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A Note from the Principal

It gives me immense pleasure to know that on the occasion of the 44th
Foundation Day of Dispur College, the Philosophy Department of
the college has come up with a book titled “DARSHANAURAGI”.
DARSHANAURAGI tries to focus on different philosophical
aspects of philosophical societies.

I am really happy to know that many eminent scholars of the
national and state levels have contributed substantial chapters in
the book and I take this opportunity to congratulate and bestow my
best wishes upon the editors and each author who has forwarded
their helping hand in the unified process of focusing different
philosophical aspects to the philosophical society via their thought-
provoking writing.

May the book be of great value in the society.
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(Dr. Navajyoti Borah)
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Editorial

Some critics said that Mahatma Gandhi’s concept of swadeshi and
bread labour are symbols of narrow nationalism. But this is not true.
Gandhiji was deeply concerned about the quality of the ordinary man
who was engaged in physical labour. He tried to destroy the level of
status i.e. high or low. The same concern for the dignity and quality
of life of the ordinary worker may be seen in Gandhi’s emphasis for
khadi and such other small scale industries in opposition to heavy
industries. He believed that the economics of heavy industries had
no place for the dignity and value of man. The latest advocate of
decentralisation in backward Asian countries is the noted swadeshi
economist, Dr. Myrdal. In his recent study ‘Asian Drama’ in three
volumes, he advocated decentralised industry which was suited
for India and other similarly situated countries. He said that Indian
economy should not follow the western pattern and should be job
oriented’. This was the very thing that Gandhiji used to talk and
which we have failed to follow. Consequently the unemployment
problem arises, the gap between poor and rich is widened and Indian
has to take many foreign aids for its development. Indian economy
is under a great trap due to the heavy loan burden from foreign
countries. So in these cases Gandhi’s vow of swadeshi cannot be
avoidable. Gandhian economic attach more significance to man than
machines, more emphasis on human values than monetary values.

We, Philosophy Department are extremely grateful to our guest
contributors, Dr. Akoijam Thoibisana, Associate Professor,
Department of Philosophy, Gauhati University; Dr. Archana
Barua (Rtd.), Department of Philosophy, IIT, Guwahati; Dr.
Rekhamani Sarma, Handique Girls College; Dr. Jagadish Patgiri,
Former Hod, Department of Philosophy, Cotton University,
Prof. Department of Performing Arts, Mahapurusha Srimanta
Sankardeva Viswavidyalaya; Dr. Aniruddha Deka, Asst. Professor,
Dept. of CSE, The Assam Royal Global University; Ms. Parismita



Goswami, Lecturer, Dept. of CSE; Dr. Sabitri Devi, Associate
Professor, Department of Philosophy, Cotton University; Dr. Pranati
Devi, Associate Professor, Department of Philosophy, B. Barooah
College; Dr. Manashi Bora, Assistant Professor, Department of
Philosophy, Mahapurusha Srimanta Sankaradeva Viswavidyalaya,
Nagaon, Assam; Dr. Bhaskar Bhattacharyya, Dicipline of
Philosophy, KKHSOU; Dr. Marami Choudhury, Asst. Professor,
Deptt. of Philosophy, Karmashree Hiteswar Saikia College;
Unmilan Kalita, Asst. Professor, Deptt. of Philosophy, Barnagar
College, Barpeta, Bitupon Borah, P.G Student, Department of
Philosophy, Gauhati University; Deepamoni Sarama, Research
Schollar, Cotton University; Pompi Kalita, Research Schollar,
Cotton University; Dr. Sumitra Choudhury (Rtd.), Department of
Philosophy, Dispur College; Dr. Rina Choudhury (Rtd), Department
of Assamese, Dispur College; Dr. Jyotish Goswami, Department of
Accountancy, Dispur College; Tribeni Barkataky, Department of
Management, Dispur College; Karabi Das, Department of History,
Dispur College; Abhijit Bujarbaruah, Department of BCA, Dispur
College; Hiran Duarah, Block coordinator, ASRLM; Rubul Moni
Das, Alumni, Dispur College; Jonali Devi, Alumni, Dispur College;
Gunjan Das, Alumni, Dispur College.

I offer my deep and sincere gratitude to the respected Governing
Body President of Dispur College Dr. Balendra Kumar Das sir,
who has always helped and encouraged us in such work. I entend
my sincere thanks to the respected Principal of Dispur College Dr.
Navajyoti Bora for his help and co-operation in this effort.

Lastly thanks to colleagues of Philosophy Department,Publication
Board of Dispur College, Girija Press and AM Publication for their
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What is Methodological Scepticism?

Dr. Akoijam Thoibisana

Abstract

Scepticism as a doctrine of philosophy is broadly divided into two,
first on the basis of the questions of the impossibility of Knowledge,
and second on the basis of the impossibility of its verification.
According to the latter, even if there is knowledge, it cannot be
verified. That is, any attempt to verify it would either lead to a
contradiction or a slippery slope. Methodological scepticism on the
other hand strongly believes in the possibility of knowledge claims.
The sole purpose of methodological skepticism is to practice doubt
as a procedure to establish the foundation of knowledge claims. That
is, it is a technique of doubt that is practiced until #7uth is found that
cannot be doubted, upon the most powerful skeptical hypothesis
ever deployed. In Other words, it is a technique or method to
defeat the universal skeptical claims that nothing is known except
the claim that ‘I know nothing’ or alternatively that ‘I cannot
even know that I know nothing.” The paper is a brief exposition
of Descartes’s methodological skepticism in the constitution of
Western epistemology.

Key words : Descartes, Methodology, Scepticism, Doubt, Cogito

Sceptical Hypothesis

Scepticism as a method of doing philosophy according to Descartes
is an examination of all knowledge claims by setting aside all those
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beliefs of which there might be some doubt until one comes to the
first principle or maxims that cannot be doubted. Descartes’ deploys
a series of sceptical hypothesis to call into question any knowledge
claims that are derived from the faculties of senses, the imagination,
or reason. His method of doubt is a procedure to deploy a sceptical
hypothesis to check what can and cannot be doubted on that
hypothesis, and to deploy a still stronger sceptical hypothesis that
questions the possibility of doubt which cannot be doubted earlier.
As his method of doubt follows a method that is sceptical, it is
known as methodological skepticism. And therefore the philosophy
of Descartes is known as Cartesian skepticism.

Descartes’s method of doubt was rigorously discussed by
philosophers of all ages. Descartes set down his arguments of
doubt in seventeen centuries in his Discourse on Method, (1637)
then in Meditations of First Philosophy, (1641) and Principles of
Philosophy (1644). He deploys his famous sceptical hypothesis,
the dream argument, and the evil demon argument. The first was
to doubt all beliefs and claims derived from the faculty of senses.
The second was to doubt the truth or reason and the disciplines of
reason, mathematics like arithmetic and geometry.

So, Descartes first and foremost doubted the senses. He started with
the hypothesis that the sense deceives us at a distance; and doubted
the size of the sun and the stars, the shape of towers, and the colour
of mountains. He also started doubting even those things that are
observed close at hand. Descartes extends this doubt to another
hypothesis namely the dream hypothesis that could doubt all beliefs
claims derived from the faculty of senses including the imagination
like ‘I am seated in this room, dressed in my eyes and hands etc.” He
also doubts physiology, physics, astronomy, and even medicine. He
finally set out his strongest and most powerful sceptical hypothesis,
namely the evil demon hypothesis that could doubt even the reason
that escaped the dream hypothesis. Here he could doubt that 2+2=4
or that square has four sides etc. as the demon has made us think
that 5 is 4 or that square has four equal sides. Hence, the truth of
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reason and the disciplines of reason, mathematics, like arithmetic
and geometry are also put to doubt by this hypothesis.

The series of hypothesis that Descartes deploys to doubt are all
sceptical because Descartes questions or rather doubts the hypothesis.
That is each sceptical hypothesis is found to leave out something
which can be doubted on that hypothesis install and passes on to
those things which cannot be doubted on that hypothesis. In other
words, the purpose of his methodological skepticism is to doubt
or reject the hypothesis itself. Hence, it is a sceptical hypothesis.
Descartes set down the four rules that should be followed while
doubting anything. He states in his Discourse the following rules
of doubt.!

a)  never to accept anything as true that which is not clear and
certain

b)  break up each complex statement into simpler statement
c)  start with the simpler
d)  check if nothing is left out

Following is an account of Descartes’s development of his
methodological skepticism in the history of Western philosophy

11
Descartes and Scepticism

The originality of Descarte’s skepticism lies in his contribution to
the manner in which they are deployed as a method to doubt and
not mere sceptical about our perceptual beliefs. His skepticism
which is specifically methodological in nature is different from the
philosophical doctrine of skepticism according to which some body
of belief does not qualifies to be knowledge. Infact there are many
ways in which our beliefs might turn out to be false. Scepticism
presents sceptical alternatives for the beliefs it challenges. Consider
for instance, Dretske’s example of zebra, where you visit the zoo and
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believe that there is a zebra in front of you. The evidence consists of
your visual experience like of seeing a striped, roughly horse-like
animal, as well as seeing the sign of the fence that says ‘zebra’.?
A sceptical alternative is a situation in which you have the same
evidence, but the belief is false. This is because, it could be that the
animals you see are not zebras, but mules painted with stripes.

The philosophical doctrine of Scepticism as a method of doubting
reliability of our perceptual beliefs was however not innovated with
Descarte’s first Meditations. References of such doubt had already
been explored by various medieval thinkers.> However, Descartes’
skepticism is particularly remarkable for the possibilities of error or
doubt which they raise in order to call into question various claims
to knowledge. Unlike the Greek skepticism that does not put into
doubt the existence of the world, Descartes invoked doubts that
questioned the very existence of the world apart from our mind and
ideas of things. That is, Descartes views sceptical argument as an
epistemological tool and extends its scope to the notion of a mind
independent reality. And it has been observed that though not a
sceptic himself, Descartes methodology shows a rare appreciation
of the way sceptical argument ought to take its stand. He started his
skepticism by introducing the empiricist conception of knowledge in
the form of the principle that, “whatever [ have up till now accepted
as most true [ have acquired either from the senses or through the
senses.” He then subjected this principle to a series of sceptical
doubts that ultimately undermine the idea that knowledge cannot be
derived from senses.

In the second Meditations Descartes’ sceptical argument however,
turned towards the method of what is called internal demolition. It is
here that Descartes’s skepticism broke altogether with his precedent
argument against empiricism (the theory that knowledge is derived
from experience) and started using it as a tool for the construction
of his first philosophy. Descartes realizes that the sceptical method
of internal demolition ought to be the only proper strategy to
proceed with any sceptical argument. This is because, since the
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sceptic suppoceedly lacks all knowledge, and since they challenge
all possibility of human knowledge, it would be contradictory to
invoke any scrutiny of any knowledge claims, be it of perception
or of reasoning. Descartes thereby turn the table around and came
up with the first principle Cogito ergo sum, the cornerstone of his
alternative conception of knowledge, that the Meditations have, as
their mission to develop.

I
Scepticism and Certainty

Cogito ergo sum, also popularly known as ‘I think therefore I exist’
came up as the first proposition that the sceptic cannot coherently
doubt. However, it has long been the subject of controversy. If
cogito ergo sum is understood as an inference wherein the premise
is advanced and the conclusion is drawn, it becomes circular, since
any reasons for not directly asserting a conclusion would entail
doubts about the premise as well. The sceptic itself stands against
the need of justifying any premise. And yet seeking to prove them,
would lead to an infinite regress. While examining the cogito and the
ergo sum, starting with the ergo, and, if the ergo is not an inferential
connection, and if the second Meditation clearly presents the sum
as a conclusion following from a premise (/ think, I am) to the effect
that one is thinking, the cogito, then the ergo certainly existed. Here
Descartes is deploying against the sceptics’ own strategy of internal
demolition by providing the premise ‘I think’ for the conclusion,
‘I exist.” That is, the indubitability of the sum, if it follows from
the premise cogito, then, the premise ‘I am thinking’, itself comes
from the sceptic who also exercises the method of doubt, involving
an omnipotent deceiver, namely the God. It thereby follows that
cogito ergo sum enters the scene, as an inference whose import,
the sceptic, cannot elude. That is, it points out a fundamental truth
about the sum, to which the sceptic commits itself by the very act
of exercising his method of skepticism. And if the sceptic must
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acknowledge the certainty of sum, it must do so for the cogifo too
for the same reason.

Now, if the business of skepticism is not to deny any prevailing
views, but to raise possibilities of error, it may be asked, what
exactly is the function of the skeptics? And, if the sceptic further
claims that he doubts that anything can be known to exist, he falls
into self-contradiction, since the same claims also entails that he is
thinking and thus he exists. If the sceptic, however, does not assert
that he doubts, but merely raises questions on the claims, then he is
safe of his self-contradiction.

Another way of structuring cogito ergo sum as inference was by
structuring like a syllogism which takes the form of the major
premise like, ‘Everything that thinks exists’, minor premise as
‘I think’, and the conclusion, ‘I exist’. The problem with such a
major premise is that though everything that thinks, exists, may
be logically prior to our apprehension of the truth of sum, in the
order of reason, it comes after the development of our thinking, the
cogito. Hence, Descartes simply refuses to take the cogito merely on
the psychological level that takes the form of syllogistic reasoning.
He argues in his Principles that the notion that in order to think, it
is necessary to exist does not give the knowledge of any existing
thing. Where it is necessary to exist does not give the knowledge
of any existing thing. Where it is impossible to say that he who
thinks can fail to be, or to exist, the whole idea of Descartes’s cogito
was not to give us knowledge of what exists nor indeed presuppose
that something exists, but rather focus on the principle of cogito
that seeks to place it unequivocally in the class of maxims or
common notions of the eternal truths that we can know a prior to
be true.’ It is also for this reason that the cogito is not a syllogism
with a suppressed major premise. It does not presuppose existential
proposition® and by the same token, it cannot play the rile of a major
premise in a syllogism.’

Hence, we intuit some inference so explicitly, that, the principle,
that it is only by analyzing such inference do we come to recognize
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the truth of those principles. It follows that we should be able to
intuit some propositions as true without appealing to any criterion
of truth. Truth, then is what is perceived very clearly and distinctly.
If so, then cogito ergo sum, turns out to be the one basic truth that
can extract from it a standard of truth, clarity and distinctness of
perception, and replace it which the discredited idea of relying on
the senses. It is indubitable as cited in the first Meditations and thus
arrives at from merely focusing on our thought independently of the
sense. And it is in such a way that we also grasp our existence. In
the course of his further argument, Descartes sought to establish that
the nature of thinking being or our mind is such that, it is essentially
different from our idea of material body, that is defined in term of
an extended substance enduring through a series of changes, comes
not from the sense or the imagination, but from the mind alone.
This is emphasized through the wax example given in his second
Meditations.®

Now if we attend to our nature as thinking beings, different from
our idea of material body, we are entering into the innate idea of
our mind that has the power of thinking, and which we can go on
to acquire knowledge from experience. Hereupon, Descartes brings
out the distinction between the mind and body, as a substance,
above which is the primary substance, God. However, in the last
meditation, Descartes sought to go against the skepticism claims
that there is no external world which follows from his proof of the
existence of God. Hence, we see that his methodological skepticism
ultimately is inseparable from his metaphysical doctrine. Here also
lies the weakness of Descartes methodological skepticism.’

Conclusion

The epistemology of Descartes’s methodological skepticism has
inspired manifold philosophical reconstructions of their aims
arguments and presupposition. Philosophers who were intrigued
by Descartes’s epistemological ambitions for achieving certain
knowledge have connected his pursuits with a reconstruction of
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ordinary rational considerations arising from everyday norms of
inquiry.'” Such an inquiry regards the need to answer skepticism as
an ontological philosophical concern. That is, there is a call for the
construction and evaluation of Cartesian response to the ongoing
debate on skepticism that are hardly interested in addressing
Descartes own sense of what he was up to,'' not to mention are other
sections of philosophers who are also interested in reconstructing
Descartes’s philosophical thought in a different direction.'”> The
latter has led to emphasise Descartes’s connection with Scientific
Revolution or the rise of the new science fiction movie like Matrix,
that seeks to connect its sceptical argument with the development in
philosophy of mind.

However, it is important to note that the primary aim of Descartes’s
Meditation was in search of that certainty, that can provide a
foundation to all knowledge claims. His method of doubt contrasts
to a common assumption that did not centre around common sense
or ordinary epistemic norms. His method of doubt was motivated
by the historical context. It is a reason inquiry method that has been
brought to light by contextually based research over the past two
decades. His first metaphysical principle was a way to convince
people of the mistake that Aristotle has committed. His method
was also a way to respond to the skepticism of this day. It was
also a way to counter the ‘distorting assumptions’ about the basic
properties of things that man accepts during childhood. That is, his
doubt was a way to clear any sort of untutored unexamined reliance
on the senses. His radical skepticism loosens the grip that senses
have upon our minds. He doubted all his former beliefs and was
searching for the products of his method which were ostentatiously
free of any presuppositions. And his doubt itself is a method that
confirms the firmness of the conclusion that is drawn (in the face of
stringent doubt).

Hence, his methodological skepticism is not an ordinary common
sense, but a radical cognitive strategy with metaphysical principles.
And, whereas his contribution to metaphysics presupposes the
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Cartesian dualism, his epistemology, more specifically his logic of
sceptical method, stresses his subjective method that changes the
whole course of philosophical thought, Descartes’s methodological
skepticism remains an admirable instance of the constant endeavour
of philosophy that cut through a received opinion by establishing a
sound basis for beliefs. It has generated wholly new directions for
further inquiry both in support and against. To undertake it would
be beyond the limits of his paper.
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Gendering of Early Indian
Philosophy: Some glimpses from
the Lokayata tradition and the
“Samkhyakarika”

Dr. Archana Barua
Dr. Rekhamoni Devi

Abstract

The article is primarily divided into two sections : Section I deals
with Early Indian materialistic tradition in general with reference
to Lokayata and Samkhya philosophy in ancient India in the
background of some other similar materialistic traditions of this
kind in order to explore its meaning in terms of ancient Indian
culture and Materialism in general.

Second part of the article will touch upon the position of woman
with reference to the possibility of taking some positions on the
“gendering of early Indian philosophy with reference to these
materialistic philosophical traditions in particular. We may recall
that the fundamental similarity between the three systems of
thought, namely, Tantrism, Sankhya and Lokayata is their common
theory of cosmogony according to which the world is “an effect
of the sexual urge and it was born as a result of the union of the
male and the female”. The Pura Ga and other Uastras mostly accept
this conclusion of all Tantras. In this background the article will
also make some references to women’s position in Tantra and some
other materialistic traditions in philosophy. One may find its roots in
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the ancient Indian culture; its existence still forms an essential part
of the contemporary Indian culture, not only in the practices of the
tribal population but also in the religious rituals that are followed.

Although the present paper does not share the same objective of
reconstructing the materialist tradition in a Marxist perspective
but Bhattacharya’s article helps indirectly in understanding how
some others, including the great Marxist scholar Debiprasad
Chattopadhyay have successfully blended the two in a very creative
manner unearthing some shared commonalities between the two at
a deeper level.

Is there any scope for an alternate way of assessing the Indian
materialistic tradition from some other perspectives, for example
a Feminist One, or a Theistic one that may also accommodate a
refined version of materialism in its fold? This question is to be
addressed here as well.

Keywords: Indian materialism, Marxism, Tantra.

Introduction

The materialistic philosophy of India is known as Lokayata or
Carvaka. To understand the doctrines of this system, we have to
remain satisfied with writings of the opponents of Lokayata. The
Brihaspati-siitra , supposed to have been written by Brihaspati, the
founder of this system, is lost. Limitations for this kind of study are
lack of Texts on Materialism in Early India, save some positions
taken by the opponents, of pratipaksha. The materialist world view
is found in the works of Carvaka, Payasi, Kanada (about 600 BCE),
Ajita Kesakambali (6th c. BCE) and Bhatta (6th ¢. CE) among
others. Indian Materialism has also been named Carvaka after one
of the two founders of the school. Cérvaka and Ajita Kesakambalin
are said to have established Indian Materialism as a formal
philosophical system. This article makes an attempt at understanding
materialist roots of Tantra from a Marxist perspective. Now a
question may arise, ‘why particularly from a Marxist perspective
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only’? Ramakrishna Bhattacharya introduces his article “Marx and
Indian Materialism” thus: “The title of the paper may sound odd to
some, for Marx, in spite of his encyclopedic learning, was not at
all conversant with the Indian philosophical tradition. Yet there are
a few points in Marx’s works that may be of use in relation to the
reconstruction of the materialist tradition in Indian philosophy.””

Though the nature of Indian thought has often been identified to
be exclusively spiritual or other-worldly, there can be no doubt,
says Garbe that Sankhya is one of the oldest philosophies of the
Indian materialist tradition and there are many others. Garbe cites
the well-known reference in Kautilya’s Arthasastra to the three
systems of “philosophy” or “science” (anviksiki) current at that
time: Sankhya, Yoga, and Lokayata (Materialism). However, what
one means as materialism may harbour different shades of meaning
within it, particularly in the development of Sankhya Yoga School
of philosophy.

Some Key Themes in Early Indian Materialism: Some
Glimpses from Lokayata to Carvaka Darshana

Materialism is the name given to the metaphysical doctrine
which holds that matter is the only reality. This doctrine tries to
explain consciousness as the product of matter. Carvaka and Ajita
Kesakambalin are said to have established Indian Materialism as
a formal philosophical system and accordingly Indian Materialism
has also been named Carvaka after one of the two founders of
the school. In the Mahabharata Carvaka is introduced to King
Yudhishthira as a ‘wicked Rakshasha’ (demon) ‘in the guise of a
Brahmin’ who ‘seeks to accomplish the purposes of (the) ‘enemy’
because, after the great fratricidal battle, he appeals to tribal values
and tells the king: “Since you have slaughtered your kinsmen and
elders, death is desirable for you, and not ‘life.” * Gregory Claryes
comments: “In this sense one of the Indian names for materialist
thought Lokayata, meaning’ prevalent among the people’, serves
in a self-explanatory manner as one of the bases of the above
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view of importance of materialism...!”> However, the tradition
is not one and homogeneous that all these shades can be clubbed
together in a similar vein. For example, Lokayata in early Buddhist
and Brahminical writings invariably stands for ‘the science of
disputation’, vitanddudstra and not materialism.® Lokayata was
‘casuistry, while for Rhys Davis and others, Lokayata is one who
disbelieves, in, paraloka. Shastri, Dasgupta, and Radhakrishnan
agree that the earliest meaning of Lokayata was ‘casuistry,
(vitanda), and that this was its most exact description throughout
the Buddhist period.” More substantial is the passage in the
Maitri Upanisad discussing the role of Brihaspati (apparently an
abbreviation of Brahmanhaspati, the teacher of the gods) in the
exposition anti-Vedic views. Apparently the reference is a Brahmin
attempt to restore the reputation of Brihaspati, a recognized Rig
Vedic teacher from an ‘association with materialism’.® Shastri
held that there were three possible Brihaspatis, one a philosopher,
another ‘an economist a third a law giver’.® C.K. Raja, however,
holds that “We do not, know of another Brihaspati in the Indian
tradition, the one Brihaspati whom we know in later times has
been the teacher of the gods, and it is the same Brihaspati who is
the originator of the Carvaka system. He writes that “Brihaspati’
is essentially a man who was defied on account of his superior
talents and achievements.!” There are some conflicting accounts of
Brihaspati’s life, but, at the least, he is regarded as the mythical
authority on Indian Materialism and at most the actual author of
the since-perished Brihaspati -Sutra.!! Indian Materialism for this
reason has also been named “Brihaspatya.”Showing a link between
“Brihaspatya” darshana with the essence of Lokayata.

The term “Lokayata “ is made of two Sanskrit words, viz. loka
and ayata i.e. “ world view © or “ life view “ or , view prevalent
among people “. Lokayata was also known as Carvaka who was a
disciple of Brihaspati. Carvaka is the word that generally stands for
“materialist”. According to one view, a sage called Carvaka was the
original founder of the Carvaka School.

24



According to R. V. Joshi In Chinese classical Buddhist literature,
Lokayata has been transcribed as “Lu-ka-ya-tuo”, “Lu-ge-ye-duo,
and “Lu-ka-yi-duo it was translated as Zhuo-bo-ka” which was none
else but Sanskrit “Carvaka”. We also find some other terms such
as “Wu-hou-shi-lun” (doctrine of denying life after death), “Shi-
Lun” (doctrine of this world); “Shi-Jian-Xing (popular doctrine of
this world) and “Shun-shi-Wai-Dao” (popular doctrine prevalent in
this world)Interestingly enough Profuse references are preserved in
the Chinese versions of Buddhist writings. The Chinese Buddhist
Dictionary entitled ‘Yi-Qie-Jin-Yin-yi’ by ‘Hui Lin’ translates “Lu-
ka-ye-ti-ka” i.e. Lokéyatika as wicked doctrine. It is interesting to
note that Daéa-bhumi-vibhasa-sastra translated into Chinese in the
latter half of Chin Dynasty during 384-417 A. D. refers to Lokayatika
as “Lu-kaye-jin” 1. e. Lokayata Siitra. This seems to be none else
but Brihaspati Siitra. [ may mention that the Chinese translation of
the Sardula-Karna- Siitra (SheTou-Jain-Tai-Zi-Jin) during western
Chin Dynasty also refers to “Shi-li-Jin” i. e. the doctrine of this
world. Although the Lokayata doctrines were mostly distorted
and misinterpreted by Chinese Buddhist monks in such a way that
they suited to their ideology. Let us remember that Lokayata and
Buddhist arrived in China almost at the same time from India. The
Annals of Tang Dynasty in India refers to a Lokayata (Lu-ka-yi-
tuo) who went to China from India at the instance of Emperor Kao
Tsung (650-680 A. D.) of Tang Dynasty. The Chinese Buddhists
were scared of Lokayata and considered them as their dead enemy.
They prohibited their followers to study Lok- ayata and translated
lokayata by “evil doctrine”. Chi-tsang (550-625 A. D.) bracketed
Lokayata, Confucians and Taoists together in his “San-Lun” (Three
Scriptures) and pronounced Lokayata as “wicked interpretations™!!?
In the Memories of the Emenents-Hinen Chao, Yi-tsing refers to a
discussion between Hiuen-tsang and a Lokayata Mahayana- Devana
at Nalanda (India), where-in the Lokayata adhered to the origin of
all beings and all substances from the first four basic elements while
Hiuen-tsang supported the Mahayana point of view. The reference
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testifies that Lokayata still exerted its influence in India in the 7th
century A. D. We will see some further connection with Tantra and
Chinese philosophy of Taoism that will be discussed later.

In this background one may wonder why some such materialistic
traditions were clubbed under Nastika category within Indian
philosophical tradition in general and why so ?

Lokayata and Carvaika as Nastika Darshanas: Indian
Materialism within Astika —Nastika Darshanas

Interestingly enough some such condemnable vices of the so
called nastikas are similarly condemned in both the so called astika
as well as nastika traditions of Buddhism and Jainism in particular
when we find this in Buddhist Pali Canon condemning any lifestyle
as nastika for its sheer ‘this-worldliness, though not necessarily
on skeptical ,non authoritative or non Vedic or just on materialist
grounds .We learn from Vamana and Jayaditya, commentators of
PaGini’s Acmadhyayt, that it is the existence of the afterworld that
is affirmed and denied by two sets of people; those who affirm are
known as astikas; those who deny, nastikas. This was the original
meaning of these terms. The Jains explain the word somewhat
differently: a nastika is one who thinks that there is no virtue and
vice, ndsti puGyaC pdapam iti (matirasyandstika%.)

We learn from Vamana and Jayaditya,commentators of PaGini’s
Acmadhyayi, that it is the existence of the after world that is affirmed
and denied by two sets of people; those who affirm are known as
astikas; those who deny, nastikas. This was the original meaning
of these terms. The Jains explain the word somewhat differently:
a nastika is one who thinks that there is no virtue and vice, nasti
puGyaC papam iti matirasyanastika%.The opposition is on ethical
grounds rather than ontological.To this MalliceGa adds the denial
of the after-world and GuGaratna, the denial of the self whereas in
this second sense the Buddhists and the Jains too are branded so.
Gregory Claeys comments: “We have argued in this context that

26



the social conditions of the seventh and sixth centuries led to a
crucial shift in emphasis on the part of many Indian philosophers,
both orthodox (astika) and heterodox (nastikd). The immediacy of
the Vedic requests for earthly goods became surpassed by a deeper,
sadder concern for a well-being more permanent than the ‘short,
nasty and brutish’ existence of the majority. From this transferal
of focus from nature to the human being to the infinite scribes
the general myth of the spiritualism of Indian philosophy. And,
as we have seen,” even the heterodox and materialistically-based
philosophy ...” of the Buddha shared in this existential denial of
any reconciliation between suffering and existence other than the
termination of both.”"?

Similar description is found in Jaina Texts that club the following
under Nastika darshanas on materialistic and non ethical positions.
It can be noted that although Buddhism and Jainism are also Nastika
Darshanas their sole position was only the refutation of he authority
of the Vedas . But they share similar ideas with AStika Darshjana on
many other points including Law of Karma and most importantly on
the moral and spiritual dimension of life. That way they too remain
critics of Materialistic traditions as Nastika in a value —deficit sense.
The Siitra-krtafiga is one of the oldest and most important works of
the Jain Agama Prakrt literature, ailanka, the oldest commentator
of the Sutra - krtdnga , has used four terms for Carvaka, viz. ( 1)
Bérhaspatya ( 2 ) Lokayata (3) Bhiitavadin ( 4 ) Vamamargin

Mahavira narrates a story of an ancient king Paesi (Pradesi) of
Kekaya Pradesa. The king Paesi was personified unrighteousness.
There was no place for religion and moral conduct in his life.
Once Kesiiramana, a follower of Paravanatha, went to Paesi in his
city Seyambiyi (avetdmbl) and had a long discussion with Paesi
on the identity or non-identity of body and soul. The king argued
that his grandfather loved him very much, he led a life of a sinner
and unrighteousness and therefore according to theory of action he
should have been doomed to hell. He should return from hell to
warn his dear grandson against indulging in sinful acts but he never

27



returned. Therefore, there is no next world and no existence of soul
after death. On this Kesisramana replied that people in hell are not
free to return and hence his grandfather could not come to warn
him!**

Paesi further argued that his grandmother was a very pious and god-
fearing lady; she also loved him very much. She should have gone
to heaven according to the theory of action. She was certainly free to
come from heaven but she also never came to warn him. Therefore
there was no next world and the soul did not exist after death.

The discussion testifies that even before Mahavira, during the
period of Parsvanatha, the materialistic philosophy of Lokayata (i.
e. Nastikavada) was popular in ancient India.

Certain other references are made in Chinese traditions that show
different kinds of materialism also associated with Lokayata to India
and Carvaka that may highlight some subtle differences among
them as well as similarities. There are some other explanations
why these are clubbed with Néstika Darshans. R. V. Joshi writes:
“The Lankavatara Siitra refers to the doctrine of Lokayata as Sarira-
buddhi-visayopalabdhi-matram, i. e. connected only with body,
intellect and object.”*Joshi wtites: “T quote below a legend from
the Lankavatara Siitra regarding the origin of Lokayata: “Also
Indra, learned by the study of several sastras and author of his own
(Sanskrit) grammar, through the disciple of Lokayata dressed as a
Naga, declaring in the court of Indra in heaven, O Indra ! either your
chariot of thousand spokes will be destroyed or all my hoods one
by one thus, having conquered Indra of Gods through the disciple
of Lokayata dressed as a Naga and having destroyed the thousand-
spoked chariot of Indra, again returned to this world.” The scholar
continues: “While interpreting this reference, Prof. Giuseppe Tucci
has translated the phrase sva-sabdasastra-prarietd as - author of
his own sastra i. e. Lokayata. Obviously, Prof. Tucci has missed
the point, and so have the Chinese translation by aiksananda,
Gunabhadra and Bodhiruci as well as Tibetan translations. None of
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them have taken into account the word “(Eabda”. The word éabda-
sdstra undoubtedly stands for grammar. We know that Aindra
Vyakaraqa was written by Indra. That is exactly what is meant by
the phrase, author of his own Sanskrit grammar.

We also come across two siitras relating to the doctrine of Lokayata
written by Purandara, a follower of Brihaspati. The first sutra is
quoted by Abhayadeva in the Sanmati Prakarana Tiké as etac ca
Purandara-matam (this is the doctrine of Purandara); second by
Kamalaslla as Purandaras tv dha (thus speaks Puran- dara). Let us
remember that Indra is a synonym of Purandara. Both belong to
Lokayata tradition. In all probability this is the same Indra who
wrote Aindra Sanskrit grammar.”'¢

Some key themes of Lokayata and other materialistic
traditions

*  There is no eternal soul apart from body. Since consciousness
is connected only with body, body itself is soul.

*  Who knows for certain that next birth and next world exist?
Who knows that good and bad actions result in happiness and
unhappiness? We daily experience that sinful persons prosper
and enjoy in this world

*  All beings are created by male and female sexes.

Early Materialismin Tantra and in SACkhya in Light
of Various Materialistic Positions in India

Lokayata originally meant “those obscure beliefs and practices
which were broadly related to Tantrism. “Manibhadra says, Loka
means “padartha sartha or padartha samuha” which is the totality
of the material existence. He says “Loka” means materialistic
philosophy. So, Lokayata means not only the philosophy of the
people but the philosophy of worldliness or materialism.
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Chattopadhyaya reverses this perspective and interprets the
history of Indian culture as an on-going conflict on the ideological
level between agricultural-matriarchal Lokayata (and Samkhya)
materialism and pastoral-patriarchal Vedanta idealism. Indian leftist
Tantrism and Chinese Taoism were related to Lokayata.

Marxist scholar D.P. Chattopadhyaya has dwelt at length on the
gradual development of early Indian materialism in the philosophy
of Sa Ckhya and in Tantra. In addition, Chattopadhyaya has
emphasized on the role of socio-political factors in the decline of
the materialist world view in India. Interestingly enough Tantrism
recognized creation by the combination of two sexes, and Taosim
advocated that universe was a result of two principles viz. Ying and
Yang. Both systems accepted practices for longevity and vitality.
Both recognized mysticism, but also played an important role in the
development of sciences such as medicine and chemistry in ancient
India and China. There is no doubt that Taoism arrived in India
in 7th century A. D. The Annals of Tang Dynasty state that Wang
Hsuen-tse, a Chinese author, had requested to the Emperor to send
him a statue of Lao-tse also a book of Lao-tse entitled Tao To Chang
to India. As referred to by eminent Buddhist scholars such as Dr.
Rajen Barua and others, that both in Indian and chinese accounts of
Hiuen Tsang’s visit during the rule of Harshavardhan that the King
of Pragjyotisha Kumar Bhaskarvarma begged for these through the
Chinese Buddhist monk.

The earliest form of materialism, which is also known as proto-
materialistic world view, may be found in the ancient belief system of
Tantra. Tantra is an Asian tradition of belief and meditation and ritual
practices that seek to channel the divine energy of the macrocosm
or godhead into the human microcosm, in order to attain siddhi
and moksha. Aiming at sublimating reality, the Tantric practitioner
seeks to use prdna to attain goals which may be spiritual, material
or both. Tantric practices are of two types; some are pro-Vedic and
some are non-Vedic. This position can be supported by the fact that
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the philosophical ideas and practices found in some Tantras, such
as, the Mahanirvana tantra, the Prapanca-sara etc. bear remarkable
similarities with those of the Vedas. In the view of Bhaskaranaya,
the Tantras contain the essence of the Upanishads. On the other
hand, practices prescribed in some Tantras, such as Yogini Tantra,
the Kumara Tantra, the Niruttaratantra, the Guptasadhanatantra etc.
seem to be very far from those of the Vedas.

However, unlike in Cartesian dualism, Indian materialism does not
contribute to a philosophy of sharp dualism between the two realms
of reality. Although its final outcome in classical period gave it a
definite shape as we see in Isvara Krishna’s Sa Ckhya Karika, there
were in between small steps that showed possibilities of alternate
developments in the concept of Prakriti or in Purusa.For example,
there is scope for interpreting the range of Prakriti in a wider frame
that may bridge the sharp gap between matter and spirit as such.
Accordingly, some attempts were made to widen the horizon of
prakriti. For example, according to Dasgupta, Caraka identifies the
avyaktd [the unmanifested] part of prakriti with puruca as forming
one category.

From another perspective, there may still be scope for further
elucidation regarding where lies the boundary lines between matter
and spirit, if the two are continuations of the one larger domain or
exclusively separate? If the scope of Prakriti is widened further it
is seen as described here— the vikara or evolutionary products of
prakriti are called kcetra, whereas the avyakta part of prakriti is
regarded as the kcetrajiia. In Dasgupta’s view, Caraka’s (78 CE)
version of the Sa Ckhya, which represents a more materialistic view,
predates the S@ Ckhya Karika. The puruca in the Sa Ckhya Karika
is the Self or Pure Consciousness.In Richard Garbe’s analysis, for
example, though the old SaCkhya was the singular work of Kapila
or Pafiacaceikha that had its origin in pre-Vedic traditions, it still
remains questionable whether S& Ckhya is materialistic in an
exclusive sense as it is understood in the West. So, it remained not a
finally resolved position despite attempts being made to give it a final
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shape in the S@ Ckhya Karika. The Sankhya thus uses two different
patterns of the real, Purusa and Parakriti or matter and spirit, but does
not evaluate them in an exclusive manner, that one is understood
by rejecting the other. Apparently, prakriti is independently real,
as real as purusa, and in that sense only Purusa could be called a
‘self’, existing by itself. Prakriti exists and acts by itself, but it is
not only for itself. The value of its existence becomes the reality
of the other, that is, its opposite counterpart, the Purusa. Prakriti
as the female principle gives birth to all phenomena, divided into
24 categories. However according to Sankhya, “creation” means
only the unmanifest(avyakta) becoming manifest(vyakta) as it is
impossible for an entity to come into existence out of non-entity.
In other words Prakriti can still claim soul ownership for the entire
creation as all are already contained in her womb in latent form. But
the irony is it will not actualize till the energizing gaze of the purusa
disturbs her balance and till it happens she acts in a way so that
Purusas attention is drawn to her. In fact, she acts as a dancing girl
so that her dance can be appreciated by someone there. Thus, we
see how dualism in Sdmkhya can have an interpretation that differs
from Cartesian dualism of Rene Descates.

As we have said there are various interpretations of Prakriti and
of materialism, including some radical feminist interpretations
that give all authority only to the realm of Prakriti, the material,
though revised, or the female though symbolically interpreted.
Garbe,depending on the later S& Ckhya Karika, did not agree
to accept the original materialistic form of the S4 Ckhya.'”’He
assigns a ‘spiritual principle’ behind the evolution of matter in
the universe from the unconscious primitive matter. This spiritual
principle is ‘the collective influence of the innumerable individual
souls which—themselves incapable of any activity—contemplate,
as spectators from all eternity, the movement of matter’. It is not
by conscious will that the souls exert an influence on matter but
by their mere presence, which in a purely mechanical way excites
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matter to activity and development, just as a magnet acts on the
iron’.'®As Bhattacharya and Larson state: “With the S& Ckhya
concept of matter (pradhdna), causality, the guGa-s and reductive
materialism, it would be expected that the school develops a
definitive materialist position. However this did not happen.
Instead, the Sa Ckhya teachers worked out an eccentric form of
dualism with primordial materiality or the tripartite constituent
process (encompassing twenty-four fundamental principles) as one
kind of ‘existent’, and pure consciousness (puruca, a twenty-fifth
tattva) as a second kind of ‘existent.” Eccentric, as it does not follow
the usual or conventional notions of dualism, which profess two
different kinds of reality—the physical and the mental.”"

The question is, to what extent this boundary level can be extended
and in what manner? For example, if Sa Ckhya remains stubbornly
a dualistic tradition refusing to part with its spiritual counterpart, its
non-material other half irrespective of the fact that in its passivity
and inactivity that so-called non-matter is actually disrobed of its
spiritual or conscious-like distinctiveness? But even then, will that
kind of fractured materialistic position remain a viable option?
Is there any scope for an alternate way of assessing the Indian
materialistic tradition from some other perspectives, for example
that of a Marxist or a Feminist One?

In this background what is sought to be identified as the early
materialist tradition in India is to be confined to one or two of its
variants particularly the philosophical school of Sdmkhya in its two
forms, the one that is associated with the later exposition of it in
Isvarakrishna’s Sankhya Karika and the other is its pre documented
oral tradition or rituals as prevalent in the customs and practices of
a pre Vedic group of people, mostly the aboriginals whose religio-
magical worldview was dominated by an urge to procreate and to
remain fertile and mystical so that nature and mother earth remains
fertile and productive.
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Matrilineal and Materialist Roots in Early Simkhya:
Philosophy of Tantra

Although Tantra may find its roots in the ancient Indian culture, its
existence still forms an essential part of the contemporary Indian
culture, not only in the practices of the tribal population but also
in the religious rituals that are followed. Early Tantra represents
a period of human thought that was not as yet acquainted with
spiritualism. The fundamental similarity between the three systems
of thought, namely, Tantrism, S&Ckhya and Lokayata is their
common theory of cosmogony according to which the world is “an
effect of the sexual urge and it was born as a result of the union
of the male and the female”.?® Chattopadhyaya notes (1973, p.
336), ‘According to Tantra, the universe is created by sexual urge
(kdma); it was born of the female (vamodbhava) and as the result
of her union with the male.” This type of cosmogony is known as
‘genealogical’ and is commonly found among primitive cultures.
This archaic view equates the body with the universe, as they are
perceived to be made of the same material, acted upon by the same
forces and thus function in the same way. This premise serves as the
guiding principle behind the Tantra-sddhana or Tantra-practices—
intimately knowing one’s body is akin to intimately knowing the
universe. The PurdGaand other Uastra accept this conclusion of all
Tantras (Chattopadhyaya, 1973, pp. 333-334).

Tantric traditions, according to Chattopadhyaya, are very ancient
and in many instances pre-Vedic and these archaic traditions
of ‘mother-right’ later come into conflict with the Brahmanical
pastoral-patriarchal tradition of the Indo-Aryans. Tracing the
origin of Samkhya to primitive Tantra and to the early mother
rights, Chattopadhyay argues “because agriculture is the discovery
of women and which remains their exclusive preoccupation in
its early stages, it created exclusive conditions for the economic
and, therefore, also of social supremacy of the female. In contrast,
the Vedic ideology was’ purusapradhana’ or male dominated”*'!
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The obvious reason for this is that the economic life of the early
Vedic peoples was predominantly pastoral: “which has a natural
tendency towards a social organization in which males dominate.”?
Chattopadhyaya argues that the most important notion in the
Samkhya is prakrti. The notion of prakrti is feminine, and a tradition
like the Samkhya, which affords such a primary role to the notion
of prakrti, probably reflects an ancient agricultural-matriarchal
social reality different from the Indo-Aryan pastoral-patriarchal
context. Similarly, Chattopadhyaya continues, such an agricultural-
matriarchal tradition of mother-right is undoubtedly the context
from which arise many of India’s archaic fertility rites, traditions of
ancient magic, forms of proto-materialism and the Indian Tantra in
all of its varieties.

If the tradition of the original Sa Ckhya is traced back to early
Tantra view (with its primacy to the procreation process), the literal
meaning of the term puruca as male and prakriti as female referring
to the original meaning of puruca may be more appropriate.
“Chattopadhyaya cites the S Ckhya Karika to clarify the meaning
of puruca, where words such as pumdn and pumsah (meaning, the
male) (Sa Ckhya Karika, 11, 60) are used as substitutes for puruca.
The puruca of Sa Ckhya is not to be seen in the Vedantic sense; it is
not an abstract and anonymous one although it retained its unique
position that also led to the possibility of multiplicity of many such
centers. “It is conceived as the solitary, bystander, spectator and
passive witness of procreation. “*It was the passive spectator of
an essentially real-world process which was not of illusory nature.
Chattopadhyaya reminds us of the Tantra view of the human body
as a replication of the larger universe. Thus, ‘just as a child in the
[early] matriarchal society has no real kinship with the father, so
the universe, in spite of being real, has no real relationship with
the purusa.Hence, the anomalous status of the purusa in a system,
known to the early orthodox idealists as essentially the doctrine of
the pradhana’ **According to Chattopodhyaya, Sankhya probably
arose in self-conscious resistance to the Brahmanical idealism
of certain Upanishads, and it was only later that thinkers like
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Isvarakrsna attempted to synthesize this order Simkhya materialism
with speculations about a detached self or consciousness. The
synthesis worked out in classical times, Chattopadhyaya concludes,
was a complete failure, but the older Sdmkhya materialism with
its theory of satkarya, gunaparinama and tattva-vikara is one of
ancient Indian’s most remarkable contributions to the history of
science and the philosophy of materialism.

The crucial problem in Sdmkhya as a classical philosophical
position is its dualism of purusa and prakrti, but Chattopadhyaya
deals with the problem by denying it. Sdmkhya is really not
a dualism. It is a monistic materialism, a precise antithesis to
Sankara’s Monistic Idealism. The apparent dualism in Sankhya
is simply a wrong-headed syncretism constructed by Isvarakrsna
and others. It’s a product of an older materialist philosophy derived
from pre-Vedic or non-Vedic sources together with Vedanta notions
about the purusa or consciousness taken over from the idealistic
Upanisads.Chattopadhyaya accepts at face value Sankara’s claim
that the Sankhya system as set forth in the S@ Ckhyakarika is anti-
Vedic and has no legitimate claim whatever to be an acceptable
interpretation of the orthodox tradition. The necessary interpretive
task, therefore, according to Chattopadhyaya, is to re-construct
what the original Sankhya position was; and, in view of the fact
that the purusa is an anomalous notion within the classical system,
the way to proceed in reconstructing original Sankhya is to work
out a consistent interpretation of the Samkhya position without the
classical notion of purusa. There is some textual support for such
an approach, says Chattopadhyaya, since the older Sankhya texts
like Carakasamhita and certain passages from the Mahabharata
appears to suggest an interpretation which assigns a minor role to
the purusa or consciousness.

Re-visiting Matrilineal Roots of Tantra and Some
of Its Socio-Cultural Dimensions in Light of Some
Possible Feminist Perspectives

Tantric rituals are based on nothing less than the systematic,
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ritualized act of transgressing, a deliberate violation of normal
social laws through the manipulation of impure substances. The
saddhaka (practitioner) aspires to control body and mind, bring rain
and otherwise regulate the elements, obtain wealth, heal the sick
and perhaps also acquire destructive powers. Sometimes vamacara
practices with five ‘M’s like madya, maangsha, maithuna, etc.
are practiced literally as well as symbolically. Such practices are
part of common rituals practiced among the animistic traditions of
aboriginal peoples as reflected in the folk traditions of similar kind.
Indifference towards the caste system was often expressed as open
revolt against it.

In this background it is understandable that at a time when the
ancient land Pragjyotishapur came to be known as Kamarupa,
with its centrality of one of the most venerated Shakti shrines in
Medieval India, the Devipitha Kamakhya, the Devi here becomes
completely transformed into the eroticized form of Yoni of Sati or
Parvati.Wilson, in his preface of his translation of Vishnu Purana
remarks that Assam or at least the northeast of Bengal (Kamarupa)
seems to have been the source from which the Tantric and Shakta
corruption of the religion of the Vedas and the Puranas proceeded.
Shaktism, says Eliot, “in the sense of a definite sect with scriptures
of its own, if not confined to the northeast corner, at least has its

headquarters there.” 26

In Assam Shaktism and Tantrism originated in the 4™ to 5 century
onward and raised into prominence in the seventh century A. D.
centering rounds the Shakti-shrine (pitha) Kamakhya with strong
Hindu Buddhist intermingling in Shaktism and in Tantrism.
Kamakhya, who had her base in folk tradition, is now shown as
indistinguishable from the Great Goddess of the Shakti Tantra who
is superior to Brahma the creator and Vishnu the preserver and
all others. Around the late 7th century, the female practitioner in
Tantric Hinduism, yoginis came to be same as the Great Tantric
Goddess Devi or Shakti, woman of great power, a goddess-like.
The male sadhaka is known as a yogin or Shiva, a great Hindu god.
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In Tantric Buddhism, the female practitioner of Tantra is known
as the mother (Tibetan, yum) symbolizing skillful means. Both the
traditions stress the need to combine female and male attributes
to achieve realization of ultimate reality.”” In Minanatha’s kaula
Sadhana-marga the great Goddess Shakti, already identified
with Goddess Kali in hindu Tantra, is now shown to be the same
as Buddhist goddess Tara and both are to be worshipped, also in
Left handed path as well, as the great Goddess of Tantra, Shakti.
In Shashibgushan Dasgupta’s Sri Radhar Kramavikash, darsane
O Saahitye, very beautifully traces out this development of Devi
to more impersonal Shakti. Also associated here is the idea of
yogini-siddhi ,in the Kaula Mdrga (Path of Time) practice, when
for example ‘yoginis of different categories are included in the
chakra or circle of experience, the sdddhaka (practitioner) aspires
to control body and mind, bring rain and otherwise regulate the
elements, obtain wealth, heal the sick and perhaps also acquire
destructive powers’. Kamakhya’s later development toward a more
powerful and impersonal thereby darker shades of the Goddess is
evident as in follows.Some inscriptions indicate that dakini rituals
were practiced well into the 16th century, but within mainstream
Indian religion the cult diminished to the point that its temples were
abandoned. Yet even today, offerings are often left at the feet of the
images.

While in public mind some bolder and adventurous ideals came
to be associated in some such left handed Tantra sadhana shrines,
including Yoni Pitha Kamakhya, as already mentioned not all
tantras advocated similar anti-social or what one can identify
as more postmodern ideologies as the solely desirable feminist
goals. However, it so happened that the provision was there for
both the dimensions in Tantra. The Tantrikas proclaimed the
essential equality of all men and of all women and, along with it,
the rejection of the traditional marriage morals. Anandagiri, in his
SamkarciVimja, described the followers of Ucchista Ganapatias
belonging to the vamacari cult. According to him, they proclaimed:
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“However, according to our cult, there are two fundamental creeds
(dharma) to be followed. All the males belonging to the various
castes should be (treated) as one caste,this is one creed. All the
females belonging to the various castes should be (treated) as one
caste. This is the other creed. There is no sin in their mutual union
or separation. There is no rule as ‘Such a man is the husband of
such a woman’ All the castes being but one caste, the institution of
marriage is a fiction’...! This is simply startling. Nevertheless, this
does represent the standpoint of real Tantrism,”?*Chattopadhyay
comments:”The Tantrikas proclaimed the rejection of the traditional
marriage morals.” The instrument of marriage is a fiction’. “‘The

family, as well as God’, said Thomson ‘goes hand in hand with
9 9929

private property’.

Re-Visiting Tantra from a Marxist Perspective

Marx’s insistence that emancipation from alienation requires man
leading a coherent life of species-being in all spheres, directly
challenges Hegel’s application of different structural principles to
the domestic and nondomestic spheres. Marx’s theory of alienation
implicitly suggests that the bifurcation of life into domestic and
nondomestic realms structured on conflicting principles is another
arrangement that results in man’s alienation (man’s incoherent
double existence).

In order to understand Marx’s view of the family, we need to first
explore Hegel’s concept of marriage and then see what Marx
inherits from Hegel and how he differs from Hegel. In “Hegel on
Marriage and Politics,” Peter Steinberger maintains that for Hegel,
marriage is an ethical relationship involving a significant change
in the consciousness of individuals: husband and wife cease to
be independent individuals, each recognizing himself/herself as
first and foremost “a self-conscious member of a larger entity”
which, because of its intimate union, is now “one person”.** For
Marx, Hegel’s authentic male individual is an alienated man who
leads incoherent lives: one in the family where he is dominant in a
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relationship with his natural subordinate and the other outside the
family in the public sphere where he is to treat others as equals. He
1s an alienated man with a divided consciousness, both hierarchical
and egalitarian. An egalitarian family life is, therefore, essential in
the development and sustainment of sociability.Like Hegel, Marx
views the family as the primary location of the development of
species relationships though their final positions on matters related
to family etc. differed to some extent although. But Marx’s theory
of alienation, with an emphasis on the importance of a coherent life
of species-being, demands the principle of equality, not hierarchy,
to be applied in the family as well as in the nondomestic sphere.
It can thus be logically concluded that Marx’s theory of alienation
makes sexual inequality in the family unacceptable, even though
Marx may not have explicitly stated this conclusion.

Some Concluding Remarks and Some Possible
Feminist Readings of the Philosophy of Tantra

While some such changed focus on the glorification of the Mother
indirectly contributes to re-associating Femininity with Power that
remains strong role models for aspiring Feminist scholars. It still
remained debatable how far women could actually be empowered
in the true sense of the term even among the traditions that glorified
her image in the most abstract way possible. Toquote Sukumari,
Bhattacharya: “With the Feminist Movement steadily gaining
ground, the tendency to see womanhood apotheosized into the
Goddess, especially the Mother Goddess, becomes increasingly
perceptible among certain sections. And who but Kali can personify
the dark mystery of femininity as well as the cosmic power of creation
and annihilation? By ascribing ultimate power to a Goddess, the
male guilty conscience compensates for the subjugation of woman
in real life. ‘Kali: the feminine Force’ sees this idealized abstraction
in the Goddess and glorifies her image.”' The scholar concludes:
“Subordinate to husbands and superiors, totally powerless and
active agents, human mothers suffer the pangs of impotence. And
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yet Mother goddess worshippers point out how they have elevated
the mother conceptually. What they have actually elevated is
‘motherhood in the abstract’, on a plane where they defeat demons;
avert cosmic holocausts just as the male gods have done of yore.
Can the luckless human mothers draw any consolation or spiritual
sustenance from the image and myths of the mother goddess which
the various cults produce as Shaktis of the male gods? The basic
assumption comes from Samkhya philosophy where the male
principle purusa is inertly acted upon by his consort Shakti.Tantra
advanced the philosophy still further until Shakti on her own became
a significant and formidable goddess. It is disingenuous to claim
that India elevated her mother’s to a lofty altitude; if only because
history brings out glaringly the discrepancy between the rise and
exaltation of the mother goddess and the progressive deterioration
of the human mother’s position.”*

While this kind of Materialism and its association with atheism
remained objectionable to the Theists in particular, it found a
comfortable support in the philosophy of Marx and its Dialectic
Materialism. As observation goes: “The Theists’ principal intention
was to establish the distinctly glorious character of Brahman as
supreme person, the Lord of all. Neither Ramanuja nor his Sri
Vaishnava successors accepted the idea that it is the female principle
that is the essential creative power (sakti), an idea, so dominant in
the Tantric system.” ¥*Non-intelligent Nature is quite incapable of
this kind of reflection prior to engaging in creative action, argued
Ramanuja. In a similar vein, Acdrya Sankara repeats a number
of times his conviction that it is not insentient Prakriti but the
sentient Brahaman that is the cause of the world. Despite this initial
opposition with Tantra’s centrality of non-sentient Prakriti at the
center, there emerged shared commonality between Advaitavada
of Sankara and the Material Monism of Tantra when Tantra will
adhere to non-duality between Shiva and Shakti. This justifies the
great Advaitin’s passionate devotion for the Goddess. “There is a
celebrated hymn to Kali, the goddess, composed by the famous
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Sankaracharya. He was a fervent devotee of the Goddess.”(Zimmer,
1946)

Perhaps one possible way to address this complex situation is to look
for real empowerment of both purusa and prakriti who will remain
complementary in all respects, remaining co travelers through thick
and thin, both in war and in peace if the situation demands so. But
while war and aggression remains a compulsion, the woman in
her own inner core, the sensitive-caring and loving aspect of her
femininity too needs to be equally empowered as that truly remains
the ideal across all lapses and fragmentations in life. Perhaps
this remains one possible occasion for re-visiting Rabindranath
Tagore’s way of re addressing the Purusa-Prakriti equation from
a humanitarian and a care-based perspective “Tagore viewed and
regarded the Manipuri princess as Arjuna’s brave comrade-in-
arms. She asserted without the slightest hesitation, “The princess
Chitrangada I am/ Neither a goddess nor an ordinary woman/ I am
not the one to be placed above and worshipped/ Nor am I the one
to be neglected and cast aside/ If you keep me by your side as a
companion in danger and prosperity/ Only then you will know my
worth”. (Lal, 2015)
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Kautilya’s Arthashastra and its
Relation with Philosophical Practice

Dr. Jagadish Patgiri

Arthashastra, a work on the Government, is the major work of
the learned scholar, Kautilya at Takshashila University, an ancient
Hindu University, presently located in Pakistan.

Arthashastra was penned down by Kautilya around three hundred
B.C., which deals with politics, economics, administration, ecology
and etc. Other notable works of Kautilya are Chanakya- Surtra,
Chanakya Rajanitisashtra, Chanakyanitti, Chanakya’s Niti Darpan
etc. In the pages of History the science of politics was known as
Raujadharma, but when it is extended economics, covering both
politics and economics, it came to be known as Arthashastra.

Kautilya belonged to the “Kutil Gotra” 'and hence came to be
known as Kautilya. Again he was called Chanakya and Vishugupta.’

Bannabhatta stated, “Kingva Tesang Samprotang Seshanetisangsha
Priopadesha, Kautilya Sashtram Pramanam.”

In this paper an attempt has been made to highlight the main
philosophical issues of Arthashastra and its relation with the
philosophical practice.

Kautilya’s Arthasashtra was penned down around 300-325 B.C.
in Sanskrit. But it was revived in 1905 and published in 1909 by
Shama Shastri.

Arthasashtra contains 15 parts 180 divisions, 150 chapters and 6000
shlokas. Arthasashtra is very famous treatise on ancient India. It is
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primarily a work on the art of Government: how it forms, works,
sustains, and about the protagonist(The kings), the antagonist(the
enemy countries), the Ministers, projects concerning development
of the state, about the Foreign policies, effective Governance,
prioritization of education, financial development, judiciary system,
Laws and customs, criminology, and etc.

According to Kautilya for the welfare and smooth maintenance
of government the head of that respective institution must be well
versed in the four kinds of knowledge found in the four Vedas. The
four sciences* of government are as follow:

(i) Anvikashaki
(ii) Trai

(iii) Varta

(iv) Dandanitti

Basically, Arthasashtra means, the science of wealth, polity, earth,
etc. (sastra=science ad artha = wealth, earth, polity)°. It is sometimes
used in economic activities, political and diplomatic art, material
well-being, livelihood, etc. again it can mean the “the meaning”
of a word, or the “purpose” or “goal”, i.e. the end that determines
the means. By power of politics it means the leadership and the
state policies of the king, and by substantial meaning it means the
efforts of a state to define it as a welfare state, providing equal
opportunities and justice to all. It somewhere follows the utilitarian
policy. Arthasashtra speaks of state as not something materialistic
but spiritualistic, and ethical too. It emphasises ethical rationality on
state affairs. This book is a masterpiece with widest range of topics,
from — statecraft, politics, economics strategy, selection procedures
of the head of the institutions, code of conduct, quality of characters
for being a king, taxation, foreign trade to animal rights, ecology,
non-chemical agriculture methods, equality, and many more.

Regarding the rules of Arthasashtra, specially notified as
“Dandanitti”, we find the glimpse of it in the puranas and the
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smritis. Kautilya offered the key pillars of the art of governance
emphasising on justice, anti-autocratic tendencies and ethics.

In his milestone treatise “The Arthasashtra”, Kautilya had given his
utmost importance to the role of the king. In the same line, he also
had emphasised on the concept of welfare state, taxation, the role of
good governance, economic affairs, foreign trade, regarding human
society and so an.

It is in Arthashastra , which holds the concept of welfare state in our
country India. Accordingly to him, in the welfare of the subjects,
lies the welfare of the king. And it is the dharma of the king to be
fair, just & liberal in protecting the rights of equality of his subjects.
It should be the relation between father and his son. To summarise,
Kautilya’s view on the role & function of the king is a pragmatic
one. Each & every angle of the concept of kingship & state is totally
practical one, which is engrossed in the concept of welfare state of
Kautilya.

The concept of welfare state is intimately connected with the leader
of the state. If the leader is virtuous to a great extent, the state will
definitely be virtuous. Moreover, the aim of a state is to make the
individual practice one’s dharma so as to move unchaining the Arajat
(lawlessness) and attaining the ultimate salvation of purification, of
death-life.

In the famous verse of Kautilya, it is mentioned :

“Prajaa Sukhe Sukham Rajyah, Prajanam cha Hiteh Hitam, Natma

Priyang Hitam Rajyah Prajanang Tu Priyang Hitam.” (In the
happiness of his subjects, lies the King's happiness, In their welfare
his welfare. He shall not consider as good only that which pleases
him, but treat as beneficial to him whatever pleases his subjects).’

For that, law & justice are the two issues, one must move in the
golden mean, avoiding the extremes. This order, in Arthasashtra,
incorporates both the civil & the criminal laws. This Dharma is
the sense of honour, duty, dignity, loyalty, responsibility the likes.
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Thereby, the judge in the Arthasashtra is called “Dharmastha”,
i.e., the upholder of Dharma. One (king) has to follow his own
Dharma, “Svadharma” including the four varnas & four ashramas,
so as to sustain & follow one’s Rajdharma & maintain order law
& justice in the Empire. If any occurrences took place, where the
king goes against his Dharma, the citizens were force to question
him. According to Kautilya, “a king who administers justice in
accordance with ‘Dharma’ evidence, custom & written laws, will
be able to conquer the whole world” as mentioned earlier.

In Kautilya’s Arthasashtra, in the 4% chapter,’ Chanakya had
emphasised on the role of magistrate played in the state. The
magistrate should always be impartial to take & summon any
decision in matter of difference of opinion between the king & his
subjects. There, stands the rule of everyone is equal in the eyes of
law.

Kautilya not only stressed on the welfare of mankind but also of the
ecological welfare, because man being a part of nature, cannot let
modernization destroy its very own mother nature.

In Arthasashtra, Kautilya emphasised on import & export of goods.
According to him, trade helps in stimulating the economic growth
of a state. In this reference, the taxation on foreign trade should be
ministered so that foreign traders get attracted to invest their wealth
in our state. Kautilya believed that trade helps in strengthening
the treasury & Revenue system of a state according to Kautilya.
Chanakya had put much stress on the economic aspect of a country,
which indirectly affects the political & administrative system of a
state. The reason he put behind this is that the higher the tax rate,
the more the chances of the general mass to skip it. But, on the
other hand, if it is reasonable, then people justifiably will agree to
pay it. It is like the Rawalsian theory of “The Veil of Ignorance”.
Moreover, Chanakya maintained a self-approach payment of tax,
according to an individual’s wealth possession-strength & capacity
of payment of tax by the higher class. This interest of good will
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must be gently handled by the king, not for his selfish ends, but for
that of the state. As in his subjects welfare, lies his own welfare, i.e.,
All for one; a kind of utilitarianism.

Arthasashtra has immense influence on the minds of the giants of
India Politics like Jawaharlal Nehru, an anti-colonial leader & the
first Prime Minister of free India, moves back to Arthasashtra, “half
a dozen times™® in his writing of the famous work, “The Discovery
of India”, which was written on the eve of Independence, back in
jail. Again 60 years back, Amartya Sen, still pushes his view on the
influence of Arthasashtra in the present society.

Kautilya’s Arthasashtra is a whole verse on politics, economics &
administration. It prescribes the art of Governing a state & forming
council of ministers & presenting the key pillars of administration
by putting forward honesty, justices, loyalty, efficiency on the part
of a king to rule a state. Too, the prioritisation of education & its
worth in the state administration is vividly traced in the present day
political system of our country. The taxation process in Chanakya’s
Arthasashtra seems to influence the much debated issue of the
present time GST (Goods services Tax) by the present Government,
which focused at the establishment of an equal & stable state, where
every people will have the equal right to enjoy profess their views
equally with others in an utilitarian, well-advanced civilised &
friendly society, ready to embrace the foreign counter-parts of us,
without harming our country’s identity, personality & dignity.

Its notion of great welfare state, Prajaniti, Arthaniti, Dandaniti
and the like concepts may lead the entire human race live a life
of equality in all aspects of livelihood, irrespective of caste, creed,
colour, religion, sex, race, etc.
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CT based Educational Tools for
Teaching Learning Process

Dr. Aniruddha Deka,
Ms. Parismita Goswami

Abstract

Education has taken on an altogether new dimension with
the initiation of ICT which is the short for Information and
Communication Technology. Information refers to data that is
relevant for use. ICT(Information and Communication Technology)
spans the whole domain of communication technologies that acts
as an interface for organisations and individuals to interact with
the digital world. In the recent era, the sector of education has
greatly evolved. Traditional teaching-learning methods are nearly
insufficient to fulfil the demands that are posed by the ever-changing
realm that knowledge nowadays is subjected to. Technology
rapidly fades into obsolescence. In such situation, keeping pace
with the swift changing environments require the incorporation of
innovative learning techniques based on advanced technologies and
that is where the role of ICT comes into play. This paper highlights
the imminent need for the incorporation of ICT technologies in
education and learning and a brief overview of the tools that can be
used for the purpose of education.

1. Introduction

ICT (Information and Communication Technology) is a generic term
that encapsulates various technologies which are used for collecting,
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storing, editing and passing on information in different forms. ICT
facilitates easier interaction of organisations and individuals with
digital modes of communication [1]. In the field of education too,
the introduction of ICT-based tools has brought a radical change in
the entire teaching-leaning domain. ICT allows for easier access,
management, integration, evaluation and creation of information in
a society where knowledge is the dominant factor that influences
growth. Verbal description is not sufficient for learners to absorb
and comprehend the subject of knowledge. Knowledge is more
effective when it can be perceived through visualization of objects,
especially in the field of science and technology. It is said that 80%
of the knowledge we gain is through the perception of sight. As
the saying goes- “I hear, I forget; I see, I remember”. Initiating
ICT in teaching-learning is imperative to the objectives of learning
by seeing. Over the past decades, educational institutes across the
globe have invested heavily on the infrastructural development of
ICT-based applications. In India, the government has undertaken
a number of initiatives to develop the infrastructural facilities
associated with ICT-induced education, leaning more towards a
knowledge-based economy.

2. Need of ICT in Education

1. Students must be facilitated to digital information anywhere
and at any time which can be done by efficient and effective
use of ICT technology.

2. The internet has led to a massive explosion of information
over the past decades. Proper access to relevant information
is only possible by employing ICT tools.

3. Meaningful use of computers capacitates students to lay
hands on useful learning materials and induces self-directed
learning.

4. ICT allows students as well as faculties to collaborate and
share their work with relevant individuals and organisations,
expanding their domain of knowledge, providing them with
necessary exposure.
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5. ICT facilitates a creative learning environment that inspires
individuals to come up with new ideas, exposing them to a
wide range of works done in their particular fields of interest.

6. Facilitates distance-learning.

7. Helps to bring down the cost of education to meet the
challenges of illiteracy.

3. Importance of ICT in Education

The extensive advancements in internet technologies have brought
a humongous change in teaching-learning directives. Learning is no
longer confined to the traditional methods where the presence of a
physical classroom was mandatory. Learning has, altogether, taken
a different outlook and can be done via the internet, assuring a far
greater reach. Smart classes, use of whiteboards, virtual labs, digital
libraries, open online courses have radicalised the whole teaching-
learning process, making them more student-centric, aiming self-
directed learning [2]. Here are some of the major roles that ICT
plays in the field of education-

a. Online learning :

The most important use of ICT in education sector is that
it ensures a greater reach. Not confined to the four walls of
a physical classroom, students as well as teachers can now
be subjected to various innovative mechanisms of teaching-
learning via a number of online courses available in the internet.
Teachers can make and upload videos on various courses that
they are adept at, which can be watched worldwide by students
from all sections of the society. All they need is access to ICT
tools.

b. Accessible to all:

ICT in education allows accessibility to all types of learners.
Students, teachers and researchers alike are exposed to a wide
range of available learning materials. Students with special
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needs can harness the benefits of ICT in education as well. ICT
address issues like “digital divide” and allows less fortunate
people to access the tools for their educational needs and
enhanced learning.

c. Enhancing teacher’s expertise :

Inclusion of ICT-based teaching has broadened the realm of
teaching for the faculties, facilitating them with ample effective
learning materials that they can share with the students even
from outside the classrooms.

d. Higher-order thinking & skill developments:

ICT promotes higher order thinking and reasoning skills. These
skills enables the process of evaluation, planning, monitoring,
controlling, reflecting, etc. To use ICT tools effectively, one
must be able to explain and justify the solutions to the problems.
For using ICTs, the students should be able to discuss, test, and
evaluate the strategies and methods they use.

e. Develops ICT literacy and capability:

ICT Literacy and ICT capability are 21st-century skills which
are essential with ICT forming the baseline for effective subject
learning. One of the best ways to develop these is to equip the
subject-matter with purposeful activities.

f. Encourages collaboration:

ICT fosters collaboration as children work collectively. They
are introduced to a platform where they are free to discuss, talk,
share and collaborate with others. Preparation for competitive
exams or discussing solutions have become more centred and
focused with students solving problems over forums or other
online platforms. All that is needed is a laptop, tablet, or desktop
computer to understand it’s working.

g. Motivates learning :

Subjecting students to technology-based learning motivates

56



interest amongst the students. The advent of ICT has opened
a whole new dimension for the educational sector, facilitating
exposure to a huge number of online courses, virtual labs, digital
libraries and the likes. Trying on different technological tools
allows the students to visualize the concepts inspiring better
learning in classrooms or at home.

h. Improves engagement and knowledge retention :

Inclusion of ICT in education and its tools inspires greater
engagement and participation in learning. ICT helps make
things more interesting. Learning becomes fun. Students
learn through hands-on practice, visualization of concepts that
invokes originality and ensures better knowledge retention.

i. Effective differentiation instruction with technology :

Inclusion of ICT technologies in education caters to the
psychological needs and balances understanding of diverse
learners, each with distinct learning styles, thereby promoting
self-paced learning. This allows for differentiated instruction to
different learners.

j- The rise of the knowledge economy:

We live in an economy where there is a thirst for proper
production and dissemination of information. ICT pervades at
all levels and sectors like health, education, environment, or
production.

ICT fosters collaboration and connectivity around the world.
Technology is ever-changing. It is likable due to certain features
like growth, creativity, joy, fun, and consumption.

4. ICT-based educational tools: 4.1 PC related
Educational Tools

In the context of education, the internet revolution has flooded the
markets with a large number of ICT tools that has revolutionised the
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whole method of communication in the teaching-learning process.
E-Learning is as much a part of the education process, as is the
traditional. The incorporation of ICT based tools in education has
opened many ways to gather knowledge, information being only a
click away. With the use of number of apps and websites, searching,
gathering and learning has become extremely easy. Not only are
students subjected to study the selected subjects in the curriculum,
but can opt for interdisciplinary subjects of their choice from a huge
repertoire of tutorials that are at their disposal.

Following are some free and open-source PC-related educational
tools:

® PhET simulator : PhET is a suite of research-based interactive
computer simulations developed at the University of Colorado
Boulderthat that can be used inthe teaching and learning of physics,
chemistry, math, and other sciences. These tests include student
interviews and observation of various simulation that can be
effectively used in classrooms.[5]

® Geogebra: GeoGebra is a dynamic mathematical software for
all levels of education that brings together geometry, algebra,
spreadsheets, graphing, statistics and calculus in one easy-to-use
package.[6]

® Stellarium : Stellarium is a free, open-source planetarium for
your computer that generates a 3-D interactive display of the night
sky. It helps to identify stars, planets, nebulae and many more.
It emulates the entire night sky on the computer, just as it can be
viewed with the naked eye. The planetarium application can also
be viewed on the mobile phones using the feature-rich app called
Stellarium Mobile allowing the users to explore the night sky on
their phones, helping them gather knowledge about the various
celestial bodies. [7]

® Marble : Marble is a virtual globe and World atlas that allows
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learners to gather more knowledge about the Earth. It enables them
to pan and zoom around the planet, inspect landmarks, places and
roads by providing lots of useful links to Wikipedia articles.Using
Marble, users can choose from a wide variety of planets and other
solar bodies like the Earth, the Moon, Venus, Mars and other planets
so as to be able to viewa 3-D model for the chosen bodies.[8]

® Kalzium:Kalzium is a full-featured chemistry application. It
includes the whole of the Periodic Table of Elements with their
properties, chemical references, chemical equation solver, and 3D
molecule viewer. This software contains information about 103
chemical elements, including mass, charge, picture, discovery
information, chemical and energy data, and a model of the atom. [9]

4.2 Editing Software

Following are free and open-source editing tools.

® GIMP:It is a graphic editor which is free and open source. It
can be used in manipulating images and supports a wide variety
of formats, allowing free image edits, free-form drawings and
transcoding between different image file formats. [10]

® Kdenlive:Kdenlive is an open-source video editor.Kdenlive
allows you to use and arrange several audio and video tracks where
each one can be locked or muted as per the convenience of the user.
Kdenlive facilitates multi-track editing with a timeline and supports
an unlimited number of video and audio tracks.[11]

® Audacity: Audacity can record live audio through a microphone
or mixer, or digitize recordings from other media.lts features
include importing, editing, and combining sound files. It allows its
users to export recordings in many different file formats, including
the selection of multiple files at once. It supports 16-bit, 24-bit and
32-bit. Sample rates and formats are converted using high-quality
resampling and dithering. [12]
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® OBS: OBS Studio is a free and open-source software suite for
recording and live streaming. [13]

4.3 Mobile Educational Apps

® DIKSHA: The DIKSHA platform offers teachers, students and
parents engaging learning material relevant to the prescribed school
curriculum. Teachers have access to aids like making of lesson
plans, worksheets and activities which help them to create enjoyable
classroom experiences. It allows efficient navigation through
its various interfaces making it easier for students to understand
concepts, revise lessons and do practice exercises. It allows parents
to keep up with classroom activities where they can access the
progress of their wards. Students can clear doubts outside school
hours.E -resources are available in audio, video, image, document
format.

® ePathshala: It is a joint initiative of Ministry of Education(MoE),
Govt. of India and NCERT developed for showcasing and
disseminating all educational e-resources including textbooks,
audio, video, periodicals, and a variety of other digital resources.
The ePathshala Mobile app is designed to achieve equitable, quality,
inclusive education and lifelong learning for all, thereby bridging
the digital divide. Students, teachers, educators and parents can
access eBooks over their mobile phones and tablets and from the
web portal through laptops and desktops.

® Khan Academy is a free learning app for Class 1-12 students
with videos, exercises and tests for math, science and other subjects.
Content is aligned to NCERT and CBSE syllabus and available in
Hindi, English and many more regional languages. A number of
very effective tutorials and learning materials are at free disposal fot
the learners. Teachers can disseminate assignments that are aligned
to NCERT and CBSE syllabus in the form of videos, articles, and
exercises across a wide range of subjects and assign relevant grades
to the students.Home assignments can be assigned to an entire class
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or to specific students. Students see and complete these assignments
on the Khan Academy learning app. The app allows for the teachers
to keep track of student’s progress and gather insights in real-time.

® MEL SCIENCE:The idea behind MEL VR Science Simulations
was to make science more interesting to the students, delving from
the common belief that science is boring.

They are aligned with the school chemistry and physics curriculums,
spanning the main topics, integrating VR and AR technologies.
Difficult concepts are easily explained making the topics more
comprehensible for the students. They offer educational subscription
boxes that encompasses hands-on experiments, integrated VR and
AR technologies and live online classes. The courses are open for
aspiring scientists from age 5 to 14 and is extended to teachers and
parents. For all the students who cannot afford to go to school, such
technologies allow for easier home-schooling options.

® Google Classroom:Google Classroom, both in the form of website
and mobile app is one of the most powerful tools that facilitates a
virtual classroom for the teachers and students to interact. Teachers
can post class materials in the form of texts and video lectures,
disseminate assignments, conduct exams and quizzes, and verify
and access the answers submitted by the students. The students on
the other hand get an overall access to the notes by very simple
enrolling procedures. It is embraced by many an organisation to
facilitate learning not just in school and university premises but
from the confines of one’s homes as well.

® eBird: It is an online database for bird observations providing
scientists, researchers and amateur naturalists with real-time data
about bird distribution and abundance. The eBird Database has
been used by scientists to determine the connection between bird
migrations and monsoon rains in India, thus validating traditional
knowledge.It has also been used to trace changes in bird distribution
due to climate change and helped define migration routes of different
bird species.
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® PlantSnap : PlantSnap is a boon for all plant enthusiasts. It is
a high-tech, comprehensive and accurate plant identification app
with varied number of other useful features integrated into it.
PlantSnaphas elaborate material and tutorialsfor the users to grow
and care forplants.

® Skyview : It is a beautiful and intuitive stargazing app that uses
a phone’s camera to accurately spot and identify celestial objects in
sky, either during the day or during the night. The app allows for
correct identification of galaxies, stars, constellations, planets, and
satellites (including the ISS and Hubble) passing overhead at your
location by simply point the user’s device at the sky.

Apart from these ICT-based websites and applications, the various
video conferencing software like Google Meet, Skype, Zoom,
Microsoft Teams are designed for education, to carry out remote-
learning effectively without the need for face-to-face interactions.

5. ICT initiatives by MHRD

The government of India, specifically the Ministry of Human
Resource Development(MHRD), has launched a number of
schemes and portals for using the technological resources of the
country so as to make higher education accessible to all. With
this vision, the government had launched its National Mission on
Education through Information and Communication Technology
(NMEICT) as an attempt to breach the digital divide, by integrating
various ICT technologies in the teaching-learning environment.
Below are listed some of the initiatives taken by the government
to incorporate online teaching-learning along with the traditional
methods of classroom education, a step explicitly necessary to bring
about an advancement in the educational sector:

e VLAB

® SWAYAM

® NPTEL

® MOOCs
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® ¢-PG Pathshala

® SWAYAMPRABHA

® CEC

® National Digital Library
® Shodhganga

® ¢-Shodh

® Vidwan

6. Conclusion

In order to cope up with the digital culture, the educational
institutions are adopting modern technologies of ICT to create a
more enhanced teaching and learning environment. Adopting latest
tools and technologies of ICT allows organisations to effectively
manage data, access information, maintain financial transactions,
library services, etc. ICT are potentially powerful tools that helps to
bar the digital divide, extending educational opportunities to all. The
use of ICT by teachers and students in the teaching-learning regime
has enhanced the quality of education manifolds. The Government
of India has launched number of portals as well as schemes like
SWAYAM to make available online reading and study materials
to all sections of the society. The incorporation of ICT into the
education sector has effectively radicalised the teaching-learning
environment, leaning on better advancements for prospective
individuals.
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Philosophical Scepticism: A review

Dr. Sabitri Devi

Abstract

Philosophical scepticism is a philosophical school of thought that
questions the possibility of certainty in knowledge. Questions
regarding principles of epistemic closure and transmission are
closely related to the discussion. In scepticism we find a doubt
about the possibility of our employing a standard of justification. In
scepticism doubts may be expressed about these ways of arguing.
Scepticism denies the possibility of our having certain knowledge.
So, in epistemology, attempts are made to give a proper reply
to scepticism. Philosophical scepticism will be a doubt about
sensation itself. Philosophical scepticism is interesting because
there are intriguing arguments for it despite its initial implausibility.
Philosophical scepticism is different from ordinary doubt.
Philosophical scepticism expresses doubt about the standard of
proof themselves. But ordinary doubt is doubt about the application
of these standards. In this article I will try to include some of the
important philosophers view on scepticism.

Philosophical Scepticism: A review

Philosophical scepticism is a philosophical school of thought
that questions the possibility of certainty in knowledge. Sceptic
philosophers from different historical periods adopted different
principles and arguments, but their ideology can be generalized as
either the denial of possibility of all knowledge or the suspension
of judgement due to the inadequacy of evidence. Discussion
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of philosophical scepticism forms a very important part of
epistemology, whether something exists or about whether we can
know something, all about whether we are justified in arguing in
certain ways. Philosophical scepticism is interesting because there
are intriguing arguments for it despite its initial implausibility.
Many contemporary epistemological positions can be fruitfully
presented as responding to some aspect of those arguments. For
example, questions regarding principles of epistemic closure and
transmission are closely related to the discussion of what we will
call Cartesian Scepticism, as are views according to which we are
entitled to dismiss sceptical hypotheses even though we do not
have evidence against them. The traditional issue of the structure
of knowledge and justification, engendering Foundationalism,
Coherentism, and Infinitism, can be seen as resulting from one main
argument for what we will call Pyrrhonian Scepticism.

Normally when we make or state about knowledge we employ
a standard of justification. In scepticism we find a doubt about
the possibility of our employing a standard of justification. We
distinguish truth from falsity. But scepticism expresses doubt about
the existence of our appropriate standard by which truth can be
differentiated from falsity. In giving arguments we employ certain
procedures. Logic may modify these procedures. In scepticism
doubts may be expressed about these ways of arguing. Throughout
the ages many philosophers have looked for certainty in knowledge.
They are under the impression that if we do not know something
with absolute certainty we cannot know anything at all. We cannot
even in such a situation, think that something is preferable. The
conception of probability implies certainty. But scepticism denies
the possibility of our having certain knowledge. So, in epistemology,
attempts are made to give a proper reply to scepticism. The Greek
sceptics themselves sought a sure criterion of truth. Descartes
himself sought such a criterion of truth. Descartes had succeeded in
finding such a sure criterion of truth.

Philosophical scepticism is different from ordinary doubt.
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Philosophical scepticism expresses doubt about the standard of
proof themselves. But ordinary doubt is doubt about the application
of these standards. When someone claims that he has seen a ghost
then we may express doubt about it. Our doubt will be about his
observation. We may doubt about the appropriate employment of
his sense organs and the correctness of the interpretation of the
data obtained through the sense organs. But ordinary doubt will not
reject sensation itself as a procedure. It will not reject observation
as a procedure. Philosophical scepticism will be a doubt about
sensation itself. It cannot be removed simply, by being careful while
observing. Philosophical scepticism cannot be removed in the same
way in which ordinary doubt or scientific doubt can be removed.
Philosophical scepticism may be of various forms. One can doubt
whether knowledge can be posesed in certain spheres one can doubt
whether knowledge can be acquired by certain methods. An extreme
rationalist like Plato sometimes may doubt whether we can ever have
knowledge through the senses. His distinction between knowledge
and opinion can be noted in this regard. An extreme empirical like
Hume may doubt whether we can ever had knowledge through
reason. He may express doubt about the inductive procedure.
These philosophers are sceptical in certain restricted areas. They
support certain forms of scepticism. Scepticism may be about
practical areas of knowledge. Someone may express philosophical
doubt about memory. He was a philosophical sceptic within a
restricted area. Someone may doubt about intuition. The criterion
of knowledge supplied by intuitions may be rejected by him. He
was a philosophical sceptic in another area. Again perception may
be subjected to philosophical doubt.

This sceptical approach is rarely taken to its pyrrhonean extreme
by most practitioners.! The main principle of Pyrrho’s thought is
expressed by the word acatalepsia which connotes the ability to
withhold assent from doctrines regarding the truth of things in
their own nature against every statement its contradiction may be
advanced with equal justification. Pyrrhonist are not “sceptics”
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in the modern, common sense of the term, meaning prone to
disbelief. They had the goal of ataraxia- peace of mind, and
pitted one dogma against another to undermine belief in dogmatic
propositions. The idea was to produce in the student a state of
indifference towards ideas about non-evident matters. Since no
one can observe or otherwise experience causation, external world
its “externality”, ultimate purpose of the universe or life, justice,
divinity, soul, etc., they declared no need to believe in such things.
The Pyrrhonists pointed out that, despite claims that such notions
were necessary, some people ignorant of them get it by just fine
before learning about them. They further noted that science does not
require belief and that faith in intelligible realities is different from
pragmatic convention for the sake of experiment. For each intuitive
notion e.g. the existence of an external world, the Pyrrhonists cited
a contrary opinion to negate it. They added that consensus indicates
neither truth nor even probability.

Sextus Empiricus (c. 200 CE), the main authority for Pyrronian
scepticism scepticism, worked outside the Academy, which by his
time had ceased to be a sceptical or probabilistic school, and argued
in a different direction, incorporating aspects of empiricism into
the basis for evaluating knowledge, but without the insistence on
experience as the absolute standard of it. Sextus’ empiricism was
limited to the “absolute minimum” already mentioned — that there
seem to be appearances. He developed this basic thought of Pyrrho’s
into lengthy arguments, most of them directed against Stoics and
Epicureans, but also the Academic sceptics. The common anti-
sceptical argument is that if one knows nothing, one cannot know that
one knows nothing, and so may know something after all. It is worth
noting that such an argument only succeeds against the complete
denial of the possibility of knowledge. Considering dogmatic the
claims both to know and not to know, Sextus and his followers
claimed neither. Instead, despite the apparent conflict with the goal
of ataraxia, they claimed to continue searching for something that
might be knowable. Empiricus, as the most systematic author of the
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works by Hellenistic sceptics which have survived, noted that there
are at least ten modes of scepticism. These modes may be broken
down into three categories: one may be sceptical of the subjective
perceiver, of the objective world, and the relation between perceiver
and the world.? Philosophical scepticism has an important
methodological value. Descartes adopted an initial sceptical outlook
and afterwards went beyond scepticism. He gave a sure criterion of
truth constituting clearness and distinctiveness. Any cognition which
is clear and distinct is according to him beyond the sceptical doubt.
It has been pointed out that it is meaningless to reject all criteria of
truth. One criterion if rejected while accepting another criterion.
But it is meaningless to reject all criteria of proof. Descartes offered
a fundamental refutation of the new scepticism, contending that,
by applying the sceptical method of doubting all beliefs that could
possibly be false (owing to illusion or deception by an evil demon),
one would discover a truth that is genuinely indubitable—namely,
“I think, therefore I am” (cogito ergo sum ), and that from this
truth one could discover the criterion of true knowledge—namely,
that whatever is clearly and distinctly conceived is true. Using
this criterion, one could then establish a number of truths: that God
exists, that he is not a deceiver, that he guarantees the veracity of
clear and distinct ideas, and that an external world exists that can
be known through mathematical physics . Thus Descartes, starting
from scepticism, claimed to have found a new basis for certitude
and for knowledge of reality.

Various English philosophers, of the 17th century like John Locke,
tried to blunt the force of scepticism by appealing to common sense
and to the “reasonable” person’s inability to doubt everything.
They admitted that there might not be sufficient evidence to support
knowledge claims extending beyond immediate experience. But
this did not actually require that everything be doubted; by using
standards of common sense, an adequate basis for many beliefs
could be found. George Berkeley , an empiricist and idealist, fought
sceptical doubts by identifying appearance and reality and offering
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a spiritualistic metaphysics . He was immediately seen as just
another sceptic, however, since he effectively denied the existence
of'a world beyond experience.

Combining empirical and sceptical arguments, Hume asserted that
neither inductive nor deductive evidence can establish the truth of
any matter of fact. Knowledge can consist of intuitively obvious
matters or demonstrable relations of ideas but not of anything
beyond experience; the mind can discover no necessary connections
within experience nor any root causes of experience. Beliefs about
the world are based not upon reason or evidence, nor even upon
appeal to the uniformity of nature, but only on habit and custom.
Beliefs cannot be justified. Belief that there is an external world,
a self, and a God is common, but there is no adequate evidence
for it; and although it is natural to hold these convictions , they
are inconsistent and epistemologically dubious. “Philosophy would
render us entirely Pyrrhonian,” Hume declared, “were not Nature too
strong for it.” The beliefs that a person is forced to hold enable him
to describe the world scientifically, but when he tries to justify them
he is led to complete scepticism . Before he goes mad with doubts,
however, Nature brings him back to common sense, to unjustifiable
beliefs. Hume’s fideism was a natural rather than a religious one; it
is only animal faith that provides relief from complete doubt .

Hume argued that for the notion of cause and effect no analysis is
possible which is also acceptable to the empiricist program primarily
outlined by John Locke.® The central themes in Hume’s sceptical
analysis—the basis of induction and causality, knowledge of the
external world and the self, proofs of the existence of God—became
the key issues of later philosophy. Hume’s contemporary Thomas
Reid hoped to rebut Hume’s scepticism by exposing it as the logical
conclusion of the basic assumptions of modern philosophy from
Descartes onward. Such disastrous assumptions, he urged, should be
abandoned for common sensical principles that have to be believed.
As Hume and Kant saw, however, Reid had not answered Hume’s
scepticism but had only sidestepped it by appealing to common sense.
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This provided neither a theoretical basis for belief nor a refutation
of sceptical arguments. Immanuel Kant tried to provide a ground
for empirical science against David Hume’s sceptical treatment
of the notion of cause and effect. Kant saw that Hume had posed
a most fundamental challenge to all human knowledge claims. To
answer him, it had to be shown not “that” knowledge is possible but
“how” knowledge is possible. Kant combined scepticism toward
metaphysical knowledge with the contention that certain universal
and necessary conditions are involved in having experience and
describing it. In terms of these conditions it is possible to have
genuine knowledge about the forms of all possible experience—
space and time—and about the categories in which all experience
is described. Any effort to apply these categories beyond possible
experience, however, leads to contradictions and scepticism. Thus it
is not possible to know about “things-in-themselves” or about the
ultimate causes of experience.

Although Kant thought that he had answered the challenge of
scepticism, some of his contemporaries saw his philosophy as
commencing a new sceptical era. G.E.Schulze, a notable critic
of Kantianism , insisted that, on Kant’s theory, no one could
know any objective truths about anything; he could only know the
subjective necessity of his own views. The Jewish critic Salomon
Maimon contended that, though there are such things as a priori
concepts, their application to experience is always problematical,
and whether they apply can be determined only through experience
itself. Hence, the possibility of knowledge can never be established
with certainty. Assured truth on the basis of concepts is possible only
of human creations, like mathematical ideas, and it is questionable
whether these have any objective truth. The thesis that human
creativity is the basis of truth, however, was soon developed by
Johann Gottlieb Fitche, a leading German idealist, as a new way
of transcending scepticism.

But, Kant’s attempt to give a ground to knowledge in the empirical
sciences at the same time cut off the possibility of knowledge of
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any other knowledge, especially what Kant called “metaphysical
knowledge”. So, for Kant, empirical science was legitimate, but
metaphysics and philosophy was mostly illegitimate. The most
important exception to this demarcation of the legitimate from the
illegitimate was ethics, the principles of which Kant argued can
be known by pure reason without appeal to the principles required
for empirical knowledge. Thus, with respect to metaphysics and
philosophy in general (ethics being the exception), Kant was a
sceptic.

Spinoza was among the first European philosophers who were
religious sceptics. He was quite familiar with the philosophy
of Descartes and unprecedentedly extended the application of the
Cartesian method to the religious context by analyzing religious
texts with it. Spinoza sought to dispute the knowledge-claims of
the Judeo-Christian-Islamic religious system by examining its two
foundations: the Scripture and the Miracles. He claimed that all
Cartesian knowledge or the rational knowledge should be accessible
to the entire population. Therefore, the Scriptures, aside from those
by Jesus, should not be considered the secret knowledge attained
from God but just the imagination of the prophets. The Scriptures,
as a result of this claim, could not serve as a base for knowledge
and were reduced to simple ancient historical texts. Moreover,
Spinoza also rejected the possibility for the Miracles by simply
asserting that people only considered them miraculous due to their
lack of understanding of the nature. By rejecting the validity of the
Scriptures and the Miracles, Spinoza demolished the foundation for
religious knowledge-claim and established his understanding of the
Cartesian knowledge as the sole authority of knowledge-claims.
Despite being deeply-sceptical of the religions, Spinoza was in
fact exceedingly anti-sceptical towards reason and rationality. He
steadfastly confirmed the legitimacy of reason by associating it
with the acknowledgement of God, and thereby skepticism with the
rational approach to knowledge was not due to problems with the
rational knowledge but from the fundamental lack of understanding
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of God. Spinoza’s religious scepticism and anti-scepticism with
reason thus helped him transform epistemology by separating the
theological knowledge-claims and the rational knowledge-claims.*

In the 19th century, irrational scepticism  was developed
into existentialism, a school of philosophy that emphasizes
the concrete and problematic character of human existence. Using
traditional sceptical themes to attack Hegelianism and liberal
Christianity, the Danish philosopher Soren Kierkegaard stressed
the need for faith. Only by an unjustified “leap into faith” could
certainty be found—which would then be entirely subjective
rather than objective. Subsequent theologians influenced by
existentialism argued that the challenge of scepticism highlights
humanity’s inability to find any ultimate truth except through
faith and commitment. Nonreligious forms of this view were
developed in the 20th century by existentialist writers such as
Jean-Paul Sartre and Albert Camus, both of whom combined the
epistemological scepticism of Kierkegaard with the religious
and ethical scepticism of Friedrich Nietzsche . The rational and
scientific examination of the world shows it to be unintelligible and
absurd; and if “God is dead,” as Nietzsche proclaimed, then the
world is ultimately meaningless. Yet it is necessary to struggle with
it. It is thus through action and commitment that one finds whatever
personal meaning one can, though it has no objective significance.
Other kinds of scepticism appeared in various schools of modern
and contemporary philosophy. The English idealist F.H.Bradley
used classical sceptical arguments in his Appearance and Reality:
A Metaphysical Essay (1893) Sto argue that the world cannot be
understood empirically or materialistically; true knowledge can be
reached only by transcending the world of appearance.

The American philosopher George Santayana, in Scepticism and
Animal Faith (1923), ¢ presented a naturalistic scepticism. Any
interpretation of immediate or intuited experience is open to
question. To make life meaningful, however, people interpret their
experiences on the basis of “animal faith,” according to biological
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and social factors. The resulting beliefs, though unjustified and
perhaps illusory, enable them to persevere and to find meaning in
their lives.

Types of scepticism also appeared in 20th-century Logical
Positivism and linguistic philosophy. The attack on speculative
metaphysics—developed by Ernst Mach , by Bertrand Russell
, and by Rudolf Carnap incorporated a kind of scepticism about
the possibility of gaining knowledge of anything other than mere
logical tautologies. Russell and the important philosopher of
science Karl Popper further stressed the unjustifiability of the
principle of induction, and Popper criticized theories of knowledge
based upon empirical verification. Fritz Mauthner , a founder of
linguistic analysis, set forth a scepticism according to which there
are no objective connections between language and the world; word
meaning in a language is relative to its users and thus subjective.
Every attempt to determine what is true leads back to linguistic
formulations, not to objective states of affairs. The result is a
complete scepticism about reality—a reality that cannot even be
expressed except in terms of what Mauthner called godless mystical
contemplation. Mauthner’s linguistic scepticism bears some
affinities to the views expressed in Ludwig Wittgenstein’s Tractatus
Logico-Philosophicus (1921).7

A different way of dealing with scepticism was set forth by the
Cambridge philosopher G.E.Moore. He contended that no matter
how compelling sceptical arguments may be, they cannot undermine
the certain knowledge that people have of basic propositions, such
as “the Earth has existed for a long time.” This kind of certain
knowledge can serve as a foundation for other knowledge claims,
even though there may be some highly unusual circumstances in
which it could be questioned. Ludwig Wittgenstein, in his late
work On Certainty (posthumously published in 1969), *explored
this kind of resolution, though he rejected Moore’s characterization
of that which is certain as a kind of knowledge. For Wittgenstein,
certainty lay in the ways in which human beings act—in their
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“forms of life.” Contemporary philosophers continue to argue
about what constitutes knowledge and whether there can be a kind
of certain knowledge that is immune to sceptical doubt.

A new, radical form of scepticism which emerged in the last
half of the 20th century is postmodernism. This view questioned
whether there can be any rational, objective framework for
discussing intellectual problems, or whether instead the intellectual
frameworks that people use are inherently determined by their life
situations. Postmodernism undermined confidence in the validity
of any kind of human investigation of the world by showing
that such an investigation itself would need to be investigated.
Important ideas drawn from Martin Heidegger, Michel Foucault,
Derrida, Jean-Francois Lyotard, and Richard Rorty, postmodernists
saw philosophy and science merely as activities—to be judged in
terms of their roles in, or effects on, human societies rather than by
some transcendent standard of truth or falsehood. Psychologists and
sociologists sympathetic to postmodernism stressed how intellectual
frameworks vary according to sexual orientation, race, gender, and
other features of human identity. A general scepticism resulted from
seeing that there is no objective standpoint from which to compare
or evaluate these different points of view. Critics of postmodernism
regarded it as confused and pernicious, in so far as it seemed to
imply a thoroughgoing epistemological relativism.

In the modern period radical forms of scepticism are unpopular on
the ground that they cannot be coherently stead without presupposing
their own falsity. It has been pointed out those philosophers while
trying to prepare a reply to scepticism looked for something which
is incorrigible and is indubitable. A statement is incorrigible for
someone if he cannot in error believe or disbelieve it. A statement
is indubitable for someone if one cannot rationally doubt it. But it
cannot be the case that if something incorrigible and indubitable not
found them scepticism is the only way out. So while preparing a reply
to philosophical scepticism contemporary epistemologists does not
always look for just the indubitable or the incorrigible. In Western
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thought, scepticism has raised basic epistemological issues. In view
of the varieties of human experience, it has questioned whether
it is possible to determine which experiences are veridical. The
variations that occur in different perceptions of what is presumed
to be one object raise the question of which view is correct. The
occurrence of illusory experiences raises the question of whether it
is really possible to distinguish illusions and dreams from reality.
The criteria employed can be questioned and require justification.
How does one know whether one has the right criteria? Or by other
criteria? Then, are these correct? And on what standards? The
attempt to justify criteria must lead to an infinite regress or stop
arbitrarily. If an attempt is made to justify knowledge claims by
starting with first principles, what are these based upon? Can it be
established that these principles cannot possibly be false? If so, is
the proof itself such that it cannot be questioned? If it is claimed that
the principles are self-evident, can one be sure of this, and sure that
one is not mistaken? And can one be sure that one can recognize and
apply the principles correctly? Through such questioning, sceptics
have indicated the basic problems that an investigator would have
to resolve before he could be certain of possessing knowledge—
i.e., information that could not possibly be false. Thinkers, such
as A.J.Ayer and John Austin, contended that scepticism is simply
unnecessary. If knowledge is defined in terms of criteria that are
truly meaningful, reflecting how knowledge claims are actually
advanced, challenged, and justified, then knowledge is open to all.
The sceptics raise false problems, since there are, as a matter of
fact, criteria for distinguishing illusory experiences from veridical
ones. Doubts are resolved and knowledge attained through these
procedures, after which further doubt is simply meaningless.
However, Naess, in his book Scepticism (1969),” sought to show
that, on the standards offered by Ayer and Austin, it is still possible
to ask whether a given knowledge claim may turn out to be false;
hence scepticism has yet to be overcome.

Most philosophies have weaknesses and can be criticized and this is
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a general principle of progression in philosophy. The philosophy of
scepticism asserts that no truth is knowable or only probable. Some
say the scientific method also asserts probable findings, because
the number of cases tested is always limited and they constitute
perceptual observations.!® Another criticism is the proposition that
“no truth is knowable” is knowably true is contradictory. Indeed,
the history of Philosophy can be seen, in part, as a struggle with
scepticism. The attacks of the sceptics also have served as a check
on rash speculation; the various forms of modern scepticism
have gradually eroded the metaphysical and theological bases
of European thought. Most contemporary thinkers have been
sufficiently affected by scepticism to abandon the search for certain
and indubitable foundations of human knowledge. Instead, they
have sought ways of living with unresolved sceptical problems
through various forms of naturalistic, scientific, or religious faiths.
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ML.N. Roy’s Philosophy
of Radical Humanism

Dr. Manashi Bora

Abstract

Humanism is a philosophical stance or attitude that individually
and collectively emphasizes the value and agency of human beings.
As a philosophical movement, humanism has been emphasizing
upon man and his power. Though there are differences of opinion
among humanist thinkers, yet all of them believe in certain basic
principles depending upon which those humanist thinkers try to find
the human society and civilization.

M. N. Roy (1887-1954) was a revolutionary philosopher of modern
India. He was a great radical humanist. M.N. Roy describes his
humanism as a scientific humanism or integral humanism. Roy
feels it suitable for the modern society. M.N. Roy’s radical or new
humanism is not an abstract philosophy not merely a social or a
political philosophy or economic theory. It is a set of principles
which have relevance to all branches of human life and social
existence which shows a way towards their reorganisation. Roy
prescribed a set of principles which can inspire mankind to take
things in their own hand and shape the social world according to
their own reason and needs. It is a scientific integral philosophy
where human being is not taken in the context of the society but the
universe as a whole.

Key words: Radical humanism, new humanism, freedom, Marxism
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1.1. Introduction :

Humanism is a philosophical stance or attitude that individually
and collectively emphasizes the value and agency of human beings.
As a philosophical movement, the concept of humanism refers
primarily to a system of thought, which focuses on the autonomy
of the individual. Humanism was a product of Renaissance and
reformation in Europe found its fullest expression during the
American and French Revolutions. Oxford Dictionary defines,

“Humanism is an outlook or system of thought concerned with
human rather than divine or supernatural matters. A belief or
outlook emphasizing common human needs and seeking solely
rational ways of solving human problems and concerned with

mankind as responsible and progressive intellectual beings.””

The International Humanist and Ethical Union opined that,
“Humanism is a democratic and ethical stance which affirms that
human beings have the right and responsibility to give meaning and
shape to their own lives. It stands for the building of a more humane
society through an ethics based on human and other natural values
in a spirit of reason and free inquiry through human capabilities.””

The speculating aspect of human nature lays the foundation of
humanism together with a creative social aspect. Humanism is an
attitude which gives primary importance to man and his affairs of
life and his aspirations. Humanism is derived from the Latin word
“Humanas” which means a system of thought concerned with
human affairs in general. According to humanism, man is supreme
and man precedes everything in the sense that all history, economic
and political institutions are the creation of man and therefore man
must precede everything.

Humanism expresses that human being has great potentiality and if
developed fully, one can reach to the greatest height, provided one
gets proper opportunities to develop. Gandhi, Russell and Tolostoy
were great humanists of the 20" century.
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As a philosophical movement, humanism has been emphasizing
upon man and his power. Though there are differences of opinion
among humanist thinkers, yet all of them believe in certain basic
principles depending upon which those humanist thinkers try to
find the human society and civilization. They believe in various
principles like man is good by nature and capable of indefinite
advances towards perfection. Human civilization and progress
cannot be stopped by any insuperable barrier. In fact, human beings
through their efforts can eliminate all barriers of progress. If human
beings are given full liberty, then they can use those liberties for the
betterment of the entire society.

1.2. Objectives :

There are certain aims or objectives behind preparing this paper.
They are as follows:

(a) The first objective is to have a general idea about the concept
of humanism.

(b) Thesecond objective is to acquire knowledge about the concept
of radical humanism or new humanism in the philosophy of
M.N. Roy.

(c) The third objective is to have a critical evaluation about the
radical humanism or new humanism in the philosophy of

M.N. Roy.

1.3. Methodology :

Although the concept of humanism can be studied from different
points of view, yet this research paper explores the philosophical
side of the issue. The methodology that is used in this work is
mainly analytical. The topic of this research paper is first discussed
in a descriptive way and then there is a philosophical analysis over
it. This discussion is normative and qualitative in nature.
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The present study is mainly based on reviewing the works already
done in the field of philosophy of humanism with special reference
to the concept of humanism in M.N. Roy’s philosophy. After
studying and analyzing the topic, a general observation and brief
evaluation is given in regard to the context of this research paper.
Here, the collected data are mainly based on secondary sources i.e.,
journals, articles, books, papers and internet sources etc. regarding
the concept of humanism found in M.N. Roy’s philosophy.
However, all the points of M.N. Roy’s philosophy of humanism are
not possible to discuss within the limitation of this research paper.
Hence, a precise and pointed attempt has been made in this paper to
discuss the concept of humanism in general and the philosophy of
M.N. Roy in a justified way.

1.4. M.N. Roy’s Radical Humanism in India :

M. N. Roy (1887-1954) was a revolutionary philosopher of modern
India. M. N. Roy had a distinguished personality and was a man
of action and a man of thought. As a man of action he was a
devoted revolutionary. As a man of thought he has developed into
a profound and original philosopher. His practical experiences and
evolving thought leads him through three different phases of life-he
has started as a nationalist, has become an ardent communist and
ended as a radical humanist. This shows a fine blend of romanticism
and rationalism in his philosophy. As a man of thought Roy is a
humanist. His maturity of thought makes him alert about his
responsibility for human being and also for society.

The speculating aspect of human nature together with a creative
social aspect laid the foundation of humanism. Humanism is an
attitude which attaches primary importance to man and his affairs of
life and his aspirations. Humanism is derived from the Latin word
‘Humanas’ which means a system of thought concerned with human
affairs in general. Man is supreme according to humanism and man
precedes everything. All history, economic and political institutions
are the creation of man and therefore man must precede everything.
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M.N. Roy describes his humanism as a scientific humanism or
integral humanism. Roy feels it suitable for the modern society.
Knowledge in the modern times has become departmentalised
but true scientific knowledge aims at the understanding and co-
operation of all the departments of science which leads to an
integrated scientific humanism. M.N. Roy’s new humanism is not
an abstract philosophy not merely a social or a political philosophy
or economic theory. It is a set of principles which have relevance
to all branches of human life and social existence which shows a
way towards their reorganisation. Roy prescribed a set of principles
which can inspire mankind to take things in their own hand and
shape the social world according to their own reason and needs. It
is a scientific integral philosophy where human being is not taken
in the context of the society but the universe as a whole. New
humanism is an evolving system based on experience and science
that promises to lead towards better results.

The radical humanism of Roy started from 1946 when he established
‘Radical Democratic Party’. Roy first became a Marxist in 1916
and then replaced it by Radical Humanism in 1946. He changed
his position in successive stages of his career and repudiated the
distinctive tenets in response to his experiments with political truths.

Roy at first was a supporter of communism and he had his
leanings towards Marxism. But later on he became a critic of both
communism and Marxism. Defining Marxism, Roy maintained,
“The expropriation of the expropriation was the condition for the
end of exploitation of man by man.”* He summarised the philosophy
which he was preaching into a number of theses, which came to be
known as the 22 theses of Radical Humanism. The theses described
how the principles social, political and economic freedom could be
achieved. According to Roy a new age requires a new philosophy
based on the revolution of old values to light up the path of darkness
and pessimism. Such a philosophy was Radical Humanism.

M.N. Roy said that philosophical revolution was necessary to meet
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the crisis of India. The crisis is a moral crisis which compelled the
thinking people to re-examine their views of social and political
problems. Before establishing his views on Radical Humanism Roy
was a communist. But his attitude towards communism and Marxism
was equally critical. According to Roy the two cannot be identified,
Marxism is a philosophy and communism is only a political
practice. According to Roy, communist practice has not taken the
world anywhere near a new order of freedom and social justice. He
said, “On the contrary, it has plunged the army of revolution...in an
intellectual confusion, spiritual chaos, emotional frustration and a
general demoralisation.” Roy had never been an orthodox Marxist,
so when he tried to solve the problems with the help of Marxism he
could not do so. So Roy concluded that untie intellectual, cultural
and spiritual atmosphere of the country was changed; it was not
possible to bring about a political and economic reconstruction of
the society that would demolish democratic freedom, welfare and
social justice. So Roy preferred to call his Radical Humanism as a
revision of Marxism rather than a negation of it.

Roy took Marx’s statement that ‘Man is the root of mankind’ and
asserted that society must be based on individual man and not on
abstractions. Communism he said by losing itself an abstractions
of the ego of the proletariat had gone on fascism. He felt that his
emotional attachment with communism should end. Roy felt that the
ideal that the ‘end justifies the means’ had no place for culture and
morality. Thus the civilised world should look forward to overcome
the moral crisis with a rational attitude to solve the problems and
have a nobler philosophy.

To Roy, freedom cannot be any experience other than the experience
of individuals. Freedom is a matter of direct experience. A society
cannot choose, it is the individuals who can choose and therefore
ultimately it is the individuals who can be free. Roy’s Radical
Humanism started from the dictum that ‘man is the measure of
everything’ (Protagoras) or ‘man is the root of mankind’ (Marx). So
to Roy freedom meant freedom of the individuals.
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Roy did not agree that the transfer of the ownership of the means
of production from individuals to the National State or Class
could solve our problems. Such views according to Roy were not
applicable in the case of India. Roy said the problem of freedom
and social reconstruction of India as the rest of the world would
rest on the appreciation of human values. Roy observed that on the
attainment of full fledged communism, humanism commits suicide
because if classes disappear because if mankind does not progress
any more there is no further room for social evolution. Therefore
there is stagnation and under conditions of stagnation society
disintegrates.

While working in the Indian society, Roy was perhaps influenced to
some extent by Indian tradition and Gandhian ideology. Even when
Roy was abroad and worked as a communist he never forgot his
country. While he had worked in India as a communist, he observed
that Indian situation was different from the developed countries in
India Roy gave much importance to social and cultural development.

Therefore for India he preferred philosophical revolution instead of
communistic revolution. The fundamental problem as he found in
Indian economy was population, poverty and illiteracy. Industrial
backwardness was another cause as most of the people were
agriculturists. Communistic or socialistic solution is applicable
in advance societies with a high degree of industrialisation. Roy
found that in the Indian way of life Radical Humanism was the
best solution. According to Roy what we need is a new way of life
which is a human way of life where the qualities of human beings
will be allowed to determine the system under which they will work
and live.

Roy’s philosophy was based on materialism. He holds that
materialism gives objective reality to ideas. He said, “Materialism
has so badly been misinterpreted that as soon as you say you are
a materialist, you are taken for a man without morals without
principles.” According to Roy it is the only logically perfect
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philosophy because it alone makes monism possible. It represents
the knowledge of nature as it really exists. According to Roy
materialism is not cult of eat, drink and be merry. Roy subscribes
to the philosophy of materialism which regards nature as primary,
matter as independently real and mind evolves out of it. According
to Roy matter has not been regarded in terms of ultimate constituents
that are the atoms but it has been used in the sense of energy.
According to this view mass and motion are due to electrical charge.

Roy calls his materialism not as mechanistic materialism or
dialectical materialism but as humanistic materialism. Roy as a
materialist develops his materialism through different stages Roy
at the first phase looks like a dialectic materialist like Marx. In
the second phase he becomes like a mechanistic materialism of
Feurbach and finally becomes scientific naturalist laying emphasis
on the role of ideas and makes him a materialist in a new way. Thus
Roy’s metaphysical theory is monistic naturalism or materialistic
monism.

Roy as a materialist rejects both spiritualism and religion. As
Roy places man in the centre of the universe and explains man’s
evolution through the scientific evolutionary theory so there is no
place for any soul or Supernatural power like God.

Like the western thinkers Roy explains the existence of soul with
the help of mind and identified the two. Therefore the so called soul
is the creation of human reason. Soul as an immortal essence of man
naturally survives physical death and this is what is falsely conceived
as transmigration. According to Roy religion is an expression of
man’s urge for spiritual freedom. Religion according to him is
the outcome of the human quest for knowledge and truth. To Roy
ignorance is the foundation of religion. Man’s sense of insecurity
is the foundation of the belief in God or supernatural. According
to Roy man is the maker of his own destiny and that misery is due
to his own creation. In this point Roy is closer to Buddha. Man
can overcome their problems of their life by themselves without
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dependence of any supernatural power. Thus Roy rejects religion
and God. To Roy faith in the supernatural power can be defeated by
the innate rationality of man.

But Roy recognised the positive aspect of religion. The impact of
religion is immense in the social and cultural history of the world
Religious institutions also played a great role on man. Though Roy
was against dogmas and superstitions associated with religion he
accepts spirituality in the sense of spiritual values. So Roy replaces
religion with spiritual values. According to Roy, “Spirituality free
individuals at the helm of affairs will smash all chains of slavery
and usher of freedom of all.”¢

Thus Roy feels that spiritualism and religion arises from the need of
the modern mind. Thus God was created for man himself. So when
human society was in despair, God became a tool to make man
happy. Because God and religion are due to man’s insecurity, Roy
suggests that the remedy of such belief is education. As soon as man
realises that the world of misery is their own creation, they will feel
that they can recreate it as a better world with less misery. Thus in
this point Roy resembles Buddha. To Roy faith in the supernatural
is a pathological stage of intellectual development of man which
when defeated by innate rationality of man will lead to progress of
mankind.

The essential principle of Humanism of M.N. Roy is that human
nature is essentially rational. Supporting modern evolutionary
theory he holds that man is the outcome of biological evolution.
Biological evolution is also a rational process. Roy derives the
rationality of man from the rationality of human nature of the
physical universe. The physical universe is governed by laws and
this law and orderliness of the physical universe may be called
reason in nature. Due to man’s developed brain, he is conscious of
reason in nature. Conscious of the rational world, man also becomes
rational. Subject rationality of man is thus intimately related with
objective rationality of nature.
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Through reason Roy explains his theory of knowledge. Knowledge
comes when the mind comes in contact with the physical world. Mind
is not a mysterious entity. It is complicated state of consciousness
which comes from matter. As a evolutionary process the mind
comes in contact with matter and knowledge becomes possible.

According to Roy in the intellectual evolution of man reason
appears earlier than faith. Instinct is the primitive form of reason.
So reason is inherited by human beings as a primitive instinct. Thus
reason helps man to do what he should do and forbid that which
he should not do. Life is neither mysterious nor intuitive; it is a
determined physical process. It is the unfolding of reason in nature.
Hence according to Roy, the rationality of man is secular in nature.
Roy therefore, maintained, “Caught in the thrones of a moral crisis,
the civilised world is looking out for a better leadership with a more
rational attitude towards the problems to be solved, and a nobler
philosophy.”’

One of the specific features of Roy’s Radical Humanism is his
approval to ethics and morality. According to Roy, “Morality
emanates from the rational desire for harmonious and mutually
beneficial social relations.” To Roy the present crisis in the modern
world is the moral crisis and moral degeneration. Man will not be
able to survive this crisis unless there is a development towards
a higher form of social order. Roy feels that the common notion
of morality is that it is due to inexplicable factors like intuition,
instinct or the clan vital of Bergson. But New Humanism of Roy
says that since man is rational, he can be moral by himself. To Roy
morality is the ability to judge what will be the correct response to
a particular situation. Morality, according to Roy, is not a dictate of
conscience but is a biological function which enables one to live
in peace and harmony. Morality and rationality are the two sides
of the same coin. Thus the moral behaviour of man results from
his rational thinking. According to Roy, even the higher animals
know from experience what is good and bad for him. Therefore he
generalizes that what is good for him is good for all and what is
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bad for him is bad for all. Nobody wants his property to be stolen
by others. Therefore nobody should steal property of other people.

The only way to make man moral is to make conscience of his own
rationality and social responsibility. A man with a sense of social
responsibility cannot be immoral because his own conscience will
keep him on the path of morality.

The concept of freedom plays a very important role in Roy’s
philosophy. The ideal of human liberty and freedom was the
purpose and goal of Roy’s philosophy. According to Roy, man
was not born free but he was born to be free. Roy’s principles of
Radical democracy hold that freedom and search for truth constitute
the basic urge of human progress. M.N. Roy is not satisfied with
physical freedom alone. His influence of communism and Marxism
led him to emphasise on economic freedom. To Roy without
economic freedom life will not only be difficult but impossible.
So the economic structure of the state should be such as to afford
to all individuals the highest possibility of the satisfaction of the
human urge for freedom. It should eliminate the possibility of
exploitation of man by man. Roy later on gives much emphasis
to intellectual freedom of man. Roy said, “The philosophy of
the future should proclaim that the merit of any pattern of social
organisation or political institution is to be judged by the actual
measure of freedom it gives to the individual.”” Freedom to him is a
kind of positive concept without which cultural and civilised living
will be impossible. Freedom, according to Roy, is a supreme value
which is the source of all human values. Roy wrote, “Freedom is
the supreme value because the urge for freedom is the essence of

human existence.”!°

Roy has given a very important place to ethics in his philosophy.
According to Roy, “the greatest defect of classical materialism
was that its cosmology did not seem to have any connection with
ethics.”!" Roy strongly asserts that if it is not shown that materialist
philosophy can accommodate ethics, then, human spirit, thirsting
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for freedom, will spurn materialism. In Roy’s view materialist ethics
is not only possible but also the noblest form of morality. Roy links
morality with human being’s innate rationality. Human beings are
moral, according to Roy, because they are rational. In Roy’s ethics
freedom, which he links with the struggle of existence is the highest
value. Search for truth is a corollary to the quest for freedom.

Radical Humanism as a social philosophy starts from the root of the
society that is man. It starts from the dictum that “man is the measure
of all things” of Protagoras. According to Roy, “First comes man,
then mankind, the individual is antecedent to society.”!

M. N. Roy considered man as the central point of this universe. He
wrote, “Freedom is the supreme value because the urge for freedom
is the essence of human existence.”!* Man is a part of nature that lives
in the form of society. However, man has all these characteristics of
distinguishing between what is good or bad. It is not a biological
being. Hence, man is more important between man and society.
According to Protagoras also, “Man is the measure of all things.”'*
In fact, in view of M.N. Roy also, social development is possible
only because of man. Social development means development of
all people living in a particular society. The existence of society,
state, government etc. depends on the welfare of man. In other
words, man is the end and society is the means. Roy accepts that
man created society for his purpose and all social relations must be
adjusted to promote the life of the individual. Roy is conscious about
the inequalities of human beings due to which conflict arises in the
society. Society is there to guarantee the freedom of the individual
living in the society and at the same time to protect his liberty. M.N.
Roy emphasizes upon the sovereignty of man or an individual and
so, he accepted humanism.

As his field of work is India, Roy’s humanistic approach is suitable
to Indian social condition in particular whereas his approach is
universal in character. His humanistic approach includes all possible
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aspects of human nature both individual and social. Thus M.N.
Roy’s radical humanism though not a completely new philosophy
emerges as a philosophy of modern man without any bondage.
M.N. Roy’s rejection of India’s spiritual heritage, his criticism of
Gandhi and his view of humanism as an ‘ideology of slavery’ made
his philosophy less acceptable to the Indian mind. Perhaps in course
of time his ideas will find greater acceptance which will solve the
crisis of mankind.

1.5. M.N. Roy and His New Humanism :

During his last years, Roy became an exponent of a new theory
called ‘New Humanism’. New Humanism states that man derives
his sovereignty not from the super physical body, but from the
creative achievements in the understanding and partial conquest of
nature. Thus, in other words, new humanism asserts that though
man is derived from physical nature, he is not submerged in it.
Roy’s new humanism is based on mechanis-tic cosmology and
materialistic metaphysics, and not on poetic or romantic grounds of
sentimental outpourings.

New Humanism acknowledges the worth of moral and spiritual
freedom, reason and ethics. New Humanism has certain, integral
elements, viz., freedom, reason and morality. Freedom, according
to New Humanism, is a social category and a domain incentive to an
emancipated life. Freedom does not lie in the transcendence of the
cosmos, but it has to be experienced on the earth. In a materialistic
cosmology, according to Roy, freedom is a continuation of the
biological struggle for existence at the emotional and cognition
levels. Thus, it is the fundamental urge and motivating power for the
social advance-ment and collective progress, and that humanism,
individualism and rationalism are the three pillars of freedom.

Roy’s New Humanism is cosmopolitan in its outlook. Nationalism
is not the final stage in this social philosophy. It is, in fact, based
on racial animosity and is reaction-ary to the extent that it seeks
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to neglect social issues. Roy, hence advocated a world fraternity
instead of nationalism.

New Humanism is pledged to the ideal of a common-wealth
and fraternity of free man. Roy, however, differentiates between
cosmopolitan humanism and internationalism. He pleads for a
spiritual community or a cosmopolitan humanism. Roy was of
the opinion that a true world government can be built only on the
neutralization of nation-states.

M.N. formulated the philosophy of new humanism as an alternative
to Marxism. But new humanism itself had many short comings and
it could not become a popular philosophy.

1.6. Criticism
(1) There is nothing new in new humanism of M. N. Roy.

(2) The logical outcome of humanism is materialism. In practice it
will lead to consumerism.

(3) Humanism emphasizes on human needs and its centrality.
Therefore it creates imbalance in the ecology leading to various
serious problems.

(4) New humanism rejects the existence of god. Therefore it is
unable to answer some of the fundamental questions related to
human existence. Therefore new humanism could not become
a popular philosophy.

But still Roy’s views are accepted as the basic assumptions of
humanism. However, his explanation of various principles of
humanism is new in the sense that he explained them in the light of
biology and social sciences. His explanation of freedom, morality
and reason established Roy as an Original Indian Philosopher.

1.7. Conclusion

M.N. Roy had been considered as one of the most learned of modern
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Indian writers on politics and philosophy. His philosophy of radical
humanism is considered as the most important contribution, which
could provide for a strong basis to Indian democracy.

Roy’s philosophy of radical humanism implies a secular ideology
which espouses reason, ethics, and justice, whilst specifically
rejecting supernatural and religious dogma as a basis of morality
and decision-making. His philosophy aims at establishing “a social
order in which the best in man could be manifest.”'s

In fact, the pursuit of peaceful and non-violent strategies for resolving
the world’s most dire conflicts of centuries which often result in
genocide, war, and autocracy, is paramount for human coexistence and
progress. The contributions of Indian philosophers towards humanism
are the only ways to the worldly problems. In India, prayer always
begins with “Sarvatra Sukhinah Santu Sarve Santu Niramayah” which
means “Let all be happy and let all enjoy full health”'® by Vedic
sages echoed for the Universal welfare.

In conclusion, it can be said that M.N. Roy as the exponent of New
humanism has asserted that the advance of science was the factor
for the liberation of man’s creative nature from which emerges the
future of modern civilization in the progressive triumph of science
over superstition, reason over faith.
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Concept of World Picture
in Wittgenstein’s Philosophy:
Some reflections

Dr. Bhaskar Bhattacharyya

Abstract

In this paper, I have attempted to explore the concept of world
picture in Wittgenstein’s philosophy. Wittgenstein especially dealt
with the concept of world picture in his book On Certainty. This
short paper also tries to highlight how concept of world picture is
connected with language games in philosophy.

Key words : World picture, language games, language

Wittgenstein maintains- “In general I take as true what is found in
text books, of geography for example. Why? I say: All these facts
have been conformed a hundred times over. But how do I know
that? What is my evidence for it? I have a world picture. Is it true
or false? Above all it is the substratum of all my enquiring and
asserting. The propositions describing it are not all equally subject
to testing.” (Wittgenstein 1969, Sec 162)

The main parts of propositions belonging to our pre-knowledge
constitute a world picture, weltbild, in Wittgenstein’s philosophy.
Wittgenstein frequently used this concept in his philosophising
especially in his book on certainty. It does not speak of the view of
the world in abstract or estoric sense. It is also not a private matter,
but connected with the notion of a culture. Thus, Wittgenstein
writes: “that we belong to a community which is bound together
by science and education’ (Wittgenstein 1969, Sec 298). It can be
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maintained that it is the common ground, which we must share with
other people in order to understand their actions and words and in
order to come to an understanding with them in our judgements.
It is familiar with Moore’s ‘common sense’ and7ractatus’ world
boundary.

Wittgenstein writes his view on the concept of ‘world picture’
such as-"But I did not get my picture of the world by satisfying
myself of its correctness; nor do I have it because I am satisfied of
its correctness. No: it is the inherited background against which I
distinguish between true and false”.(Wittgenstein 1969, Sec 94)

According to Wittgenstein, the propositions describing the world
picture might be part of a kind of mythology. And their role is
like that of rules of a game; and the game can be learned purely
practically, without learning any explicit rules.(Wittgenstein 1969,
Sec 95)

Wittgenstein holds that the concept of a world picture, which is
constituted of the system of propositions, has no fixed boundaries. It
is a collection of a huge number of sub-systems. These subsystems
are related to the concept of language games. Wittgenstein writes
that “language-game has a foundation which is a fragment of the
players pre-knowledge”. (Wittgenstein 1969, Sec 560-519)

There is no rigid order among the language games from the logical
and genetic aspects. However, there is certainly some order among
these aspects. The games are to be different according to the various
age of the individual as well as in the history of the ‘language
community’. Some people could not have been learned, until others
were already mastered. Thus, the concept like language game with
the words like ‘know’, ‘believe’, or, ‘be certain’ begins at the later
level. (Wittgenstein 1969, Sec 538)Thus, the concept of world
picture, which underlie the language-games from the beginning
represent only a ‘pre-knowledge’. Here, it can be opined that the
word ‘knowledge’ in Moorean sense and others is very different
from those items to which we apply this name in the ordinary-
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language games with the epistemic words. Wittgenstein’s builders
cannot say they know these are building stones (slabs, columns,
etc.); yet this is nevertheless what they can be said to knowing how
to play the game (Wittgenstein 1969, Sec 396). Wittgenstein asks:
‘Does a child believe that milk exists? Or does it know that milk
exists? Does a cat know that a mouse exists? (Wittgenstein 1969,
Sec 478) and ‘Are we say that the knowledge that there are physical
objects comes very early or very late? (Wittgenstein 1969, Sec 479).
These questions can be answered both Yes or No- depending upon
how we understand them.

The concept of world picture underlying the uses of language is
not originally and strictly propositions at all. The pre knowledge is
not propositional knowledge. If this foundation is not propositional,
what then it is? It is praxix. ‘Giving grounds, however, justifying
evidence, comes to an end; - but the end is not certain propositions
striking us immediately as true, i.e. it is not a kind of seeing on
our part; it is our acting, which lies at the bottom of our language-
game’. (Wittgenstein 1969, Sec 204).

The world picture in the context of practical or preconditional stage
is also called as forms of life. According to Wittgenstein, ‘My life
shews that I know or am certain that there is a chair over there, or a
door, and so on’ (Wittgenstein 1969, Sec 7).

According to Wittgenstein, A world picture, therefore, is neither
true nor false. (Wittgenstein 1969, Sec 162,205). Disputants about
truth are possible only inside its frame. The pre-supposition then
is that the disputants share the same culture or form of life, play
the same language-games. But sameness and difference of meaning
is possible only if there is already a certain amount of agreement
about facts. (Wittgenstein 1969, Sec 114, 126, 306, 456, 486, 506,
507, 523, 624)

There may be the case that someone raises doubt or deny of the world
picture. Wittgenstein’s view is that he is mentally sick rather than
that he is in error. (Wittgenstein 1969, Sec 71-73, 155-56) Again, if
someone raises doubt that whether the world was existed before he
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was born? Then we should say that his lunacy consists in that we
cannot teach him history. (Wittgenstein 1969, Sec 233, 206) It can
be asserted that he is unable to participate in all forms of our life.
However, it can be thought that there may be some circumstances
under which it is not a mental sickness. One of the circumstances is
that it is due to a ‘difference in culture’. If we talk of defeated world
picture, we regard it as primitive and superstitious. Generally, we
think that changing tradition is a transition from darkness to light.
There are various reasons of changing world picture in history.
Wittgenstein in this context holds that simplicity and symmetry are
such reasons of changing world picture. (Wittgenstein 1969, Sec
92). It can also be viewed that diverging interest is also one of the
reasons of changing world picture.

Wittgenstein’s concept of world-picture is not only applicable
in philosophy but also has a great impetus in the other branches
of knowledge. In this context T.H. Kuhn in his influential book
The Structure of Scientific Revolutions significantly remarks
that ‘normal science is conducted within the framework of what
Kuhn calls paradigms. The accepted paradigms set the frame of
questions for scientific enquiry and determine the range of possible
answers. Partly as a result of the growth of the body of scientific
knowledge, these patterns tend to ‘wear out’, to become unsuited
for their role. ‘Revolutions’ in science consists in an overthrow of
established paradigms and the acceptance of new ones. This is a
good illustration for Wittgenstein’s idea about the role of World-
pictures. (Kuhn1962)
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Sankaradeva and
His Environmental Ethics

Dr. Marami Choudhury

Abstract

The philosophy of Neo-vaisnavite Movement is the name of the
philosophy of Sankaradeva. The cult of Sankaradeva carries the
message of the Bhagavata and the Vedanta. He is the founder of
the sect of Assam Vaisnavism and his sect mainly on the basis of
the Bhagavata Purana taking it to be the best commentary on the
Vedanta sutra. Hence, Sankaradeva did not make any endeavour to
write any separate commentary on it. The foremost message of the
religion through his literary works is to make people understand the
value of human birth. There is considerable amount of expressions
in his writings through which the saint has tried to establish the
same concepts to instigate man to be involved in works endowed
with spirituality. The deepest influence upon the Sankaradeva’s
literature is obviously of ancient Indian philosophy especially
Vedanta philosophy. At the crest of the medieval Pan-Indian Bhakti
Movement, Sankaradeva propagated his own form of bhakti faith
known as Eka-Sarana-Nama Dharma in the North-Eastern part
of India. The philosophical views of Sankaradeva, specially the
Vedantic representations are scattered in his literary works.

A leading religious system needs to have a sound philosophy. The
vaisnavism as a philosophy represents essentially the synthetic
character of thought and reality. As a religion it is the realization
of God within the human body. The religious faith of Sankaradeva
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is based on the fundamental principle of the Vedanta, the paragon
of the monistic system of the world. The word ‘Vedanta’ occurs
innumerable times in the large corpus of the writings of Sankaradeva.
By Vedanta, Sankaradeva sought to mean the un-systematized
thoughts of the upanishads- the poetic visions and mystic intuitions
of the enlightened seers, not to the fully systematized philosophy of
the Vedanta-sutra or the later schools of vedanta.

Key Words : Bhagavata-purana, vedanta, spirituality, environment,
Ethics, upanisads, Vedanta-Sutra, monistic, value, human birth

Introduction

Sankaradeva explored the value of human life in nature. His
lives and deeds clearly prove that Sankaradeva was a significant
ethical thinker and social reformer. His solution of the problem of
environment is based on his own practical experience. Kindness,
truthfulness, patience, humility, charity etc. are accepted as moral
virtues by Sankaradeva He recognised ahimsa or non-violence
as one of the great ethical virtues which he mean active love and
mercy towards all creations. According to the great saint,a virtuous
man is very much afflicted when he witnesses the sufferings of the
living beings. Sankaradeva extends his helping hands towards all
according to his capacities. The virtuous men are the great forgivers
and have control over their minds and they harm no body. Even a
virtuous man is highly kind hearted and he never injures either man
or the environment.

Environmental Ethics of Sankaradeva:

All religions usually incorporate a code of morality which is called
the ethical dimension of religion. In the religious philosophy of
Sankaradeva this ethical dimension plays a vital role.During the
medieval period Sankaradeva has given to the people of North-
East-India the very basis of a more satisfactory and ecologically
conscious moral philosophy He is opposed to the theistic
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anthropocentric emphasis.Sankaradeva admits the application of
modern idioms and concepts. The versatility and dynamicity of his
religious philosophy upholds the modern ecocentric and bio centric
thinking. In his thought we do not find any discrimination between
man and nature. There is a biotic communion between man and
nature. Sankaradeva explains beautifully this inter-relationship in
his writing as-
Charusarobaranirmalajala
SugandhiPadma sobheutpala //
Acherajahansasamuheranji
Lilayemrinalabhunjoiubhanji
PareparijatMalaya bava
Sataketyejesulalitarava
Vramargane gaveHarigeet
vaisnavaganasunianandita //
(Kirtana- ghosha-v-147-148)

L.e. beauteous lakes contained transparent water, fragrant lotus,
shining lilies are blooming there. Flocks of swans are playing on
the water sportingly uprooting lotus-roots and eating there. On bank
blooms parijata , blows fragrant breeze, catakas are singing song so
sweet to ears. Black bees are there singing Hari’s song. On hearing,
the vaisnava derive pleasure.

The environmental ethics is the discipline that studies the moral
relationship of human being to the environment along with its
sentient and non-sentient features and objects. It is that part of
applied ethics which examines the moral basis of our responsibility
to the environment. We should love and honour the earth since
it has blessed us with life governs our survival. The challenge
of environmental ethics is the conservation of life on earth. The
religious philosophy of Sankaradeva has recognised a basic truth
of environmental ethics. His philosophical thoughts accommodate
Nature in its full dignity. Even Sankaradeva explores nature as a
medium to throw the religious ideas to the common people. The
strong bond between man and nature becomes instrumental to deliver
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the Super-Nature directly to the heart of man. The illustrations taken
from nature served a very important function of melting away the
abstract ideas to concrete experiences. He explains the nature as-
Nadi nadaasesavisesasarovara/
Sphatikanirmalajaladekhimanohara//
Vidyadharisavetate namekaraisnana/
Pakhalesarirabavaisugandhitaghrana//
Kirtana-ghosa-v-477

L.e. there are innumerable rivers and special lakes, the crystal clear
water there is pleasant to look, female singers of Heaven dip there
to bathe, and their washing of bodies makes the air perfumed.

Again,Sankaradeva identifies the resourcefulness of nature when he
mentions the natural bounties in his Kirtana-ghosa as—
Salatalatamalamandaraparijata/
Campakaasokaanopuspaasamkhyata//
Amajamalebujarajamirakhajuri /
Velanarikalatalatambulapakadi//
Agarucandana Padmasaralasonaru/
Ana jatatarutrna savekalpataru//
Chayartueka kalevasantaudaya/
Bhramaregunjarekulipancamapuraya//
(V-479-480)

i.e. trees like tamalamandara exist there,Innumerable flowers like
parijata, campaka, asoka and others. Fruits trees-ama, jama,lebu,
jara, jamira, khajuri,.Besides, there are bela, narikala, tala, tambula,
pakadi.There are also agaru, candana, Padma, sarala, sonaru, all
trees and plants re wish fulfilling., kalpataru. Through all six season
does the spring prevail, black-bees hum, cuckoos sing in five tunes
all detail.

The religious philosophy of Sankaradeva explores how natures
facilitate the existence and progress of mankind on this earth.
Nature purifies the human mind. He writes as—
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Bahaya Malaya vayuamoditamana/
Nrtyagitakaraitaiteapesvaragana//
Harigunagitagavaigandharvvakinnare/
Papadurahaukaharibolanirantare//
(Kirtana-ghosa-V-481)

i.e. Fragrant breeze blows and makes the mind pleased, heavenly
damsels there dance and sing at ease, gandharvvas and kinnaras
sing songs of Hari’svirtues, chant Hari ceaselessly and drive away
sins.

Sankaradeva explores human value in nature. He believes that nature
helped man in his spiritual pursuits. To understand the almighty,
natural illustrations are indispensable. Even, he took the help of
life saving herbal plants as people are acquainted with its utility to
realise the importance of ‘Harinam’. We found in his Kirtana-ghosa
as—
Namara mahim anajan irsiye
Anapraya scitt bihai/
Mrita sanjivani na janiya vaidye
Anaausa dhaka diyai//
(V-202)

Le. as the hermits did not know magnificence of Namakirtan, they
talked or prescribed other rituals. Likewise as the vaidyas did not
know about mritasanjivanithei prescribed other medicine.

Here, Sankaradeva showed the interlinked between man and nature
through the Super power of Krishna bhakti. Krishna bhakti is the
mritasanjivani for human to attain liberation or mukti. Bhakti
is the way to mukti as explained by Sankaradeva in his religious
philosophy. He said as when you are in peril, you call on God. All
your sins are forgiven. It is like eating herbal medicines without
knowing that it will cure your diseases. Again Sankaradevasuper-
imposed the beautiful objects of nature are on God to make it
more credible as Super Nature with whom man ever aspires to
hold communion. He vividly displayed the inter active relationship

106



between man and nature which inspired Sankaradeva to described
the beauty of lord Krishna as—
Padma patra samaa yat alochona
Bhrawa-yuge kare kanti
Nasatila phoola dharara tul
Danta mukutara panti
(Ajamilopakhyan-178)
pavanava Padma kosa
(Ajamilopakhyan-180)

i.e, eyes like lotus petals make the face more beautiful, the sesame
flower-like- nose, red lips and teeth like row of pearls, the feet are
like new lotus buds, are the description of Lord Krishna.

According to Sankaradeva the ethical values are mercy, forgiveness
and love. His ethics treated the king and slaves, man and nature
as moral equals-a new idea for a society. The religious philosophy
of the Saint is guided by the basic rule-"All living beings should
be treated equal” (Kirtanaghosa-v-1820).Sankaradeva beautifully
described the value of human worldly existence. Our life is nothing.
He talks of the meaningless of earthly existence through the relation
of man and nature.Like-
Bijuli chamak jena-jibana
Padma patra rajena jala nuhithira

i.e. the saint said about the meaninglessness of earthly existence
of all living things not only human beings, by describing that life’s
restlessness can be seen when we see the lightning or when we see
the water move on lotus leaf.

According to Sankaradeva God is in the heart of everybody as the
antaryamin and he said that
Yata lata taru trina kaha kone dekhe bhiinna
Hari rasarira buli mane
(Niminavsiddhasamvada v-189-191)

Sankaradeva beautifully explained in his all literary works that
natural illustrations are indispensable.Because man is a part of
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nature. He had a pantheistic vision in which every being and objects
were a temporary manifestation of common substance created by
God. The ethical standpoint of Sankaradeva’s religious philosophy
is similar to ideals of the Gita’s niskama karma. Gita preaches
God realisation as the highest ideal and asks us to perform good
action for others. Dharma is to be engaged in work without desire
or passion. Moksa or liberation is the main ideal of Sankaradeva’s
philosophy or his ethical thoughts. Even enjoying domestic life,
only by remembering Hari one can get rid of all worldly attachment.
He writes as

Grihate thakiya harika smariya
Moksa sadha hari name
(Kirtana-ghosa-V-214)

L.e. residing at home attains salvation by uttering Harinama.

The highest Good to Sankaradeva is bhakti.There are nine kinds of
bhakti yet among them sravana-kirtana are the main bhaktito attain
liberation. Devotion is the blissful devotion. Only through hearing
and uttering the name of Hari one could get emancipated from the
pain of past karma.

Conclusion:

Sankaradeva lays emphasize in the intrinsic value of nature. He
glorified the human being as well as the nature in their own position
with their own distinctive dignities. He propagates the qualities
of Nirgunakrsna through the beautiful nature. Sankaradeva never
forgets that man is a part of nature and there is no difference between
man and nature. In his religious philosophy the eco-centric thinking
that nature has provided us with all the resources for leading a
beautiful life we should respect her and nurture her prevails. Human
beings must live in this earth being a part of it like any other creation
of nature,Sankaradeva always stressed on the purity of human mind.
He said throughout his writings and teachings that one can see the
Lord within himself. His ethics stresses on the duty for others.
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In modern times, the degradation of environment demands the
application of environmental ethics. The crisis of eco-centric thinking
has posited a threat to the existence of humanity. Sankaradeva
advices man to keep away from greed, falsehood, desire, anger
etc. and to live on purity, non-violence and self-discipline such
disciplined life of the individual promotes ‘social peace ‘to a great
extent. Due to moral disturbances and anxieties man may commit
acts that may be harmful for the nature. He advices the necessity of
self-control—atman-suddhi The self-control is the best ethical code
of Sankaradeva, which is more valuable and relevant for the present
scenario..

Thus, Sankaradeva’s environmental ethics adopts a secular view
which stresses upon the reformation of the individual first. The
places of pilgrimage cannot wash away sins. We should clean
our heart first. He was deeply concerned with the inculcation of
the moral and spiritual values among the masses and a good inter
relation between man and the beautiful nature.
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Revisiting Gandhi’s Economic
Philosophy

Unmilan Kalita

Abstract

Mohandas Karamchand Gandhi was never known to be an
academician. A charismatic leader of the Indian national movement,
Gandhi was known for his discourses on ethics with truth and non-
violence. Inspired by a vision of Swaraj (self-government) which,
for him, did not just mean freedom from colonial rule but also the
achievement of self-reliance, and self-respect, by the villagers who
make up most of India’s population. Widely considered to have
extreme contemporary relevance even today due to its remarkable
originality and the attributes of an analytical contribution of a
high order, Gandhi’s economic philosophy rejected capitalism
and propagated an economic order wherein the ideas of Khadi and
village industry were at the core. In this chapter, an effort has been
made to understand the extent of Gandhi’s ideas as an economist
and how their fitment in the contemporariness of today’s capitalist
headwinds. It is nevertheless evident that his philosophy seems
to be attracting more and more attention today, as the domination
among nations and the destruction of the environment are being
globally questioned.

Introduction

Mohandas Karamchand Gandhi (1869—1948) dreamt and fought for
a free India where thousands of self-sufficient small communities
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would flourish, who shall rule themselves without impeding the
progression of others. One of the greatest and outstanding moral
and political thinkers the modern world has seen, Gandhi called for
Sarvodaya to put an end to poverty through improved agriculture
and small-scale cottage industries in every village of India. To attain
this, he deliberated on the need for economic self-sufficiency at the
village level. His policy discourses later challenged policies of
Nehru and the modernizers who called for rapid industrialisation on
the Soviet model, which, according to Gandhi, were dehumanising
and contrary to the needs of the villages where the great majority
of the people lived.But was Gandhi an economist? He certainly had
put forward certain fundamental ideas for the regeneration of man
and the reconstruction of society and politics and in this sense, he
could be regarded as a moral, social, economic and political thinker.
But is his economic philosophy purely utopian?In this chapter, we
shall discourse about Gandhi’s outlook as an economist and how far
are his ideas are relevant in this era of capitalist headwinds.

A briefing on Gandhian economics

Mahatma Gandhi did not receive any formal training in economics,
nor there is enough evidence to suggest that he studied economics
on his own. His writings reflect his economic thoughts to have
come from experiences. He had probably read Adam Smith’s
classic Wealth of Nations, and he turned to the serious study of Karl
Marx much later around his 75" year (Sinha, 1985). Since moral
considerations weighed heavily with Gandhi in everything he did,
his economic ideas were no exception. However, from his dispersed
writings and pronouncements, a consistent bodyof knowledge
in economics has been carved out which is named as “Gandhian
Economics”. Theorists, new and old, consider Gandhi’s economic
thoughts to have extreme contemporary relevance even today
because of their remarkable originality and the attributes of an
analytical contribution of a high order. It is widely accepted that the
core of his economic philosophy hinges on truth- that it is greater
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than all worldly possessions and that slavery, violence, injustice
and disparities are inconsistent with truth. However, Gandhi was
much farther off the mainstream of economics than other Indian
nationalist economists, such as Ranade, had been. Machinery is
a ‘grand yet awful invention’ (Gandhi, December 1931) ‘the law
of supply and demand is a devilish law’, (Gandhi, 1936) ‘tractors
and chemical fertilisers will spell ruin for India’ (Gandhi, February
1948). It is for opinions such as these that Gandhi as an economist
is truly remembered.

The economic thoughts of Gandhi developed in three phases- (i)
the negative phase (till 1919) during which he criticized the western
pattern of economic development and adopted a non-materialistic
attitude which is embodied in his book Hind Swaraj (1909), (ii)
the positive phase (1919-1934) during which, he presented an
alternative to the western civilization in the ideal of Swadeshi and
(ii1) the constructive phase (1934-1948) in which, Gandhi became
more practical. He gave a constructive programme for village
regeneration and put forward the ideal of Sarvodaya (Savitha, 2015).
Gandhi advocated a domestic market and traditional production
techniques which would not only improve the composition of the
rural economy of India but also to an extent demoralise the colonial
economic motives. The ideas of Khadi and village industry were in
the core of his economic philosophy. Gandhi wanted to re-establish
India from the lowest level. Gandhi felt that India’s dependence
on imports from other countries was the main reason of much
adversity. His basic approach has always been about the intentional
needs, the need for the independent villager and the development
of the depressed and needy (Kaur & Dhapali, 2015; Mathur,
2011). Therefore, he imagined about self-reliant villages, free from
dependency on big cities which would cure them from exploitation.
Strongly advocating decentralization of the economy, he noted “if
we want Swaraj to be built on non violence, we will have to give the
villages their proper place” (Kishore, 2019).
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In describing the content of his economic vision, Gandhi draws an
analogy with Euclid. “Euclid has defined a straight line as having
no breadth, but no one has yet succeeded in drawing such a line
and no one ever will” (Gandhi, 1946)This is consistent with the
interpretation that, like the straight line ‘which cannot be drawn’,
the Gandhian model relates to an ideal economic order where people
could well be motivated quite differently from those in any society
that we know of. However, it could also mean that ‘something like’a
straight line can be drawn, and like that in economics, the method
of postulation can help in achieving clarity in thought and also in
solving real life problems, for “we must have a proper picture of what
we want, before we can have something approaching it” (Harijan,
1946). Both these interpretations contain elements of truth. At the
surface, Gandhi was not an academician but the charismatic leader
of the Indian national movement. As discussed before, he was
inspired by a vision of swaraj (self-government) which, for him,did
not just mean freedom from colonial rule but also the achievement
of self-reliance, and self-respect, by the villagers who make up most
of India’s population. With this ideological basis in mind, we can
say that his economics was a part of this vision. Nevertheless, what
Gandhi let is a carefully evolved vision of an organically sound
and naturally supportive and respecting independent world order.
His philosophy seems to be attracting more and more attention
today, as the domination among nations and the destruction of the
environment are globally questioned.

Gandhi’s ethical construct of economic philosophy

The key differentiating aspect of Gandhi’s approach to economic
issues from the mainstream tradition is his extraordinary emphasis
on the ethical aspect of economic behaviour. He firmly believed that
economic and ethical considerations were inseparable. Replying to
poet Rabindranath Tagore who had once reproached him for mixing
these up, Gandhi wrote: ‘I must confess that I do not draw a sharp
or any distinction between economics and ethics’ (Gandhi, 1921)
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Gandhi insisted that the relationship between economics and ethics
works both ways. While economic concepts were laden with ethical
implications, ethics too must descend from the clouds and become
‘good economies’ (Bhushan & Garfield, 2014). Ethics, Gandhi is
saying, is not simply an exercise for philosophers, but a convenient
handle for sharpening their wits on the logic of extremes. It must
be relevant to the ordinary business of life where one’s options
are limited by resource constraints. Ethics by its very nature is an
enterprise for the worldly, a guide to the perplexed; and its answers,
to be credible, need to be economically viable. ‘No person in the
world has found it possible to maintain something which is a source
of constant economic loss’ (Gandhi, 1926).

Besides, religion is known to have played a great part in his life. Yet
we understand that his attachment to religion is limited. Gandhi was
highly sceptical about the value of religious rites and ceremonies,
with the sole exception of the public prayer meeting, which he
turned into a means of educating the public on political economic
and moral issues. The basic element of any religious outlook is
concerned with ‘the other world’. However, Gandhi did not share
this concern. ‘You need not think of the world beyond. If you can
do your duty here the “beyond” will take care of itself” (Gandhi,
1946). As Morris-Jones has noted, Gandhi had ‘little intellectual
interest in, or capacity for handling, religious or metaphysical ideas’
(Morris-Jones, 1960). It is this ethical emphasis of Gandhi and the
lack of a developed doctrinal system which enabled him to wholly
remain an eclectic in religion.

According to Gandhi, trying to carry out ethically good policies
by methods involving continuing economic loss was futile. Viable
methods of financing projects had to be found. This helps explain
why Gandhi worked all his life for the cause of protecting animals,
and cows in particular, and regarded schemes for conducting
tanneries on sound economic lines as essential for the cause to
succeed. The latter, he felt was necessary, because that required
exploring possibilities of profitable export, utilising by-products,
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and putting bones, hides and intestines of cows to practical use
(Gandhi, 1929). Similar reasoning explains why Gandhi strongly
opposed a proposal that cotton spinners should also be encouraged
to weave, for he believed that this involved economic disadvantage.
“Whatever is basically harmful on economic grounds is also
certainly harmful from the religious point of view.Untainted wealth
can never be opposed to religion”. Because ethical considerations
were closely bound up with economic ones, it was not legitimate to
regard ethical influences simplyas disturbing factors that ‘prevented
economic laws from having freeplay’. Nevertheless, Gandhi never
gave up a belief in the vital importance of economic considerations
for the life of individuals

Therefore, Gandhi was trying to describe an economic ideal to
strive for rather than simply an economic plan to implement. To
that extent his economics was utopian. However, in the context of
Gandhi’s economic thought, ‘utopian’ does not refer to something
‘impractical’ or even ‘impossible’. It was certainly meant to apply
to an actual society, that of rural India in particular. It would still
apply only to a few selected aspects of that society while neglecting
others, but that is true of all economic models. The ‘pragmatic’ view
of Gandhian economics appears more plausible if we remember the
context of his writings. Most of them appeared in daily newspapers
or weekly journals, Young India (in English), Navajivan (in Gujrati),
and Harijan (in Hindi), and were addressed to a mass audience
whose attention he tried to capture by making his points brief and
sharp. In this he succeeded, and as a journalist, especially during
the 1920s and 1930s,he exercised considerable influence. Also, his
writings were produced and published in the heat of political battle.

Furthermore, Gandhi regarded his conclusions on economic policy
as only provisional. Thus,in his preface to Hind Swaraj, he described
the views expressed there as ‘mine, yet not mine’. They were his
only in the sense that he hoped to act according to them. However,
if his views proved to be wrong, he would have no hesitation in
rejecting them. Gandhi’s American biographer, Louis Fischer,
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records this provisional aspect of Gandhi’s ideas: he was always
thinking aloud: ‘He did not attempt to express his ideas in a finished
form. You heard not only his words but also his thoughts. You could,
therefore, follow him as he moved to a conclusion’ (Fischer, 1951).
In the same spirit he came to admit that some of the things he had
earlier condemned, e.g., railways, motor cars and machinery could
in certain circumstances confer benefits too, and that they should
not be prohibited altogether. Appropriate restrictions on their use
could perhaps provide adequate safeguards against misuse.

Relevance of Gandhian economic philosophy
contemporary economy

Gandhi was a firm believer in the ideals of socialism, but was
thoroughly opposed to socialism of Marxian nature. Apart from the
use of violence for the attainment of their goal, he was against the
communistic notion of bringing all the means of production under
public ownership. According to him by doing so, the socialists
create enormous concentration of power and they have not evolved
a satisfactory method of dealing with such a situation.

Gandhi was never reconciled to the capitalist system of production
and technological growth. At the root of capitalism’s rejection is
Gandhi’s questioning of capitalism’s inherent Darwinism. Co-
operation, he argued, not competition, is the natural state of
mankind. The same is true for our economic system. Intrinsic to this
belief is a concern about ‘command-and-control’ business models
that rely on, and exacerbate, distortions of power. He criticized the
inequities of capitalism at a time when the capitalist economy had
not yet become the dominant aspect of the total economy of India.
The dominant factor for his opposition against capitalism was that
it was based on the policy of exploitation of labourers. Gandhi
regarded labour force as the most vital factor in the production
process. He wrote in Harijan- “Labour is far superior to capital.
Without labour, gold silver and copper were useless burden. It was
labour which attracts precious ore from the bowels of the earth”
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(Gandhi, 1947). He saw in capitalism the evils of social polarization
between two opposed social classes — the capitalists and the
labourers. The resulting strikes, lockouts, sabotage, he considers as
a marked decline of social spirit. Gandhi felt that in an ideal state,
this social antagonism would be replaced by increasing cooperation
and mutual reciprocity. “The world has enough for everyone’s
needs, but not everyone’s greed,” Mahatma Gandhi said in what is
now one of his best-known quotes.

It is also important to revisit Gandhi’s view towards gloablisation.
Globalisation is an umbrella term for a complex process, which
refers to systematically restructuring the interactive phases among
nations by breaking down barriers in the area of culture, commerce,
communication and several other fields of endeavour. The most
likely fallout of this ongoing process of globalisation is that its
advantages move from top to bottom. As the real effects of economic
globalization on any country’s economy is yet to crystallize fully,
current trends drive the conclusion that it may largely steer towards
the urban affluent and marginalising the rural or urban poor. It may
also happen that the benefits dry up before reaching the bottom.
This is a universal phenomenon and no country is exception to it.
This is partly the reason to a rise in the cases of poverty, hunger
and unemployment throughout the globe. Besides the foregoing,
other negative impacts include- violation of human rights of the
developing countries, resorting to plundering and profiteering in
the name of bringing prosperity, going for cultural assimilation
via cultural imperialism, export of artificial wants, and side-lining
the impact on nature, ecology and environment. As such, Gandhi’s
economic thought stands polar opposite of what today’s consumerist
society stand for. According to him, in fact, economics should not
be separated from the deep spiritual foundations of life. his can be
best achieved, according to Gandhi, when every individual is an
integral part of the community; when the production of goods is
on a small scale; when the economy is local; and when homemade
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(Swadeshi) handicrafts are given preference. These conditions are
conducive to a holistic, spiritual, ecological and communitarian
pattern of society.

The theory of Trusteeship was Gandhi’s answer to the problem-
of concentration of wealth among the capitalists, on one hand and
on the other, concentration of power with the state. Trusteeship
has been considered the most original of all Gandhi’s ideas and
concepts (Sethi, 1979). It was also his most tentative idea since he
did not have time to experiment with it on a scale that would match
the grandeur of the concept. He did not have time enough even to
define it precisely, not to speak of spelling out its full implication
in concrete terms. Nevertheless, he was laying firmly the principle
for achieving something very big, namely, a comprehensive system
that could replace both exploitative capitalism and bureaucratic
statism. “Trusteeship rejects both the capitalist and communist
systems as practiced today, along with their respective ideologies.
It is firmly based on participatory democracy. Trusteeship is a
fraternal partnership between all factors of production, with the
aim of achieving larger social benefit rather than working toward a
narrow economic objective such as profit”.

Overall, the theory of Trusteeship holds that all possessions
including one’s talent and mental excellence belong to the society
and those who have these possessions should hold them in trust for
society. His concept of Trusteeship is based on the Isha Upanishad,
which asserts that God is the owner of the world and that we own
nothing. In Gandhi’s words, “the rich man will be let in possession
of his wealth, of which he will use what he reasonably requires
for his personal needs and act as a trustee for the remainder to be
used for society. In this argument, honesty on part of the trustee
is assumed”. One of the more significant attempts to promote
Trusteeship was the launching of the Trusteeship Foundation in
Bombay in early 1973, through the motivation of Jayaprakash
Narayan. Originally a Marxist, he had been convinced by Gandhi to
support his views, as a result of which he was jailed by the British.
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He later worked in Congress with Nehru, and was urged to run for
President, but declined; he was later “detained” in house arrest by
Indira Gandhi, illustrating how threatening these ideas can appear
to the establishment. The principal objective of the Trusteeship
Foundation is to propagate the concept and ideal of Trusteeship
as advocated by Gandhi. Over the years since its founding, many
eminent economists, industrialists, trades union leaders, social
workers, and professionals have been associated with the work of
this Foundation.

Conclusion

Gandhi’s economic philosophy makes us find ourselves in great
need of re-motivation by ethical principle for the people of this
decade. His principles direct us towards an ethical framework
which, besides India, still stirs the hearts and consciences of many
across the world. Ethics is being taught in business schools. Market
economics, currency speculation, soil vitality, air pollution, the
destruction of historic social cultures and marginalization of human
relationships are all under intense discussion in the media and
elsewhere. The continuing violence to the human condition and its
environment is being challenged, but often the answer results in an
indirect pressure for more intensive growth via capitalism and the
many forms of privatization. The real fact of economic life is that
the world’s resources (notably fossil fuels, minerals, and the land,
dependent on sun, rain, and wind) are the seed-corn of the future,
which must be husbanded, recycled, and replaced, as one conserves
capital, not expended as income. This worldwide headlong rush for
economic gain by many still blinded to these facts is sadly also
being pursued in India, and the likelihood of change sufficient to
introduce is disparaging. This, if not pressing, calls for a rethinking
of India’s own direction of economic philosophy which as Gandhi
would have wished for”
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Understanding Bhakti in the Neo-
Vaishnavism of Sankardeva: A
Philosophical Study

Bitupon Borah

Abstract:

Sankardeva is one of the Vaishanva philosophers of Assam, who has
assigned great importance to Bhakti or devotion. Sankardeva had an
immense urge to teach people that the path of Bhakti is the only
way to purify the mind and reform the society. The theistic belief of
Sankardeva is based on immense faith and Bhakti to a single divinity
instead of traditional Brahminism. Though Sankardeva accepts
all the paths for the attainment of liberation, that are recognized
by Bhagavad Gita, yet outwardly Sankardeva’s path towards the
realization of God is Bhakti. Sankardeva says that Bhakti should not
be limited by idol worship, because inner spiritual practice is an end
in itself. In Neo-Vaishanavism of Sankardeva Bhakti is considered
as both means and end. The devotee through devotion is trying to
come out of his empirical level and tries to go to the transcendental
level. In Sankardeva’s philosophy, God is taken to be the master and
human beings are like the servants of God. In this way, Sankardeva
tries to show that through Dasya Bhakti-bhava the devotee gets self-
transcendence. Krishna is regarded to be the only God. There are
nine forms of Bhakti, but among them only Sravana and Kirtana
are accepted by Sankardeva. This paper intends to show that how
Bhakti is understood in Sankardeva’s Neo Vaishanavism to be the
only means to attain liberation.
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Keywords : Bhakti, liberation, Neo-Vaishanavism, Dasya Bhakti-
bhava etc.

Introduction :

Sankardeva is the advocate of Neo-Vaishnavism in Assam.
Therefore, Sankardeva’s philosophy is known as Assam
Vaishnavism. According to Sankardeva, Bhakti is an important
means to attain liberation. The path of devotion is a real search
for God, a search that is beginning, continuing and ending in love.
Devotion is greater than action or other paths to liberation, because
all these ways are intended for an object in view, but in Sankardeva’s
philosophy Bhakti is considered as both means and end. Among the
other paths Bhakti is the easiest and the most natural way to reach
the great Divine. It also necessary to direct our mind set because
one can never practice devotion without the mind set of surrender.
In Sankardeva’s philosophy, Krishna is considered as the only God
and he believes that the mind can be purified only by chanting the
name of lord Krishna. The mighty attraction of the Bhakta towards
God makes all other attractions vanish for him and this is the ideal
preparation for the attainment of the supreme Bhakti. Sankardeva
emphasized on the monistic attitude of God, for he considered
Krishna as the only God.

Objectives of the Study

The major objective of the study is to assess the importance of
devotion in human life. It also tries to analyze Sankardeva’s
philosophical perspective about the path of Bhakti or devotion for
the attainment of Mukti or Liberation.

Methodology

The paper is qualitative and descriptive in nature as it intends
to study the understanding of Bhakti or devotion in the Neo-
vaishnavism of Sankardeva in terms of its real world relevancy.
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The advantages of qualitative research are obtaining culturally
specific information about moral values, opinions, behaviors, social
contexts of particular populations and it is more flexible. The paper
is based on both primary and secondary data in the form of books,
articles etc. dealing with Sankardeva’s devotional philosophy.

Analysis :

The word ‘Bhakti’ comes from the root ‘Bhaj’ that means to enjoy
or to be devoted. Bhakti means intense love of God and intense
meditation of God or remembrance of God. The word Bhakti is
also used in the sense of devoted service to God. Bhakti urges one
to worship God and surrender completely to Him. Bhakti changes
everything that needs to be change. Bhakti is the fulfillment of life.

According to Sankardeva, Bhakti is the most important means
to realize God. Bhakti Yoga is the greatest form of the spiritual
sadhana. The religion preached by Sankardeva is called by different
names. It is called ‘Eka - Sarana Dharma’, as it lays emphasis on
one God, who is graceful and merciful. It is also called Bhagavat
Dharma as it is based on the Gita and the Bhagavat. According to
which devotion is taken to be the greatest path. It is also known
as Mahapurushiya Dharma, because it worships one God who is
the Supreme person or Maha-purusha. Sankardeva takes the Bhakti
yoga of the Gita and applies it to a personal God or Ishwara of the
Bhagavad Purana, according to which Krishna is the highest God
who is an incarnation of Vishnu. God incarnates himself so that the
world may be safed. According to Sankardeva, God can be reached
by Bhakti alone. Sankardeva refers to nine different types of Bhakti
and amongst them Sravana and Kirtana are regarded to be the best
forms of Bhakti.
“Sravana Kirtana bina Ane punya napai jana
Itu ghara sansaror par”’[1]

_ No other virtue except listening and hearing of the names of God
enables one to overcome the worldly pains and sufferings.
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In order to cultivate devotion or bhakti, Sankardeva takes Dasya
Bhakti-Bhava. God is taken to be the master and the human beings
are like the servants of God. The Bhakta or devotee expresses the
dasya bhava in the following way, that is have mercy on me, think
of me as thy servant and keep me in the company of thy servants.

The religion preached by Sankardeva is the synthesis of religion and
philosophy. It lays emphasis on ethical life as an essential cognition
for spiritual realization and leads us to that path. Bhakti is also
linked with what is good or moral. In the book, ‘Bhakti-Pradipa’,
‘Bhakti-Ratnakara’ and ‘Kirtana-Ghosa’, Sankardeva holds that
Bhakti is greater than mukti. According to Sankardeva, devotion is
greater than liberation. In the Bhakti-Ratnakara Sankardeva states
that - All the sastras like Vedanta, Gita and Bhagavad argue that
nobody can attain mukti unless he takes the path of Hari Bhakti.

According to Sankardeva, mukti or salvation is not the ultimate end
of human life, although by the devotion of God one naturally attains
mukti or liberation. Therefore, liberation does not attract a true
bhakta who is the seeker of Rasamayi bhakti. Madhav Deva in his
‘Naam-Ghosa’ in the following words expresses the above view:

“Muktito nispriha jitu
Sehi bhakataka namo Rasamayi magoho bhakati’[2]

-1 bow to that bhakta who has no desire for liberation. I pray to that
devotion which is full of joy.

In Sankardeva’s philosophy, Bhakti involves two realities - one is
the Bhakta or the devotee and the other is Bhagawana, the God or
the Absolute. In Sankardeva’s philosophy, the individual self has
a great importance. The individual self as part of the Absolute self
can never become one with the Absolute. For ethical life, also there
must be a distinction between the individual self and the Absolute
self. The distinction between the individual self and the Absolute
self is essential for bhakti. If the bhakta merges with God, bhakti
will become meaningless. By admitting bhakti as the highest value
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the reality of the individual self and the world are given importance.
In Sankardeva’s philosophy, bhakti is greater than the four values of
life - Dharma, Artha, Kama, Moksha. Bhakti is the supreme source
of spiritual enjoyment. It is the best and easiest path in Kaliyuga to
reach God. Bhakti is a matter of the heart rather than of the intellect.
So it is easy to be practiced by the common man. According to
Sankardeva, wisdom attained through the intellect is not sufficient
to overcome the worldly suffering unless there is true devotion.
Though human life is short, we can make it meaningful by devotion
to Hari. The highest good can be achieved by self-surrender at the
feet of God. Serving God with devotion or bhakti is necessary for
human progress, goodness and perfection. The fire of devotion or
bhakti encourages the moral life of man, which is essential for the
attainment of the spiritual goal.

Sankardeva in his ‘Kirttan Ghosa’ lays down the process of how
a devotee can attain the highest value or Bhakti. First, the devotee
should take someone as Guru, a religious teacher is necessary for
prayer and meditation. In the ‘Bhakti Ratnakara’, Sankardeva says,
devas and tirthas can purify after a long time whereas the very sight
of a Guru or a saint removes all our sins. Secondly, the devotee
should perform the right action and offer the consequences of his
action to Hari. The devotee’s mind will be purified by Sravana
and Kirtana of the name of Hari and his Lila. The devotee should
meditate God in his heart and then see him everywhere in the world.
In this state, the devotee will dwell in the heart of the great Lord.
After the attainment of Bhakti, the realization of God becomes
possible.

According to Sankardeva, a bhakta or the devotee is the guide of
mankind. He works for the good of all and he will not do anything
that is evil. He develops a sense of universal kindness and love for
all. All the virtues like kindness, charity, truthfulness, fearlessness,
non-violence, patience etc. flow from bhakti. According to
Sankardeva, God is both immanent and transcendent. Due to the
transcendence of God, the world is anitya or impermanent. The
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world is the creation of maya. Due to the Immanence of God, he
is expressed in this world. According to Sankardeva, God is the
Supreme moral governor of the world.

According to Sankardeva, therefore, a Bhakta does notretire from the
world, but he seeks to live in the midst of human life. Sankardeva’s
religious - philosophical thought teaches us a man who pays respect
to human beings and sees him as a part of God Vishnu becomes
free from all kinds of evil, such as jealousy, bitterness, pride etc.
To a devotee or bhakta life is pure joy, which turns to love of God.
Self-realization in the form of devotional joy also is the summum
bonum.

Sankardeva’s teaching brings the significance of the monism
of the Vedanta and the devotionalism of the Bhagavad Gita and
Bhagavat and thereby establishes a unique religious philosophy. He
emphasized one supreme reality which is Brahman. According to
Sankardeva, supreme brahman is beyond logic, therefore it is not
possible for our mind to catch hold of Him, one can come nearer to
Him only through almighty attraction and immense faith. Like the
Mahabharata, in Sankardeva’s philosophy service to humanity is
taken to be the Parama Dharma, i.e.; the Supreme Religion along
with the Devotion of God. Thus, Bhakti is conceived by Sankardeva
to be the highest Purushartha of human life.

Conclusion

It can be concluded that for Sankardeva, single-minded attention
and utmost devotion is all what is needed for the attainment of
Moksha or liberation. The path of Bhakti is a path of feeling, love,
and reverence and so on. Most men are swayed by emotions and
the path of Bhakti is possible for the emotional people. In the path
of Bhakti, the Bhakta is not concerned with the knowledge or any
kind of argument regarding the existence of God but he feels a kind
of desire for union with the divine Being. In the path Bhakti, the
Bhakta does not emerge himself with the Divine Being, but it is
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a case of closeness and association. There are different degrees of
love and the relation between the Bhakta and God is conceived in
different ways. The attitude between the Bhakta and God may be
the attitude of the protector and the protected. It may be the attitude
of the receiver towards the Giver. It may also be the attitude of the
servant towards his master. Sankardeva emphasized on this aspect
of Bhakti, which is known as Dasya Bhakti-bhava.
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A Study of Reality With Reference
to Theoder W. Adorno and Jean
Baudillard

Pompi Kalita

Abstract

In today’s technological world, people all around the world are
engrossed much more in living an artificial life than the originality.
The existence of a technologically created social world is becoming
much more prominent. Today’s man is simply an image created
and activated by the technological advancements. Theoder W.
Adorno, one of the leading philosophers of the ‘Critical School” of
thought put forwarded his notion of “Culture Industry”. In this very
notion Adorno states that in an industrially fabricated economic
society, man seems to be happy but in reality it is not so. Adorno
also states that culture industry robs people of its consciousness
and thus people are incapable of carrying out its activities in its
pure consciousness. Reality is thus replaced by an artificial world.
The notions of ‘hyperrealism’ and ‘simulation’ were put forward
by Jean Baudillard. Baudillard regards hyperrealism as that which
represents the more reality of something than its original reality. And
simulation is being described by Baudillard as a copy or imitation
that acts as a substitute for reality. Baudillard maintains that we live
in a hyper real world. In this hyper real world the consciousness
of man is taken over by simulation. Man is not able to distinguish
between the real and the unreal. Technology should account for
human upliftment and not for the degradation for rational mankind.

Keywords: - technology, culture industry, hyperrealism, simulation
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In today’s technologically advanced world, people all around the
world are engrossed much more in living an artificial life than
the originality. The existence of a technologically created social
world is becoming much more prominent. In such a case people
have lost their originality. The inborn as well as the acquired traits,
thought process, imaginative capacities and moreover the real man
is lost. Today’s man is simply an image created and activated by the
technological advancements.

In such a context, the concept forwarded by Adorno can be
undertaken. Theoder W. Adorno, one of the leading philosophers of
the “Critical School” of thought put forwarded his notion of “Culture
Industry”. In this very notion Adorno put forwarded the concept of
how in an economic driven society, the industry is shaping culture.
Culture as normally understood is the transmission of values, norms,
ideals etc. generation after generation. Culture in a way shapes an
individual and a healthy society. Therefore healthy transmission of
cultural values builds a moral man and a moral society. Industry is
commonly regarded as a place of producing raw materials into a
finished product for its consumption by the consumers.

The concept of “Culture Industry” emphasizes that the products
manufactured by the industries under the ownership of the
“Capitalist Society” pretends to benefit its consumers but in actual
it is the capitalist society who are, in real enjoying the benefits by
selling these products. Adorno argues that in a capitalist society, the
production masses in a way of uplifting the common masses, led
them in a trap created by the former. In a manner the bourgeois robs
the common people of their original individuality and made enter
into a false imaginary world created by them i.e., the bourgeois.
Thus the culture industry filters the real world and presents to us an
imaginary illusory world. Culture industry aims at the psychological
domination of the masses in the service of the capitalist leaders.
Leisure activities according to Adorno are meant to be enjoyed
by men in its own consciousness. Leisure activities in the earlier
times were enjoyed by men in its fullest and purest essence. But
in an industrially fabricated cultural society the leisure activities
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have lost its true essence. Man seems to be happy in consuming the
industrially manufactured goods but in reality they are not. Today
all around the world men are simply engrossed with the various
industrial products, even in their leisure hours. During these leisure
hours men feels they are utilizing their time with full enjoyments
away from all the worries. But the question arises, “Is this really
true?”, “Are we actually enjoying?”

Adorno speaks about the fact that culture industry robs people of
its own consciousness. People seem to use their own consciousness
in carrying out various activities but actually it is the products
manufactured by these industries that are making people do the
various activities robbing people of its own consciousness. People
have lost its power of true imagination. Reality is replaced by an
artificial world. The representation of a true man is simply lost.
The present man is simply a reflection of what is intended to be
produced by these industries.

Another concept that can be undertaken is that the concept of the
unreal world can be understood in the context of “Hyperrealism”.
The concept of “hyperrealism” and “‘simulation” were put forward
by the famous Postmodernist Jean Baudillard. Baudillard regards
hyperrealism as that represents the more reality of something than
its original reality. And simulation is being described by Baudillard
as a copy or imitation that acts as a substitute for reality. Baudillard
maintains that we live in a hyper real world. Reality is being replaced
by simulations and everything that appears or is around us is simply
an imitation of reality. Baudillard announces the theory of the
‘simulacrum’ as an ‘Anti-Copernican Revolution’. The simulacrum
is a sign liberated from any reference to reality, a sign that has itself
become real, leaving nothing with which to discriminate the real
from its simulation.

Baudillard presents various examples of this hyper real world.
One such prominent example is ‘Disney land’ in which Baudillard
maintains that it is an imaginary and an artificially created
environment representing more reality than an original environment
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drawing the visitors through simulation. Other examples of hyper
reality can be an artificial plastic Christmas tree, magazine photo of
a model touched up with a computer, a well manicured garden etc.

In this hyper real world, the consciousness of man is overtaken by
simulation. Man is unable to distinguish between the real and the
unreal. Man has lost its active decision making capabilities. Man
behaves to be simply contended and satisfied being in this artificial
world. Technological advancements according to Baudillard are a
significant factor in creating this hyper real world.

Conclusion:

In both the concepts of ‘culture industry’ and ‘hyperrealism’ we find
that technologically has played its basic role in the transformation
of'a real man into an unreal man. People are in such a state that they
cannot set apart from utilizing the technological benefits. The more
technology is advancing, the more hindrance is created in the path
of human development.

Thus, technological advancements are indeed an important aspect
of human development but at the same time it should not be a cause
for the degradation of a rational mankind.
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Possibility of Freedom through
Knowledge: special reference to
G.R. Malkani

Deepamoni Sarma

Abstract

‘Freedom’ occupies an important place in traditional as well
as in contemporary Indian philosophy. For traditional Indian
philosophers the concept of freedom is mostly ethical and spiritual
whereas for contemporary Indian thinkers, the notion of freedom
is not completely ethical, it is metaphysical and existential. They
believe that men are both existentially and metaphysically free. In
this chapter I would like to present G.R. Malkani’s reflection on
freedom and knowledge. G.R. Malkani (1892-1977), the eminent
contemporary Indian philosopher who assert that Realisation of the
higher reality or the truth is the summum bonum of life. Man wants
to be free therefore they seek philosophical knowledge in order to
be free. The fact is that the consciousness of higher reality is also
the aim of religion. Though the religious practices differ widely
but ultimately the aim of all religion is freedom from the limitation
or suffering of life. When we attain pure knowledge we can easily
understand that man is perfect freedom or realize that the pure
essence of our being, which is unaffected by the result of action and
any sort of bondage.

Key words : Freedom, Knowledge, Truth, Joy, Self-realization.

134



Introduction:-

Human life is a process for enriching itself with the perfection
and the illumination in the light of wisdom. Freedom is one of the
highest value of human life and knowledge is that which can give us
our freedom. In this chapter I am trying to explore G.R. Malkani’s
opinion about the freedom and how to realize this freedom in our
life. He is one of the most prominent Indian philosophers of the
recent past. He said that “Our freedom is not a kind of perfectly
unpredictable eccentricity. There is continuity of character between
the past and present.”! So for the absolute freedom we must seek
to be free from the law of karma and must destroy the causal
chain. Through the cancellation and the negation of the illusory
appearance and causal chain we can know the reality. It is possible
only through the knowledge. At the level of knowledge, we realize
that pure essence of our self; which is not affected by the result of
action and any kind of bondage. When our bondage is terminated
we realized the perfect freedom of our own nature.

Explanation:

Freedom and bondage both are patent facts, competing with each
other at every moment of our lives and complicating all our decision.
Our empirical life is full of sufferings of various kinds, and we
are subject to hunger and thirst, cold and heat, pain and passion,
we have to suffer all the changes of state to which it is open, so
empirical life is naturally painful. We all are trying to attain the
complete and absolute freedom. This freedom is achieved through
the knowledge of reality or truth. ‘Freedom’ is discussed as a central
concept in Indian Philosophy. Indian thinkers mention freedom as
the ultimate end of life and believe that men are both existentially
and metaphysically free. They have used many words to mean
freedom. The various alternative words for ‘freedom’ are: ‘moksa’,
‘salvation’, ‘kaivalya’, ‘liberation’ and ‘self-realization’ etc. It is
generally believed that the concept of ‘moksa’ or liberation is the
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highest type of freedom which is also maintained by all religion.
So we can easily conclude that realization of truth can be regarded
as the religion of the man. The goal of all religion may be said
to be always the same, it is nothing other than freedom. Religious
consciousness arises as a response to a higher reality. G.R. Malkani
said that “We may or may not all demand more in life or abundant
life, but we all do demand a life that is harmonious and free from
ills of different sorts. This objective may be sought to be realised
in different ways. Different religions have different answer to give.
But the goal is always the same.” All religions are same in this
way. They may differ in custom and tradition, but they do not differ
widely in the real summum bonum or ultimate aim of life. This is the
way of Truth or the way of knowledge. G.R. Malkani believes that
philosophy serves a religious purpose, and becomes in fact the best
form of religion because philosophy is understood as the search for
Truth or the highest form of Wisdom.

Philosophical speculation arises out of a purely theoretical and
intellectual interest or out of intellectual curiosity. Again it arises
out of the intellectual demand for unity, or for the harmonisation
of conflicting scientific and religious beliefs. According to G.R.
Malkani, at the common-sense level or at the level of science
knowledge is only an appearance of knowledge and it is mediated.
It may be erroneous and dubitable. Only philosophical reflection
gives us indubitable knowledge and indubitable knowledge is the
real knowledge which is basis of our original intuition of reality.
Philosophical thinking represents the highest form of the theoretical
interest therefore it is only inspired by the highest value that is Truth.
G.R. Malkani said that, “The motto of all real philosophy should be:
Truth alone can make us free.””

No doubt we are free by our own essential nature but we are always
determined by the law of actions. Our past actions determine our
present, and the present actions determine our future. G.R. Malkani
maintains that freedom can be obtained in three ways viz., by taking
actions in a selflessness way, which destroy the causal chain of law
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of karma. When this causal chain is destroied then our empirical
existence, which is conditioned by the law, is automatically
dissolved. Secondly devotion will help us to get God’s grace
which can wash out all our sins and undo the past and thirdly pure
knowledge which will lead to the freedom. When we attain pure
knowledge we can realize the ultimate reality or perfect freedom of
our own nature, which is not affected by any sort of bondage and
untainted by sin. G.R. Malkani contends that, “Each of these ways
can be potent, but there is nothing to beat the last, which cuts at
the very root of all bondage in general and embodied existence in
particular.”

Freedom for one and freedom for all:-

G. R. Malkani contends that Advaita Vedanta is based upon the
possibility of absolute freedom for an individual which is achieved
through the knowledge of non-duality. This may mean that the
freedom of one leads to freedom of all or it may mean that when
one individual is freed, he alone is freed. The fact is that, freedom is
not a gift which one individual will attain his freedom and offer it to
all the persons in bondage. If it is true then no one would put forth
right effort for their freedom. Every person will wait for a genius
who will offer them freedom. Again if we accept to the alternative
stand-point that each individual achieves his freedom for himself
alone through his own efforts and the others will continue to strive
for their freedom. This view may take for granted the reality of
many selves. In G.R. Malkani’s opinion these effort can only have
for their objective knowledge of non-dual reality. If this knowledge
is actually achieved then it will remove the illusion of one’s own
separate individuality and the illusion of many selves. That means
if one individual is free then no real individual are left in bondage.
Malkani said that “There is therefore a sense, metaphysically
speaking in which the freedom of one becomes in fact and in truth
the freedom of all. Not that other individual become free, but the
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problem of other individuals and of their freedom has ceased to be
meaningful.””

Further G.R. Malkani mentioned that when the emancipated soul
realizes the illusory character of his own appearance, then he
cannot regard his past bondage and past effort for freedom. For him
all appearances are just illusory. He feels that there is no one in
bondage, no one is a seeker, no one is free. Thus there are only two
approaches on this topic, the approach of common sense and the
liberated soul. If the latter approach is the only correct approach,
then the full question of ‘Freedom for all and Freedom for one’ is
based on wrong pre-suppositions and it should not be asked.

There is an intimate relation between freedom and joy. If an
individual is free, he also enjoys full of joy. If he is not free, he is the
very opposite, so Joy is a natural accompaniment of freedom. The
perfect freedom is that which is a joy in itself as well as end in itself.
This perfect freedom can be achieved through our own efforts when
we will be able to cut at all bondage along with the bondage of the
causal law. It is possible only through the gain of right knowledge.
The joy of the self is nature of the self; it is not produced through
outside causes. The self itself is joyful. When we know the self, we
enjoy immortality in the highest sense of that term.

Conclusion:

In this world everybody is suffering from immense doubts,
everybody is caught by error and bound by law of karma. Freedom
can be realized through the destruction of illusion by the knowledge
of the truth. The knowledge of this truth gives us immense joy and
perfect freedom. Freedom is not beyond being, nor is being beyond
freedom. It can be concluded that self is not only free it is freedom
itself. Empirical existence is suffered under the law of bondage and
law of karma. Knowledge alone can break the bond of empirical life
and give us ultimate goal and highest value or the perfect freedom
and perfect joy.
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Higher Education in its 21* century-
with special reference to issues and
challenges faced in India.

Dr. Jyotish Goswami
Mrs Shyamali Baruah

Abstract

Education is the yardstick by which growth and development of a
country can be measured and it should be affordable and accessible
for all. After independence, there has been tremendous increase in
institutions of higher education in all disciplines. But, despite of its
impressive growth, there are still some quality deficiencies regarding
the mushrooming of institutions providing higher education. There
are many basic problems faced by higher education system in India
which includes lower level of teaching quality, financing of higher
education, privatization, poor infrastructure and Quota system.
But with the period of time, growth has been taken in terms of
institutions and enrollments through appropriate policy formation
and effective implementation by the government.

In this paper, an attempt has been made to identify the present
picture of higher education in India, and its emerging issues and
challenges that can be arise. Finally this paper concludes that here
is a need of plans that requires solutions and where efforts will be
made to give some suggestions which can be lever up and make
India as an education hub.

Keywords : Dispur College, Guwahati Higher Education, Issues,
Challenges, privatization.
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Introduction :

The 21 century is marked by a rapid development in India’s
Higher education. It is the third largest in the world, next to the
United States and China and it is facing a paradigm shift giving
rise to new challenges and opportunities everyday. This shift is
being driven by rapidly changing in economic, technology and
demographic changes in India from time to time. Higher education
in India means the education which is acquired at universities or
colleges or similar type of educational institutions especially to
degree level. For a developing country like India, Higher Education
has become critically important because its encourages human
development, where youths can gain educations even after their
primary education. Since independence, India has experienced a
greater expansion in the system of higher education. The regulatory
body of Higher Education in India, University Grants Commission
(UGQ) is the apex body which draws its powers from the University
Grants Commission Act, 1956. According to UGC, there are
926 Universities in India (as of 31 March, 2021) of which state
universities are 443, deemed universities are 123, central universities
are 54 and private universities are 282. Some institutions of India,
such as Indian Institute of technology (IIT’s) and Indian Institute
of Management (IIM’s), have been globally acclaimed for their
standard of education enrolling about 8000 students annually. Also,
Distance Learning and open education where students can gain
their education by online learning or distributed learning and who
may not able to physically present in the classes, is also one of
the major feature of the Indian higher education system. Indira
Gandhi National Open University (IGNOU) in India is the largest
university in the world having students across the globe. However,
the overall scenario of higher education in India does not match
with the quality of Higher Education at International level because
of some of the basic problems faced in India such as inadequate
infrastructure and facilities, poor faculty, low student enrollment
rate, outdated teaching modes, overcrowded classrooms, income,
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gender and ethnic imbalances. Therefore, the time now has come to
modernize our education system so that our country can get more
and more technically graduate youths which will help our country
to a developed country.

Objective :

e To analyze the current scenario of higher education system in
India.

o To identify on the emerging issues and challenges of higher
education in India.

e To find out the role of National Education Policy (NEP) 2020
in terms of higher education.

e  Suggestions for improving quality of higher education.

Significance of The Study :
«  Background of Higher Education in India.

The importance of Higher education is vital because it serve
as a powerful tool to build a knowledg based society of the 21*
century. Education in India has different levels such as primary
level, upper primary, secondary and higher secondary, technical
and professional. Often higher education is termed as education
imparted by colleges and universities. But it is no so, professional
schools and institutions in the field of law, medicines, teachers’
training schools and so on can also be termed in higher education.
Before independence, access to higher education was very limited
but since independence, the growth has been very impressive. The
government of India has also taken many steps for the spreading
of higher education in India. Some of the following prospects
which explain the development of higher education in India after
Independence are as follows-

v" Growth of higher Education, where increas has been
tremendous in the number of universities and colleges
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since independence. India has the largest number of
higher education institutions in the world, with more than
550 universities. It is the world’s third largest in terms of
students next to China and the United States. However
the Gross Enrolment Ratio (GER) of India in higher
education is only 25.2% which is quite low as compared
with other countries because of the existence gap in the
capacity and management systems of higher education
systems.

Funding of higher education, in 2021-22, Rs 293.26
crore was allotted to the Department of Higher Education
where RUSA (Rashtriya Uchchattar Shiksha Abhiyan) is
a centrally sponsored scheme aimed at providing funding
to state higher and technical institutions.

Creation of Higher Education Financing Agency
(HEFA), in the budget speech of 2016-17, Finance
Minister, Arun Jaitley announced the creation of a Higher
Education Financing Agency (HEFA) with an initial
capital base of Rs. 1000 crore which will help to create
infrastructure in India top institutions like IIT’s.

Development of technical education by establishing
several training institutes Indian Institute of Technology
(IIT’s), Indian Institute of Management (IIM’s), medical
education, agriculture education and so on.

Growth of Women education, where education for
women were given the top priority in the polices. Separate
schools and colleges have been established in different
fields’ for education of only women such as Kasturba
Gandhi College for Women in Secunderabad, Lady Shri
Ram College for Women in Delhi, Miranda House and so
on.

Growth of Vocational education, where grants has been
given by the Central government to implement education

143



such as agriculture, poultry, carpentry, mechanical,
electronic etc in the higher education curriculum.

v' Increas of enrollment of students, according to a
survey conducted by the Ministry of Human Resource
Development (HRD) in 2011, the Gross enrollment rate
2014-15, was found 23.6 % compare with the ratio of
21.5% 1in 2012-13

From the above discussions, we can judge the development of
higher education in India after independence. Efforts are being
made continuously by the government in order to uplift the higher
education of India at international level. In India, higher education
has its roots in early times as well of having universities like
Nalanda (in Bihar, India) and Taxila (now in Pakistan) in the 5%
century. The Mughal period nor the British Period does not have
much to claim for the growth of higher education in India.lt was
only after independence, say from the year 1951, universities and
colleges started to increase with the growing demand of education
by the Indians. Thus, India can take pride as it occupies an important
position in respect of higher education among the developed after
the United States and China.

s Structure of Higher Education System :

In India, institutions for Higher Education are of different types,
depending on their academic, administrative and financial systems.
Universities may also recognize institutions as ‘deemed to be
universities’ or set up institutions of national importance. The
institutions may be funded publically, be aided by the government
or to be funded privately. The different types of Universities that are
to be found in India are as follows-

e  Central university — University established by an act of
Parliament and is under the purview of the Department of Higher
Education n the Union Human Resource Development Ministry. or
incorporated by a central act. Some of the top central universities in
India are as Rajiv Gandhi University, Tezpur University, Jawaharlal
Nehru University, Aligarh Musim University and so on.
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e  State university- a university established or incorporated by
a provincial Act or by a State Act. These are run and funded by the
State government of each of the states of India. Some of them are as
Gauhati University, Bodoland University and so on

e  Private university- these universities are established by an
act or of a local legislative assembly and listed by the UGC in
the Gazette upon receiving the act. Some of them are as Amity
University, Sharda University, Lovely professional University and
SO on.

e Deemed to be university-Deemed University is a status of
autonomy granted to high performing institutes and departments
of various universities in India. It is granted by the UGC of India.
This status enables not just full autonomy in setting course work
and syllabus of those institutes but also allows it to set its own
guidelines for the admission, fees and instruction of the students.
Some of them are as Christ University, Manipal University, and
Symbiosis International University and so on.

e  Public University —it is the university predominately funded
by public means through a national or sub national government. In
india, Indian Institute of Technology (IIT) are the type of public
university. These are governed by by the Institutes of Technology
Act, 1961 which has declared them as Institutes of national
importance and lays down their powers, duties and framework for
governance etc. The Institutes of Technology Act, 1961 lists 23
institutes at Madras, Delhi, Guwahati, Indore and so on.

Table 1: Showing
types and numbers of universities to be found in India, as of

31 March, 2021
Serial No. Types of Universities No. of Universities
1 Central University 54
2 State University 443
3 Deemed University 123
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Private University 282
5 Fake University 24
TOTAL 926

Source: University Grants Commission.

From the above table, we can trace out that as per data of UGC as
on 6™ September,2016, there has been a tremendous growth of the
higher education institutions in India in the year 2016. There are
47 central universities, whereas 353 state universities, 125 deemed
universities, 246 private universities and 23 fake universities in
India.

In India, educational institutions were established with the objective
of spreading education to all the needs and the desires. But sadly,
many of these institutes are characterized by lack of efficiency,
quality and equity. These institutions also suffer from insofficient of
funds to facilitate research and quality output because of continuous
political interferences and bureaucratic assertion. Merely
development of infrastructure is not the guarantee for maintaining
quality standards. The remedy can also be through allowing foreign
universities and foreign collaborations into the country. Also it
is necessary that we provide our teachers sufficient opportunities
for research both through foreign, private, public collaboration
and increased government funding which results into keeping the
professors through research based teaching.

s Key players of Indian Higher Education System

In India, higher education is mainly controlled and regulated by
the following bodies or councils which time to time review the
education system so that no one is deprived of getting the right
education. Some of the major key players of Higher Education in
India are as follows-

UGC- At present, India has more than 18067 colleges, where more
than two third of these colleges are classified by the University
Grants Commission or UGC — the apex government regulatory
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body of higher education which enforces its standards, advises the
government and helps coordination between the centre and the state.
It is a statutory body set up by the Union Government in accordance
with to the UGC Act, 1956. The UGC was first formed in 1945
to oversee the work of the three Central Universities of Aligarh,
Banaras and Delhi. Later in 1947, its responsibility was extended
to cover all Indian universities. It provides funds and it also arrange
for the coordination and maintenance of the universities in India.
The UGC controls the following in India-

v Coordinating university education

v" Maintaining standards of teaching, examination and
research in universities.

v Framing regulations for maintaining the minimum
standards of education in India.

v Monitoring developments and disbursing grants as and
when necessary in the fields of colleges and university
education.

v" Serving as a link between the Union and state governments
and institutions of higher learning

v' Advising the central and state governments on the
measures necessary for improvement of university
education.

Higher education is the shared responsibility of both the centre
and the states. The coordination and determination of standards in
universities and colleges is entrusted to the UGC and other statutory
regulatory bodies. The central government provides grants to the
UGC and establishes Central Universities/institutions of National
importance in the country. Apart from the UGC, there are also some
organizations or councils which are responsible for promoting and
recognizing professional and technical courses in India such as-

v All India Council for Technical Education (AICTE) is
the statutory body and a national level council, responsible
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for technical education and management education system
in India.

v" Distance Education Council (DEC), responsible for
promotion of Open University and distance education in
India.

v" Indian Council for Agriculture Research (ICAR) is a
body responsible for agriculture education in India.

v" Bar Council of India (BCI), is a body which regulates
the law practice and study in India.

v" National Council for Teachers Education (NCTE) is
a body functioning both for centre as well as for state,
relating to matters to the teachers education or any types
of disputes in this matter.

v" Medical Council of India (MCI) is a body regulating
medical colleges, affiliation and registration of doctors.

v" Pharmacy Council of India (PCI) is a body which
regulates the pharmacy education in the country for the
purpose of registration of pharmacist under the Pharmacy
Act.

v Indian Nursing Council (INC) is a body established
in order to maintain a uniform standard of training for
nurses.

v Dentist Council of India (DCI) which is incorporated
to regulate the Dental education and the profession of
Dentistry in India.

v Central Council of Homeopathy (CCH) responsible for
homeopathy education in India.

v" Central Council of Indian Medicines (CCIM) to
monitor the higher education in Indian systems of
medicines, including Ayurveda.

From the above data, undoubtedly, higher education in India has
increased manifold with the growth of universities, colleges and
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other professional institutions in the various fields. Also, there has
been a steady growth in the enrollment of students and teachers in
this 21* century.

Methodology :

This study intended to examine the present scenario as well as
the emerging issues and challenges of higher education in India.
Research method used in this study is based on secondary data
and of descriptive nature. For this study, different data of different
references have been collected for the purpose of further study.
Sources of data used in this study are of secondary nature. Data
of various plans and programs as well as statistics used are
collected from the published and unpublished records, reports and
contributions of several institutions and organizations in India.
Specifically, the sources are various websites like Wikipedia, UGC.
Planning Commission, Education Department of the Government,
research papers or articles of various authors and scholars, journals
and books.

Limitations of The Study :
Certain limitations were faced during the study, which are-

e [t makes use of only secondary data only and there is no use of
any primary data.

e  Shortage of time for the survey purpose.

Findings :

Issues and Challenges in Higher Education System in India
The present system of Higher Education does not serve the purpose
for which it was established. After independence, higher education
system is facing lots of issues and challenges for becoming a strong

education system and to balance up with the education system at
International Level. Various policies have been introduced by various
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governments since independence, but still this system lacks of
inefficiency. There are many basic problems facing higher education
in India, such as poor infrastructures, poor faculty members, poor
teaching tools and methods, overcrowded classrooms, quota
system, poor research standards and so on. Therefore, India has
to cope up with all these problems in order to level up India with
the International education level. Now for many, this education
system has become a profitable business where quality is lost in
the increase of quantity of professional institutions with quota
system and privatization, and thereby increases unemployment of
graduates. Some of the major issues that is prevailing in this system
are as follows-

° Lower level of teaching quality

Although India ranks third, after United States and China, still
it lacks modernized tools and techniques in education system.
Majority of institutions still depends on chalk and blackboard
as their medium to interact with their students. Issues such
as lack of faculty, poor quality teaching, traditional teaching
methods, and lack of accountability raise the questions of
efficiency on the Indian educational system

° Lower Gross Enrollment Rate

This ratio determines the number of students enrolled in
schools or colleges at different grades levels. The Gross
enrollment rate was found 25.2%, according to a survey
conducted by the Ministry of Human Resource Development
(HRD) in 2011 compared with other countries.

° Inadequate facilities and infrastructure

In India, many of the universities don’t have adequate
infrastructure or facilities. Many institutions are running
without the basic facilities or infrastructures such as internet
facilities, smart classrooms or digital classrooms, inadequate
laboratory or research labs, library, hostels, transports
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etc which are out of reach for the students in majority of
institutions .

Quota system

The reservation and quota system for different categories or
castes in education for admission purposes or granting of
scholarships etc. lost its quality and its purpose for which it
was established. Under, this system even the deserving and
eligible candidates gets deprived.

Mushrooming of low quality, money making institutions

Now a day, many institutions especially colleges providing
higher education are to be found at every nook and corner
in the country. It is to be noted that, many of these colleges
are established just for money making by taking huge amount
of admissions fees or donations from the students and in
return provide nil quality to the students. As of 6™ September,
2016, 23 fake universities were to be found operating in
India providing low quality education to the students and not
recognized by the UGC.

Political factor

Although India is a democratic country, but the influence of
political parties or higher bureaucracy is to be found interfering
in all systems. In education system, issues such as granting of
less fund or donations to the institutions, rejecting or pending
decisions relating to establishments of these institutions,
corruption in those schemes which are being offered for
students are some of them which are destroying our education
system.

Privatization,

This wasinitiated in 1991 with the introduction of Liberlization,
Privatisation and Globalization (LPG) policy. In education it
has increased the opportunities by increasing its scopes, but
due to ownerships, somewhere the level of quality is lost.
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Many Private Institutions has been growing up but majority
of them are set up as only money making institutions, thus
forgetting the basic objective of providing education to the
needy.

° Lower Employability opportunities

Unemployment is one of the major problem for the graduates
in India. Only a small portion of graduates are being selected
at campus interview or Placement interview which in turn
leaves behind a large scale of unemployment among the
graduates. Also, only few top institutions are being selected
by the reputed companies or organizations which are a major
setback for the upcoming graduates.

Although, India is rich in its number of colleges and universities,
still there are are some people which are still out of its reach. We
find that all these educational institutions are located in the prime
cities or areas. Rural areas or the village areas are still lacking of
all these institutions, therefore there is a need of importance of
establishing colleges or other educational institutions at the rural
areas so that every needy gets the benefits.

The time now has come to modernize our education system so
that our country can get more technical graduates from all over the
country. Now a days majority of students go to the foreign countries
for higher education, so this trend needs to be declined and make
our education system strong. Thus, all these issues and challenges
need to cope up immediately so that India can also hold a pride
in gaining a better position in Higher Education system compared
with other countries.

Role of National Education Policy (NEP), 2020 in
Higher Education

The National Policy on Education was framed in 1986 and modified
in 1992, is the first education policy of the 21% century built on
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the foundational pillars of Access, Equity, Quality, Affordability
and Accountability which aims to transform India into a vibrant

knowledge society and global knowledge superpower in terms of
higher education, suiting to needs and aimed at bringing out the
unique capabilities of each student. The role of NEP in higher
education can be spelled out as-

NEP 2020 aims to increase the Gross Enrolment Ratio in higher
education including vocational education from 26.3% (2018)
to 50% by 2035. 3.5 crore new seats will be added to Higher
education institutions.

Rationalised Institutional Architecture, where higher education
institutions will be transformed into large, well resourced,
vibrant multidisciplinary institutions providing high quality
teaching, research and community engagement. The definition
of university will allow a spectrum of institutions that range
from Research- intensive universities to Teaching — intensive
Universities and Autonomous degree granting colleges.

NEP makes recommendations for motivating, energizing
and building capacity of faculty through clearly defined,
independent, transparent recruitment, freedom to design
curriculam/pedagogy, incentivizing excellence, movement into
institutional leadership.

A new and comprehensive National Curriculum Framework
for Teacher Education, NCFTE 2021, will be formulated by the
NCTE in consultation with NCERT.

Efforts will be made to incentivize the merit of students
belonging to SC,ST, OBC and other backward category of
students. The National Scholarship Portal will be expanded
to support, foster, and track the progress of students receiving
scholarships.

Policy aims to achieve 100% youth and adult literacy.
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All professional education will be an integral part of higher
education system where stand alone technical universities,
health science universities, legal and agricultural universities
etc will aim to become multi disciplinary institutions.

The policy also aims in promoting of Indian languages by
setting an Indian Institute of Translation and Interpretation
(IITT), National Institute for Pali, Persian and Prakrit for
strengthening of Sanskrit and mother tongue languages as a
medium of instruction in Higher education programmes.

Lastly, NEP also aims in promoting online education consequent
to the recent rise in epidemics and pandemics in order to ensure
preparedness with alternative modes of quality education.

Suggestions :

There are some suggestions and expectations from the government
for improving the quality of Higher Education system in India.
Some of these are as follows-

Improved methods of education

Methods of higher education have to be appropriate. Methods
of teaching through lectures will have to subordinate to the
methods that will lay stress on self study, personal consultation
between teachers and pupils, and dynamic sessions of seminars
and workshops. Methods of distance education will have to be
employed on a vast scale.

International cooperation

With the increased development, universities in India must be
in international cooperation with the foreign universities such
as guest faculty, teaching and training in abroad and so on.

Increased quantity of universities

With the increase of pass number of students every year,
enrollment to colleges and universities becomes competitive
as only limited seats are available. Therefore, universities
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and colleges which are UGC recognized should be increased
in every states of India, so that more and more students are
benefitted.

Action plan for improving quality

Academic and administrative audit must be conducted once in
three years in colleges by external experts for ensuring quality
in all aspects of academic activities. Universities and colleges
should realize the need for quality education and should come
forward with action plans for improving quality in higher
educational institutions.

» [Establishment of National Assessment and
Accreditation  Council (NAAC), is one of the
organization established in 1994, that assesses and
accredits institutions of higher education in India. It is
autonomous body funded by the UGC.

» Rashtriya Uchchatar Shiksha Abhiyan (RUSA) is a
centrally sponsored scheme launched in 2013 which aims
in funding eligible state higher educational institutions for
improving the overall quality of the institutions as well
as for creating new universities through upgradation of
existing colleges. It also provides infrastructural support
and faculty improvements in the institutions.

Improved infrastructures

All colleges and universities should be equipped with internet
and Wi-Fi facilities, hi-tech libraries with books from all over
the countries, digital classrooms. Also special grants should
be given to those colleges and institutions which are situated in
the backward regions.

Better relation between the world of industries and
companies with the education institutions

There should be a better and a good cordial relationship or tie
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up between all the educational institutions with the world of
industries so that after passing out from the colleges or the
universities, the capable graduates can apply for jobs easily,
and thereby reduce the problem of unemployment in the
country to an extent.

e  Better Privatization

In a developing country like India, education system should
be strong enough for the development of the country as well
development of the human resource. As the population in
India is more, therefore there is a need of balance between
the governments as well as with the private individuals. As
government alone, it’s not possible to maintain the balance,
therefore there is need of private individuals or organizations
who can come forward with the promise of providing better
education to the needy.

Thus, the journey of Higher Education in India has witnessed some
creditable achievements as well as some difficulties or drawbacks in
the growth of the Higher Education in India. Undoubtedly, India has
reached its quantity level of higher education institutions but still its
level of quality has not reached its desired level. Therefore, there is
an urgent need of changes both in the government policies and in
the mindsets of the government as well as of the people so that our
country can hold a pride in achieving a better position in the higher
education system.

Conclusion

The present study prevails the current scenario of the higher
education in India. The basic issues and challenges such as poor
infrastructure, poor faculty, low enrollment rate, low teaching
quality etc is some of the drawbacks which are not praiseworthy.
Therefore, government has to take new initiatives or steps in order
to improve the higher education system in India.

Innovative thinking and new strategies are the essential guides to
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improved future educational pathways. Such strategies like better
faculty, better classrooms, better infrastructures, better polices and
plans of the government, better enrollment rate of the students etc
are some of the strategies or innovative which needs to be implement
in order to make India a better country for Higher Education.
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Ethical Consumerism and
Marketing Ethics of Indian
Companies

Tribeni Barkataky

Abstract

Ethical consumerism is a concept gradually developing among
the consumers. Now consumers are much more aware about
their product and collect detail information about the product,
production process ,ethical behavior of business houses etc. The
ethical ~ behavior of business houses influence the consumer’s
buying behavior. Marketing ethics is the adoption of ethical values
in all aspects of marketing. It includes ethical strategy undertaken in
marketing mix. Thus there is a relationship between ethical values
of the marketer and consumer’s responses. This paper attempts
to explore the marketing ethics of business and related impact on
ethical consumerism. This paper studies the ethical behavior of
Indian business houses.

Key words : Ethics, ethical consumerism, marketing ethics, values

Introduction :

Ethics means moral values, rules or standards governing the conduct
of'a particular group , profession or culture. Being personally ethical
means acting in accordance with one’s own code of ethics. Business
being a social organ cannot work against code of conduct of society
.A business must have to take in to consideration overall moral
values of the society and aim to have fair dealing with everyone
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who surrounds them. Business ethics are mainly affected or based
on different factors like- religious, beliefs and norms ,culture and
prevailing legal system.

According to consumer protection act 1886 “A consumer is one
that buys goods for consumption and not for resale or commercial
purpose.”Consumerism is the protection of interest of consumers.
The consumer protection act was enacted to protect the interest
of consumers. The growth of ethical consumerism compelled the
business houses to behave in an ethical and social responsible
manner. Ethical consumerism is the purchase of product ethically
sourced, ethically produced, ethically distributed, -ethically
marketed. There is direct relationship between ethical behavior of
marketer and consumer purchase behavior.

Ethics in marketing means applying ethical component in all
functions of marketing like personal selling, advertising, promotion,
distribution etc. An ethical product is a product offering that does not
cause any harmful effect to climate, human being, to any creature
and not even mental well being. Business houses not only have to
think of making money they also have to think about generating
values and creating brand loyalty among the consumers. In business
"ethics™ refers to moral principles and rules of conduct applied
to business. On the contrary Ethical consumerism is a very new
concept gradually getting acceptance among the consumers. It leads
to ethic based choice of product. Preference is given to purchase
product from those producers who are farm believer of maintaining
business ethics in their all aspects. Modern consumers are much
more aware about the producers who are ethically very strong.
Consumers intentionally boycotting a particular industry on ethical
ground for example refusing to buy product from companies which
treat their employees unethically, company production process is
polluting the environment, company using harmful chemical in
their production process. This concern and awareness of ethical
issues have sparked an interest in consumer for ethical products and
introduction of green technologies have compelled the producers
to introduce a eco friendly product in the market.

160



Objective of the study :

1.
2.

To observe the trend of Ethical consumerism in India.

To identify the different areas of marketing where ethics is
given priorities.

To analyze impact marketing ethics on ethical consumerism.

Methodology :

This study is a descriptive study based on secondary data.
Information are collected from secondary sources like books,
journal ,website etc .

Ethics in Different areas of Marketing :

Ethics in marketing plays a crucial role in ethical decision-making
for a product or service’s optimized presence in its target niche. The

intensity of ethical techniques depends upon some factors such as

Organizational factors like culture, norms, values, and
opportunity

Individual factors such as principle, believes, philosophies
and values

Stakeholder needs and taste.
Experience
Ethical Practices

Assessing ethical outcomes

Marketing mix is a set of activities that an organization adopts to

promote its product in the market. There must be proper mix of
product, price, promotion and distribution. New development has
put more responsibilities on producer to think about consumer
choices and preferences. Equal importance is to be given to the
marketing functions along with manufacturing. Growing trends in

competition compelled the marketer to think critically to attract the
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consumers. To be more specific in buyer market firm has to develop
competitive edge. There is a direct connection between marketing
ethics and consumer response.

Ethical marketing mix comprises of 4p’s product , price, place,
promotion for optimization of customer value company has
to provide the value and communicate value through effective
promotional techniques. It has to first identify the values then
select the target group keeping in mind the 4A’S —Acceptability,
Affordability, Accessibility, Awareness.

Product is the most important component where ethics plays a vital
role. Maintaining good quality of the product ,avoiding harmful
material, use of scarce natural resources, creating no pollution to the
environment in the production process is the main focus of today’s
producers as well as consumers. Products are value creating means.
Product’s existences are based on the values generated by it. An
ethical product is a product offering that does not cause any harmful
effect to climate, human being, planet, to any creature and not
even mental well being .Business houses not only have to think
of making money they also have to think about generating values
and creating brand loyalty among the consumers. In business ethics
refers to moral principles and rules of conduct applied to business.
Ethical consumerism is a very new concept gradually getting
acceptance among the consumers. It leads to ethic based boycott
like intentionally boycotting a particular industry on ethical ground
for example refusing to buy product from companies which treat
their employees unethically. This concern and awareness of ethical
issues have sparked an interest in consumer for ethical products.
The concept of green marketing has changed the marketing
environment. It is the marketing of product that are presumed to be
environmentally safe. [t gives priorities to sustainable development
of business. It is a vast concept encompassing different aspects
from design, manufacturing process, material used, packaging etc.
Packaging is that area which put the company into question as most
of the product is wrapped in plastic which are non biodegradable.
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Again in packaging business houses should be very cautious
about the information in the labeling of the product packaging.
By putting ethical values to all sphere of the product can make the
product ethical product.

Place is also an element where consumers can be manipulated
unknowingly through a clever marketing strategy in the point of
purchase or in the distribution outlets.

Ethical Pricing is concerned with determination of price of a
product ethically. Setting a price keeping very less amount of profit
or setting a price taking in to consideration the cost of production
can be considred ethical pricing. Practicing ethics in marketing
means deliberately applying standards of fairness, or moral right
and wrongs.

Most important area of marketing ethics is in the area of promotion.
Deception is commonly practicing in advertising such as overstating
a product’s features it may be either exaggeration or unrealistic
statement about product performance for example fairness cream
giving assurance of making some one skin tone far within one
week. Advertising has moral duty to present the truth about their
product. Advertising may violate the dignity of human being by
depicting women as sex object, vulgar sketches, use of indecent
advertisement.

Every marketing strategy must goes through a ‘ETHICS check’
before it is implemented . It stands for

E-Effect : does the decision harm anyone?

T- Transparency : does the company mind if the decision is
disclosed publically?

H-Harmony with regulations : does the decision conform to
statutory and self regulations?

I-Interest : Is the decision in the long term interest of the
firm?
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C-Consumers : would consumers consider the decision as
fair?

S-Sovereignty : is consumers’ purchasing sovereignty
respected?

There is a connection between consumerism and marketing ethics
.Now consumers are much more aware about their rights and
more informed and concerned about the value of product offering
of marketers .While making purchase decision consumers not
only check the quality of the product but also collect information
regarding production process and contents of the product. There
are various examples of mass boycotting of product if they are
unethical in production process or in any aspects. Consumers are
more aware of ethical issues and many of them are interested to
spend on product which satisfy their moral values .Ethical shopping
basket is based on household consumption in the products like food
items ,household goods ,cosmetics and toiletries ,energy ,housing
,services. Now growing number of customers are being aware of
ethical implications of products they buy and are adapting to such
purchasing.

Ethical consumerism in Indian context

Consumers’ expectations for sustainability and transparency are
evolving rapidly and are prompting businesses to adjust their
behaviors accordingly, recent research shows when shopping online,
76% of Indian consumers now make a conscious effort to purchase
locally sourced or produced items to support local businesses and
reduce their carbon footprint.

A study by George Harb, Regional Vice President, Business
Ecosystems, APAC, Open Text} reveals that

Almost four fifths (79%) of Indian consumers agree businesses
have a responsibility to ensure their suppliers abide by an ethical
code. Nearly three quarters (74%) believe that businesses that
cannot monitor where their goods have come from and don’t know
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if suppliers are sourcing goods ethically, now need to rethink their
supply chain. A majority (80%) of Indian consumers agree that
government should introduce regulation that holds businesses more
accountable for responsible sourcing. An even bigger majority
(90%) also think that online retailers should clearly mark whether
or not products are ethically sourced. 91% respondents admit
that knowing where a product has originated from or where parts
are sourced is important to their buying decision. For 46%, this
information always impacts their buying decision

Advertising Standards Council of India (ASCI) and Consumer
Complaints Council (CCC) was formed in 1985, it is committed to
the cause of self-regulation in advertising, ensuring that customers
‘ interests are protected. ASCI was formed with the support of all
four advertising related sectors-advertisers, advertising agencies,
media (including broadcasters and the press) and other sectors such
as PR agencies and market research firms.

In November 2017, ASCI’s CCC received 243 complaints. A
total of 243 cases were brought to the notice of ASCI and suo
moto action was taken against 152 advertisements and the rest
were complaints from direct sources. Of the 182 advertisements
receiving complaints, 65 belonged to healthcare, 96 to education,
3 to personal care, 7 to the category of food and beverages and 11
to the category of” other.” Gross product efficacy exaggeration was
the number one reason for complaints to be upheld, followed by a
violation of the Drugs and Magic Remedies Act (DMR Act) and the
Drugs and Cosmetics Rules (D&C Rules). The other reasons were
failure to provide substantial facts and figures supporting claims
and advertising that was misleading by ambiguity and implication.

Some of the Indian companies like Infosys recognized as most
ethical companies in the world in 2022 and in 2021 Tata steel has
been recognized by Ethisphere as one of the most ethical company.
Godrej Consumer Product Limited achieved zero waste to landfill
and water positivity in last financial year.ITC is another company
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which is adopting ethical content in many of their products. Tata
groups of company is always stand first in case of ethical concern.
Wipro is another company which conserves the environment and
engages with local communities which extensively involved in
social welfare and uplift of underprivileged. Tata chemical has
launched multiple initiative and project to conserve the environment
and buildings sustainable ecosystem. Thus more or less most of
the companies are trying to maintain an ethical standards in their
activities.

Conclusion :

Thus consumers’ mental status is reflected in their purchase. The
buying behavior is directly an outcome of buyer’s perception towards
a company and information they gathered about the product and
producers. Consumers’ positive response is more spontaneous to
the producers who are ethically strong and satisfy their needs along
with moral values. Companies are more often needed to expose
their ethical practices to the public and most of the companies adopt
this practice in advertising. Environment friendly products get
much acceptance among the consumers. Green marketing concepts
has emerged in the marketing areas also. Urban consumers are
much aware and well informed in comparison to rural consumers.
Companies are using their ethical behavior as weapon to fight with
their competitors. The gradual increase of ethical consumerism
can be a valuable source for attracting new consumers .Now it is
the most favorable time to adopt ethics as a main component of all
strategies to create a market niche.
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Philosophy of Technology

Abhijit Bujar Baruah

Abstract

It is difficult to define technology. While defining technology,
Miller referred to anything that was made to perform a function.
What could it mean for an object to have something intangible like
a value, we can use the example of something with a different kind
of value “money”. Money’s value is dependent both on certain
physical features and how it fits into a social network, beliefs,
tradition, values, dispositions and behavior’s. It’s not just a matter
of individual opinion that a five rupees’ bill is worth five rupees
but one also can see that value in the fibers of the note of exchange
value. We talk about moral or ethical values which we could define
as anything that lets you choose between or rank different possible
situations. In this context Miller gives conditions for identifying
values in technology. If an artifact features intend to help or fulfill
that function and the function is value-leaden then the artifact
embodies value, like finding out the value of a coin finding these
types of values in technology can involve investigating and thinking
about the relation of that technology to society intentions, expected
outcome and so on.

We often speak of people, their action, ideology and mental state
having morel properties. People can have virtues or vices. Action
can be morally good or bad. Ideology can promote some values and
so on. One way of putting this all is these things are all value-leaden.
But what about technology? Can technology have these moral
properties as well? Many people think the answer is no, technology
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can’t be value leaden, rather technology is value neutral. After all it
is not the technology that act, its people who act. Whether a knife
is used to prepare the food or to kill someone, it is not up to the
knife, it is up to the people, who use it. So it is easy to say why
value neutrality with respect to technology is intuitive and widely
hold position. However, as Boaz Miller (Zeat Academic college)
points out, although value neutrality is not a widely supported
position among philosophers of technology have not dealt with the
arguments for value neutrality in a satisfactory way. He is trying
to do in his paper by addressing one particular argument of value
neutrality. The arguments that Miller addresses is given by Joseph
pitt in the paper “Guns don’t kill; people kill” (year) values in or
around technology. Pitt’s position is basically that one can’t tell
what values on artifact promotes or embodies just by looking at it.
So, the values can’t be in the artifact. In other words, we need to
look elsewhere to apply moral judgment before we get in to the core
of Millers argument.

However, it is difficult to define technology. While defining
technology, Miller referred to anything that was made to perform
a function. What could it mean for an object to have something
intangible like a value, we can use the example of something with
a different kind of value “money”.Money’s value is dependent both
on certain physical features and how it fits into a social network,
beliefs, tradition, values, dispositions and behavior’s.It’s not just a
matter of individual opinion that a five rupees’ bill is worth five
rupees but one also can see that value in the fibers of the note of
exchange value. We talk about moral or ethical values which we
could define as anything that lets you choose between or rank
different possible situations. It this context Miller gives conditions
for identifying values in technology. If an artifact features intend to
help or fulfill that function and the function is value-leaden then the
artifact embodies value, like finding out the value of a coin finding
these types of values in technology can involve investigating and
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thinking about the relation of that technology to society intentions,
expected outcome and so on.

So contrary to pittvalues don’t have to be immediately recognizable
in an object. In other words,the moral significance of some
technology could be hidden from us. One simple strategy for
identifying values in technology is as follows. You can ask why is
this design and build the way it is. For eg. some knife is designed to
cut vegetables is pretty value neutral. But what about the structural
design under a flyover to prohibited parking of vehicle.That makes
the design technology value-leaden, because they represent a
preference for a state of affairs that is significance for the well-being
certain person. In fact,it seems that artifacts can be value-leaden in
the same way that human action are. They represent our intentions
by extending our values, believes and character and they have
morally significant effects but doesn’t this just trivialize the thesis
that technology can be value-leaden, not as Miller argues that the
value-leaden of technology has some special qualities implications
due to nature of technology itself and here are few reasons why
replacing or amending artifacts is especially difficult. So we should
be extra careful about the values expressed through them.

Technology also shapes future technology. Think how much
technology today is based on our already standing commitment to
the technology of cars a way of getting around. technology can also
induce or even force certain kinds of action. The simplest eg. is a
wall placed on a path, the wall is a piece of technology which forces
people to walk around it. Technology can also reward manipulate or
prompt certain actions making them likely. Good example of these
are machines that encourage gambling behavior or social media in
the way that it alters the values and incentives of how we interact
with each other. Technology also makes certain causes of action
possible potentially creating new moral obligations. Even altering
our conception of good life and finally denying the potential of
technology to be value-leaden could allow those who design and
create even when they have clear moral implications. So is it any
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wonder people are afraid of technology. Personally excited to apply
some of these ideas to areas and subjects that one is interested in
like game and architecture. However, the paper is a bit limited in
space with Miller simply showing how it is possible to identify
values in technology so it may leave you with some impressing
questions, eg. how do we evaluate cases where a given technology
has an ambiguous function or an intended function that is good?
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Gandhi and Kant on morality

Dr. Pranita Sarma

Abstract :

Mahatma Gandhi was much similar to Immanual Kant regarding
his adherence to the moral principle specially in the belief in the
universalizability of the catogorical inperative of duty. Both Kant
and Gandhi’s life style provide us with a way of life and their
principle are useful to solve global problems. They never tried to
teach people what is right but insisted on making them do what they
ought to do.

Both Mahatma Gandhi and Kant have contributed a lot in the
ethical field. Though both of them lived at different periods and
places, yet there is similarity in their ethical approach. They are not
only moral but also practical idealists. They established a new and
revolutionary ethics of their times and applied it for the upliftment
of society.

For both of them, truth was the staff of life. Gandhiji held that
man must practise truth in thought, word and deed. For Kant,
truthfulness is the basis for all other duties and it should be followed
with diligence.

Both of them emphasized on humility, for both of them, lying was
a crime. Gandhiji stressed that we must do good even to the evil
doer. He interpreted Ahimsa not only in the negative aspect of
harmlessness but also in the positive aspect of love i.e. of doing
good even to the evil doer. For Gandhi, it is non-violence only when
we love those who hate us. On the other hand for Kant, love is a
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feeling not of will or volition For him, we must always do good to
other whether we love them or not.

Gandhiji considered that religious consciousness is absolutely
necessary for spiritual life and for self-realization. He got this idea
from his mother Putlibai. Kant also got his religious faith from his
mother. But later on he turned away from Biblical Christianity,
Gandhiji held that morality is the basis of all religions. That is why
he rejected any religious theory which was in conflict with morality.
On the otherhand

Kant divided religion into two. They are - (1) Favour seeking
religion and (2) Moral religion. The former is based on the principle
- Ask and thou shalt be given. Thus by asking God for essential
things he will be given. The later one i.e. the moral religion is the
religion of a good life.

For Kant churches and conventions must assist people in their
moral development. Fasts, pilgrimages and penance have no moral
basis. But for Gandhi, fasting is potent weapon of purification. He
observed that fasting and prayer are the two non-violence means or
ways by which we can become better and attain a good life.

For Kant, dogmas should not be given importance in religion.
He said that respecting other religion was a human discipline and
therefore man should not mock at other religions, but man should
respect them. Here Gandhiji also agreed with Kant. Gandhiji held
that man should respect other religions as he respects his own.

Kant was of the opinion that it is not religion that leads to morality
but religion must proceed from morality. Gandhiji also held the
same view. For Gandhi, precedence must be given to morality and
man must strive for the unity of moral life with religious one.

Proselytisation was considerd by Kant as a rash move. He was
against proselytisation. For him man can please God by following
his own religion rather than anyother religion. In this aspect
Gandhiji slightly differs. Gandhi was against forcible conversion
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through material inducement. Gandhi held that conversion is a
heart process known only to and by God. But Gandhiji accepted
voluntary conversion.

For Gandhi, prayer is the very core of man’s life. Gandhi held that
he who seeks to find God within him, must stick to prayer. For him,
real prayer is from the heart without words. Kant also agreed with
Gandhi and held that prayers are essentially of subjective value and
not objective. Both held that all our conceptions in Praise of God
are erroneous. For them instead of repeating his name parrotwise all
must carry out his will and must lead a good life.

According to both Kant and Gandhi, man must lead a moral life
not for any worldly gain but for his own sake. For them, morality
should be the basis for all our actions and we must perform moral
actions voluntarily. Good acts done out of compulsion cannot be
treated as moral.

For Kant, it is God who exists for the sake of morality. On the other
hand for Gandhi, it is not God who exists for the moral life, but
moral life exists for the fulfillment of God’s purpose. God is the
superior force and everyting else is inferior.

Kant held that in a perfect state we do our duty without attachment
to fruits. Similarly Gandhiji also laid stress on the performance of
actions without attachment.

Though there is much similarity between Kant and Gandhi on
morality, Kant’s morality differ from Gandhi’s in some ways. Kant
was a rationalist, so he gave more importance to reason. On the
other hand Gandhi was a man of faith. He had immense faith in
God. At the same time Gandhiji didnot completely neglect reason.
He stresed that he would not accept that which had not passed the
test of reason and morality which were for him the twin God given
implements for judging right and wrong.

Kant rejected all feelings as false except the feeling of respect for the
moral law. On the other hand Gandhi didnot remove the importance
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of all feelings, but he insisted on the eradication of lower or selfish
feelings.

Kantian moral imperative is rigorous, formal and individualistic.
On the other hand Gandhian moral imperative is centred round God
and is not rigorous. For both of them lack of moral feeling leads
humanity to animality.

Gandhi and Kant streesed that as a moral being every man got
conscience. Gandhi called it “The still small voice within” and Kant
called it “The consciousness of an internal tribunal in man”. For
both Gandhi and Kant, the path to God-realization is through the
conscience.

Gandhi observed that though man knows what is dharma he doesnot
follow it and though he knows what is adharma he never desist
from it. It is like St. Paul’s statement, “The good that I would, I
do not; the evil that I would not that T do.” Kant also accepted the
Gandhian conception of good and evil. For Kant man is born good,
he has been created for good, but this does not make man good.
Kant was of the opinion that it is only when man adopts the moral
law that he is called a good man.

Gandhiji emphasized on the importance of will. For him, there is
no power on earth which can make a man do a thing contrary to his
will. Kant also stressed on the will which envisages the freedom
of man as a moral being. A will which craves for sensuous desires
is animal will. So Kant held that our will should be free from such
desires and reason should be the guiding aspect. On the otherhand
Gandhiji stresed that only those are free are dearer to God. But
Kant didnot agree with him, because this indicates barrenness of
the moral law. For him, freedom is the realization of the moral law
which is devoid of any content. Kant stressed on individual reason
and for Gandhi to attain freedom universal Reason is required.

Both Gandhi and Kant accepts the immortality of the soul. For
Kant, it is one of the basic postulates of morality. Kant’s morality
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is essentially individualistic where as Gandhi’s claims to be
universalistic. Gandhiji held that man should sacrific everything in
the service of humanity. On the other hand for Kant, though we must
consider the happiness of others, we must also give precedence to
our own perfection irrespective of whether it brings us happiness or
pain. Kant held that we must not only reject others but also our own
selves. But for Gandhi, each individual should sacrifice for other
individual, the individual in his turn should sacrifice himself for the
country and the country for the world. In this manner he stressed on
social welfare or common good.

For both Gandhi and Kant means justifying the end. For Gandhi,
means and end are convertible terms. For Kant also the categorical
imperative stresses not on the means only but on the ends which
thereby combines a concept of duty with an end.

In politics, Gandhi wanted to bring down the kingdom of heaven.
His politics sought after moral and religious ends and he relied
on the principles of moral law. On the other hand Kant was not
politically famous like Gandhi. Kant insisted that the aim of politics
based on ethics should be the establishement of peace. He was
aware that only through the moral ideal that he professed he could
establish permanent peace.

From the foregoing discussion it is clear that though Gandhi and
Kantbelieved that the main purpose of human life is to achieve moral
autonomy and freedom Gandhi did not accept Kant’s conception
that man’s progress is slow and the goal is something beyond
man’s reach. Gandhiji held that the end could be reached by human
endeavour. We can conclude here that Gandhi was much similar to
Kant regarding his adherence to the Moral Principle specially in the
belief in the universalizability of the categorical imperative of Duty.
Both Kant and Gandhi’s life style provide us with a way of life and
their principle are useful to solve global problems. They never tried
to teach people what is right but insisted on making them do what
they ought to do.
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Understanding environmental ethics
in Indian scriptures with reference
to Hindu Religion

Dr. Sashi Mohan Das

Introduction:

The main concern of ethics is the normative theories that govern the
set of moral guidelines such as how should we behave. Religious
ethics is always obligatory to their respective scriptures. These
scriptures are explicable only when there is a matured moral
thinking. Religious scriptures may be accepted by a group or
a sect, but this is not the primary issue. The issue is how far the
moral law is justifiable to scriptures. The salient features must be
disciplined according to the scriptural text even if it is revealed in
different times and situations. The value of language, whether it is
sacred or ordinary, isnot important while its significance lies in the
concurrence to scripture.

Environmental ethics is one surrounded by several new kinds of
functional philosophies, which arose during the seventies. That is,
it may be understood to be an application of ingrained orthodox
philosophical categories to embryonic everyday environmental
problems. On the other hand, it may be understood to be a search
of alternative moral and even metaphysical principles, forced upon
philosophy by the magnitude and dimension of these problems. If
defined in the former way, then the work of environmental ethics
is that of a traditional philosophical task; if defined in the latter
way, it is that of a theoretician or philosophical architect. In ethics if
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interpreted as an essentially theoretical, not applied discipline, the
most important philosophical task for environmental ethics is the
development of anthropocentrism and non-anthropocentrism that
inculcate value theory. Aldo Leopold‘s land ethic, in which he
advanced the idea of biotic right, the concept that everything on
this planet, including soil and water, is ecologically equal to man
and shares equally in -the right to continued existence, is a well-
circulated environmental article among philosophers. He holds that
the extension of ethics to this third element in human environment is
an evolutionary possibility and an ecological necessity.! Similarly,
Edwin P. Pister, a retired Associate Fishery Biologist by profession
felt a moral responsibility to save Devil‘'s Hole pupfish from
extinction without considering about value ascription to them.? And
this philosophical® concept was hard to explain to colleagues and
friends as such talking about morality and ethics is losing him or
her.? Finally, Pister found a way to put the concept of intrinsic value
across clearly. To the question what good is it? He replied, what
good are you? That answer forces the questioner to confront the
fact that he or she regards his or her own total value to exceed his
or her instrumental value and this value concept is the vital point
of importance and hasdominance over the environmental ethics in
western philosophical research. However, the task of this paper is to
find out the scriptural importance in environmental ethics and how
this can be the vibrant concerns of Hindu environmental ethics.

In Indian context, the root of environmental issues can be traced
back, though basically, to the days of Vedas and Upanishads, a
perspectival analysis of Indian philosophical texts demonstrates
that old visual images depicted in stones and walls of different

1 Leopold, A; A Sand Country Almanac: With Essays on Conservation from
Round River. New York: Oxford University Press, 1949, pp. 238-9

2 Pister, P. Edwin; (1985). —Desert Pupfishes: Reflections on Reality,
Desirability, and Consciencel, Fisheries, Vol. 10, No.6, 1985, pp 10-15

3 ; —A Pilgrim’s Progress from Group A to Group B,I in
Companion to A Sand County Almanac, edited by J. Baird Callicott ,
University of Wisconsin Press, Wisconsin, 1987, pp 228
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temples and the Puranas had utmost significance in enriching
Hindu environmental ethics. A study of Indian Philosophical
texts shows that there is no specific independent ethical branch
which makes a spectacle elaboration on environmental ethics like
western philosophers do. The discussion at issue is more spiritual
then that of analytic. More clearly, plugs on intrinsic values were
rarely discussed in Vedas and Upanisads. In fact, the concept of
it, unlikely Leopold‘s or Pister‘s terminologies, can be understood
from different metaphysical entities; four Purusarthas of Indian
philosophy and Ahimsa from Gandhian Philosophy contribute
judiciously to the Hindu environmental ethics.

The oldest visual image of the human interest, love, and reverence
for nature in Indian tradition can be found in the 10,000 year-old
cave paintings at Bhimbetka® in the central parts of India depicting
birds, animals, and human beings living in harmony. The Indus
Valley Civilization provides evidences of human interests in
wildlife, as seen in seals depicting images of rhino, elephant,
bull, etc. Many of the rituals which to modern society may seem
meaningless and superstitious were traditional tactics to preserve
the intrinsic relationship between man and nature. The worship of
trees, animals, forests, rivers, and the sun, and considering the earth
itself as Mother Goddess, were part of the Indian tradition. Indian
literature effectively mirrors the ethos of its deep and sympathetic
understanding of animals through innumerable stories. Even
amongst these one could pertinently mention are the Hitopadesa, the
Panchatantra or the Shuka-saptati which flourish in metaphorical
references to the animal world. The impact of the
Panchatantra was so great that as early as the seventh century AD

4 The Bhimbetka rock shelters, located in the foothills of the Vindhya Range,
central India, situated some 28 miles (45 km) south of Bhopal, in west-
central Madhya Pradesh state, are an archaeological site in central India
that spans the prehistoric Paleolithic and Mesolithic periods, as well as the
historic period. It is primarily famous for housing a number of prehistoric
rock paintings in South Asia, which show the earliest traces of human
existence in India. According to archaeologists, these caves were inhabited
over 30,000 years back.
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it was translated into Arabic and has been very popular in the Arab
and Persian world ever since. If we go through the Ramayana, Lord
Rama was closely associated with monkeys and in Mahabharata,
Krishna was surrounded by cattle which have accorded reverence.

The Puranans and the Nature:

The other scriptures are the Puranans that inspire planting of trees,
condemned the destruction of plants and forests, prescribe that
trees are like children. In this context, a passage from the Matsya
Puranam is worth mentioning. The Goddess Parvati planted a
sapling Ashoka tree and took good care of it. She watered it and
took care of it, it grew well. The divine beings and sages came and
told her: O (Goddess) ... almost everyone wants children. When
people see their children and grandchildren, they feel they have
been successful. What do you get by creating and rearing trees like
sons...? Parvati replied: One who owns a well, where there is little
water, lives in heaven for as many years as are drops of water in it.
One large reservoir of water is worth one son, is like ten reservoirs
and one tree is equal to ten sons (dasa samo druma). This is my
standard and [ will protect the universe and guard it... (Matsya
Puranam-154:506-512). The words of Parvati are relevant today.
Trees offer more than aesthetic pleasure, shade, and fruits. They are
vital to maintain our eco-system, planet, our well-being, and Parvati
extols them by saying they are able to ten sons. The main Puranas,
texts of myth and lore, composed approximately between the fifth
and tenth centuries C.E. have wonderful passages on trees. The
Varaha Purana says that one who plants five trees does not go to
hell, and that one who plants a tree will never fall into hell (Vishnu
Dharmottara 3.297.13). In Vishnu Purana it ismentioned, -God,
Kesava, is pleased with a person who does not harm or destroy
other non-speaking creatures or animalsl (Vishnu Purana 3.8.15). In
the similar way to quote Narashima Purana,
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O° wicked person! What is the use of you taking bath in sacred
rivers, doing pilgrimage, worshiping, and performing yajnas if
you roast a bird for your meals?*

The Puranas differ in the number and description of the universe,
and one may perhaps take the liberty of interpreting as symbolic
of various levels of suffering, including a steamy planet we keep
poking holes in the ozone layer. The Matsya Puranam describes a
celebration for planting trees and calls it the festival of trees. These
traditional cultural attitudes are the exposition of reverence for
nature/environment and embodiment of sacredness and gratitude
for life.

Innumerable examples of the status given to plants and animals can
also be seen in the traditional sculptural art of India. The concept
of Vanadevatas (tree goddesses), vehicles of Gods and Goddesses,
sacred trees, tree and animal worship are depicted in stone and
metal sculptures independently, or as part of temples, palaces, and
historical buildings. In literature and scriptures too there has been
considerable depiction of the appreciation and love for nature:
Mahakavi Kalidasa, a prominent poet of the fourth century AD
visualized a cloud as a messenger in his Meghadutam and went into
raptures when describing various seasons in his Ritusamharam.
Such an involvement with nature is reflected even in the visual arts
which excel in their minute depiction of nature.

The Concept of Nature in the Vedas and the
Upanishads:

Historically, the protection of nature and wildlife was a passionate
object of faith, reflected in the daily lives of people, enshrined in
myths, folklore, religion, arts, and culture. Some of the fundamental
principles of nature/environment - the inter-relationship and
interdependence of all life-were conceptualized in the Indian ethos
and reflected in the ancient scriptural text, the Isopanisad, over 2000

5 Dwivedi, O. P, Hinduism and Ecology, edit. Christopher Key Chappel and
Mary Evelyn Tucker, Harvard University Press, 2000, p. 5
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years ago. According to ISopanisad, this universe is the creation of
the Supreme Power meant for the benefit of all his creation. Each
individual life-form must, therefore, learn to enjoy its benefits by
forming a part of the system in close relation with other species. No
species in the planet earth are permitted to encroach upon the other‘s
rights which justify the intrinsic values in nature in Indian tradition.
Though an interior form of life, animals have been endowed with
ennobling qualities which provide lessons in morals relevant even
to human beings.

Thousands of years ago, Vedas were written. That the Vedas
are likened to the great Himalayas is an emphasis of dealing
with environmental issues. Kalidasa in the first sloka of the
Kumarasambhavam has a beautiful description of the Himalayas;
standing like a great measuring rod by which alone the depth and
the grandeur of human history and civilization can be measured.
The Vedas are like the Himalayas because in the same way that
the life-giving streams come down from the Himalayas to irrigate
the land below, so also our great scriptures have flown down to
the present day. And if the Vedas are like the Himalayas, then the
Upanishads are like those great peaks bathed in the eternal sunshine
of wisdom that you see if you are flying parallel to the Himalayas®.

The Vedas and the Upanishads, therefore, signify in some ways
the high engraving of our cultural, spiritual and environmental
tradition. The Upanis hadic thoughts are the representations of
different dialogues between the guru and the sishya, the sage and
his disciples and hence Upanishads are not monolithic commands
issued by some invisible deity as believed in western tradition. And
the dialogues deal with the great questions of human existence, of
why we are here, what is our goal in life, what is the meaning of
everything around us, what is the power that energizes all of us, our
minds, our hearts, our bodies and which saturates the entire universe

6 Karan Singh, Relocating Identities ,India International Centre Quarterly,
Vol. 28, No. 3, (Monsoon 2001) India International Centre, New Delhi,
p.100-108.
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and most importantly our place in the universe and our relation to it.
This gives us spectacular glimpse of our relation and responsibility
to nature and the uniqueness of it which can be augmented for the
argument to establish that there is an entity in nature which can be
considered as intrinsic.

The Upanishads are so vast and varied that it is difficult even to
begin to try and condense them. But one important cardinal concept
of Upanishads which most be highlighted is that represents the
very concept of environment and nature. This will also show that
the teachings of the Vedanta are in fact becoming more and more
relevant and important as we hurtle headlong into the coming of
every new century.

The mostimportant cardinal concept of Vedanta is ofthe all-pervasive
Brahman: the power, the light that suffuses this entire universe; not
only this tiny speck of dust that we call the planet earth, but the
billions upon billions of galaxies in the endless universe around us,
anantakoti brahmanda. Everything in this magnificent universe is
the Brahman. Everything that has manifested, and everything that
will be manifested, is illuminated by the same spiritual power. The
concept of the Brahman in the Upanishads is as it were the spiritual
correlate of the unified field theory to explain the multifarious
phenomenon around us. So the first basic concept of the Upanishads
is the concept of the all-pervasive Brahman.

Another important concept of Upanishad is the concept of Atman,
the Self; the realization not of God but of the self. This is not about
the false self, not the ego that accompanies us every day with self-
importance, but the deepest self which is in the inner recesses of
our being, of our consciousness—that is known as the Atman. It
is this Atman which is present in every creature and every being.
As we move up the ladder of evolution to come to the human race,
the Atman there becomes self-consciousness. For the first time
with the advent of the human race we have a creature capable of
self-consciousness and self-realization. The Upanishads have a
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wonderful term for the human race, amritasya putrah: the children
of immortality‘. The Atman is the divine spark encapsulated by
the very fact that we are human in our consciousness. It is fanning
this spark of divinity within us into the blazing fire of spiritual
realization that is the true goal of human existence: the joining of
the Atman and the Brahman.” In the Taittiriva Brahmana, we are
told that -the same divine milk that circulates through creatures here
on earth lights the suns—all the suns of the galaxy. It condenses
also into the forms of the clouds. It pours down as rain and feeds
the earth, the vegetation and the animals. The individual with the
awareness of this secret cannot be avaricious for any portion of the
abundant food that may come to him. He will share it willingly with
his companions. He will not wish to break the circuit by hoarding
the substance to himself. His food avails him nothing: when he eats,
eats his own death®. Those aphoristic words from Aruni to his son
-That thou art (7at tvam asi) sum up the entire Vedic conception
of reality including the nonhuman sphere. Tat tvam asi enjoins one
to be aware of the identity of one‘s core essence with the hidden
substance of all and everything, and not to be alienated from the
nonhuman world.

Indian ethos is reflected in the ancient scriptural text, the
Isopanishad, over 2000 years ago. According to ISopanishad, this
universe is the creation of the Supreme Power meant for the benefit
of all his creation. Each individual life-form must, therefore, learn
to enjoy its benefits by forming a part of the system in close relation
with other species. No species in the planet earth are permitted to
encroach upon the other‘s rights which justify the intrinsic values in
nature in Indian tradition.

The Upanishads thus had exhibited the place of human in this cosmos
and their duties towards nature even though they do not directly

7 Ibid, pp. 100-108.
8 Radhakrishnan, S, The Principal Upanishads, (From Taittiriya Brahmana
section), Herper Collins Publishers, New Delhi, 1994. PP. 525-564.
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tell us about the intrinsic value of nature. But in analyzing these
cardinal concepts also make us aware that the spiritual attachment
of human beings with nature is a kind of attachment with something
permanent entity having a property of intrinsic value.

Vedas contain justifications in value of nature and its intrinsic
capacity. The Rig, Yajur, Sama and Atharva explain the patterns
of worship and its dignitaries. Each Veda has mantra, Brahmana,
Aranyaka and Upanishad. The Vedas expresses concern for nature
by providing a metaphysical union between the human and non-
human beings, the devotion to which seems necessary for us to
establish and sustain a proper relationship between the physical
nature and us. In ecological terms the Vedic hymns provide us with a
number of insights. Vedas speak of an inexplicable unity of creation
and a mysterious interconnectedness of everything to everything
else. Each thing has an interest and purpose to fulfill in the web of
being. It is this that makes each and everything worthy of moral
consideration. The Yajurveda states may all beings look at me with
a friendly eye, may I do likewise and may we all look on each other
with the eyes of a friend‘.” Again, we find in Atharva Veda that satya
is identified with Dharma which is the law that governs all beings,
there by rendering the notion of R fa in a deeper ethical sense. The
importance of water and plants to live on earth is being taught in the
Uapnisads. In Aitareyopanisad, Vayu is the deity that never sets,
from ether was born air; this prana is vayu, the air entered into the
nostrils assuming the form of breath.

Thus the Upanisads, the early ritualism of Vedas gave way to
metaphysical knowledge that contributed significantly in evolving a
worldview that accorded the highest or transcendental prominence
to the supreme principle called Brahman. Brahman was conceived
as the ultimate reality that characterizes the Self of all beings.

9 Yajurveda 36: 18.(from Radhakrishnan‘s The Principal Upanishads, Herper
Collins Publishers, New Delhi 1994) P. 44
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R ta, the Cosmic Order:

A remarkable feature of the Hindu religious tradition is that ethical
reflection from its very beginnings was closely related to the
awareness of nature. The underlying principle is R fa or the cosmic
order. According to the R fa the highest good is identified with the
total harmony with the cosmic or natural order. Crawford writes:

The ethical impact of R ta on the Vedic mind is
seen in the confidence it generated in respect to the
goodness of life in the world - consciousness of
R ta imported the feeling of being at home in the
world. It offered solidarity and security. The world
was not a place where blind, capricious forces held
sway, but was a benevolent habitat in which men
could expect to enjoy all the good things of life -
material and spiritual'

Environmental ethics acquires a vital significance in Hindu
scriptures. According to Arne Naess, all Hindu scriptures have
become part of the vocabulary of environmental ethics. He
interprets Bhagavad Gitd and other texts of Hinduism as supporting
Deep Ecology." Verse 6:29 of Bhagavad Gita is very significant to
Environmental Ethics. It reads:

“Sarvabhuta-stham atmanam Sarva-bhutam catmani iksate yoga
yuktatma sarvatra Samadarsanah”

This means, —He sees himself is yoked in discipline, and who sees
the same everywhere.

Ahimsa, an Ethical Principle:

Ahimsa, through environmentally sound ethical principles, is
given exemplary significance in Jainism. According to Jainism the

10 Crawford. S. C.: The Evolution of Hindu Ethical Ideals, K L Mukhapadyaya,
Kolkata,1974,p. 14

11 Naess, A.; Intrinsic value: Will the defenders of nature please rise. In P. Reed
& D. Rothenberg (Eds.),Wisdom in the Open Air, Minneapolis: University
of Minnesota Press, 1993, pp. 70-82
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virtue of protecting a single creature is greater than the charity of
the whole earth, for life is dear to man so much so that even by
receiving the whole earth in his sway he does not want to die'* .
At the core of Jainism lie the five vows that dictate the everyday
lives of its adherents. These five vows are ahimsa (nonviolence),
satya (truthfulness), asteya (not stealing), brahmacharya (sexual
restraint) and aparigraha (non-possession). One undertakes these
vows to ensure that no harm is brought to all possible life forms. For
practicing Jainas, to hurt any being would result in the thickening of
one‘s Karma, which would hinder the progress towards liberation.
As pointed out by Chappell, the worldview of the Jainas might be
termed as bio-cosmology‘. The Jaina vows can be reinterpreted in
an ecological sense as fostering an attitude of respect for all life
forms" .

Gandhiantheory ofnon-violence has been a greatinfluence inkeeping
social and political moral values sincerely. The practice of ahimsa is
not at the level of an abstract, intellectual, plane but is an experiential
fact that has significance throughout our life. Mahdabharata
conceives non-violence with two terms - abhayadanam (the gift of
fearlessness or security) and sarvadanebhyahuttaman (the noblest
of all gifts). Gandhi realises that absence of wish or renunciation
of the feeling of enmity is very much involved in implementation
of non-violence principle. Gandhi does not exclude the nonhuman
beings in the process of bringing harmony across the universe.

Harmonious life is the life of life (Jivo Jivasya Jivanam). Gandhi
gives a positive connotation to the notion of ahimsa by defining it as
love‘. This active love or non- violence is not a cloistered virtue to
be practiced by the individual for his peace and final salvation, but
a rule of conduct for society if it is to live consistently with human
dignity. Gandhi makes non-violence as an obligatory discipline to

12 Walli, K, Conception of Ahimsa in Indian Thought, source: Digital Library
of India item 2015.546899, 1974, p 61.

13 Chapple, Christopher Key; Hinduism, Jainism, and Ecology, Earth Ethics,
vol. 10, no. 1, 1998, p. 19- 54.
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all. It is a religion, which transforms all human relationship as a
way of life. Gandhi sees ahimsa as an ocean of compassion. Ahimsa
ruled out all forms of selfishness including blind attachment® to
life. Gandhi affirms the doctrine of non-violence in such a way that
preservation of life is not to convince others about the moral duty to
protect life, particularly when one‘s life itself is uncertain. It is my
conscience that judges at the end of my life if it permits harmony
and non-violence. Instances of this claim are so widespread that
they hardly need mention. Manusmyti 5.52-53, for example, reads:

No one else is a producer of demerit as much as
the person who, outside of (acts of) worship to
ancestors or gods, desires to increase his own meat
by means of the meat of another. The one who
performs the horse sacrifice every single year for
100 years and the one who will not eat meat are
equal; the fruit (results) of the merit (meritorious
actions) of these two is equal.'*

For the person who eats meat indiscriminately, verse in the
Manusmyti -5.55, plays on a whose meat (marnsa) I eat in this world,
he this, the wise say, is the derivation of the thought is that by eating
meat, an individual being eaten, or some equivalent pain, in another
birth."> The Mahabharata makes identical claims as follows:

He, O King, who will not eat any meat for his entire
life, he will attain a large place in heaven. In this
[I have] no doubt. Those who eat the living flesh
of beings are also eaten by those living beings.
Of this, I have no doubt. Since he (sa) me (mam),
therefore I will eat him as well. Let you know, O
Bharata, this (is) the derivation of the word marnsa.

These passages make clear that both ahimsa and himsa have
consequences in the form of merit and demerit, respectively. The

14  Ganganath Jha (edit.) Manusmrti with the ,,Manubhasya“ of Medhatithi,
Motilal Banarsidass, Delhi, 1999, pp 52-53.
15  Ibid.
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punishment for harm is subjection to (at least) equivalent harm. One
reward for non-harm is a lavish place in heaven. Furthermore, it
is a platitude within the Indian traditions that demerit is counter-
productive to the attainment or realization of moksa.

So, presumably part of what the proponents of the instrumentalist
interpretation mean when they say that ahimsa is a means to moksa
is that ahimsa is a means to avoiding the demerit that both arises
as a result of himsa and postponements of moksa. Roy W. Perrett
takes Lal to be making this point when he says that from an Indian
point of view the reason one should avoid meat-eating and harm to
animals more generally is not that it is immoral to eat meat, but that
it is imprudent to do so, since it leads to one’s further entanglement
in the cycle of rebirth and suffering.'® Harm to animals produces
demerit, which prolongs samsara, and hence postpones that which
one attains when one escapes samsara - namely moksa. It is because
the postponement of moksha is of intrinsic disvalue that demerit has
instrumental disvalue, and Aimsa has instrumental disvalue because
it produces demerit. At the very least, ahimsa is a means to avoiding
these consequences of himsa, and its value is at least partly explained
by this. The benefits of ahimsa are not entirely negative, however.
It is also a platitude within the Indian traditions that certain forms
of merit are a condition of the eventual attainment or realization of
moksa. Consider a straightforward argument for this claim: in order
to be born a human being, one must have sufficient merit. In order
to attain moksa, one must be born a human being. Hence in order to
attain moksa, one must accrue sufficient merit. Hence ahimsa is a
means to moksa at least in part because it is a means to merit.

Dharma, the Cosmic Moral Order:

Hindu ethics uses the term Dharma to refer to what we call Ethics®.
It is one among the goals of human life - the Purusarthas (Dharma,

16  Perrett, Roy W. ‘Moral vegetarianism and the Indian tradition’, in Ninian
Smart & Shivesh Thakur (ed) Ethical and Political Dilemmas of Modern
India, St Martin’s Press, New York, 1993, pp. 34-47.
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Artha, Kama and Moksa). 1t is the root of other goals. It makes other
goals possible. It gives life a purpose, design or telos. Dharma has
been divided into two types: visesa and samanya. Dharmasutras and
Dharmasastra texts give description of these two types of Dharma.
Visesa refers to conditional and relative duties with regard to castes,
sex, stages of life, region, occupation and kinship. Samanya refers
to generic moral principles (sadharana dharma) and are twofold:
sacredness of life and gratitude for life. There are four sources of
dharma such as: Sruti (transcendent authority), Smriti (another
category of scripture), Saddachara (the behaviour of good people),
Anubhava (conscience or knowledge derived from personal
experience). All these four sources are arranged in a descending order
of authority. Sruti, S'mriti, Sadachdara and Anubhava are considered
as foundations of Hindu Ethics. According to Klostermaier:

Dharma presupposes a social order in which
all functions and duties are assigned to separate
classes whose smooth interaction guarantees the
well-being of society as a whole and beyond this,
maintains the harmony of the whole Universe'”.

Hence, Dharmais anorm to influence the values, attitude and actions
of others; it is like a benchmark to measure the actions, attitudes,
comparisons, evaluations and purifications of ourselves and others.
It is a directive towards how one ought or ought not to behave about
the state of existence of attaining harmony among living and non-
living individuals. It speaks to our condition formulating normative
guidelines, answers to our need and completes some demand of
our desires with the same enthusiasm. In fact, it fulfills the moral,
central and fundamental demand of life adding value and building
an intrinsic relationship with nature. This is the general moral
principle, the Samanya dharma that inculcates cosmic order to
maintain a harmonious moral world view.

17 Klostermaier, K. K.: A Survey of Hinduism, Quoted in Katherine K. Young
: ‘Hindu Bioethics’, in Paul F. Camenisch (edit .): Religious Methods and
Resources in Bioethics, p.48-49.
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The Concept of Nature in Ramayana

The author of Ramayadana, Valmiki was a son of nature. In his
Ramayana, which is the first k@vya, it is no wonder that nature is a
main subject of description. The inspiration for Valmiki‘s writing of
Ramayana was given from a tragic experience he had accidentally
in the forest. In the morning while he was on the banks of the
Tamasa River, a hunter came there and killed one of the Kraunca
bird couples. The cry of the he-bird at the death of his mate deeply
disturbed Valmiki‘s mind. He felt compassion towards the bird and
anger towards the hunter. At that time from his sorrowful mind the
first poetry was produced.

Maa Nishada Pratistham Tvamagamahsdasvati Samaa Yat
Krauncha mithuna adekam Avadhi Kaamamohitam

This verse is indeed a caution against the greed of humans who
interfere in the forest and destroy its living beings. Valmiki‘s attitude
towards nature is clearly visible in his first poem. In Ramdayana
most part of the story is taking part in the forest, Sita, the center of
the story was a daughter of earth.

Conclusion:

The general ethical outlines and some specific passages from
the Hindu scriptures, therefore, help us to restructure traditional
views on certain issues like ahimsa, dharma, anthropocentrism,
anthropomorphism, question of value etc. By describing so, it is
often necessary to make clear what is contained in order to show the
importance of ethics towards environment. The consciousness of
ethical principles can definitely bring out a new beginning towards
nature. Hindu religious principles as groundwork for environmental
ethics provide us with certain normative benchmarks for our
perception towards nature. In this paper I have already mentioned
an overview of sources, methods and types of analysis in Hindu
ethics. It directs our attention to certain discussions on scriptures
in the Hindu tradition which expresses the sacredness of life and
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gratitude for life. It has also been examined the eco-aesthetic
concern of ancient literature in Sanskrit so far. The study shows
that, there is a _reverence for life* toward all will to live, as towards
one‘s own. Here lies the fundamental principle of morality. It is
good to maintain and cherish life and evil to destroy and to check
life. A man is really ethical only when he obeys the constraint laid
on him to help all life which he is able to relief, and when he goes
out of his way to avoid injuring anything living. In fact, every
living thing is pursuing its own good in its own unique way. Once
we see this, we can see all living things —as we see ourselvesl and
therefore, ~we are ready to place the same value on their existence
as we do on our own.

The pantheism of the Vedas reflects the intimate relation between
men and sacred natural forces. Agni, Indra, Varuna and other Vedic
deities clearly shows that they are incarnate natural forces. They
were most powerful. In the Brahmanas there is a desire to subjugate
nature by magical powers. During this time the external nature were
studied extensively and the ancient science like Ayurveda began to
flourish. After the Vedic period the yajna cult became weak and the
worship of personal Gods became popular. In Valmiki“s Ramayana
the description of nature is given importance. Nature is presented
as a coherent and harmonious system of existence. The seers in the
tapovanas are represented as examples of the natural life. Ramayana
is always supplied with the energy of nature and Sita is the true
daughter of nature. When compared to Mahabharata, Ramayana is
friendlier towards forests. The two epics together draw an ecological
map of India from Himalayas to Srilanka. Kalidasa has followed
the style of Va/miki in describing nature and human life.

Before we conclude we must note one clear difference between
Hindu ethics and Environmentalism. Hindu ethics upholds the
freedom from samsara but on the other hand environmentalism
upholds the preservation of samsara. However Hindu ethics and
Environmentalism do not neglect the need of universal harmony,
which we can confirm from the above mentioned findings.
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Environmentalism once more disagrees with Hindu ethics in the self-
realization methodology. In Hindu ethics, particularly in Advaita,
self- realization stands for the negation of plurality between beings
while environmentalism defines self-realization as realization of
the non-difference of oneself and the processes of the natural world
without sacrificing plurality.

Environmentalism is capable of a theory, which gives unity of all
beings but does not mean that all beings share the same self as that
of Hindu theology. From the above, we can observe the importance
of nature and how it becomes an organic form with man as its head.
When man becomes a Buddha (an enlightened one) one begins to
attend to the need of protecting nature and hence the beginnings
of a proper Environmental Ethics. Man is the custodian, guardian
and overseer, but he cannot escape from his confirmed positions
throughout the daily routine of nature as depicted in Asramadharma
and varnadharma.

Fromtheabovediscussions we may note that Semitic and non-Semitic
religious teachings have contributed significantly to environmental
ethics. East-West hermeneutics helped Environmental Ethics to a
greater extent in the midst of limitations of any one paradigm. As
seen from our discussions on the religious ethical teachings, we
note that both anthropocentrism and ecocentrism have their roots in
various religious doctrines.

One theme within contemporary environmentalist discourse
concerns the idea that the way in which people treat their natural
environment can be related to their religious beliefs and practices.
While the majority of studies have tended to emphasize instances
where religion is believed to have played a positive and beneficial
role in environmental conservation, religion can also act against the
interests of environmental protection. In particular, it is argued that
religious traditions teach that the earth is significant (it hasintrinsic
valuel) because recognition of this -bio-divinity environment and
to be careful in their treatment of the natural world. While -bio-
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divinityll has been a feature of many religious-cultural traditions

throughout history, it is, however, important to distinguish this

from what we have called -religious environmentalisml,

which involves the conscious application of religious ideas to

contemporary concerns about an environmental crisis.
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Emotion: A Psychological and
Philosophical Analysis

Dr. Mamani Kalita

Abstract:

It is important to offer a philosophical and psychological analysis of
emotion as it is the guiding principle of our behavior. Emotion is the
agitated or existing state of our mind and body. Emotion is the total
state of consciousness. It plays a key role in providing a particular
direction to our behavior and shaping our personality according
to their development. Psychologists and philosophers debated the
nature of emotions. So, to understand the nature of emotions clearly,
it is necessary to explain the psychological as well as philosophical
analysis of emotions. In this paper, first [ will try to make clear
the etymological meaning of the term ‘emotion’ and then analyze
the various conceptions offered by different philosophers and
psychologists. Finally, I will try to offer my conclusion.

Keywords : Passion, consciousness, psychological, philosophical,
action, emotion, will, disposition, sensation, motive

Introduction :

Emotion plays a significant role in guiding and directing our
behavior. Philosophers and psychologists discuss the nature of
emotion. Etymologically, the word emotion is derived from the
Latin word ‘emovere’ which means ‘to stir up’ or ‘to excite’. Thus,
emotion can be understood as an agitated or excited state of our
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mind and body. According to the Encyclopedia of Philosophy and
Psychology, “Emotion is a total state of consciousness considered
as involving a distinctive feeling-tone and a characteristic trend of
activity aroused by a certain situation which is either perceived or
ideally represented.”

Philosophers and psychologists debated the nature of emotions. Plato
and Aristotle argued about the nature of emotion. Aristotle discussed
emotion in the Rhetoric, in De Anima, and in his Nicomachean
Ethics in which correct emotion is regarded as equivalent to a large
part of virtue. In De Anima, Aristotle characterized the human
‘Soul’ or ‘Psyche’ which is best translated as “Life Principle”.
Thus, according to him, plants have souls because they grow and
reproduce and animals have also souls because they can feel, move
and desire. Like Plato, Aristotle divides the human soul into a
rational and an irrational part. But unlike Plato, Aristotle does not
make a sharp division between the two parts. Emotion involves a
cognitive element including beliefs and expectations about one’s
situation as well as physical sensations.

Philosophical analysis of emotions :

Aristotle recognized that emotions can be used in varying degrees
of complexity. In “Nicomachean Ethics”, Aristotle argues that
virtue (e.g., courage and generosity) is largely a matter of feeling
the right thing. Thus, the courageous individual is neither fearless
nor overwhelmed by fear in a dangerous situation. Aristotle admits
that we can mold our emotions through education and habit. In
Rhetoric, Aristotle says that many emotions are strong moral beliefs
about how others should behave. Aristotle mentioned ‘On the Soul’
that most of the soul’s conditions are anger, courage, desire, and
any sensation — Neither act nor are activated without the body. The
act of thinking perhaps belongs to the soul alone, but if even this
thinking happens to be some sort of imagination or connected with
imagination then it too can belong to the body as well as the soul.
All the conditions of the soul are connected with the body including
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anger, gentleness, fear, pity, courage, joy, loving, hating, etc. In
the ‘Nicomachean Ethics,” Aristotle said that the analyzing states
connected with anger, mildness is a mean between the extremes.
The middle emotion has no name, as is almost true for the extremes.
Aristotle in his Ethics insists that the ‘good man’ should feel the
right emotions at the right times and not feel the wrong ones.

In modern Western Philosophy, Rene Descartes advanced a theory
of ‘passions’ as part of his overall theory of mind and body, with
the emotions occupying an awkward middle position. The key to
Descartes’ theory of emotion is his metaphysical distinction between
two kinds of substance — mental and physical. He said that the mind
is an ‘unexpended substance’, defined by its properties of thought
and free will. On the other hand, bodies are extended in space and
subject to the mechanical laws of physics. Descartes was a follower
of the feeling theory of emotions. Descartes’ account of the emotions
or passions is contained in his work ‘Passions of the Soul’, Parts |
and II. Passion is the reflective awareness of the commotions going
on in the body. For Descartes, emotions are passive or passions. For
him, distinguishing the emotions become a matter of distinguishing
the different external objects or different internal temperaments of
the body. Emotion is like an epiphenomenon to the basic causal
nexus from perception to bodily reaction and purposive action.
The dualistic view of mind and body raises special problems in
emotions. Descartes thinks of emotions as feelings of physical
agitation and excitement. Descartes listed six basic emotions such
as wonder, love, hatred, desire, joy, and sadness.

The Scottish philosopher David Hume gave a sophisticated, account
of'emotions in his theory of human nature. In his book ‘A Treatise of
Human Nature, Hume defended a radically skeptical view of human
knowledge. Hume is best known for his work on moral sentiments.
But his theory of moral sentiments fits within a general theory and
classification of emotions. His work ‘Of the Passions’ is devoted
to his theory of emotion. Hume also defines emotion as varying
degrees of physical and mental agitation. For Hume, passions are

200



impressions and reflection, unique kinds of experiences that arise as
a result of sense perceptions (including sensations of pleasure and
pain) and thoughts. Hume tells us that the emotions or passions are
‘secondary or reflective impressions or imprints on the soul which
proceed from some of these original ones. Emotions or passions are
second-order impressions. They can be divided into two kinds ‘calm
and violent’. Calm emotions are the aesthetic ones, the sense of
beauty and deformity in action, composition, and external objects.
But the violent emotions are the passions proper and include ‘love
and hatred’, grief and joy pride and humility, though he warns us
that these so-called emotions ‘may decay into so soft an emotion, as
to become in a manner imperceptions.?

Direct passions, such as desire, aversion, grief, joy, hope, fear,
despair, and security result from the direct association of pleasure
and pain, good and evil with some aspect or quality of some
object. Indirect passions, such as pride, humility, ambition, vanity,
love, hatred, envy, pity, malice, and generosity arise in a more
complicated matter. They result from associating especially some
pleasure or pain, which results from some particular quality of some
object with some quality of some other object. It is in connection
with these indirect passions or emotions that Hume can point out
that the object of the passions often differs from its cause.

Thus, Hume’s theory of emotions (Part-I) clearly illustrates a pure
sensation theory. Unlike physiological theorists, Hume ignores
the physiological attendants of emotion. In his view, emotions
differ from physical pains and pleasures because emotions need
not be accompanied by definite, localizable physical sensations.
Emotions have a characteristic feel. They are sensations and we
may distinguish one emotion from another in part by determining
how it feels. Hume introduced the phenomenon of intentionality
into modern discussions and pointed out the awkward relationship
between emotion and its intentional object, and the difference
between the object and the psychological cause of the emotion.
Hume insisted that emotion, no reason was the heart of ethics.

201



Thus, according to the traditional philosopher emotions are internal
or private experiences. They are the internal processes taking place
in one secret mental world. As opposed to this traditional view of
emotion, Ryle holds a dispositional account of emotion, according
to which emotions cannot be the feeling of the internal world but are
the reasons for predicting overt behavior.

Anthony Kenny’s book ‘Action, Emotion and Will’ gives a
philosophical account of emotion. He criticizes the traditional view
of emotion that emotions are purely private mental events. On the
other hand, he holds that emotions are not internal impressions or
purely private mental events. According to him, sensations, feelings,
and experiences are not internal impressions or purely private
mental events. He holds that emotions are feelings. Kenny says that
emotion has a characteristic history behind it. But it is not essential
for a sensation or feeling to have a characteristic history. Moreover,
emotions unlike sensations are essentially directed towards objects.
There must be an object for an emotion. It is not that the object
of emotion only has to be a physical object. It can even be non-
physical. However, there is a difference between objects and causes
of emotion.

In his book, by the object of emotion, Kenny means “The sense of
‘object’ which I have hitherto employed and wish now to discuss
is one which derives from the grammatical notion of the object of
a transitive verb. The object of love is what is loved, the object of
cutting is what is cut, and the object of heating is what is heated.
In discussing the nature of objects, we are simply discussing the
logical role of the subject expressions which complete the sense of
intentional and non-intentional verbs.?

Kenny criticizes Hume’s view that the relation between an emotion
and an object is a casual one. Hume wants to say that the connection
between pride and the object of pride is contingent and not a priori.
He makes a distinction between the object and the cause of the
emotion and then holds that the relation between emotion and an
object is a contingent one.
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Psychological analysis of Emotions:

Now let us discuss the psychological conception of emotions. The
nature of emotion will be incomplete without Sigmund Freud’s
analysis of emotion. Freud did not develop a theory of emotion.
But his psychoanalytical theories radically changed the whole idea
of emotions and the sorts of phenomena that theories of emotion
are supposed to explain. With his concept of “The unconscious”,
Freud creates our entire ‘topography’ of the mind. According to him
mental events, including emotions were no longer assumed to be
‘In consciousness’ they could also undergo a variety of dynamically
caused ‘vicissitudes’, which sometimes prevented us from being
aware of them. In all of Freud’s theories of the mind, there were
the same assumptions the ultimate cause of emotion is ‘psychic
energy. There are unconscious processes of which a person may
not or cannot be aware; the mind is separated into different parts
of ‘agencies’ that came into conflict; and infantile experiences,
especially those of a sexual nature, profoundly influence adult
behavior and psychology. In the first part of his career, Freud divided
the mind into three components, which he sometimes described as
‘chambers’. There is the conscious, a pre-conscious, which can
emerge into consciousness at any time, and the unconscious which
cannot become conscious because of repression. After 1923, Freud
developed his view of the mind, dividing it into the Id (the source
of instincts), the Ego (the rational self), and the Superego (the
internationalization of the rules and restrictions learned from one’s
parents and other authorities). But in both theories, the notion of
unconscious emotions played an important but ambiguous role.

Freud never develops an adequate or consistent view of emotions
and the unconscious. He often referred to emotions as ‘affects’
by which he usually meant a sensation, a ‘felt feeling’ or ‘the
conscious subjective aspect of emotion; as such he denied that an
emotion can be unconscious. But throughout his career, he referred
without hesitation to such emotions as ‘repressed hostility. Thus,
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Freud ambiguously describes emotion as just a ‘feeling tone’ or as
complex that not only a feeling (an effect) but also an instinct that
motivates it and directs it towards an object.

Thus, the nature of emotions plays a large role in human experience
and behavior. There are certain emotional terms such as fear, anger,
indignation, embarrassment, grief, distress, joy, craving, disgust,
etc. emotions are what are designated by such terms in some of their
use. We must distinguish an emotion as a kind of temporary state of
a person from more or less long-term dispositions to various states,
including emotional states, and activities.

The psychological factors of all these three sorts can be mentioned
under the heading of ‘emotion’ or ‘passion’. Many emotional terms
can be used to designate dispositions as well as temporary emotional
states. Emotional attitudes like hate and gratitude constitute an
important and complicated problem for analysis.

Thus, emotion is not a simple or primary state of consciousness
but is a compound state of mind, it is generally said that emotion
is made up of the interaction of two aspects of the self — desire and
intellect. The play of intellect on desire gives birth to emotion and
shows some of the characteristics of its father, intellect, as well as
of its mother, Desire. A continuing desire for union which the same
object becomes an emotion. Emotions do not form a mere jungle,
but that all spring from one root, dividing into two main stems,
each of these again sub-dividing into branches. The fruitful idea
is due to an Indian author, Bhagawan Das, who has for the first
time introduced order into this confusing region of consciousness.
Students of psychology will find in his science of the emotions a
lucid treatise setting forth this scheme which reduces the chaos of
the emotions into a cosmos and shapes therein an ordered morality.
Thus, the nature of emotion is important for both philosophy and

psychology.

William James offers the physiological theory of emotion. His
account of emotion is contained in his classic ‘Principles of
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Psychology,” vol. II Chapter XXV. James argues that the feel of
emotion which equals the emotion itself is, in fact, nothing but the
perception of these physiological disturbances. James asks us to
imagine what emotion would be like if we remove from it all feelings
of agitation, clamminess, trembling, flushing, etc. Physiological
disturbances do not seem to be necessary to what philosophers call
‘dispositional’ emotions. That is, we sometimes ascribe emotions
to ourselves without implying that at each moment we are feeling
or experiencing the emotion. James also said that emotions must
be clearly distinguished from instincts to behave in certain ways.
The core of his theory of emotion is that ‘bodily changes follow
directly the perception of the exciting fact, and that our feeling
of the same changes as they occur is the emotion. For James,
emotions are just internal bodily sensations that are the feelings or
subjective sensible aspects of physiological occurrences caused by
perceptions. Ordinarily, says, James, Sensation is ‘an object simply
apprehended, emotion is an object emotionally felt’ (James 1890. P
474). With James, Gilbert Ryle is prone to believe that feeling refers
to bodily sensations. There is nothing secret or mysterious about it.

Anthony Kenny in his book ‘Action, Emotion and Will” holds that
William James identified the emotions not with bodily processes
themselves but with the perceptions of these processes. For James,
the emotions are states so private that the conclusive verification
of his theory can come only from introspection. To account for
the great variety of emotional states, James insisted that there was
hardly any limit to the permutation and combinations of possible
minute bodily changes. Moreover, he had to claim, “Every one of
the bodily changes, whatsoever it be, is felt, acutely or obscurely,
the moment it occurs’. Here a question arises — What is the criterion
for the occurrence of such a feeling minute bodily change? If it
is the criterion for the occurrence of such a feeling minute bodily
change? If it is the non-verbal behavior of the subject, then it must
be his display of emotion. But if so, then James is merely renaming
the emotions ‘perceptions of bodily changes and his theory has
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no explanatory force. If the criterion is the verbal behavior of the
subject, then the theory of James is false. One of the bodily changes
in fear is the increased secretion of the adrenal glands. James’
theory, fear consists party in perception and secretion. But people
fear long before the adrenals and if now-a-day we can sometimes
infer the state of our adrenals from the state of our feeling, we infer
the secretion from the fear, not the fear from the secretion. James
suggests no criterion. The feeling of a bodily change is clearly for
him an internal impression, which carries its specification on its
face. In support of his theory, James suggests that it is impossible
to have any strong emotion without having the appropriate bodily
sensations. But if this is true, no one proves that emotion is identical
to bodily sensations.

J.B. Watson, the founder of ‘Behaviorist Psychology’ was one of the
notable exponents of the theory of emotion. In his book ‘Psychology
from the standpoint of a Behaviorist’ he writes the following:
“Psychology is that division of natural science which takes human
activity and conduct as its subject matter. It attempts to formulate
through systematic observation and experimentation the laws and
principles which underlie man’s reactions.” Watson placed the
emotions among those behavior patterns which he believed were
inherited rather than acquired and the desired to establish this by
conducting experiments on newly born babies. According to Watson,
“An emotion is a hereditary ‘pattern — reaction’ involving profound
changes of the bodily mechanism as a whole, but particularly of the
visceral and glandular systems.”

B. F. Skinner, another psychologist also offers the behavioral analysis
of emotion, in his most theoretical book ‘About Behaviorism,’
Skinner tells us. “The environment performs the functions
previously assigned to feelings and introspectively observed inner
states of the organism”, and ‘what an organism does will eventually
be seen to be due to what it is, at the moment it behaves, and the
physiologist will someday give us all the details® In other words the
explanation of behaviors is to be found in terms of two factors alone,
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physiology and the environment or external stimulus. But Skinner’s
behaviorism in the area of emotions differs from Watson’s account.
Skinner looks not to physiological changes and reflex behavior for
the pattern reactions which are the emotions.

Butit should be maintained here that both psychological behaviorists
like John Watson and B.F. Skinner as well as philosophical
behaviorists like Gilbert Ryle from the idea that behavior merely
expresses or signals some inner private emotional phenomenon.
They argued that instead of that behavior and the disposition to
behave constitutes the emotion itself. In ‘The Concept of Mind’
Ryle argues that all mental terms (e.g.,” feels angry’, ‘believes’,
‘suspects’) can be defined solely in terms of behavior and that all
ascriptions of mental states or events to ourselves and others can
be fully justified by appeal to a person’s behavior or disposition to
behave in characteristic ways. This means that because terms refer
to behavior and dispositions to behave, mental states and events,
including emotions, are no more private than physical states. Thus,
Ryle admits emotions as physical states.

Modern Philosophical analysis of Emotion :

Now let us explain Ryle’s analysis of emotion in his book, ‘The
Concept of Mind’. People going through an emotional state get
inclined to act in a certain manner as well as when in a particularly
disturbed state of mind. Gilbert Ryle offers a dispositional account
of emotion. He says that the word ‘emotion’ is used in two quite
different senses in which we experience people’s behavior by
reference to emotions. In the first sense, we refer to the motives or
inclinations from which intelligent actions are taken. In the second
sense, we are referring to moods, including the agitations of which
some aimless movements are signed. In neither of these senses, we
are asserting that the overt behavior is the effect of felt turbulence in
the agent’s stream of consciousness. In the third sense of emotion,
pangs and twinges are feelings or emotions, but they are not things
by reference to which we explain behavior. In this regard, Ryle says,
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“Inclinations and moods, including agitations are not occurrences
and do not, therefore, take place either publicly or privately. They
are propensities, not acts or states. They are; however, propensities
of different kinds and their differences are important feelings, on
the other hand, are occurrences, but the place that mentions them
should take in descriptions of human behavior is very different from
that which the standard theories accord to it.””

Ryle makes a list of senses in which the term emotion is used. He
explains these words one by one and shows that none of them has
any reference to a ghostly world. The words thrills, twinges, pangs,
throbs, wrenches, itches, pricking’s, chills, glows, loads, qualms,
hankerings, curdling, sinkings, tensions, gnawing, shocks, etc. are
feeling words. People ordinarily report the occurrence of a feeling
by the phrase, ‘a throb of compassion’, ‘a shock of surprise’, ‘a thrill
of anticipation, and so on. Ryle says that it is an important linguistic
fact that the names for specific feelings such as ‘itch’, ‘qualm’,
and ‘pang’ are also used as names of specific bodily sensations. If
someone says that he has just fallen a twinge, it is proper to ask
whether it was a twinge of remorse or rheumatism, though the word
‘twinge’ is not used in the same sense in both contexts. Similarly,
qualms of apprehension are analogous to qualms of sea-sickness.
The various feelings are located in the whole body. The feeling of
despair can be located in the pit of the stomach. The feeling of anger
may be located in the jaw and the fist muscles. Those which cannot
be so located pervade the whole body. So, like William James, Ryle
also believes that feeling refers to bodily sensations. There cannot
be any secret or mystery about it. Thus, according to Ryle emotion
cannot be any mental phenomenon. It is a physiological or bodily
phenomenon of our life. Emotions refer to bodily sensations.

Ryle, by explaining the different senses of the term ‘emotion’,
concludes that it has no reference to the ghostly process of internal
turbulences falling in the stream of consciousness. Ryle shows that
as a motive, emotion is a disposition, the mood is a frame of mind,
like agitation, it is a liability condition and feeling is nothing more
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than bodily sensations. Emotions are feelings when they indicate
particular excitements or disturbed states of mind. Emotion is used
in different senses when it is meant to designate emotive words or
words which explain people’s higher-level operations. When a man
is described as vain, considerate, avaricious, patriotic, or indolent,
no palpable excitement is supposed to be disposed of. A vain man
does not have any particular feeling of vanity or pride occasionally.
The vain man never feels vain. Certainly, when thwarted, he feels
acute dudgeon and when unexpectedly successful, he feels buoyant.
But there is no special thrill or pang which we call a feeling of
vanity.”® Emotions when related as motive words, act more as
dispositions leading to various kinds of activities. The emotive words
of vanity, considerateness, and avariciousness constitute the generic
dispositions or designate higher-order states of human beings. For
Ryle, the concept of I and myself, though implied in thinking, and
visualizing images of knowing what one is doing, are terms of the
same nature. They belong to the higher order dispositional states of
the human mind. Ryle denies the individual’s experience of feeling
vain in his vanity behavior.

Now we discuss Ryle’s radical explanation of emotions. The
logical behavior of emotions where emotions are supposed to act
as dispositions is different from the explanation accorded to them
by casual antecedents, Ryle uses the routine explanations to overt
the privileged access of the individual to know his emotional states.
The word emotion can be used in different senses like inclinations,
moods, and agitations. The identification of emotion with motives
finds the greatest emphasis in the book, ‘The Concept of Mind’.
Emotions are regarded as motive words or words indicating the
individuals’ moods and inclinations can be explained as dispositions
to act in certain ways. Our ways to know the motives of other
individuals are the same as our way to know our motives. But Ryle
says that the process of discovering them is not free from error. In
this regard he holds, “It is or is like an inductive process, which
results in the establishment of law-like propositions and the applied
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in each case is or includes a general hypothetical proposition of a
certain sort.””

Ryle observes that one need not take much heed of the actual feelings
accompanying particular motivated actions. He says, “There is
a special reason for not paying much heed to the feelings felt by
a person whose motives are under investigation, namely that we
know that lively and frequently feelings are felt by sentimentalists
whose positive actions show quite clearly that their patriotism,
e.g., is self-indulgent make believes”!® Ryle also believes that the
people’s heart sink when they hear that their county is a desperate
state. But their appetites are unaffected and the routines of their
lives are unmodified. It is said that persons having feelings while
acting under some motivations are rather like theatre and novel
readers, who also feel genuine pangs, glows, flutters, and twinges
of despair with the difference that they realize that they are in a state
of so make believing.

A.C. Ewing observes that Ryle seems to take a too episodic view
of pleasure and interest involved in activities. Ryle thinks that apart
from analysis in terms of overt behavior these feelings can consist
of very ‘short-lived exciting thrills and argues that a person may
still be interested in or enjoy his pursuit in between thrills. Pleasure
is generally believed as one of the most popular words used in
everyday talk and is an internal feeling or experience appearing
on a ghostly plane. But according to Ryle, pleasure cannot be so
conceived. He asks us to look at the different uses of the word
‘pleasure’. In one use this term is commonly substituted by the
verbs ‘enjoy’, and ‘like’, in another it is replaced by such nouns
as ‘delight’ ‘transport’, ‘joy’, ‘rapture’ etc. In the sense of the verb,
e.g., when we say ‘this man is enjoying digging’ the word enjoying
does not refer to a separate experience of pleasure besides digging.
Ryle says that ‘enjoying doffing is not both digging and having a
(pleasant) feeling’, but surely as A.C. Ewing observes. “It is both
physically digging and having a pleasant experience of the physical
process. This experience is not just a feeling of pleasure you
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cannot have pleasure without having pleasure is in something but
a cognitive and conative experience pleasantly toned throughout or
so toned with one slight interruption.”"!

Thus, enjoying digging is not the physical act of digging and the
mental act of experiencing pleasure. It is an act of making digging
in itself a pleasure. Thus, enjoyment cannot be reduced to physical
behavior plus a few sensations. Emotional states are explained
as dispositions to behave in certain ways. Feelings of pleasure,
pain, embarrassment, etc. continue to be a unique experience in
our personal life. Physical digging in a certain mood or frame of
mind is pleasure, not a vehicle or means of pleasure. Thus, there
is nothing private about pleasure. Again, when pleasure is used
in sense of a noun to speak coherently’ or ‘crazy with joy. ‘Too
delighted to speak’ means to be so much delighted that one cannot
speak coherently. But we know that there is nothing ghostly about
agitations. Likewise, there is nothing ghostly about emotions.
Thus, Ryle tries hard to establish by referring to common usage
that introspective psychology which views the mind as essentially
private to the agent is defective and false. Ryle’s idea of mind, as
well as emotion, is inherently open or public. There is no private
inner life at all. But we are conscious human beings and as conscious
human beings, we have to admit the presence of emotions as we feel
pleasure, pain, happiness, sorrow, cold, hot, etc.
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Rural development in every sector

Hiran Duarah

Abstract

Rural development is the process of improving the quality of life
and economic well-being of people living in rural areas. It is the
real development of a nation. If the village progresses, the society
will progress and this progress will lead to the real development
of a country. The great leader of India Mahatma Gandhi said, “if
village perishes, india will perish too.” He found that the progress
of the country lies in the development of the majority of its rural
development, develop rural economy, industries, and rural skills.

In today’s world rural development is political in nature. It is
highly directed, influenced and planned by people in government.
The greatest mistake a nation or a community can mistake is to
elect people whose inner and foremost desire is to be powerful and
wealthy no matter what.( Mr. Allah dad khan, visiting professor,
University of Peshawar, a report on philosophy and principles
of rural development, Dec, 16, 2015). And this mistake is highly
responsible for the developing nature of our nation, even in 21
century.

Education is the main factor of rural development. Education
can literate people about their rights and how to achieve them.
It encourages rural people to dream of a developed society. For
promoting at least the elementary education among people Ministry
of education started a programme on 2001 with a motto * Education
for all’.

Empowering rural women is playing a major role in the progress of
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our rural society. Women are the backbone of our home and society.
If they become stronger then the society also stand strong. National
rural livelihoods mission is the centrally sponsored mission which
mainly focusing on rural development through empowering rural
women.

Agricultural development is also an important aspect of rural
development. Gandhiji considered agriculture as the main stay for
the upliftment of the entire nation. He also had the firm belief that
“the future of India lies in its villages”. To Gandhiji, the practice
of agriculture signified a promise of limitless reach.Agrarianism
is a political and social philosophy that has promoted subsistence
agriculture, smallholdings, egalitarianism, with agrarian political
parties normally supporting the rights and sustainability of small
farmers and poor peasants against the wealthy in society.

Rural development is the first and foremost directed toward the
development of man and society. Man is supposed to preserve protect
and develop all creatures on the earth and there must be a strong
bond between man and society. Rural development is a continuing
process of improving the economic, social, cultural, political,
spiritual and environmental aspects of the target communities. ( Mr.
Allah dad khan, visiting professor, University of Peshawar, a report
on philosophy and principles of rural development, Dec, 16, 2015).

Rural development usually refers to the method of enhancing
the quality of life and financial well-being of individuals,
specifically living in populated and remote areas. Traditionally,
rural development was centred on the misuse of land-intensive
natural resources such as forestry and agriculture. However today,
the increasing urbanisation and the change in global production
networks have transformed the nature of rural areas.

Rural development still remains the core of the overall development
of the country. More than two-thirds of the country’s people are
dependent on agriculture for their livelihood, and one-third of rural
India is still below the poverty line. Therefore, it is important for
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the government to be productive and provide enough facilities to
upgrade their standard of living.

Rural development is a term that concentrates on the actions
taken for the development of rural areas to improve the economy.
However, some areas that demand more focused attention and new
initiatives are- Education, Public health and Sanitation, Women
empowerment, Infrastructure development (electricity, irrigation,
etc.), Facilities for agriculture extension and research, Availability
of credit, and Employment opportunities etc.

Rural development is important not only for the majority of the
population residing in rural areas, but also for the overall economic
expansion of the nation.

Rural development is considered to be of noticeable importance
in the country today then in the olden days in the process of the
evolution of the nation. It is a strategy that tries to obtain an improved
and productivity, higher socio-economic equality and ambition, and
stability in social and economic development. The primary task is
to address the hunger that exists in roughly about 70 per cent of the
rural population and to make sufficient and healthy food available.
The secondary task is to ensure the availability of clothing and
footwear, a clean environment and house, medical attention,
recreational provision, education, transport, and communication.

Rural development is essentially a process of improving the
quality of life and economic well-being of people living in rural
areas. It is the real development of a nation. If the individuals at
basic political units at the level of individual families and villages
progresses, the society will progress and this progress will lead to
the real development of a country. The development of the country
is to be seen through the parameter of development of members of
the society and nation at large. The great leader of India Mahatma
Gandhi said, “if village perishes, India will perish too”. He found
that the progress of the country lies in the development of the
majority of its rural development, developing rural economy,
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industries, and rural skills. Gandhian philosophy of Swaraj can be
explicated to bring home the point of the philosophical significance
of rural development.

Rural development is at its core a political concept more than
its economic aspect in nature. It is conceptualised, directed,
influenced and planned by the Government and also by various
non-governmental institutions. Rural development is the first and
foremost directed toward the development of man and society. Man
is supposed to preserve protect and develop all creatures on the earth
and there must be a strong bond between man and society. Rural
development is a continuing process of improving the economic,
social, cultural, political, spiritual and environmental aspects of the
target communities. The greatest mistake a nation or a community
can mistake is to elect people whose inner and foremost desire is to
be powerful and wealthy no matter what, Writes Khan, A.D, in ‘a
report on philosophy and principles of rural development’ 2015) I
argue that this mistake is significantly responsible for the developing
nature of our nation, even in 21st century.

Education is among the most important aspect of rural development.
Education can liberate people from the clutches of poverty and
enables them to dream of better conditions for living. Literacy
can inform people about their rights and how to achieve them. It
encourages and facilitates rural people to dream of a developed
society. For promoting at least elementary education among people
Ministry of education started a programme on 2001 with a motto *
Education for all’ under the RTE Act 2010.

As Ambedkar said, “I measure the progress of the community by
the degree of progress which women have achieved”. Thus the
importance of empowering rural women cannot be understated,
it singularly plays the most significant role in the progress of our
society and country at large. Women are seen to be the backbone
of our home and society. If they become stronger the society also
stands strong. To this end, the Govt of India’s mission National
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Rural Livelihoods Mission, a centrally sponsored mission mainly
focuses on rural development through empowering rural women.
These steps are necessary for pushing development goals to the rural
hinterlands of India.The objectives composed by the government in
the sixth five-year plan for rural development are:

To improve productivity and wages of rural people
To guarantee increased and quick employment possibilities

To demolish unemployment and bring a notable decline in
underemployment

To guarantee an increase in the standard of living of the
underprivileged population

To provide the basic needs: elementary education, healthcare,
clean drinking water, rural roads, etc.

Agricultural development is also an important aspect of rural
development. Gandhiji considered agriculture as the mainstay for
the upliftment of the entire nation. He also had the firm belief that
“the future of India lies in its villages”. To Gandhiji, the practice
of agriculture signified a promise of limitless reach. Agrarianism
is a political and social philosophy that has promoted subsistence
agriculture, smallholdings, egalitarianism, with agrarian political
parties normally supporting the rights and sustainability of small
farmers and poor peasants against the wealthy in society.

In conclusion, we can say that the importance of rural development
cannot be understated, especially in our country. If we want to
move from a developing to a developed country, the singular area
that can facilitate such a qualitative shift is rural development and
its peripheral areas such as education and health. As India is a
country of villages, if every village is empowered economically, if
the women of our villages are self-sufficient, if the heath of those
people is good and if the education permeates to the last mile of our
villages, only then India can deem about becoming a world leader
and an example for others to emulate.
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Rationalism as a Theory of
Knowldege

Rubul Moni Das

Abstract

Rationalism is a theory about the origin of knowledge which states
that the actual source of knowledge is reason or intellect. According
to this theory, we are born not with an empty mind, but with some
innate ideas. Innate ideas are those ideas which are implanted by
God at the time of birth. These innate ideas are clear and distinct.
True knowledge is developed from these self evident innate ideas.
These ideas can be attained through reason or intellect only.

The rationalists say that we should not rely on experience in the
acquisition of knowledge as senses often deceive us. Sensory
perception is not free from doubt and therefore cannot be accepted
universally. True knowledge consists in rational deduction of
conclusions from innate ideas. Descartes, Spinoza, Leibnitz were
the supporters of rationalism.

But rationalism is not free from criticism. Critics pointed out that the
concept of innate ideas is not true as these ideas such as causality,
infinity, God etc. are not found to be equally present in everyone’s
mind. Again the role of sensory perception cannot be totally denied
in the acquisition of knowledge. True knowledge originates in the
contribution of both reason and experience.

Epistemology is a branch of philosophy which deals with various
questions on knowledge. One fundamental question arises regarding
knowledge is about its origin ie. from where the actual knowledge
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can be obtained. Regarding the origin of knowledge different
philosophers offered different views and as a result we get different
theories. Rationalism is one theory which comes out as a result of
the answer to the question about the actual source of knowledge.
According to rationalism, knowledge is rational in nature. True
knowledge originates in reason or intellect only. The rationalists
argue that there are certain truths which pre-exist in the mind by
birth and our reason or intellect can directly grasp these truths. The
actual knowledge is that which is deduced from these truths and
that can be done through reason or intellect only. Sense experience
cannot give us actual knowledge. Only through reason or intellect
actual knowledge can be achieved.

Reasoning is the mental activity to think, understand and form
judgments logically. To employ reason is to seek evidence for and
against a belief and to fail to employ reason is to form beliefs on
the basis of such non-rational processes as blind faith or guessing
which cannot guarantee the truth of knowledge. So to achieve true
knowledge one must have to think rationally. According to the
rationalist philosophers, we are not born with an empty mind. Our
mind is full of some fundamental ideas at the time of birth. These
ideas are self evident and universally true and therefore knowledge
developed from these ideas also has universal certainty. These
ideas are described by the rationalist philosophers as innate ideas
or inborn ideas. They are innate because they naturally occur in the
mind. All rationalist philosophers have developed their theories of
knowledge on the basis of the doctrine of innate ideas.

Among the supporters of rationalism Rene Descartes is one who
gave a very good and detailed explanation of innate ideas. Rene
Descartes is one of the chief supporters of rationalism. According
to Descartes, the innate ideas are clear, distinct and free from all
doubts. These ideas are implanted in the mind by God at the time
of birth. The ideas of causality, infinity, eternity and even of God
etc. are innate ideas. These innate ideas are apriori, means prior
to any kind of experience on the matter. According to Descartes,
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true knowledge is not possible without the admission of these
ideas. Knowledge consists of rational deduction of conclusions
from these innate ideas and principles. Descartes talked about two
more kinds of ideas. They are adventitious ideas and fictitious
ideas. By adventitious ideas he meant those ideas which are created
by the mind through the experience of the external objects. The
ideas of the Sun or the Moon, the ideas of colors, sounds, heat,
cold etc. are adventitious ideas which are obtained through sense-
experience. Again by ficititious ideas he meant those ideas which
are created by the mind by the conjunction of various ideas i.e. by
imagination. The ideas like golden mountain, monster or angels,
winged horse etc. are ficitious ideas. But Descartes is of the opinion
that only innate ideas are real. The other two forms of ideas are
not real as they are not free from doubt and also they can not be
accepted universally. But the innate ideas are real, because they
are self evident and universally present in everyone’s mind. Actual
knowledge is that which is derived from these innate ideas by the
application of reason or intellect.

Descartesis considered to be the father of modern western philosophy.
Descartes wanted to develop a purely rational philosophy. For him
knowledge should be as like as mathematical deduction. Just like
in mathematics there is no scope for doubt; knowledge should
also have that certainty. As a mathematician he wanted to arrive
at a knowledge which may be exact like mathematics. He said that
knowledge developed from innate ideas is as certain as mathematic.
Experience can not give us such knowledge. Only through reason
or intellect it can be achieved. Thus, the actual source of knowledge
is reason or intellect.

Another supporter of rationalism is Spinoza. Like Descartes
Spinoza also supports the view that there are innate ideas in the
mind. He starts with the innate idea of God which is self-existent
and conceived by itself and deduces all finite physical objects
from it. According to Spinoza, God created this world rationally.
Knowledge originates in intellect. We can know the truths through
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reason as reality is rational in nature. All knowledge originates in
the mind. Nothing new knowledge is derived from experience.

Lebinitz is another supporter of reationalism. Whereas Descartes
considers some basic ideas to be innate Leibnitz says all ideas are
innate or inborn. All our knowledge and ideas are implicit in the
mind from the very beginning. But we do not know them as they are
not on the conscious level. Through reason or intellect these ideas
gradually come to the light and become clear. Leibnitz describes
the mind as ‘Monad’ and said that these Monads are windowless.
Thereby he meant that no knowledge enters into the mind from
outside. All knowledge is derived from the already existent innate
ideas by the application of reason or intellect.

Thus rationalism states that reason or intellect is the only source
of knowledge. The rationalists deny the empiricists’ view on
knowledge. According to them, we should not rely on experience in
acquiring knowledge, because senses often deceive us. Experience
cannot give us universal knowledge as it differs from individual to
individual. Sense experience being relative to different individuals
cannot give us universal validity and certainty. So the intellect must
be applied to arrive at a universal knowledge.

But the rationalistic view is not free from criticisms. It is criticized
on certain grounds. Especially Descartes’ concept of innate ideas
is vehemently criticized by John Locke. John Locke is one of
the chief supporters of empiricism. Empiricism is a theory which
emphasizes the role of empirical evidence in the formation of
ideas. While rationalism states that the actual source knowledge
is reason empiricism states that the actual source of knowledge is
experience. The empiricist philosopher John Locke said that there
is no concept of innate ideas as what Descartes talked about. Our
mind is empty at the time of birth. It is just like a ‘Tabula Rasa’
which means whatever knowledge we claim to have is achieved
only through experience. No fundamental ideas are pre-existent in
the mind before experience. All ideas are created in the mind by the
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experience of the external world. Regarding knowledge, our mind
is the passive recipient of the sensations only. There are no innate
ideas in the mind. If really there are innate ideas, then why they are
not equally present in everyone’s mind. Why children, idiots etc.
are unaware of innate ideas like infinity, causality and even of God.
Again suppose there are innate ideas which are equally present in
everyone’s mind now if so, then why the so-called innate ideas of
God, Morality etc. are found to be different in different societies,
why different people have different conceptions of God. In this way
John Locke strongly criticized the concept of innate ideas.

Again the rationalists reject all knowledge derived from experience.
But we can not totally deny the role of experience in acquiring
knowledge. We actually perceive the things around us clearly and
distinctly and therefore they cannot be treated as unreal. Again if
all knowledge is derived from the already existent innate ideas or
principles then it will fail to give new information. The rationalists
have over emphasized on reason and ignored the role of sensory
experience.

Thus it can be said that though rationalism as a theory of knowledge
has some important contributions to epistemology, yet there are
some drawbacks of this theory and therefore it can not be accepted
as a fully satisfactory theory. Reason can not be the only source of
knowledge. Experience also has its contributions. We can not totally
deny the role of sensory perception in the acquisition of knowledge.
True knowledge originates in the contribution of both reason and
experience.
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Bertrand Russell and Wittgenstein
View on Ideal Language

Jonali Devi

Abstract

Philosophies concerning ideal language and ordinary language
emerged in the beginning of the twentieth century. The notion of an
ideal language and its implications for the development of knowledge
are linked with organization theory. Ideal language was an artificial
language constructed with the help of modern logical tools, especially
those of predicate logic wherein its variables can be quantified.
Bertrand Russell and Ludwig Wittgenstein emphasized on creating
an ideal language for philosophical analysis, which would be free
from the ambiguities of ordinary language that, in their opinion, often
made for philosophical error.

In the twentieth century, philosophy has turned to a new direction,
which is known as linguistic turn in philosophy. In fact this period is
arevolution for linguistic philosophy. The philosophers of this period
with the influence of science, were of the opinion that there was no
progress in philosophy like other natural sciences. For them most of
the traditional problems are prevailing due to the misinterpretation of
language or failure to understand the true meaning of language. So,
according to them, understanding language is the key to understand
philosophy properly. But language is not only the philosophers tool.
In fact, language is required for everyone, since it is the medium
of communication. So, the linguistic philosophers main task is the
classification and analysis of language. To solve the traditional

264



philosophical problems it is necessary of a linguistic philosophy
analysis of the meaning of words, the logic of language etc.

Now the question is what should be the nature of language? Is any
kind of language useful for knowing reality or is there any specific
language for knowing reality? It can be said that the language, by
means of which reality can be apprehended should be completely
free from ambiguity and should be specific. Some of the thinkers
are of the opinion that natural or ordinary language would not be the
proper object of philosophical enquiry. Rather, one should construct
an ideal or logical or artificial language instead of ordinary language.
The philosophers who support ideal language are Bertrand Russell,
Wittgenstein and Carnep Frege. Ideal language is also known as
artificial language or logical language or constructed languages. It is
an abstracted form of language which is constructed out of ordinary
language, but it is different from ordinary language. It is different in
the sense that a person having the knowledge of ordinary language
may not have the knowledge of ideal language. As an ideal language
it is a constructed form of language, it is private in nature and to
know this language, one must study the mechanism of the language.
On the other hand the supporters of ordinary language hold that the
ideal or artificial language is of little help in resolving philosophical
problems. For them, ordinary language is all right as it would enable
to meet the requirements of its users from time to time.

According to the supporters of ideal language, the real structure of
reality can be properly anticipated by ideal language as cause this
kind of ideal language is simple, precise, technical and free from
ambiguity. The proponents of ideal language are also known as
revisionists. For them ordinary language requiret to be revised to
understand the true picture of reality. Though ordinary language
is guided by the rules of grammar, it very often fails to exhibit its
true logical form. For example, men think and men exist are two
statements of the same grammatical form. But their logical form do
not correspond to their grammatical form. The sentence men thin
kmeans all human being think and the sentence men exist means
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there is at least one X such that X is a man. The former is a qualified
universal proposition whereas the eater is an unqualified existential
proposition.

Russell is an important proponent of ideal language philosophy.
He gives a frame work for ideal language in his book Principia
Mathemica.According to him language should be modified by
in respect of logical syntactical rules. For him, to investigate our
problem we must first construct language which is not sufficiently
logical. But here, it should be mentioned that he was not so rigid
on the application of ordinary language, in fact at the same time he
wanted to mak some construction upon ordinary language, so that it
would be enable to reveal the true picture of reality. Thus, he wanted
to clarify the logical form, so that a logically perfect language can
be constructed. Through this language, the fundamental structure
between a fact and the symbol for it can be properly detected. A
logically perfect language will be completely analytic and will show
the logical structure of facts. However, Russell said that such type
of language will be required not for every field but particularly for
logic, mathematics and scientific endeavours. So he favours such
kind of language so that philosophical problem can be resolved.
Russell argued, one of the important defects of ordinary language
is that it is more or less ambiguous. For him there are two types
of ambiguities involved in ordinary language which are syntactic
ambiguity and ambiguity between quite different kinds of semantic
roles. Again, for Russell as the words involving ordinary language
are very much ambiguous, so it leads to a faulty account of how they
work. Here, Russell particularly mentions about the ambiguity of the
ordinary word of the verb which may have different semantic roles,
which cannot be specified in ordinary language. However, these
different semantic roles can be properly revealed in the formalized
language. So ordinary language is called vague. So to overcome the
vagueness and ambiguity of ordinary language an attempt has been
made to reconstruct a formalized language. According to Russell a
logically perfect language does not require further analysis, it can
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never be vague. The vagueness of ordinary language can be removed
only by constructing an ideal form of language. He tries to eliminate
the vagueness by seeking a minimum number of vocabularies and
thereby construct a philosophical language.

Russell mentioned that in the scope of ordinary language, meaningless
sentences are regarded as meaningful. Ordinary language always
encourages falses theories about how it works. For him, almost
all the traditional problems of metaphysics and traditional results
of metaphysics are due to a failure to understand the importance
of grammar. According to Russell, an ideal language is a kind of
language that can be analyzed into the simplest form of language
and it will consist of a predicate and one or more designated terms
indicated by the predicate. So the vocabulary of ideal language is
composed of atomic propositions with which are directly acquainted.
In such a language, logical or syntactical rules are supplemented by
semantic rules, which helps to eliminate the so called traditional
problems of metaphysics. In other words, an ideal language is ideal,
because it can mirror the basic structure of facts. In constructing an
ideal language, Russell gives on the idea of the formal or structural
aspect of language, i.e. the logical syntax of language. The logical
syntax of language is required to show logical forms of propositions.
According to Russell advantage of a logically perfect language is
that in such a language the logical form of the basic propositions is
displayed. Ludwig Wittgenstein was an important proponent of ideal
language philosophy. Wittgenstein, in his book Tractatus Logico
Philosophicus was predominantly concerned with the construction
of a logically perfect language. For him, an ideal language reveals
unambiguously the logical forms of the facts to which it refers on
denotes. According to Wittgenstein, since a perfect language is
based upon atomic propositions, the fundamental philosophical
problem is to describe the structure of atomic propositions. Such an
ideal language is a truth, functional and contains only meaningful
propositions. So, ordinary language should be brought into conformity
with the logically perfect language, so that it can express meaningful
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propositions. So, for Wittgenstein, like Russell, ordinary language
has to be revised in respect of logical and syntactical rules. In the
Tractatus, he intends to know the basic structure of the world with the
help of the logical analysis of language. The early Wittgenstein seems
to have conceived that the proper way of exhibiting the structure of
the world is to construct an ideal form of language picturing the world
as we talk about it. He believes that the structure of such a language
is a structural picture of the world. Such a language is governed
by the rules of syntax, so it is logical. For Wittgenstein ordinary
language is vague, ambiguous and misleading and generally fails
to express what we want to say. So, the function of philosophy is to
remove misunderstandings. He vehemently opposes common sense
ways of thinking. For him, our ordinary language is vague inexact,
ambiguous and misleading and generally fails to have a clear and
accurate expression of what we speak about. So he needed a logically
perfect language, which would exhibit the true structure of reality.

The opponents of ideal language have raised certain charges against
ideal language. According to them unless one already constructs
a theory about the structure of reality one cannot construct ideal
language. Therefore ideal language philosophy is not ontologically
neutral. .M. Copy has said that one of the important drawbacks
of ideal language is that it asserts a morphism between the logical
structure of language and on the other hand the ontological structure
of the world. For him, the ideal language, as proposed by Russell and
Wittgenstein involves an unavoidable circularity.
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Applied Ethics and the concepts
of Progress and Development,
Genealogy, Problems and A
Possible Solution

Gunjan Das

Abstract

This paper seeks to analyse the problems of the terms “progress”
and “development” in relation to the field of applied ethics. It traces
out a particular pattern to the origin of these terms and their gradual
problematization during the maturity of the field. It takes up theories
right from the time of Sun Simiao and Hippocrates to the recent ideas
of thinkers like Diamond and Wright. The problematization of these
ideas and their applications has been studied from diverse fields
such as Dickens in literature to incorporated ethics in companies
like Apple and Kellogg in the field of business. This study also
includes the evolution of the evaluative attempts made to quantize
these terms from G.D.P. to a variety of metrics called collectively as
“Happiness” in relation to various countries.

Finally, it looks at the various possible unique solutions to the
problematic nature of these terms, such as theories of Sam Harris
or the more utopian optimistic approaches made potentially
available to us with modern technology. While a lot of the analyses
and evolving trends have been taken from different philosophical
currents, the overall view and solutions provided in the paper have
a fresh and original perspective.
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Applied ethics is, in simplest terms, practical applications of
moral considerations. It addresses several issues like bioethics,
environmental ethics, business ethics etc. One of the most widely
viewed perspectives in this is the approach of principlism by Tim
Beauchamp and James Childress, which gives it four main pillars-
autonomy, non-maleficence, beneficence and justice, of which
the first gradually gained precedence which prompted alternate
models. Other important concepts that it draws on include
narrative theories like the consequentialist model of Bentham and
Mill, intent of Sidgwick or ‘preference’ of Singer; deontological
theories like Kant’s categorical imperative or Aquinas’s Natural
law; and virtue ethics like Aristotle and Confucius’s right action.
One of the more recent concepts is that of casuistry, where rightness
is determined by taking previous cases into account, developed by
Jansen and Toulmin. However, such a view should not be taken
uncritically as it may be used to reinforce obsolete social norms
with a fallacy from populism.

In its initial stages, applied ethics dates back to the time of Greeks
in Hippocrates or the Indian Ayurvedic code in the 6™ century
BC or Sun Simiao of China’s code for physicians. Thinkers like
Plato, Aquinas and David Hume have done works on suicide while
Vitoria dealt with indigenous rights and international law. Hobbes
was a forerunner of political ethics. While in the 1960s, there was
widespread study on this, especially in North America. Beauchamp
was one of the first to point out that mere theories are not enough,
while Peter Singer came up with practical ethics. Some good
examples of this are the Nuremberg Code against Nazism in 1946
and the Declaration of Helsinki in 1964 by the World Medical
Association. There have also been more recent concerns such as
New Media and internet, military or pharmaceutical ethics.
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Furthermore, contemporary problems have brought out more ideas
like George Soros’s

13

market fundamentalism”, issues like fertility
and maternal surrogacy, stem cell research or child pornography.
Macintyre proposed emotivism while Engelhardt was sceptical
of the role of reason in ethics and viewed Macintyre’s “moral
fragmentation” as ethical relativism. To him, moral problems
could be solved by consensus, which raised a similar problem
of populism which was mentioned earlier. This was echoed by
Evans as he stated, such theories have no “true content”. In the
socioeconomic fields, these ideas can have great impacts as was
seen in the “might makes right” philosophy of China, Singapore’s
government funded bioethical departments or India’s laws that
encourage medical and fertility tourism.

Childress defines ethics itself as the application of theory to
practical problems. Many schools of applied ethics thought of
science as fully capable of solving such problems. Comte showed
progress of knowledge (including applied ethics) as having three
stages- theological, metaphysical and positivist. Joseph Fletcher
was one of the fathers of bioethics who supported transhumanism.
Callahan, on the other hand proposed for the consideration of
religion and was against the “big bang” of secular ethics also
supported by Ratzinger and Habermas. However, religion was also
targeted by the likes of Dawkins and Hitchens after 9/11. Many
thinkers with Enlightenment ideas like Thomas Murray believed
religion should be excluded from ethics.

Global ethics also had theorists like John Rawls in his “overlapping
consensus” and International Theological Commission with
Natural Law, incorporating values from different religions such
as ‘dharma’, ‘ahimsa’, ‘tao

)

, tenets from African religions,
Confucianism, Islam etc. An important landmark in this aspect
was the Universal Declaration of Human Rights of 1948. There
was a growing tension between universalism and particularism
as seen in Article 12 of the UNESCO Declaration of Bioethics
and Human Rights. In this regard, Macintyre promoted the idea of
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exposing weaknesses of ideologies with intellectual honesty and
“maximum vulnerability”.

“Progress” and “development” were two key terms that were used
interchangeably and gained prominence in discourse in the second
half of the 20™ century which dealt with questions like duties of
wealthy countries towards the poorer ones. Environmental ethics
used these concepts extensively in the 1970s. The 1992 Rio Earth
Summit looked at development as “sustainable prosperity”. Smith
and Pangsapa in 2008 pointed out that this had two sides- one
supporting more usage of technology and the other rejecting
materialism altogether. The doctrine of progress itself emerged
in the 18" century and flourished. There was a general backing
off from this concept after World War II and the Holocaust. The
values like Monism emphasize on it as freedom, happiness or
utility and realization of human capabilities. Hegel and Comte
felt it was development of ideas over time (even coined the term
“sociology” in relation to this), Marx felt it was the growth of
means of production and Kant, as the tension in human nature as

b

change.

Plato and Aristotle had a cyclical view, stating that development
and decline are inevitable. This was based on Hesiod’s view of
the three ages of progress- gold, silver, bronze and the presence of
demi-gods among men which showed a decline as the gods which
once guided humans gave up. St.Augustine on the other hand,
looked at the narrative of salvation as progress. Enlightenment
theorists like Galileo, Kepler, Newton etc. saw the development
of science as progress along with writers like Turgot and Caritat.
Condorcet was inspired by Turgot and believed philosophical
progress as important for scientific development.

David Hume, in this context, had a view of law as needed to
regulate the arts and sciences for development, and so preferred
the republic to a monarchy. Adam Smith spoke against 16™ century
mercantilism and believed progress was a growth in productivity
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resulting from the division of labour. Kant believed that progress
is the development of human faculties and a federation of
republics as the final stage of human development in acceptance of
“unsocial sociability”. Hegel believed in the spirit of development
as “Geist” or the progress of human history in a certain direction,
which would manifest itself as a liberal state without the master-
slave dynamic; he even justified war to achieve this end. This was
also seconded by Marx, who believed conflict was essential for
development. Mill too believed that a liberal democracy is a sign
of progress with increased utility and aggregate pleasure with
works on how to accelerate and decelerate development.

Herbert Spencer applied Darwinian and Lamarckian evolution
to society with progress as a perpetual process of development-
that humans are evil by nature. He saw progress as a shift from
homogeneity to heterogeneity. This theory also drove him to
racism. These views changed drastically in the 19" century as
critics began looking at the concept of progress sceptically. In
the 20" century, Theodor Adorno came up with new concepts in
Minima Moralia, where he wrote against Hegel’s theories. Walter
Benjamin’s famous image of an angel being pushed to the future
with his body turned backwards by a storm rings true where the
storm was said to be progress. Another approach in this regard
was the postcolonial theory of intellectuals like Samir Amin
where Eurocentrism was shown to be the cause of global inequal
economic conditions. Another similar perspective was that of
Edward Said where he used the Foucauldian discourse of history.
Gyan Prakash, in 1994, with his view of the “subaltern” or non-
elite Indians, challenged both colonial and anti-British progress
narratives.

One of the important socioeconomic causes here was the collapse
of communism which revived the traditional progress narrative.
Francis Fukuyama in 1989 supported the western liberal form
of government as the end point of the progress in terms of
governance. Rawls disagrees with him in favour of discourse for
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progress with social justice and economic redistribution. However,
the 1990s saw the argument against progress take mainstream
again under the principal figures of Jared Diamond and Ronald
Wright. They believed that change is always non-linear and our
notions of “progress” in terms of growth may bring about a global
collapse. This was strongly against the optimistic view of Rawls.
Diamond attributed the European colonization projects as a result
of superior technology or “progress” and documented successes
of civilizations and failures, while Wright noted similarities in
progress of various societies.

It is only after these studies were done that “development” as a
concept was differentiated from “progress”, in the manner that it
was associated more with economic concepts and was considered
narrower in its scope than progress. It evolved into development
ethics, which again incorporated human rights, basic needs and
social justice especially dealing in “value issues”. One of its
founding fathers was Denis Goulet, who strongly believed ethics
were useless if they could not be transformed into public action
and influence those in power.

Kant was a very important figure in this field, initiating the
discourse with his concept of right to freedom and duty pertaining
to the social contract. He supported violence and wars for
development and considered the public support for the French
Revolution as a sign of progress. He considered the republican
civil constitution as an ideal condition of progress in international
relations, brought about by the culmination of human ability to
reason, spreading from European to other inferior cultures, which
developed morality in those who lack it naturally.

Another important person in the literary field who dealt with
this discourse in his seminal works was Charles Dickens, who
critiques the notion of development, usually from the lens of a
child. David Copperfield dealt with the middle-class intelligentsia
and their quest for development, especially shown in David and
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Mealy’s working conditions in factories and mines. He did well to
expose the evils of capitalism and hypocritical morality. He was
known for this, as a forerunner of critical realism. Other writers in
a similar vein were Thackeray, the Brontes, Gaskell, George Eliot
and Hardy. Similarly, the problems of sanitation and workhouses
of the 1820s and 40s have been shown in Oliver Twist. One of the
prime novels which made a strong statement against the argument
of progress of Kant was A4 Tale of Two Cities.

Dickens’s own background was very instrumental in the
development of this worldview as he had a very humble beginning
and experiences such as polishing shoes at eleven years old when
most of his family was in prison. This was reflected in his ideas
against child labour, tyranny in schools and debtors’ prisons. It can
be clearly seen in portrayals like Mr. Murdstone, the oppressive
step-father, Salem House, and conditions under which teachers like
Mr. Mell suffer. It has the issue of the treatment of women too as
his upper-class women are not allowed to think for themselves and
forced to conform to polite notions of femininity. Mrs. Trotwood
was only tolerated as an eccentric widow. Other examples of female
characters include Dora and Agnes. Much of this was reflected in
his personal life as he campaigned on behalf of hospitals in the
1850s and 60s. He also opened a home for fallen women called
Urania Cottage.

In Bleak House, Dickens tells us in the opening description that
progress is impossible in “LONDON”, symbolized by dogs and
horses caught in the mud. Passengers symbolize the ever-moving
money going nowhere as mud piles up on the streets. This novel is
also seen by critics as a reference to the Great Exhibition of 1851.
Butt and Tillotson believe that a direct reference was excluded
on purpose. Dickens worked for the event professionally, yet
could not bring himself to go to Hyde Park later. He later called
it a display of England’s sins and negligence. Boasberg believes
the title was a satire of the Crystal Palace while others like
Landon oppose him saying that the narrative pyrotechnics were
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complementary to the event. Other such examples include Nicholas
Nickelby, Old Curiosity Shop, Dombey and Son, Hard Times (in
characters like Stephen Blackpool, as the most direct critique of
capitalist consumerism and the non-conformist Louisa) and Great
Expectations. A quote from A Tale of Two Cities expresses this
best- “Crush humanity out of shape once more, under similar
hammers, and it will twist itself to the same tortured forms, sow
the same seeds of rapacious license and oppression over again and
it will surely yield the same fruit according to its kind.”

National progress has been a matter of much contention, especially
with the rise of the left versus right debate that has manifested
itself strongly in the recent times. Thinkers from George Orwell
or Rabindranath Tagore to Christopher Hitchens or Sam Harris
do well to point out how it can become toxic ideologically.
Socioeconomic examples abound in countries like India, Turkey
or USA (McCarthyism for example), where a lot of evil and
crime had been committed in the name of nationalism as well as
the overall economic and social damage have been done. More
materially, the Gross Domestic Product formula by Kuznets was a
widely accepted ground for national progress but it was soon clear
that it overemphasized on production and consumption, ignoring
harm done to the planet or the lives of people. In 1972, the Gross
National Happiness was a great alternative arising from Bhutan,
which measures 9 different factors including environmental and
psychological well- being. It caters very well to the sustainable
development goals. It must be noted that “Freedom” could be a
better term than happiness because the results it produces are not
consistent with self-proclaimed happiness of a country, but rather
with the living conditions and availability of options.

One of the better examples of this is in USA which is the greatest
in terms of wealth, but has fallen from 14" in 2017 to 19" in
2019. Noble Laureate Joseph Stiglitz said that GDP looks better
even when ways of life and basic values are threatened. Since
then, however, various alternative models of measuring national
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progress have cropped up, such as Green GDP, Genuine Progress
Indicator, Multidimensional Poverty Index, Happy Planet Index,
Social Progress Index etc. There have been many arguments on
both sides. The supporters of GDP have called the critics anti-
growth, less quantitative, subjective (as happiness), problematic
(of surveys), reductive (in comparisons between countries) and a
lot more. The PPF (Program for Prosperity and Fairness) is a more
recent system to formulate such measures, which gives guidelines
on indicators such as being easily understandable, policy relevant,
measurable etc. Some of the indicators of importance are adaptation
to change, economic inclusion environment management and so
on.

The Marxist notion of progress comes in a stage-like theory of
social evolution- starting with tribal society to a slave-based one,
to feudal serfdom, to the capitalist bourgeois society, to a classless
advanced society which is communist and the pinnacle of progress.

Inferring from this popular theory, the importance of the
corporate role comes into the limelight. Companies influence
many socioeconomic issues like pay equality, STEM (Science,
technology, engineering and mathematics) education, diversity
etc. Needless to mention we have seen the downside that emerged
from the brash consumerism of the Industrial Revolution which
continues to haunt us in almost every sphere of life even today.
Such impacts were greatly seen in the first half of the 20™ century.
It was clearly observed that companies with strong ethics like
Kellogg, DuPont or Ford, represented their personal values. IBM
believed that a company is much like countries and world leaders,
and helped rebuild Europe after World War II with the help of
computing. Concepts like “Corporate Social Responsibility”
emerged which included investments in food, health, shelter etc.
and a strong rise in charity.

Ahuge change came in 1970s and 80s with companies like Johnson
and Johnson, Starbucks, Body Shop etc. changing to values on
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how they run rather than just a social vision. Many companies like
Dominoes and Hobby Lobby resorted to religious values. There
were various matching gift programs which contributed greatly to
the rise of charity and donations to NGOs. In more recent times,
many critics have pointed out that the social mission has taken a
backseat due to popularity concerns. Yet, a ray of light is seen in
companies like Apple who dare to go against the government in
terms of privacy policies and become one of the first companies
to provide insurance to same-sex couples. It is seen that over
71% of consumers care more about the product rather than the
ethical stances of companies. As such, the Harvard Agenda for
Action recommends Boards for underpinning ethical behaviour in
business for better progress and development.

Thus, to conclude, it would be apt to mention one great solution
to the notion of progress that incorporates a scientific analysis
while keeping the humanities very relevant- Sam Harris’s “moral
landscape”. Itis a philosophically materialist view that incorporates
its application in a utilitarian fashion, but situates itself non-
economically in the ambit of humanities. With new developments
in technology and the recent trajectory of increasing possibilities
it would be naive to assume that things will always remain as
ambiguous as they are right now. This is further evidenced in the
hypotheses like the Venus Project, Telomere manipulation and
Terraforming as well as upcoming technologies that one can call
upon a utopian “New Futurism”, as a replacement for the ideal
state of communism supposedly to be achieved by revolution and
violence. Hence, the notion of progress and development along
with applied ethics can culminate and agree upon as a means
to reach this one ultimate goal in hopes of a society like in the
fiction of Douglas Adams or games like Mass Effect, discarding
the paranoia created by the dystopian accounts that have remained
in the literary canon. The most ethical decision would be, in any
case, to maintain Harris’s moral landscape while moving forward
to overstep this Janus-faced threshold of the future, depending on
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the progress of science to the level where it becomes one with the
humanities. Until then, let the humanities speculate hand-in-hand
with the sciences the best course of action. In the words of Victor
Hugo- “Even the darkest night will end and the sun will rise.” (Les
Miserables)
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Introductions of Respected
Contributors

Dr. Akoijam Thoibisana is currently working as an
associate professor in the department of philosophy, Gauhati
University, Assam, since 2016. Her research interest is in
phenomenology and post structuralism. She has in her credit
two books Philosophy of Edmund Husserl (2016) and the
problem of the Embodied Person : A Phenomenology
Study (2012). She has papers published in many journals.
Her published works are on Postmodernism, Derrida,
Phenomenalism and Existentialism, and Gender studies etc.

Dr. Archana Barua is currently academically associated
with the Department of Philosophy, Assam Donbosco
University as external supervisor to research scholars.
She retired from regular faculty position at II'T Guwahati
in 2021 and joined as regular faculty in Assam Donbosco
University as Head of the Department of Philosophy and
North East Studies till August 2022. Her area of expertise
is Phenomenology in particular. She wrote quiet a number
of articles in different areas of philosophy in national and
international journals and presented academic papers in
various international conferences. Archana Barua published
a collection of her poems Namely Tumi Noi Hoi Bobore
Pora, with a Forward written by the renowned Jnanpith
Awardee Dr. Mamoni Raisham Goswami. Prof. Barua is a
scholar in research areas of Bhakti Movement in India with
special reference to the life a philosophy of Mahapurush
Srimanta Sankaradeva.
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Dr. Jagadish Patgiri was the Former Head of the Department
of Philosophy, Cotton University. After retirement from
Cotton University Dr. Patgiri is currently associated with
Department of Performing Arts, Mahapurusha Srimanta
Sankardeva Viswavidyalaya,

Dr. Aniruddha Deka is currently working as Associate
Professor and Head of the Department in the Department
of Computer Science and Engineering and Coordinator of
Royal School of Information Technology, Assam Royal
Global University. He worked as an Assistant Project
Engineer in [IT Guwahati from the year 2007 to 2012, mainly
focusing on development of speech-based application for
visually impaired and low literate people through Assamese
language. He has guided more than 30 students in UG and
PG level. He has published 20 research papers in reputed
international/national journals/conferences and has attended
more than 20 workshops/conferences till date. His research
area includes Speech Processing, Artificial Intelligence,
Image Classification etc.

Ms. Parismita Goswami is currently working as an
Asstitant Professor in department of Computer Science &
Engineering of Royal Global University.

Dr. Sabitri Devi is currently working as an Associate
Professor and research guide Department of Philosopy,
Cotton University. She is guiding research scholars in
various areas of Philosophy like contemporary Indian,
classical and contemporary western philosophy and also
in analytic philosopy. She has published many articles
in various journals and published two books on analytic
philosopy.

Dr. Pranati Devi is currently working as an Associate
professor Head of the Department in the Department
of Philosophy, B. Borooah College. She has published

290



10.

many popular and research articles in various journal
and magazines. Since last three years she renders
her service as editor of BINAYAN, annual magazine,
BharatiyaShikshanMandal, Uttar Assam Pranat (a non
political, non Government education national organization)

Dr. Manashi Bora is currently working as an Assistant
Professor and Head (i/c) of the Department of Philosophy,
Mahapurusha Srimanta Sankaradeva Viswavidyalaya,
Nagaon, Assam. She has completed her Ph.D from Gauhati
University on the topic entitled “Philosophy of Action:
A Study with special reference to A.I. Melden.” She has
attended and participated in many national and international
seminars, workshops and published many articles, research
papers and books till now.

Dr. Bhaskar Bhattacharyya is currently working as an
assistant Professor in Department of Philosophy, KKHSOU,
Guwabhati. His areas of interest are Philosophy of language
and analytic philosophy. He has contributed research papers
in both national and international conferences.

Dr. Marami Choudhury is currently working as an Assistant
professor, Department of Philosophy, Karmashree Hiteswar
Saikia College, Guwahati. She was awarded her PhD from
Gaubhati University on the topic “The Vedanta Philosophy and
The Vaishnavism of Assam”on 2012. She has completed a
U G C sponsored Minor Research Project on”The Religious
Philosophy of Madhavadeva:lts Relevance in the present
society of Assam”on 2017. She has attended and presented
many papers in National/International Seminars/conference
s.She is an Assamese short story writer and her short story
book entitled “Nishabde Nirabe” was published in the year
2014.

Unmilan Kalita is currently working as Assistant Professor
at Barnagar College, Barpeta (Assam). His research
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11.

12.

13.

14.

15.

16.

specialisation involves ecological economics, economic
thought and health economics. He is currently a member
of World Economics Association (WEA) and British
Ecological Society (BES).

Bitupon Borah is a PG scholar in the department of
Philosophy at Gauhati University. He did his B.A. from D.
K. D. College, Dergaon.

Deepamoni Sarma is currently doing her research work in
the department of Philosophy, Cotton University

Pompi Kalita is currently doing her research work in the
department of Philosophy, Cotton University

Dr. Sumitra Choudhury was the former head of the
department of Philosophy and Associate Professor of
Dispur College. She did her Ph.D Degree from Gauhati
University under the guideship of Prof, Nilima Sharma. She
has written a number of text books and reference books.
She participated and presented many papers in National and
International Seminars.

Dr. Rina Choudhury was the former Head of the
Department of Assamese and also an associate professor
of Dispur College. She has also published few research
articles on various subjects in different journals, magazines
and news papers. She authored four books i.e. ‘Sahityat
Brahmaputra’ (Asom Prakashan Parishad), ‘Prabandha
Pracchya’, ‘Prabandha Kasturi’, ‘Prabandha Lokodhara’.

Dr. Jyotish Goswami joined as founder faculty of
Commerce Stream of undergraduate courses at Dispur
College since 1994. Dr. Goswami was the Principal incharge
of West Guwahati Commerce College. Dr. Goswami started
providing training courses for newly appointed FAO/
SAAO and also Head Assistant of Govt. employees through
Directorate of Accounts and Treasury, Govt. of Assam.
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17.

18.

19.

20.

21.

22.

23.

24,

Mrs Shyamali Barua is working as Assistant Professor in
the Department of Commerce, NERIM Group of Institution,
Guwahati. She has published some articles in ISBN book.

Tribeni Barkataky is currently working as an assistant
professor in Department of Management and also professor
incharge of Dispur College magazine. She worked as a
Guest lecturer at P.G. department, Gauhati Commerce
College from 2004 to 2009.

Karabi Das is currently working as an assistant professor
in Department of History, Dispur College. She is also
associated with IGNOU live class.

Abhijit Bujarbaruah is currently working as an assistant
professor in Department of BBA/BCA, Dispur College. He
did B.tech from NEHU and M.tech from NIT, AP.

Hiran Duarah is currently working in ASRLM as a Block
Coordinator at Rowta Block under Udalguri District. She
did BA in Philosophy from Dispur College and Masters on
Social Work from NEF College under Dibrugrah University.

Rubul Moni Das is currently working in Axom Jatiya
Bidyalay, Noonmati as a Tabla Teachers. He has been there
since 2014. Parallelly he was working at Vivekananda
Vidya Bharati College, Survey, Beltota as a Lecturer of
Philosophy.

Jonali Devi is currently working in Prachya Bharati Senior
Secondary School, Guwahati-05. She did BA in Philosophy
from Dispur College and Masters in Philosophy from Cotton
University.

Gunjan Das is a guest faculty at Dispur College and a
researcher at Gauhati University. He did BA in English
from Dispur College and Master’s from Gauhati University
and he is a Gold Medalist. Apart from English literature, he
has a great passion for Philosophy, Rock Music and Power
lifting.
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25.

26.

27.

Dr. Mamani Kalita is an Associate Professor in the
Department of Philosophy, Dispur College. She did her
research from Gauhati University under the guideship of
Dr. Begum Bilkis Banu. She has authored a number of Text
books and reference books of Gauhati University. Dr. Kalita
has participated and presented papers at many International
and National seminars/conferences.

Dr. Sashi Mohan Das is currently working as an Associate
Professor in the Department of Philosophy, Dispur College.
His area of interest are organising seminar, quiz, debate,
sports event, skill development, campes for startup and
innovation and other youth related activities. He has
published fourteen research papers in different international
and national journals including UGC Carelist and Scopus
indexed along with three edited research book.

Dr. Pranita Sarma is currently working as an Associate
Professor and also Head of the Department of Philosophy,
Dispur College. She has published research papers in both
National and International journals. Many articles are also
published in many ISBN/ISSN books. Her area of interest is
Gandhian philosophy, singing, recitation, delivering speech
in different issue etc.
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