yajnas were performed.

Two aspects deserve mention. Yagas were performed solely with the motive of
reaping worldly benefits. Second, man was ineligible to perform Yaga in the
absence of wife, which means she enjoyed equal statusif not more.

Grihya sutras prescribe household duties. The point to be noted isthat all Grihya
sutras agree on one particular count, i.e., what ought to be done. But they differ
on another count, i.e., how it ought to be done. No Grihya sutra disagrees, for
example, with therelevance of, say, marriage. But they disagree with the manner
inwhich it is to be performed. Secondly, al four sutras are complementary to
each other. So there is neither choice nor contradiction. To fulfill his obligation
one has to perform all rituals in the manner prescribed.

Therituals pertaining to Grihya sutras are of two types. One type of rituals has
to be performed only once in life (in some cases, there are exceptions). Second
type of rituals has to be performed everyday or oncein ayear. There are sixteen
such obligationswhich are called * shodasha samskaras'. There are four classes
of such samskaras; samskaras to be performed before birth, after birth, to begin
thelearning of the Vledas and to prepare man for marriage, etc. It should be noted
that there are separate samskaras for men and women.

It isnot necessary to consider all these samskaras. What isimportant isto know
the manner in which they were followed and qualifications which were held as
necessary. The characteristic of these samskaras is that they were (or are) not
regarded ascommon to all Varnas. Two types of discrimination arewell known.
One discrimination is Varna based; i.e.,, Brahmana, Kshatriya, etc. Second
discrimination is gender based. The first category of discrimination must have
eventually led to the caste system. It, also, might have resulted in hierarchy.
Secondly, gender based discrimination did not affect men. In a way, it was
inconsequential as far as man was considered. But it was not so in the case of
women. One argument is that women, like shudras, were denied of education
because they were not entitled to some crucial samskaras. It isinsignificant that
men were not entitled to some samskar as to which women were entitled because
thislimitation did not really affect men. But it was not so in the case of women.
One particular samskar a deserve specia mention. Brahmopadesha, for example,
is not permissible for shudras and women, even to this day. It is this particular
samskara which makes Brahmin caste, in particular, a distinct caste. It also
explains why brahmin is called ‘DWJA’ (twice born) after the completion of
thissamskara. It is said that before this samskara is performed, brahminisnot a
brahmin at all and so this samskara is supposed to give second birth to him.
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Surely, even within the framework of chaturvarnya (Four-fold Varnas) system
this particular argument isnot endorsed by all. The fact that the argument, being
referred to, isat variance with some established or accepted norms set by smritis
was totally ignored while speaking about brahmins. Our purpose, surely, is not
go into the merits and demerits or chaturvarnya or caste system, but to
demonstrate structural changes which took place in belief-systems, perspective
inwhich age old customs cameto be understood, and consequently rapid changes
which affected the soci ety becausethisiswhat precisely happened over centuries
in Indian society.

If we consider theliteral meaning of theword ‘ samskara’, then it becomes evident
that it is meant to uplift man (or woman) spiritualy. It is argued that they aso
produce other class of positiveresults; physical well beingisone. If so, why was
acertain class (or classes) denied of this benefit? It is not possible to discover
any answer to this question within the framework of philosophy. A psychologist
or sociologist may throw some light on such questions.

In spite of the fact that samskaras were spiritual in nature, the ulterior motive
behind adherenceto them ismundane. It isvery easy to discover in the samskaras
some spiritual support, if not any foundation, for all aspects of earthly life. For
different reasons the samskaras did not receive support from the Upanishads
and heterodox systems. The Upanishads disapproved the samskaras because
the goal was this-worldly. The heterodox systems strongly reacted to the
samskar as because they claimed affinity to the Viedas. Despite differencein their
philosophy, both the Upanishads and the heterodox systems adhered to life in
monastery. Their apathy to anything connected with earthly life is behind their
antagonism to the samskaras. This discussion also brings to the surface an
important fact that philosophy and religion do not coincide alwaysif religionis
understood as Dharma. While samskaras stand for Dharma, the Upanishads
stand for philosophy.

Kaushika Sutra of Atharvaveda is unique because this sutra does not deal with
any type of spiritual matter unlike previously mentioned sutras. It throws some
light on herbal plant and thereby it helps in understanding ancient system of
Indian medicine.

There is a sharp distinction between Grihya sutras and Dharma sutras. While
Grihya sutras regulate man’s actions which are restricted to family, Dharma
sutras have societal leaning. Gautama’s Dhar ma sutras appearsto bethe earliest
one. These sutras specify not only the obligations within the frame-work of
chaturvarnya, but also ‘Raja Dharma’ — the duties of ruler. In Indian context
morality is essentially based upon what the Dharma sutra specifies. Hence the
limitsand defects of Dharma sutras have distinct bearing on the acceptability of
moral principles.

Last one to be considered in this section is Shulba sutra. Though this Sutra also
is relevant in the context of performing yagnas, it is restricted to geometrical
aspects only because in the absence of adequate knowledge of geometry it was
impossible to construct the Vedic atlas. Shulba sutra is an example of primitive
technology developed by ancient Indians to meet the demands of ecclesiastical
dimension of life.



Check Your Progressi|
Note: a) Usethe space provided for your answer

b) Check your answers with those provided at the end of the unit
1) What do you understand by Shiksha?

2)  Write ashort note on Grihiya Sutras

25 EPICS

Though the Ramayana and the Mahabhar ata are two epicswhich haveinfluenced
literaturefor several centuriesinall partsof India, the Ramayanaisnot significant
philosophically, unlike the Mahabharata and we are not concerned with the
literary value of thesetwo epics. Soit issufficient if we noticethat the Ramayana
accepts the principles of Sanatana Dharma and duties of ruler in particular.
Sincethereis nothing philosophically new in thiswork, we need not consider it.
It will serve our purpose if we concentrate on philosophical component of the
Mahabhar ata.

L ogic and epi stemol ogy which constitute any philosophical tradition have noting
to do with us when we study culture literature, etc. The Mahabharata is not an
exception. We can trace however, two philosophical issues in this work; oneis
expounded in the Bhagavad-Gita, rather in avery unsatisfactory manner, because
it is mainly a work in theistic tradition. Second one is morality and polity
expounded by two prominent characters; Vidura and Bheeshma. But these
philosophical issues in this work suffer from a serious drawback — draw back
from philosophical point of view. Nowhere in thiswork do we find discussion,
or criticism which isthe hallmark of philosophy. More than anything else, what
wefindisonly asermon. Therefore brief reference to these elementsis enough.

THE MORAL PHILOSOPHY OF VIDURA

From the point of view of ethics, it is desirable to regard some characters as
personification of virtue. Vidura and Bheeshma belong to this category. In contrast
to these characters in the Mahabharata, we have other characters which are
regarded as personification of evil. Why should any epic portray evil characters?
Thisisonequestion. Arethey in abroader perspective, really evil forces? Thisis
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another question. The second question is much deeper philosophically and cannot
be answered easily. First oneis dightly easier to handle. An epic must be vast.
Henceit ought toincludeal facts of world and al aspectsof life. So evil characters
ought to find place in any epic worth the name.

Vidura's exposition of moral principles begins with a clear distinction between
shreyas (desirable) and preyas (pleasing). He compares shreyas with medicine
which is not palatable. It is immediately followed by a second analogy to
demonstrate the status of pleasure which isinvariably accompanied by evil. To
make this concomitant relation explicit, Vidura compares pleasure with honey,
pleasure seeker with one who collects honey and evil with abyss and says that
the pleasure hunter isbusy only in seeking honey unmindful of impending danger
of falling into the abyss.

Inthe Mahabharata, Vidura playshisrole on three occasions. On second occasion,
Vidura plays the role of acounselor. His counseling has moral base. He makes
an explicit distinction between two states of mind; those of wise man and ignorant.
While Plato speaks of four cardinal virtues, Vidura speaks of six cardinal vices.
Greed is one among them. He makes out a case for wise man by listing the
remaining vices - lust, anger, irrationa attachment, arrogance and jealousy —
which he does not possess. There is no need to describe the personality of one
who is free from these vices. It is very interesting to note that Vidura concurs
with Plato, when he describes ignorant person. He is the one who neglects his
duty, but tries to perform what is not his job. Secondly, he cannot distinguish
between atrue friend and enemy. All qualities attributed to an ignorant person
can be found in Thrasymachus who indulges in violent attack on the ideas of
Socrates. In the end of this particular session Vidura makes a list of Ten
Commandments in which one Commandment is identical with Plato’s
classification of men into three classes; guardians (philosopher kings), soldiers
and artisans. Both of them argue that these three classes ought to perform duties
assigned to them only. It means that justice, according to Plato and Dharma
according to Vidura consists in everyman doing his own duty and this is the
cardina principle of welfare state. Thisisthe essence of Vidura’smoral philosophy

In the last session, Vidura talks of death and the need to accept the same. Death
and fear are nearly inseparable if man does not accept that death isinevitable. In
this context Vidura accepts redlity, i.e.,, human nature and maintains that man
hardly follows wisdom. Thereis striking correspondence with what the Buddha
says: trishna (desire) isthe cause of misery, and remedy consistsintherealisation
of truth and that is knowledge of philosophy. In thisrespect, Vidura, the Buddha
and Plato held anidentica view. Itisprecisely inthissensethat in Indian tradition
philosophy always was regarded as away of life.

BHEESHMA'SPOLITICAL PHILOSOPHY

There is a sharp difference between western model of political philosophy as
understood and practised today and ancient Indian concept of polity. The
difference essentially consistsin shift from one end to the other, i.e., from rights
to duty, with duty as the focuss of serman. Even democracy, the most liberal
form of government prioritizes duties of citizen in spite of the fact that every
citizen is entitled to fundamental rights. There is absolutely no gainsaying in
holding the view that directive principles form the backbone of any democratic
set-up. Bhisma’s advice to Dharmaraya , on the other hand,provides a very



different picture. He specifies only the duties and responsibilities of ruler with
no mention of the duties of citizen. Against this backdrop, it becomes obvious
that in real sense, citizen isthe king and ruler is his guardian. Several centuries
before Plato visualized the role of guardians, the Mahabharata portrayed king
in a similar fashion. Bheeshma’s lecture not only explicitly mentions king's
gualitiesand duties but also it isfirst ever treatise on public administration. Let
us consider these aspects briefly.

King should be proactive, truthful and straightforward. According to Bheeshma,
these are the most important qualities of king. He should be compassionate but
not too soft. It is interesting to note that Plato starts from the other end, but
arrives at the sameresult. According to him, guardians should be given moderate
physical training coupled with music lest they will transform to beasts. The essence
of ‘rajadharma’ is safe-guarding the interests of citizen. In fact, Bheeshma lists
thirty-six qualities in an ideal king which are necessary to follow Rajadharma
without which the citizens do not receive protection from the king.

Foreign policy isanother aspect of public administration. Foreign policy involves
two forces, enemiesand friends. Theroleof friendsisnot much highlighted. But
he emphasi zesthat king should know how to deal with enemy. Prudenceisaways
the guiding force. Bheeshma makesit very clear that war isnot the solution. Nor
did he mean that enemy can be spared. Constant vigil, concealing one's own
weakness and proper judgment only can ensure safety and security. All these
descriptions apply under normal circumstances, whereasin distress even enemy
should enjoy compassi on because a humanitarian treatment may destroy enmity.
Ultimately, humane outlook scores over other considerations.

THE BHAGAVADGITA

The Bhagavad Gitaisasacred Indian scripture. It comprisesroughly 700 verses,
and is a part of the Mahabharata. The teacher of the Bhagavad Gitais Krishna,
and isreferred to within the text as Bhagavan, the Divine One. The content isthe
conversation between Krishna and Arjunataking place on the battlefield before
the start of the Kurukshetra war. Responding to Arjuna’s confusion and moral
dilemma about fighting his own cousins, Krishna explains to Arjuna his duties
as a warrior and prince and elaborates on different Yogic and Vedantic
philosophies. Thus, it isoften being described asa concise guide to Hindu theol ogy
and also asapractical, self-contained guideto life. It isalso called Gitopanishad,
implying its having the status of an Upanishad, i.e. a Vedantic scripture. Since
the Gitaisdrawn from the Mahabharata, it isclassified asa Sn?iti text. However,
those branches of Hinduism that giveit the status of an Upanishad also consider
itasruti or revealed text. Asit istaken to represent asummary of the Upanishadic
teachings, it isalso called “the Upanishad of the Upanishads.”

Three features are prominent in the Gita; knowledge, social obligation and
devotion. The confluence of these principal features constitute what is popularly
known as YOGA. Thereisno need to consider itsrole in life which the Gita has
explained.What isimportant isits positionin philosophy. But thereis no reference
to its philosophical foundation anywhere in the Gita. For example, consider
‘devotion’ (bhakti). Devotion is sensible only when ‘Bhakta’ is distinct from
Paramatma; not otherwise. In other words the refutation of the Advaita is a
prerequisite to accept the relevance of bhakti. But nowhere do we find any

Indian Scriptures

29



Introduction to Indian
Philosophy

30

reference to Dvaita or Advaita in the work. On the contrary, the Gita concludes
by merging obligation or karma and knowledge in Bhakti.

One point becomes clear from the Gita; no one can attain moksha if he or she
renounces this world. Renouncing the world is tantamount to renouncing
obligations. Hence in defence of the Gita one assertion can be unhesitatingly
made, that the Gita does not prioritize spirituality at the expense of worldly life.
However, neither the chargethat it does so nor the counterchargethat it does not,
is philosophically insignificant. But this point is mentioned because attainment
of moksha in relation to karma has primary importance in the Gita.

Let usdrop ‘bhakti’ and concentrate only on Karma Yoga and Jnana Yoga. While
Jnana stands for realization at highest level, Karma assumes a very different
meaning. During the Veedic age, Karma meant only performing Yajna. But in the
Gita it has come to mean socia obligation. Yoga came to be understood as
dedication. Hence, Karma Yoga may be understood as discharging duty with a
sense of commitment.

Themost important element in the Gitaisthe doctrine of nishkama karmawhich
consistsin discharging obligationsin animpersonal manner. Thisattitudeliterally
debars yagas because one performs it with selfish motive. The Gita however,
never advocated that karma should be renounced. What it clearly assertsisthat
‘Karma Phala’ should be renounced. It only sidelines personal interest and
upholds societal interest. Thus individual becomes the means and society the
end. Animpersonal approach to duty does not affect the performer in any manner,
i.e., neither success nor failure affects him or her. This attitude is * SAMATVA
MANOBHAVA' — equanimity of mind.

It is necessary to clarify the relation between the meaning of karma and varna.
At thisstage, chaturvarnya (four-fold classification) becomesrel evant. Trandated
into ordinary language, it means commitment to profession. ‘ chaturvarnyam
mayasrishtva gunakarma vibhagshcha'. It means guna (quality) and karma
(profession) determine Varna. To this statement we can add another, quality
determines profession. Commitment to profession iswhat Dharma is.

The Gita makes a clear distinction between commitment and interest.
Commitment isimpersonal, whereasinterest is personal. Vested interest iswell-
known. But thereisnoting like vested commitment. When vested interest affects
an individual, one may resort to prohibited means. But impersona commitment
doesnot result in this sort of selection. The maxim ‘endsdo not justify the means
isimplicit in the Gita

One more aspect remainsto be mentioned. Thereis amistaken notion that there
is hierarchy in profession. It is not the case as far as the Gitais concerned. But
thereisadistinction between ‘good’ and ‘bad’ or ‘ constructive’ and ‘ destructive'.
It is good to discharge duty which is in conformity with one’s own nature.
Otherwisg, itisbad. Clearly, thereisdivision of labour, and it isin theinterest of
society that such division is made mandatory. Therefore qualitative distinction
in profession is strongly disapproved.



Check Your Progressiil|
Note: a) Usethe space provided for your answer

b) Check your answers with those provided at the end of the unit
1) How do you understand Bheeshma's foreign policy?

2)  What is meant by Nishkamakarma?

26 LET USSUM UP

Indian Scriptures mainly have determined the life-style of Hindus, who belong
to thefirst three varnas. There are four sources which prescribe the way of life.
Among these sources, the smritis, whether consciously or inadvertently,
ingtitutionalized caste system and women were downgraded Shritis correspond
to modern day constitution. What demarcates history from mythology isblurred.
The vedangas explicate the intricate thoughts of the Vedas. They specify
intonation, grammar, structure, etc. According to the vedangas chanting mantras
after knowing the meaning is very important. Kalpa sutras are four in number.
They mainly deal with what ritual sareto be observed, how they areto be observed,
etc. The Mahabharata possesses not only literary value, but also it is the first
ever treatise on polity. The Gita has minor importance as a philosophical work.
It gives priority to society at the expense of individual.

2.7 KEY WORDS

Sutra :  Satra literally means a rope or thread that holds things
together, and more metaphorically refersto an aphorism (or
line, rule, formul@), or a collection of such aphorismsinthe
form of amanual.
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29 ANSWERSTO CHECK YOUR PROGRESS

Answersto Check Your Progress|

1) Animportant aspect of smriti isitsrigidity. Fixation of duties and emphasis
upon dutiesresemble, to agreat extent, the directive principlesenshrined in
the constitution. While four-fold division of society is one type, four fold
division of individual lifeisanother. Smriti isvery clear about not only four
classes, but also four stages (brahmacharya, garhastya, vaanaprastha and
samnyasa) inthelife of anindividual. Thereisno scope for switching from
one position to another in arandom manner. Thelast division, viz., atonement
for sinsdeal s precisely with this sort of prohibited switching. The upshot of
thisdiscrimination isthat liberty took back seat, but stability in society was
prioritized. This will help us to infer the kind of political system which
smriti supported. Surely, sniti did not support democratic system, though
during Vedic age democratic system flourished.

2) Puranasareeighteeninnumber. Sincethey arenot relevant philosophically,
itisnot even necessary tolist them. In addition to five components mentioned
earlier, many puranas deal with cosmology. Perhaps this is the only topic
common to philosophy and puranas. Interestingly, one purana, viz., vayu-
purana attemptsat geography, music, etc. Apart from the neglect of evidence,
puranas suffer from one more defect. All puranas combine legendsrelated
to gods and demons, life after death, etc. which disqualify mythology from
becoming worthy of serious philosophical study.

Answersto Check Your Progressi|

1) Sayana,inhisRig-Veda Bhashya, hasdefined shiksha asfollows; ‘that which
teaches pronunciation in accordance with swara (vowel) and Varna (I etter)
iscalled shiksha. Clarity in speech and ability to listen correctly arethe pre-
requisiteto learn the Vedas. Thisisthereason why the Viedas are also called
‘anushrava (that which follows listening).

2) Grihya sutras prescribe household duties. The point to be noted is that all
Grihya sutras agree on one particular count, i.e., what ought to be done.
But they differ on another count, i.e., how it ought to be done. No Grihya



sutra disagrees, for example, with the relevance of, say, marriage. But they
disagree with the manner in which it isto be performed. Secondly, all four
sutras are complementary to each other. So there is neither choice nor
contradiction. To fulfill his obligation one has to perform al rituals in the
manner prescribed.

Answersto Check Your Progressii|

1)

2)

Foreign policy is another aspect of public administration. Foreign policy
involves two forces, enemies and friends. The role of friends is not much
highlighted. But he emphasizes that king should know how to deal with
enemy. Prudenceis alwaysthe guiding force. Bheeshma makesit very clear
that war is not the solution. Nor did he mean that enemy can be spared.
Constant vigil, concealing one’'s own weakness and proper judgment only
can ensure safety and security. All these descriptions apply under normal
circumstances, whereas in distress even enemy should enjoy compassion
because a humanitarian treatment may destroy enmity. Ultimately, humane
outlook scores over other considerations.

The most important el ement in the Gitais the doctrine of nishkama karma
which consists in discharging obligations in an impersonal manner. This
attitude literally debars yagas because one performsit with selfish motive.
The Gitahowever, never advocated that karma should be renounced. What
it clearly assertsisthat ‘ Karma Phala’ should be renounced.
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3.0 OBJECTIVES

The main objective of thisunit isto introduce:

the essence of pre-philosophical sourcesof Indian philosophy. Just as history
is preceded by pre-history and pre-history provides the background
knowledge so aso knowledge of pre-philosophy provides an insight into
the spirit of philosophy and the direction in which it developed and why it
developed in aparticular direction;

various misconceptionsthat cause misunderstandings and misinterpretations.
With the help of thisunit, you will beableto dispd all such negative elements
so that a beginner like you can approach the discipline without any
preconceived notion;

inorder to distinguish Indian philosophy from thewestern philosophy where
it has to be distinguished and highlight similarities where there are;

in order to distinguish philosophy from religion. Thistask is of paramount
importance given the misplaced belief that philosophy isreligion and religion
isphilosophy. If thisisnot erased in the beginning itself, astudy of philosophy
proves to be counterproductive;

to bein aposition to grasp the essence of Indian philosophy.

31

INTRODUCTION

Historians agree that the Indian civilization (and culture) isthe oldest one. It is,
therefore, natural that the earliest product of an ancient civilization should bethe
oldest thought, though found expression in written form much later (in the present
case due to strange reasons) A refined civilization, if it istruly refined, does not
spring from vacuum. It should emerge from primitive form of civilization and



the latter from more primitive form. In other words, history hasitsrootsin pre-
historic age. But, then, we haveto initiate our study from somewhere. When this
‘somewhere’ itself dates back to the earliest age, we begin from the threshold of
human civilization. It issufficient if we are conscious of the roots of what marks
the beginning of our study.

Thelndian civilization, initsinfancy, is characterized by ‘ nature-worship’. This
feature congtitutes the base of our future study. The development of the Vedic
thought carrieswith it this particular germ. We are more pre-occupied with what
germinated from this seed than with history-oriented controversies.

DATE OF THE VEDICAGE

At the outset, it should be bornein mind that the Viedic ageis not restricted to one
particular year asin the case of the birth of any individual or afew decadesasin
the case of afew philosophical schools. Most surprisingly, the Viedic age spans
over avery longinterval of several centuries. What is shrouded in mystery isthe
exact century, let alone year, in which the Vedic thought took itsbirth. With great
difficulty, scholars have pieced together all known evidences only to arrive at
varying results. It isimpossible to accept any result with certainty. The beginning
of the Veedic age stretches incredibly from 1200 B.C....... Second aspect is that
the Vedic age is characterized by continuous flow of thought. It is, rather, more
like a stream of thought than like flashes of insight. Why isit so difficult to fix
the beginning? One reason is that ancient Indians never thought of maintaining
records what they did or, what they achieved. Secondly, the Vedic tradition is
characterized by ora tradition for reasons, which will become clear later (3.2).
Nor is there any reference to any thinker. Neither date nor authorship can be
fixed with certainty in such atradition.

GENESIS

The most important feature of the Veedic tradition is mentioned at the end of the
previous section. Indeed, the word authorship isitself a misnomer because this
vast literature does not have its beginning in written form. Traditionally, the
Veda isregarded as ‘ apaurusheya’. Thisword can be construed in two different
senses. Inthefirst place, it may be taken to mean that the Veda isamessage from
the god in the sense in which the ‘ Ten Commandments of Moses are. In the
second place, it may betakento mean aswhat is‘revealed’ . If we accept thefirst
one, wearelikely to be caught in an argument jam. Surely, it will be quite awkward
to face this situation at the early stage. Hence, let us consider the second
aternative. Veda isliterally ‘seen’; not constructed brick-by-brick. The opinion
isthat ‘rishayah mantra drishtarah natu kartarah’ (the Rishis, i.e., philosophers,
never constructed, but ‘ saw’). Seeingisnot through eyes, but it isthrough intuition.
Perhaps ancient Indians thought that what isintuitively grasped or revealed must
be independent of human. What is independent of human may not necessarily
mean ‘ God-given'. In this sense the Viedas are Apaurusheya, just as the laws of
physics are. Philosophy, generally, regards knowledge as objective. Thereby it
regards knowledge as independent of human. Hence there does not seem to be
any reason to contest the apaurusheya character of the Vedic literature.
Apaurusheya can be taken to mean that the said text is objective.

Vedas-|
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Earlier we mentioned that the Vedic literature spreads over a long interval of
time, at least amillennium, if S. Radhakrishnan isto be believed. Evidently, the
literature is not the handiwork of any one person but it isthe outcome of severd
generations. Hence there is lot of divergence in thought. Further, change of
environment also contributesto variation. Not only thought, even language varies
from generation to generation. The language of Viedas is said to the very ancient,
so ancient that even the language of classical Sanskrit literature differs from the
Vedic language. Consequently, the Vedic grammar differs from the grammar of
classical Sanskrit. This hasresulted in lot of hermeneutic controversies.

Whilewe are not in aposition to establish the founders of the Vedic tradition, at
least we know philosophers who compiled what was preserved till then oraly.
At this stage, the literature acquired a definite form fit for a systematic study.

3.2 MEANINGAND CLASSIFICATION OF THE
VEDAS

THE MEANING

Theword Veda is derived from the word ‘Vid’ which means ‘knowledge.” Vieda
issupposed to be boundless because knowledgeisboundless. Earlier (3.1.3), we
mentioned that since knowledge is objective and impersonal, Veda also is
objective and impersonal. Being impersonal isthe same as saying apaurusheya.
It clearly shows that whatever epithet describes knowledge also describes the
Veda.

At the outset, let us introduce two terms, sruti and smriti. Sruti means to hear
and smriti means to remember. Of course, sruti does include smriti, a point,
which will become obvious very shortly, though the converse does not hold
good. The Vedic literature came down from generation to generation in the most
unusual manner for extraordinary reasons. The ancient Indians believed that the
Vedas should be transmitted only orally because they are convinced that to put
the literature in the form of writing amount to sacrilege. It is likely that the
technique of preserving any document was invented much later. Whether the
ancient Indians knew the art of writing or not is a different question. But it is
something different to ask thisquestion; did they know thetechnique of preserving
any written document for prosperity? In the absence of any such technique the
only way was to communicate orally. What is listened has to be remembered. In
this sense, sruti includes snriti.

CLASSIFICATION OF THE VEDAS

In two different ways, the Veedic age can be divided; collection of material and
development of thought. It iscommonly known that the Viedas arefour in number;
Rig, Yajur, Sama and Atharva. Thisparticular divisionisbased on thefirst system
of division. The Atharvaveda alone belongsto adifferent age. It differsfrom the
restin all respectsand only thisVedaisindependent in all respects. In the second
system of division, we have Mantras, Brahmanas, Aranyakas and Upanishads.
These two systems of division are not distinct. At every stage, the first three
Vedas, according to first division and al four components, according to, second
division intersect. The whole scheme can be represented as follows.



1 2 3 4
l—»
Rigveda— | Yajurveda_, Samzi/eda Atharvaveda
| | |
1 MarIras(Ml) Mantras (M2) Mantias(MS) Mantras (M4)
v v
2| Brahmanas(B1) | Brahmanas(B2) | Brahmanas(B3)| Brahmanas(B4)
3| Aranyakas(Al) | Aranyakas(A2) | Aranyakas(A3)
4| Upanishads (U1) Upanfshads(UZ) Upanishads (U3)| Upanishads(U4)

The case of Atharva Veda is dlightly different. It has only one extant Brahmana
called Gopatha Brahman. The table indicates that the Aranyakas are associated
with the first three Vledas only and in the case of the Atharva veda, thereisasort
of quantum jump from the age of Brahmanas to the age of Upanishads. It may
be noted that both horizontal and vertica developmentsare essentialy of temporal
order. While the Mantras of the Rigveda (M1 — R1) belong to the earliest age,
the Upanishad of the Atharvaveda(U4- A4) belongs to the latest age. All other
combinations vary within this range. While a discussion of individua Vedas
become our focussin the next unit, the other mode of devel opment shall engage
us presently.

Check Your Progress|
Note: a) Usethe space provided for your answer

b) Check your answers with those provided at the end of the unit
1) What do you understand by Veda?

2)  Write ashort note on the classification of Vedas
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3.3 AGE OF THE MANTRAS

Why did the Aryans compose Mantras? When these Mantras number several
thousands, it was not for nothing that they did so. No matter what they said or
did not say about the other world, unknown and unseen, the external world in
which they lived occupied the center stage of their activity. The Aryans never
thought that they could live independent of nature. Nor did they even believe
that the external world had submitted itself to their will. This is an essential
characteristic of the age of Mantras and the age of Mantras alone. They were
convinced that they were an integral part of nature. The power of nature cameto
be regarded as far superior to their ability. One consequence of this attitude is
that they came to believe that they are parasites of nature.

Thisbeing the case, the Aryans ought to have devel oped only sense of fear. They
devel oped mixed emotions when they had to face gods. Gratitude and fear played
amajor roleinthiscase. At some point of time gratitude turned into adeep sense
of love. Thisis because their very survival, not just existence, depended upon
nature and in turn, nature itself was deified. The Veedic literatureinitsentirety is,
therefore, nature-centric and life-centric. Awareness of thissimplefact propelled
the Aryans to take several strides far ahead of others, which shaped the Indian
Society (for good or bad) for avery long duration.

The Aryans took seriously two major issues. agriculture and protection from
enemies. Thereisno sensein talking of agriculture when lifeisrestricted to the
bounds of forest. Depleting animal strength dueto continuous hunting must have
forced tribal people to graduate from predation to cultivation. Evidently,
cultivation, then, wastotally at the mercy of nature. By thistime, the Aryans had
changed, or were driven to change, their life style. So they became nature-
dependent humans (or animals). Psychology is such that what is supportive of
one need is taken as supportive of any other need. If deified nature bestows all
its mercy in the form of food, then the very same nature may as well destroy
enemies. The Mantras were composed in order to pray to the nature-gods. Prayer
was the mark of gratitude. Thisisthe birth place of the Viedas. Now we stand on
the threshold of learning the nuance of the Vedic literature.

The Vedas arethe collection of Mantras. Collectionin Sanskrit means‘ Samhitaa’
(sam = together, hita = put). Therefore, the Rigveda is actually the RigVeda
Samhitaa and so other Veedas. The collection of Mantras is not a random one.
There is a definite design, which determines every collection. To be precise,
Samhitaa stands for order (in biological sense), which has been clearly divided,
and each division is further divided and this process is very much akin to the
kind of classification and division, which take place in biology. Before
understanding this process we have to return to the Veedic literature.

The Vedic pantheon included many gods, because there were too many natural
forces, which they worshipped. But al these gods were characterized by one
particular quality. In Sanskrit, god means‘ deva’ . According to the Nirukta, which
is Vedic dictionary, ‘deva’ means, two things. one which gifts and one which
shines; i.e., thesource of light. Life depends upon light. So, naturally, life depends
upon thegods. These Vedic gods are classified differently. HiriyannaM. classified
them as: (i) gods of the sky, (ii) gods of the mid-air and (iii) gods of the earth.
Bloomfield classified them as (i) gods of prominent aspects of nature, (ii) gods



of action and (iii) gods of concept. While according to first classification, Agni
belongs to the third group, according to the second classification it belongs to
the first group. The difference between two types of classification isthat in the
first typeonly natural forcesfind the place where asin the second type, in addition
to natural forces, abstract notions aso find place. For example, Savitru (one
who stimulates) and Brahmanaspati (the source of prayer), which are gods of
action, form a sort of link between men and nature-gods.

The number of gods, it issaid in the Vedic tradition isindefinite. However, it is
desirable to make a list of very important gods, numbering thirty-three, who
hold key portfolios. The list includes both types of classification.

TableA

i) gods of Sky (gods of Dyuhu): Mitra (the sun), Varuna, Dyuhu, Savitru,
Pushan, Ashwin, Ushas, Aadityaha, Vishnu

i) godsof mid-air (gods of Antariksha): Indra, Vayu, Apaamnapaat, Rudra,
Marut, Parjanya, Aapaha.

iili) gods of the earth (gods of Prithivi): Agni, Prithivi, Soma, Brihaspati
(Brahmanaspati)

Table B

i) gods of nature: Agni
i) gods of action: Tvashtru (the architect), Savitru (one who stimul ates), etc.
iii) gods of notions: Shraddha (faith), Manyu (anger), etc.

All Mantras are composed only with the intention propitiating these gods. Now
we can understand the principle or motive behind the collection of Mantras. All
Mantras propitiating one particul ar deity are classified together and this collection
iscaled * Sukta’'. The collection of all such suktasis‘Samhita’.

Nature of the VEDIC GODS

It is very important to note this difference. In the Vedic tradition, we can only
find either impersona gods (likeall nature gods) or quasi-personal gods. In many
respects, the Vedic gods resemble human beings, like gender difference,
procreation, etc. However, it iswrong to think that gender difference, procreation,
etc. are restricted to human beings. Surely, they characterize life as such. Gods
ought to have life. Admittedly, it is impossible to imagine lifeless gods. When
every natural force or agency (including day and night) is animated, the whole
universe (nature = universe) becomes animated.

What is the philosophical significance of this conclusion? The manner in which
the Aryans conceived nature gods was such that it demanded that the gods must
belive-gods. Thestriking aspect hereisthat evenimpersonal gods are animated.

The Mantras had two-fold function to perform at different stages. During the
age of Mantras, the method and the motive were quite simple. The motive was
either to express gratitude or to make a request. At this point of time, there was
no place for sacrifice. The element of sacrifice dominated the next stage, i.e.,
Brahmanas. When mere prayer, accompanied by freely available commodities
like milk, ghee, etc., was enough to propitiate any number of gods, there was no
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need of any expert, i.e., priest. However, there was change in environment and
the change was not necessarily for better. This change takes usto the next stage
of Vedic thought.

Before we pass on to the age of Brahmanas, there are two more philosophical
aspectswhich remain to be considered. When the Aryans conceived every natural
force as something divine, they inadvertently accepted that the external world s
not final and that there is some unseen and unknown force, which controls the
visible world. Thiswill lead us to the conclusion that if we choose the path set
by the Aryans, then we have to search for ultimate reality. Thisis possibleif we
go beyond the bounds of senses. Hence speculation plays a major role. Just as,
all experimental scienceshavetheir originin philosophy and mythology, so aso
pure philosophy hasitsorigin in pure speculation. Speculation is an intellectua
activity. If our understanding is limited to what can be termed as elementary
sense experience, then neither philosophy nor scienceispossible. Torefinethere
should be something, which is in need of refinement. Initially, that which is
crudeisrefined. The process of refinement isendless. Thereforewhat wasrefined
at one stage is further refined. This process is common to both science and
philosophy.

Second aspect explains the origin of nature worship. Philosophy of religion
considersthreetypes of religion; tribal, national and universal. Thereisno need
to study the characteristics of these types. It is sufficient to know that the feeling
of identity with nature is a characteristic mark of tribal religion alone. Theidea
of sacrifice also characterizes only tribal religion. Since these are hallmarks of
Vedic thought, we ought to conclude that the Vedic thought is more tribal in its
nature than what it is made out to be. Surely, what istribal is primitive. If o, is
it inferior to other kinds of religion? The question of superiority or inferiority
may arise anywhere else, but not in the case of religion. Thisis so because all
religions differ only in kind, but not in degree. Secondly, earlier form of religion
does not giverise to later form of religion; one religion may influence another.
That is very different. We are only concerned with the origin of religion. We do
not indulge in the qualitative comparison of religions.

34 AGE OF THE BRAHMANAS

The tribal character of Vedic thought is explicit in the Brahmanas. What
distinguishesthis particular phase from the earlier oneisthe prominencethat the
sacrificial cult received. It isinteresting to know how this transition took place.
It is also necessary to peep into human psychology. M. Hiriyannacommentsin
his work ‘Outlines of Indian Philosophy’, that the idea of sacrifice was not
altogether alien to the initial phase. Evidently, it had not yet become a cult at
that point of time. If so, why did it become a cult at later stage? During the
course of evolution, the ‘animal instinct’ or to ‘expect’ — to borrow the phrase
from David Hume —might have come down to man. Apparent order in natureis
understood as inscrutable law of nature thanks to this particular instinct. Again,
the very same instinct prompts man to ‘demand’. Obviously, the demands are
endless. To ensure that the expectation or demand does not hit dead end, he
ingeniously manipulates. His ability to manipul ate events creates an impression
or firm conviction that he can dictate terms. This mindset worked behind the
attitude of Aryans at this stage. It also explains why and how the Aryan mind



switched from one end to the other. An act of gratitude or request, which marked
the age of Mantras was explicitly replaced by ‘command’ . This change reflects
the spirit behind Brahmanas.

The age of Brahmanas is marked by the institutionalisation of rituals, which
came to be known as yaga and yagna. Since the spirit of Brahmanas died a
premature death thanks to the onslaught of the Upanishads and the Buddhism,
itsinfluence on the devel opment of philosophy cameto berestricted to the birth
of Purva Mimamsa only. This phase hasto be considered only because it stands
for deviation from the mainstream of philosophy in the very beginning itself.

Theinstitutionalisation of rituals brought into effect two major changes, first the
very existenceof gods, in addition to their powers, became questionable. Secondly,
it gaveriseto anew class, i.e., the priestly class. Though the Brahmanas did not
guestion the existence of gods per se, their attitude, in away, downgraded gods
and second, new forces or entities were added. They came to believe that the
rituals performed as per specifications have innate ability to yield the desired
results. Hence, gods became mere puppets. If they yield, then what man puts
forth is not request, but demand. Further, due to accurate performance of rituals
if godsareforced toyield, then it showsthat the power really isvested inrituals.
This was enough to sideline gods. Consequently, the Purva Mimamsa, much
later, denied altogether the very existence of god.

Earlier, areference was made to new forces or entities. The equipments required
to perform rituals gained priority at this stage. They were treated nearly on par
with gods. Thus it was not just mechanism that played pivotal role. Thereby a
new dimension was added to rituals. Gradually, rituals came to be treated as a
sort of magic. The course of transition is now complete; from expression of
gratitude to demand or command and from technique to magic. Consequently,
an expert who conducts rituals turns out to be a magician in the last phase.
Symbolic presentation isanother addition, which destroyed the spirit of veneration
that was prevalent in the preceding phase.

However, the disastrous addition, which damaged the very structure of ancient
Indian society, wasthat of priest-class. Most probably, this addition gaveriseto
the caste system later. In other words, if chaturvarnya system degenerated into
caste system, it may be dueto asort of superiority, which the priest class acquired
rightly or wrongly.

3.5 THEAGE OF ARANYAKAS

This phase marks another transition from the spirit of Brahmanas to the spirit of
the Upanishads. Whilethe Brahmanas are called Karma Kanda (Karma isanother
word for yajna) because of total emphasis upon rituals, the Upanishads cameto
be known as Jiana kanda because here knowledge becomes primary. Since the
shift involved total change in attitude, it needed a link. This phase is caled
Aranyanka because it became relevant when men retired to forests due to old
age. Why should old peopleretireto forests? Surely, thisisaprovoking question.
Forest was the dwelling place for tribes. If old people retired to forest, then it
must be due to strong affinity to the place of origin, which prompted them to
choose so.
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That apart, we should consider other changes which forest life brought into.
Eveninthose dayslifein society (it is not clear whether the urban- rural divide,
which is now a commonplace phenomenon characterized life then) was more
comfortable because all requirements could be met. This was not so in forest
where one has to lead secluded life. Non-availability of required material came
in the way performing rituals. Hence the need arose to replace rituals. At this
point of time, mechanism gave way to creativity. Routine performance of rituals
did not require any insight. What was required was merely practice. However,
creativity is required when replacement has to be decided. This thought itself
was enough to notice the undesirability of rituals. Reflection followed by
realisation paved the way for the pursuit of knowledge in the form of the
Upanishads.

Thischangeis, admittedly, arevolution. The Aryans, hitherto, concentrated only
on procuring facilities to lead atrouble-free life. To be sure, there was literaly
no philosophy in their endeavour. Their lifestyle only laid the foundation for
future philosophy. Hence, proper study of philosophy begins only from the
Upanishads.

In this connection, one question remainsto be answered. The Aranyakas constitute
aphaseinthelife of anindividual. Thereisno doubt about it. In what sense can
it be regarded as aphase in the Vedic thought? This question is relevant because
only older generation belonged to this phase, whereas younger generation
belonged to the Brahmanas. It meansthat the Aranyakas mark astageinthelife
of individuals, but not in the development of Vedic thought. There is only one
waly of answering the question. Thethoughts of old people might haveinfluenced
the younger generation during interaction. If thispossibility is not accepted, there
IS no other reason to accept the Arayakas as a phase in the devel opment of Vedic
thought.

Check Your Progressi|
Note: @) Usethe space provided for your answer

b) Check your answers with those provided at the end of the unit
1) Why did the Aryans compose Mantras?

2) What aretwo mgor changes brought into effect by theinstitutionalisation
of rituals?




3.6 THE CONCEPT OF RITA

Earlier (3.3.1), reference was made to several gods who were propitiated by the
Aryans but no mention was made about their rolein thelife of the Aryans. Since
in the next unit there will be adetailed discussion, only passing referenceto this
aspect hereis enough. Indra was regarded as god of Valour. He was venerated
during war. Surya was the source of life. Obviously, he occupied center stage.
The twin gods Dyava-Prithivi shower rains and through rains food. The role
played by Varuna, another Viedic god, iscrucial. Varuna isheld to bethe guardian
of Rita. This word has two meanings; natural order and moral order. Varuna
enforces order not only on nature, but also on human beings. He is the guardian
of order and also onewho practisesmoral principles (Ritavari) Not only Varuna,
Surya aso isregarded asthe practitioner of morality. Concern for morality, both
personal and social, is another aspect of the Vedic thought.

3.7 THEORIESOFTHEOLOGY

Since the Vedic pantheon included many gods (around thirty three), a question
naturally arises; who is most important among them? It isdifficult to say that all
are equally important. If only some gods are very important, there must be some
reasonable groundsto say so. Inthislight, we can discern three streams of thought.
In the strict sense of the term, the word theory cannot be used. First two streams
have only religious significance, whereas the last one is philosophically
significant. A brief consideration of these streams of thought follows.

POLYTHEISM

Ostensibly, the Vedic thought admits polytheism simply because several gods
arepropitiated. Thisbelief isfurther strengthened when we consider thefact that
the same sukta includes more than one name. However, in redlity, the case is
different. Polytheism was never adominant trend in the Viedic literature despite
the presence of so many gods. It became a stepping-stone to another trend. It
ought to be so becauseif God (not god) istaken as omnipresent and omnipotent,
then the presence of even two gods (not too many) defies common sense, forget
logic. Only tenacity and dogmashould resist any thought contrary to belief. The
very fact that at the initial stage itself the Aryans renounced polytheism speaks
of their reflective temperament. Willingness to accept defect isthe first step in
thedirection of correcting the mistake. Thisiswhat iscalled progressive thought.
Hence, the obvious conclusion is that though the Veedic literature has very little
philosophy, the Veedic Aryan had devel oped philosophical acumen, which paved
the way for the birth of vast philosophical literature.

This is one aspect. The very prevalence of polytheism at any point of time
anywherein Vedic literature was serioudly questioned by Max Milller. If wefollow
his argument, then polytheism is a misnomer. At any given point of time, ‘one’
god wasworshiped. Gods differed in accordance with needs. The Aryan exercised
choice in worshiping one god which is surely peculiar or unique form of
democracy within the domain of religion. No pressure was exerted on them to
worship ‘this’ or ‘that’ god. They enjoyed religious ‘voluntarism’. Thisis what
iscalled freedom of thought. Max M{iller used theword ‘ henotheism’ to explain
this trend.
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MONOTHEISM

M. Hiriyannamakes a subtle distinction between * henotheism’ and monothei sm.
While, according to him, the former is characterized by belief in one god, the
latter ischaracterized by belief in ‘oneonly’ god. Evidently, some sort of process
of reduction isinvolved in bringing down the number of gods from thirty-three
to one. This is choice exercised with reason which is similar to some kind of
thought experiment. In the Rigveda, the suktas, which declare oneness, are in
plenty. Let us consider one such sukta:

indram mitram varunam agnimaahu
ekam sadvipraa bahudha vadanti

Before they arrived at this conclusion, the Aryans were troubled by a genuine
problem, who should be invited to receive the gift (havis)? kasmai devaaya
havishaa vidhema, The Aryans went on experimenting speculatively (so it is
called thought experiment) to exercise their choice. Several names cropped up’
vishwedevaaha, vishwakarma, prajaapati, hiranyagarbha, etc. Yaska, in his
Nirukta, has resolved this issue in a very simple manner. ‘one God acquires
different names corresponding to different actions.” In other words, the problem
of “many’ gods was not solved but simply dissolved by Yaska.

MONISM

Monotheism isasmuch theistic as polytheism. Thereal leap—akind of quantum
leap — is to monism. This stream of thought is of critical importance for two
reasons; one, the Viedic thought caught up, finally, with philosophical speculation
and two, it freed itself from the clutches of primitivereligion. Theideaof god as
the architect of the universe and guardian of morality was set aside and instead
search of primeval substance began. Philosophy begins with doubt. Promptly,
monism beginswith fundamental question; when and how did the universe come
into existence. The search for primeval substance is the search for unitary
principle. Cosmology is the subject of Viedic monism. Before quoting from the
Rigveda, we should know what monism means. Monism does not distinguish
between creator and created. Otherwise, it amountsto dualism. If ‘ creator’ isthe
cause and what is created is the effect, then it leads to dichotomy of cause and
effect. Monism deniesthisdichotomy of cause and effect. Thisisthe bottom line
of the development of monism.

Thereisone sukta in the Rigveda called Nasadiya sukta. This sukta beginswith
the assertion that there was neither being nor non-being. Only tadekam (that
one) was and is. Further, it continues to say that ‘ no gods had then been born’. It
means that the gods are ‘younger’ than this universe. Then, in any sense,
philosophica or mythological, these gods are not gods at all. Only the last line
may pose a problem. It begins with these words; ‘its Lord in heaven’. How can
any sukta talk of heaven whenit said earlier, ‘ novyomaa paroyat (no sky beyond).
Inthiscontext, ‘ sky’ meanscelestid, thing in deep space, etc. It may be reasonable
to assumethat heaven means deep spaceand Lord meansthe ' primeval substance’.
Irrespective of the correctness or incorrectness of interpretation what can be
concluded with certainty is that the Viedic monism is germane to philosophical
tradition.



Check Your Progressii|
Note: @) Usethe space provided for your answer

b) Check your answers with those provided at the end of the unit
1) What do you understand by Rta?

2) What isthe differ