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CHAPTER I
INTRODUCTION
The FProblen

In the Carey Lectures of 1956 delivered at Syampore,
India, Dr. R. Pierce Beaver pronounced a warning to the
Christlian world. Christianity should be highly sensitive
and conscicus of the radical changea and innovations that
are occurrling in the non-Christian raligions.l

India is renowned for its position as a aleeping glant
among the nations of the world. Yet, with a struégle that
has been almost imperceptible to the world, India i1s seek-
ing %o rouse itself from its sleep and stand upon its feet
as & nation among the nations. No little credlt must be
attributed to India's religious interpreters. A. C. Bouquet,
in his book, Comparative Religion, states that the ninth
period of Indla's history, the period of European influence,
is marked by three obvious features. The first 1s the im-
pact of Christian missionaries and Yestern clvilization.

The second feature 18 the rapld growth of a series of re-
ligious reformers. The third feature is the development of

a number of prophets and leaders, who, while remaining

1R. Plerce Beaver, The Christian Yorld Misslo
(Calcutta: The Baptist Missionary Press, 1957).
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Hindus, heve attempted to draw Kinduiem into a new mold.
The last prophet mentioned is Radhakrishnan.?
Srl Sarvepalli Raghakrishnan ie one of the most

prolific and dynamic representatives of the school of
brophets and reformers. His task has been two-fold. The
Tlret task involves his determination to establish = world
religion., His second, to act as & prophet and interoreter

of Hindulam to India, is important for the purposes of this

study. His general purpose 1s to bring about a metaphysical

bagis Tfor an ethic for India.

The purpose of this study 1s to determine what the
basic cconcepts are which Radhaekrishnan has reinterpreted
for wodern India. His foremost concern is to wake India
from an szpparent unconcern for soclal development. As he
says in his Ksrmala lectures,

Life is not life unless it 1s continually thrusting
into new forms. If we rest content with what our
fathers have done, decay will set in., If we shirk

the difficult task of improving the tradition of our
culture by inertia and laziness, civilization will
suffer., For some time past there have been signs of
an almost general fatigue of spirit, varylng in degree
in different parts.

There is an autobiographical note when Radhskrishnan says,

2a. G. Bouquet Comparative Religion (Baltimore:
Penquin Books, 1954), pp. 1LBLT.

3sarvepalli Radhakrishnan, Roligion and Soclety (2nd
edition; London: George Allen & Unwin, Ltd., 1949), »pD.
117-118. Hereafter the work will be referred to as R&S.

b Shamd g (g
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Ihe great regenerators of Hindu 1life have often been
in opposition to the common 1life of the day . . . the
new emphasls on the dignity and Ereedom of man demands
& resnasing of the social order.

The Validity of the Study

Within the framework of Christian Missions, the cases
are numberless ln which the propagator of Christian truth
hag discovered himself to bs guilty of meking claims about
another's religlion which, being received by the listener,
have been thoroughly unacceptable to the listener; and, as
the listener would claim, were not true about the religlon
1¥self. As a consequence the Christian missicnary is bur-
dened with a double task when he seeks to sneak to a member
of ancther religlous bellef. Fifat he must bz thoroughly
grounded in the historlic thought world end tradition of the
religion itself., 3Secondly, he should be as familiar as
pcselble with the changes that occur and exlst in the pre-
sent. As to the study of the history of religlons itself,
this is important. Communication between two persons often
breaks down due tc the ignorance of the one or the other
toward the other's beliefs. The oft-heard cliches of
western Christianity that she alone possesses & religlon of
zrace, salvation, and forgliveness 2lso substantiate the
bagic validity of study and research into the growth and

development of the religions of the world.

b1bra., p. 119.
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Secondly, there exlsts the personal problem. Every
Christion missionary ultimately is forced to answer fthe
question of the felationshlp between Christianity and non-
Christian religions. He must establish an approach or
approachea to the non-Christian religliona. Is Christianity
Superlor as a religion? Is 1t unique? Is 1%t exclusive?
Excetly whet is it about Christlanity that seems to sa-
tablish 1% as a religion that is the universal religion of
the world?

Ihirdly, there is much dlsagreement within the Chris-
tien Church iteself concerning Christianity as the only
religion. As a consequence, the Christiasn missionary as 2
Christian theologian must speak to those who would be apt
to say that Christianity 1s another way of expression of
the religlous need and feeling in man. Some of the gques-
tions 8till asked by such men are: Doees the superiority of
Christianity lie in its comprehensive character, in the
fact that 1% was the one surpassing all others in its
peculiar abllity to incorporate the most sublime and
dynamic of religious ideas? Does it exist because of the
loftiness of its moral teaching and the soclal re-adjust-
ments that it brought about? Is Christianity suverior be-
cause it 1s the religlon that 1s best fitted to combine
wilth culture? What is the essential nature of Christlanity?
Obviously this is a qQuestion which every Christian seeks to

answer. One of the problams inherent in the general tenor
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of such questions, which is orobably the basic problem
that pervades the entire approach, is that it seeks to dis-
cover the similaritles between Christianity and the non-
Christian religions. After finding the supposed similari-
ties, then the Judgments snd evaluations are established.

In conclusion, the Christian missionary 1s confroated
by three avenues of quesationing. The first is hie epproach
to the non-Christian. The second 1s his answer %o his own
broblems. The third is his witness to the Christian Church.
Far toc of'ten have the second two aspects been by-passed,
and as & conzeguence the witness of the first arez has been
weakened, Understanding and scholarship need not be totelly
divorced from certainty and solidarity es a witness to ?he
Iruth, that Jesus Christ alone is Lord and Savior.

Iin thie fascinating age of advances in nearly every
field of human endeavor, in an age when the world is
shriveling - - the extent that peoples no longer exist be-
yond the imagination of the mind, in an age when the non-
Christian religions are experiencing a renewal of life and
are becoming missionary -conscious in thelr approach %o the
world, a world in which the Yest is a ripe field walting
Tor the harvest; 1t is imperative that the student seeking
to enter the holy minilstry is well scqueinted and certain
of his position as & member in t! - Church of Jesus Christ,
is well versed in the new v»roblens that shall appear per-

heps on his own atreet with a non-Chriztian religion, 1in
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order %o witnese mightily and intelligently to the world
of men to wvhom (God has spoken in His Son, Jesus, who 1s

the Christ,
Limitation of the Problem

In an ottempt to determine the area which has re-
celved the new exegesls of Radhakrishnan, the scope of the
problem has been limited to four basic concepts: maye,

moksha, kerme, and dharma. This limitation has been es-

e T T e

tablished due to the concern for the establishing of a
metavhysical bagis for a socisl ethic by Radhakrishnan.

ihe general thougnt world of Radhakrishnan is pre-
sented %o show briefly and clearly how he has attempted %o
employ his new exegesls towvard a world religion, toward a
development of social consciousness in India, and finally,
tc diresct attention toward three additionsl areas of re-
gearch which might prove valid and useful for the student
of the history of religions and Christian missions.

The method employed to structure the paper has been
two-fold. The firset is simply a systematic presentation
of the religious philosophy of Radhakrishnan. The second
restates the historic backdrop of orthodox Hindulsm, which
thus ccntrasts the re-interpreted concepts of Radhakrishnan

noted above.



CHAPTER II
A BIOGRAFHICAL SKETCH OF RADHAKRISHNAN

Professor Servepalli Radhakrishnan is a hesitant and
uncooperatlve autoblogranher. He prefaces his most
gericus autobliogranhlcal undertaking by saylng,

in my ora2gsent account 1% 1s not my intentlon to spesk

cf my nersonal 1life, my parente and ancestry, my

marriage and family, my likes and disiikes, my

struggles end disappointments.l
His reluctance %o ley bare his soul 1s born of a2 natural
reticence of spirit. He prefers not to succumb %o the
ego's natural pronenese to ghow i1tself in the most ?avor—
able light, He would prefer to let his writings reveal his
innermcst being, for they clothe his idesls and hopes in a
arb more palatable ¥c such a sensitive taste as his own.
Az he says, his wrltings are nothing more %than "fragments
of a confession, 2

Sarvepalli Radhakrishnan was born of Telgu Brahman
varents on September 5, 1888, in Tiruttanl, of Chitoor Dis-
trict (of what was at that time Medras Presidency). Though
by caste he belonged to the highest strata of soclety, yet

economlcally his home was a humble one. Like all homes in

s ]

lpaul Arthur Schillp, editor, The Philosophy ©
Sarvepalll Radhakrishnan (New York: iudor Publishi

1953,1 Pe. 5.
Log. pit.

8 CO..
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the upper caste of orthodox Hinduism, and especlally of
the Telsgu Brehman, the whole tenor of his home life was
centered around religion.

The locecation of his home heightened and eharpened the
atmesphere and the activity of the religious observances.
It was situated in one of the most revered pilgrimage
places in that part of Indla. It i1s almost imposeible for
Veeterners who have never =een or experlenced it, to
evaiuate the importance of religion as it i1s conveyed to
the mind of Indla's youth through the observance of the
pllprimage and the communal participation in the religious
feativals and ceremconies. The old phrase, "religion is
caught and not tought," portrays the atmosphere of the
religious life under which Radhakrishnen grew up. If this
is understood it is sasler to gather the import of what
is meant when Radhakrishnan says:

I ppent the first eight years of my life (1868-1896)

in & small town in South India, Tiruttani, which is

even today a great centre of religlous nilgrimage.

My parents were religlous in the traditionzl sense of

the term. . . . Thus I grew up in an atmosphere where

the unseen was & living reality. My aovproach %o the
problem of phlloscphy from the angle of religion as

distinct from that of science or of history was de-

termined by my early training.

PRadhakrishnsn acknowledges that from his early youth
he was interested in the "thing itself" that lay behind the

phenomenal world. He was consclous of the relation of faith

3schillp, op. eit., p. 5.
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%o the Unseen World though obscured by the flux of life.
I% ecame %o him early An 1ife that the Reality of the Unseen
Yorld i1z no% %o be aspprochended merely by sense verception,
but by some higher powers of mind.

Ihe mystical bent of his mind made contemplation a
netural sart of his being. In furtherance of the trend
early in his 1life, there developed a2 certaln love of lone-
liness in order %o realize his, oneness with Ultimate
Reallty. Another quality that seemed to thrust him out
inte the quest after truth wes his inquiring mind. This
made the thinkers of his own culture his valued
frisnds, An inereasing company of literary friends en-

his 1ife and powerfully stimulated his thinking

)
[
(]
B
o
f &1
-

processes toward the Tormaticn of a creative phllosophy.
vdhakrishnan attended the Lutheran Hlsslon High
Schosl, Tirupatl, 1896 tec 190C and later was a student at
Voorhees' College, Vellore, 1900-1904. He then attended
ladras Christian College 1904-1908. It would be interest-
ing to know the process of reasoning which led his orthodox

Hindu parents to send him Yo Christian schecols rather than

ct

¢ the state or other privately spconsored Hindu institu-
tione of learning. In the atmosphere of the Christian
colleges, he was brought to a new stage of mental awareness
by hie contact with Christien professors and thelr views

of religion. Hindu by birth and traditional training, he
Tound himself in conflict betwesen two sets of alleged
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absolutes in religion. Buch a situation, however, greatly
accelerated the vigorous mental processes then developing
in the potentiesl philosopher. Concerning his Chrisftian
teachers and their seffect upon him, he mekes thiz comment:

¥y teachers in Christian missionery institutions
cured me of this faith and restored for me the pri-
nordial situation in which all philosophy is born.
They were teachers of philosophy, commentators, in-
terpreters, apologists Tor the Christlan way of
thourht and 1ife, but were not, in the strlet sense

of the tern, ssekers alter the ’ truth. By thelr criti-
clesm of Indian thought thay disturbed my falth and
shook the sraditional props on which I leaned. . .

A c“itacfl study of the Hindu religion was thus forced
upon me.

fia 2 young student of seventeen years in lHadras

Christian College he pondered the choice of a_principvl
subject, mathematics, physics, blology, philcosophy, anc
history; nowever, when his older cousin, having completed
hile degree, handed on the text books in philosophy, there
w28 no longer any doubt about the matter. Radhakrishnan
stulied philosophy. The study of philosophy was not an
accideant.

But when I look at the series of accldente that have
shaped my life, I am persuaded that there is more %o
this 1ifs than meets tha eye. Life 13 not a2 mere
chance or chain of physicel causes and effecta. Chance
seems to form the surface of reallty, but deep down
other forceas are at work. If the universe is a living
one, it is spiritually alive, nothing in it ls merely
eccidental. . . . VWhen however, I entered a domain
which sustained me both intellectually and splrituslly
all of these years, it was the ztudy of phllosophy
that became my life's worlk. My construction and

uIb;d.. P- 9-
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conceovtion of a philosopher was in some ways similar

%o that of lMarx, who had proclaimed . . . that philos-

cphy had hltherto been concerned about interpreting

1ife, but that the time had come for it to change
life. Philosophy is committed to a creative task.5

While under Christlan %teachers, he became: convinced
thet there was some direct causal connection between the
low estate in which he found his mother land and the Hindu
religion., This view sharpened in his mind and the questions
were werslstent: Could the disintegrated status of Indian
culture be duz to 2 decadent Hindu religion? Is there some
inadequacy within Hinduism? Does that defilclency gradually
work itaself out in the social order? Is there a relation-
ship in the social order, so intimately fabricated with
Hinduisn and the seeming stagnation and frustration pre-=
valling on every hand? '

Some of the problems that Christian theology revealed
left their mark upon Radhakrishnan. The two most important
problems appeared to be (1) as a religion, Hinduism was in-
tellectually incoherent; and (2) it lecked a sound basis
Tor an ethic that the complex, modern society required. It
is here noted that both the theoretical propositlons as
well as the practical pragmatic valuea of the religion
were under question. One can readily see how these ques-

tions furnished the base for a life-long inquiry into the

nature of religion in general, and of Hinduism in particular.

5Ibid., p. 6.
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Radhakrishnan has come to be recognized as one of the fore-
mos% philosovhical exponents and interpreters of the Hindu
religion. He describes his inner reactions as he struggled

with ths problem concerning the adequacy of Hinduism.

I remembsr the cold sense of reality, the depressing

feeling of defeat that orept over me, es a causal re-

lationehlp between the anemic Hindu religion and our

zgi;gigzirgfglure forced 1tself on my mind during

Radhakrishnan nossessed & sense of fairness in
evaluating the work of the Christian missionaries, as well
au thelr infTluence upon Indlan-life and thought. He men-
Yions that the Christian faith should be proud of some of
their great teacherse in India. They were men convinced of
the uniquenees of the message of Jesus Chriet and India's
need for it./ Still this did not make them indifferent to
the spiritusl aspirations and endeavors in the non-Christian
Telths., Perhaps this might show some degree of objectivity
and capacity for gratitude.

Radhakrishnan took his Master of Arts degree in
philosophy in 190%. From 1909-1917 he was on the staff of
Presidency College, Madras. He tells his own story of this
period.

I zterted my professional life as a2 teacher of
philosophy in the Madras Presidency College in April

63. H.bMuirhaad, editor, Contemporary Indian Phllos-
ophy (New York: The lacMillen Gomoany, 1936), p. 258.

7S°h111p. oD. M'l De 806-
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1909, where I worked for the next seven years. During
that period I studied the classics of Hindulsm, the
Unanighads, the Bhagavdsita and the commentaries on
the Brehms Sutra . . . as well as the scholastic
words of Hindulsm, Buddhism and Jeinism. Among the
Weatern thinkera the writings of Plato, Plotinus and
Kant, and those of Bradley end Bergson influenced me

2 great deal. My relation wlth my great Indian con-
temporaries, Tygore, and Gandhl were most friendly for
nearly thirty years, and I real%ze that they had a
Tremendous gignifilcance Tor me.

His ability as an able exponent of the abtruse prob-
lems of philosophy wes readily recognized, snd he was trana-
Terred to ths Arts College, Rejamundry, as lecturer in
Fhilcsophy. After a year's service, he was selected for
the poat: of Professor of Phillosophy in the University of
liysore. From 1918 to 1921 he remasined at Mysore in that
poslitlion and wrote two booké, The Philosophy of Rabindrnath
saoore and The Reign of Religion in Contemporary Philogoohy.
The latter work brought him to the attentién of Viestern
thought, as it wes considsred $o be an sble criticism of
iestern philosophy.

Radhakrishnan's career as an educator and philosopher
was well on its way. In 1921 he wes offered the King
Ceorge V FProfessorship of Philosophy in Calcutta University,
which positicn he accepted and held for twenty years, With-
in thie period his two-volume work appeared, Indian Philos-
ophy, which undertook the ambitious task of surveying

minutely not only the six major systems of Brahmanical

81pid., pp. 9-10.

S
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Fhlloaophy, but included with them the Vaisnava, Salva,
and Sakige systems of theism.

I% will be vossible to list only some of his more
important achisvements. In 1926, he delivered the Uéton
Lectures at lanchester College, Oxford. By this time his
fame and internationel stature a3 a scholar were well es-
tablished. The lectures were subsequently published in

omg one of his most popular books, Ihe Hindu

what has b

Q

-EJ-EE
f Life. Thereafter he attended the Inbternstional

L

Yiew
Conference of Philosophers in 1926 and delivered the Haskel
Lectures at the Unlversity of Chiecago.

in 1929 he visited Manchester College and delivered

the lisctures which were later published under the title,

East pnd Yest in Religion. In that same year he delivered
the Hibbert Lectures which were published later under the
title of An Ideallst View of Life. Thie work is considered
by many to ba the most significant of all his works to tha'.b
time,

In 1931 he became the Vice Chancellor of ths Andhra
University in which position he continued until 1935 when
he resigned and accepted the Spalding Professorship cf
Eastern Religions and Ethlcs at Uxford. In 1932 he returned
to hls Professorship of Philosophy in Calcutta University,
at the same time acting as honorary Vice Chancellor of
Benares University. In this sams year he was able to pub-

lish probably his most well accepted and most important
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work, Eastorn Religsions and Weetern Thought, in which he
seeke o trace the continuity of the relationship between
certaln sspects of Upmsnishadlic and Western thought.

For some years after Vorld War II he took an important
part in the affairs of UNESCO, first as leader of his
country's delegation and later as a member of the Executive
Commitiee. In 1948 he resigned as Vice Chancellor of
Benares University and was anpointed Chalrman of the Indian
Universlties Commission. His sustained literary production
hes annzed many, both sast and west. Radhakrishnan has
been descrlibed as the grestest Bridgebuilder bstween two
thought worlds, batween twe civilizations, who has arisen
in meny dscades. He seeke to build = bridge between the
traditional wisdom of the Fest snd the new knowledge and
energy of the VWest.

In 1949 he served aec Ambagsador to lMoscow. During
thie time he came into a sharp and severe consclousness of
the political vroblem cf religion as it plays 1lts forces
upon the nations of the world. He developed such a keen
sensitivity to Communism that he was able to write one of
the Teat critiques of Communism that has been written in
terms of 1lts emphasis or non-emphasis upon man. Since that
time he has been acting as the Vice President of India
under Jawarhal Nehru. HNow he has the opportunity to be
the Philoeopher-Statesman Plato idealized.
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The importance of Radhekrishnan is nearly parallel to
the growing importance of Indla as a nation among nations.
Hany would say that it is due to the tremendous labors and
influence of Radhakrishnan that India is beginning to shake
herself from her "glent -sleep." In many ways Radhakrishnan
is representative of many more volces whose sound, as yet,
has not eaught the attention of the Western ear. As the
technologleael civilization of America has effected its
influence uoon the world, At has brought the world closer
together., This gives birth to and heightens problems that
did not eppear important due to their distance. HNow their
Proximlity fTorces the lssue. A wider understanding and a
better mutual relationship is needed on planes other than
the technological., Radhakrishnen attempts to provide such
planes of contact and conversation.

Radhakrishnen's goal is a world philosophy, or a world
religion, It 18 in the light of this that one can readily
sympathize with his Herculean efforts to bring about a
historical understanding of the basic cultural relationship
between the East and the West. He has returned to the
origins of European and Indian thought to find the basis or
bases to develop a world philosophy. He is quite realistic
when he affirms his hopes for a world religion for a world

community.

The modes and customs of all men are now a part of
the consciousness of all men. Man has become the
spectator of man. A new humanism is on the horizon.
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But this time it embraces the whole of mankind, An
intimat%te knowledge between peoples is inescapable in
producing an enrichment of the world consclousness.
Ve can no more escape belng members of a world com-
munity than we can Jjump out of our own skin. . . .
The supreme task of our generation 1s to give a soul
to the growing world conscilousness, to develop ideals
and inst%itutions necessary for the crestive expression
of the world soul, to transmit these loyaltlies and
impulses %o, future generations and train them into
world citizens.?
fhose who in the name of religlon, race, naticn or
ideclogy separate themselves from the rest of mankind are
only retarding the free movement of human progress toward
1ts ultimate goal of oneness. In the struggle to bring
thie view down %o the level of all men, regardless of
eresd, country, or race, we find one of the most significant
phages of Radhakrishnan's work. He i1s to be evaluated in
India and in the world in the light of e momentous cultural
transformation which seeks a deeper quality of world unity.
As the nhilloscpher with & new East-West synthesls, he
| represents & new line of philosophical activity.
| He is quite aware that there must be the spiritual
; capacities to appropriate those freedoms. As & member of
' the international committee on Intellectual Co-cperation of
the 01d Lesgue of Nations and in the UNESCO, he worked for
international unity and cooperation. It has been his con-

stant goal thaet Indla should take her place among the famlly

9Sarvepalli Radhakrishnan, Eastern Religions and
Kestern Thought (London: Humphrey Milford, Oxford University
Preas, 1940), p. 211.
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of nations as & full fledged member. This generation is
beginning to ssze the inauguration of this realization.
Radhokrisghnen beliesves that Indie has a signifilcant offer-
ing %o make toward a larger unity and accord among nations.
It i1s his conviction that the- great spiritual truths of
Hindulam have & contribution to meke in delivering the
world from the slough into which the gross Vestern matsri-
alism hes thrust 1t. Errors of rabild dogmatism in religion
which heve so often added to the world's already heavy
burdens of woes may be avolded Af the deeper underlying

principles of Hindulsm are Tully comprehended.




CHAPTER II1I
RADHAKRISHNAN'S VIEW QF GOD
His Cholce

"IT religilon is experience, the question arises, what.
is it thot ie experienced?"l Around this question
Redhakrishnan frames the thesls of this chapier.

A1l these problems have changed thelr meaning and ere

dependent upon the one and only problem, whether there

iz or ie not behind the phenomens of nature, and the
drama of history an unseen spiritual power, whether

the universe 1ls meaningless, whether it 1a God or is
chance, =

Zhe system of thought that Radhakrishnan has selected
a8 his own is the ldeallastic point of view as it is
reprezented in the Vedanta. Concelvably there were other
trends in Indian thought which would have served his pur-
voee in erecting a structursd synthesls of Indian and
Weztern thought. He might well have attempted to bulld
upon the atomlsm of Nyaya or upon the emergence view of

Samkhva or perhaps kindred views within Western philosophy.

lsarvepalli Radhakrishnan, The Hindu View of Life
(London: Allen & Unwin, Ltd., 1927), p. 23. Hereafter this
work will be referred %o as HVL,

25arvepa111 Radhakrishnan and J. H. Muirhead, editors,

Contemporery Indian Philosophy (New York: The Macmillan
co.. 193 2 p. 2 (]
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In acocounting for his cholce of Idealism, the philos-
ophic predicament that launched his career should be re-
called. It was created by the opposing claims of religious
absolutes, Hindu and Christlan, which confronted him as a
college student. His initial objective was fto analyze and
examine the validity of the two systems of thought as well
ag thelr respective claims upon men and the world in which
they lived. It was in this process that he dlscovered
Yedante as the most accentable foundation upon which to
bulld his philosophic structure. As he sought e respproach-
ment with Western culture through the pathway of mysticism,
Yedanta, with ite emphasis upon the kinship of all selves
and intuitive knowledge, fulfilled his particular nead for
a theoretical component.

The term Vedants is & brqad.oﬁe that moves eagily be-
tween the two poles of modified dualism and a rigid non-
dualism. Often, and with some doubt as to 1ts correctness,
rigid non-duzlizm is termed monism. Vaclllating freely
between these two poles, Radhakrishnan achie;es & status
not only as a creator of a philosophiec world view, but per-
heps comes as near as any to the stature of the oriental
theologlan. Always to be rememberad is that when the
Eastern Mind apesks of his philosophy, it i3, by necessity,
2 religilous philosophy. By necessity is it so bescause the
Tastern Mind conslders it highly impractical, if not foolish,

to deal with the ultimate concerns of man and hls present
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predlcament, future hopees and aspirations, if the whole
pleture is not portrayed.

"Such as men themselves are, such will Himself seem to
them to be."> This etatement by the Cambridge Platonist,
John Smwith, is quite agreeable to Sri Radhakrishnan. The
Hindu Zeer in Upanishadic thought who deecribes God's
nature by remaining sllent, "The Absolute ia ailenoe,"u
Buddha with hls answer to the néture of God as being, neti,
neti, the sense of moral values of the Hebrew prophets,
“What doth the Lord require of thee, but to do Jjustly, and
love mercy, and walk humbly with thy God"S are some of the
descriptions that appear and that men have endeavored to
give in answer tc the problem of the nature of God.
Radhakrishnan maintains that none of these are satis-
factory.s

Not one of them gives the whole truth, though each of

them is partially true. Cod 1s more than the law that

commands, the judge that condemns, the love thet con-
strains, the faether to whom we owe our belng, or the
mother with whom is bound up all that we can hope for

or aspire to. "Him who is the real One, the sages
name variously."?

3HVL, ». 27.
ELQ;Q., p. 26.
SKicah 6:8.
QEIQ, o. 28.
7Ibid., p. 29.
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God and the Absolute

"Every attempt at solving the problem of the ultimate
basle of existencs Trom & religious point of view has come
t0 admit an Absolute or God."® This is Radhakrishnan's
conclusion. He quelifies this by saying:

Rationalistic logic and mystic contemplation favor as

& rule the Tormer conception, whlle ethical theism is
disposed to the latter. It has been sc in Hindu

Ghought from the age of the Upanishads till the present

day.§

Ag to how Radhakrishnan reconciles these opposing demands

of logic and devotlon gives rise to his view of God and the

Absoclute.

Ihe Absolute is the whole, the totality of perfections
in his system. In it all differences and contradictions
are reconciled.

The dead mechanlism of stones, the un-consclous life

of plants, the conscious life of animals and the sslf-

censcious 1life of men are 2ll part of the Absoluts and

its expression at differ=nt stages.l0
It contains tims, events, and proceeses. Brahman, as
reality, means that It transcends the phenomenal, the spa-

tial, the temporal, and the sensible and empirical. It 1is

81p1a., ». 30.
9Loc. clt.

103arvepalll Radhakrishnan, _A_?_ Idealist View of Life
(London: Allen & Unwin, Ltd., 1947), ». 27. Hereafter this
work will be referred to as IVL,
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what 1s assumed as foundational to all of existence, but
It 1s not substance in the material sense of the term. It
céan have no relations; therefore, It is never in a causal
relatlonship, nor is It Ceuse. It cannot be described for
Tear that It might become another of the particulars among
the multiplicity of things. It can be beet described as
what It is not. It is a blank, yet not a blank since It
is in the nature of Ultimate Conscicusness. I% knows
nothing in the usual cognitive sense, for that implies im-
nediately the areas of change and modificatlon. It is
beyond the sequence which binds things to rebirth. The

creation of the world can nelther add nor take away, butb

The Absclute represents the totality of being, and there iz

nothing other than It.

ihe needs of philosophy are fulfilled by the Absolute,
but the character of God as personal love serves the nseds
of religion. God, who is the finite expression of one of
the possibilities of the Absolute, 1s bound to the world
and is ever under the categories of time and space. The

great problem of reconcillation that is present between the

realm of philosophy and of religion is Just this reconcilia-

tion: how does one reconclle the character of God mani-
feasted as a self-determining principle with a temporal de-
velopment which includes both nature and man? The declded

differsnce might best be nointed out by Luther's use of
Deus Revelatus and Deusg Absconditug. However, as e result
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of the finel relationship of God to the world, 1t 1is most
loglcally understood in Radhakrishnan's view, in terms of
& rigld non-dualism. And this view of God 1s ultimately
less than the Absolute. As a consequence, if the point is
carried %o 1its loglesl end, religlon and its God ars sub-
lated to the realm of philosophy. Fraectical religion pre-
gupposes a God "who looks into our hearts, knows our tribu-
lations and helps us in our naed,"11 but the God of religion
ls for the purposes of a cosmologlcal explanation ulti-
mately subordinated to the Absolute,

Redhekrishnen feels that Hindulsm, while emphasizing
the perscnality sepect of the divine, has, at the same time
by its doctrine of the Absclute, kept alive ths supra-
nersgonal nature of Ultimate Reality. By the term, Abso-
lute, he seems %o refer to those aspects of the divine
which are not within the grasp of man's comprehensicn.
¥Yet this would present & slightly distorted pilcture of
what he actually means, Ultimate Reality, the Absoclute, is
beyond comprehension, besyond existence; It 1s netl, neti,
not yet, not yet. On the other hand, however, he msans to
stresa that the ground of the world is ultimately apiritual.
I% is more than personal, but not less than personal. The
personal i1s for the finite mind. For such a man as

Radhakrishnan, the personification of the Absolute for the

11ltyr, ». 340.
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finite mind is nothing more than a method, a2 means, whereby
man can refer to that Reallty in whom we live and move and
have our belng. "When we emphaosize the nature of reality
in itself we get the Absolute Bprshman; when we emphasize
its relatlon to us we get the peracnal Bhogavan."l? For
him the hietory of religion is the history of man's pro-
gresslve development toward an ever enlarging and more
adequate coneeption of' God.
It (Hinduism) accepts the obvious faet that mankind
seeks its goel of God at varlous levels and in various
directions and feels the sympathy with every stage of
the gearch. The same God expresseés iuself at one stage
a3 power, at another as personallity, at a third as an
2ll-comprehending spirit, just as the same forces
which put forth the green leaves also cause the crim-
son flowvers to grow. We do not say that the crimson
Tlowers are all true and the green leaves are all
false. Hinduism accepts all religlous notions as °

facts and arrenges them in o{der of their more or
leess intrineic significance.t3

He sees in the polytheism of popular Hindulsm a
multiple but diluted expression of the divine, while in the
refined monothelsm of the intelligentsla he finds a more
pure expression of religion. The worshlpers of the Abso-
lute are in this scale of excellence awarded the highest
pinnacle of achlevement, wnlle the devotees of the personal
God coms next. They are followed by the worshipers of an-

cestors, delties, and sages. The lowest of all are the

121m4., p. 186.
131psa., p. 31.
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animists and nature worahlpera.la
Evidences for God

The world of becoming is not capable of explenation
from within itself, aﬁd the major Amport of the classical
arguments for God aim at this point., Concerning those
proof's Radhakrishnan suggests that they will help us to
understand the rationality not so much as proof but as the
determination of an indeterminate object.

Ve can refer to God as the cause, but not as an event
wlthin the series of events; for the ultimate cause of the
world in a very special sense lies outside of the world
since it is prior to it. This creative energy of the uni-
verase is not nlurality but leads back to a baslc unity,
and the natural order cannot be understood as the scene of
conflicting forces. Thus Radhakrishnan points out that
"The first principle of the universe possesses unity, con-
eclousness, and priority of existence."l5 He utilizes the
classicel arguments of design and teleclogicel purpose in
combination. These in turn are supported by the argument
of moral purpose running through the universe. His finel
appeal 1s to the coherence which underlies the kinship be-

tween man and his world.

100, oit.
151vL, p. 331.
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Redhakrishnen is favorable toward the ontological
argument for God. But this is rightly used in conjunction
again with that of harmony and coherence in the structure
of the universe but not in isolation, all of which points
te an Absolute conscicusness. It requires the combined
ldsas derived from metaphysics, morals, and religion to
arrive at the conception of God as the primordial mind,
the loving redeemer, and the holy Judge of the universe.
The Hindu concept of God as Brahma, primordial nature;
Vishnu, participant in the world process; and Siva, Judge

of the moral order, illustrate the characteristics that are

thus required.
God and the Vorld Process

The question of how Brahman brings about individuation
within the ohenomenal world is the insoluble and inex-
pliceble guestion in the thought of Radhekrishnan. He seeks
to answer the problem by vositing maya. A definition of

Rave 1s by no means simple. If Brshman is the sole resality,

1t would logilcally follow that the nature of everything
must be Brahmesn., To say this in another way would be to
say that nothing else possesses its own distinct nature.
The doctrine of naturelessness eliminates the matter of
substance in which the elements subsist. This 1s one of
the many subtle differences between Radhakrishnan and other
Indian philosophers. It inevitably results in difference
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between the true self and maya. The true nature of every-
thing is Brahman, But everything is Brghmen. Thus does
he escape the loglcal gequitur of pantheism, at least tem-
porarily. If the transcendence of the Absolute is to be
retained, complete identificatlon of Brahman and ell else
ie lwpossible. This basic twist is important for a fol-
lowing chapter on his view of man. However, there does
exist the necesality for a modus operandl for the purpose
of intervention. This is called maya. If prakritl wers
poslied, as other Indlan philosovhers posit it, as a
meterial cause, then this would totel two causes. Since
the Absolute cannot have a second, Radhakrishnan obliterates
the concept of prakriti, and accepte meya as the mysteriocus,
negetive, passive force of the universe that 1s opposed to

Brahman, the active, positive force. This does not dispose

of his difficulty of accounting for the world. As will be
seen later, Radhakrishnan is forced to posit the Saguns
Brahman, a finitized Brahman, e Brahmen with qualities and

e e —————

relationships in order to account for the world process.

Concerning the concepts o6f puruss and prakriti, he says,

It will be well for us to understand at the outset
that purusa and prakriti are not facts of experience,
?ut abs{gaction set up bayond experience to account
or 1t.

Yet according to Radhakrishnan the projecting, obscuring

161pid., p. 318.
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force of the universe 1s a myetery without explanation. In
reality 1t would seem as though he has fallen into the same
pPlt that he tried to avoid. He has two unaccountables,
Srahmen and pays. God and the world are super-imposed on
Brahman by maya. Thus CGod, men, and the world are 2 seriles
of events; rather since God and man are organic with the
world, they exist as one of a serlies of events.

What ls the relation between this one God and the
world? The Brahmen who creates, the Vishnu who redeems,
end the Zhiva who judges "represent the three stages of the
plan, the process, the perfection. 17

With reference to the world, God 1s organic to At
o sever Cod from the world would be inconceivable. EHe
cites Hamenuja's parable of likening God to the world as
the soul is to the body. He suggests that struggle and
growth are realiftles in the lif'e process of God. This
might eppesr to sonme as a case Tor a finite God. BEut
Fedhskrishnan says no to this. ¥ith him 1% 1s a case of
the Finite CGod and the Absolute. '"Progress may be
derogatory to the Absolute, but not God.":8 Since his God
ultimately recedes with the world into the Absolute, 1%t can
be regerded only as s mental construct without any actual

ontological reality.

171p1a., p. 332.
181p1a., p. 338.

A
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His view of %the world process as an emergent process
ie dealt with all too briefly. Perhaps this 1s necessary
in view of theo fact that 1t possesses an inherent svil of
not answering how i% occurs. But this 1s not a process of
Mere unfolding., It is by the manner 1n which the process
operates tha% he is saved from the problems of Hegelian
levels of avolution and development. God does not become
ldentical with the world--which would be the most rigorous
type of pantheisme-until the end of everything.

Radhakrlishnan's view of the Absolute has been termed
2 logleal or intellectualistic =bsolutism. The world and
God belong to the realm of intellect, while the Absolute
belonge to the realm of intuition. It is then a matter of
pergpective. Trom the concentual aspect we have God, while
from the intuitive we have the Absolute. "Intuitive know-
ige is not non-rationszl; it is only non-conceptual, I%
is rational intuiticn in which both immediacy and mesdlacy
sre comprehended."l? In a similer fashion the Absolute is
not different from God, but rather 1% 1s his completion.
Thie does not, however, solve the ontological problem. For
The Absolute has been posited as pure conscilousness as 1%
alone 1z true. The selves in the world have only an

eplstemologlcal meaning, not an ontological meaning. Like-

wlse God has no ontological necessity since the Absolute

Loc. oit.
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can have nc relationships, causal or otherwise.
Maya, the Starting Polint

One of the most common oriticisms that 1s leveled
ageinst Hindulsm is that 1t reduces this world to an un-
real appearance aend thus deprives all ethical endeavor of
any significance or meaning. It is agaln based upon the
Yedantic teaching that reality is one, and all that ap-
bears as plurality 1s an illusion. The world of time and
gpace, the world of history, is the world of plurality and
is characterized by change and decay. Consequentily the
spatic-temporal world came to be regarded as illusion.
This obviocusly had the necessary consequence that the
things of the world, ineluding all ethical concerns and
enterprises and all efforts of any serious purnose, cannot
in %the lsst analysis have any abiding meaning. The pas-
8ivity of the Indian, his unconcern and lack of effort to-
ward corrsction of soclal evils and economic injustices
are bosed upon the status quo acceptance and inherent be-
lief in this teaching. Kot only have the critics under-
8%00d Hinduiam in this way, but the cultured and the un-
lettered 1lived 1t out this way.20

2°Sarvapalli Radhakrishnan, "Feligion in Life,"
Autumn, 1956, p. 501.
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Since lays means the contradictoriness of the world,
thet which is other than the real, then it 1s all the more
unusuael that someone should take this as his point of de-
barture for a philosophic system. Yet for Radhakrishnan,
hls point of departure is not only fundamental but neces-
sary. He has reconstructed or reinterpreted the doctrine
of maya. 4As a consequence this has had a great effect
upon the interopretation that he puts forth in his presenta-
Tion of Hindu ethics. Radhekrishnan, however, would un-
doubtedly protest that this is not a new interpretation or
hew conception of maya. He would rather say that it is
merely o matter of a proper understanding. Before pointing
out his reinterpretation of mays, we shall deal with the
usual Hindu conception of this doctrine in order to form a
bDagkdrop against which his interpretation will stand out
more sharply.

liays is posited to sccount for the variety of things
in the manifest world, when in reallty, all is one. I%
has two functions. One %o conceal the real, and the other
is to project the unreal. It pervades the univer;e, but
1%s presence is inferred only from its effest.2l Professor
Bernard sets forth as clearly as any the orthodox Hindu

view of the relationship of mays, 1llusion, to matter and

2lThmeos Bernard, Hindu Philosovhy (New York: Philosoph-
ical Library, 1947), p. 126.
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Avidys, ignorance, or spiritual blindness.

1t is identified with prakritl, universal matter, for
1% exists as the materlal cause of the universe. When
nature is in a state of equllibrium, unlversal nmatter
ies called prekeitl; but the first disturbance, the
Tirst conceived motion away from that original triune
condition of equipose, is called maya, bescause it is
an illusion. Aes such i1t is the meterial subatratum
of ecreation; it brings forth the universe by under-
goling mutations. The world is regarded as maya be-
cause 1t has no reallty, but 1s only an appearance
of fleeting forms. . . . Yhen the universal force

called mays operates in the mind of the individuzal,

1% 15 called avidya, ignorance, especlially in the
eniritual sense. It is an impersonzl force in the
consciouaness of all individuals producing the phenohi-

ena of illusion.22

seya is that pecullar orojective power that shrouds
the perceptual world. It is the answer to the problem of
Tthe identity of atman and Brehmsn, of the relationehip of
God, the finite, and Brehman, which are separated by the
buffer of an unknown and en inexpliceble. The world of
variety and multiplicity screens the real from us. Because
Days ic decentive in character, 1% is called false knowlsdge.
It 18 not the mere absence of knowledge, &s the word ig-
norance might infer. It is positive error. Consequently,
when this activity is ascribed to the Absolute, the Ab-
Solute bscomes God. Radhakrishnan maintains that 1% is
the finite mind that brings zbout the distorted projection.
Yaya and its effect is merely a description of what has
occurred to bring about i1llusion. '‘hen higher knowledge,

22100. olt.
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2arvidya, is at work, maye 1s plerced and the Absolute is

Dercelived,
Zix Interpretations of Maya
Yo present the whole pilcture of maya in interpreta-

tlon, the aix bazsic conceptions of maya are presented.

Vhat is most gignificant agaln is Ghat they present a sharp
pleture of what Hadhekrishnan has done in his "proper un-
derstandiag’ of the doctrine. UVhat seems almost ironic is
that Radhakrishnan presenté these in hls work, Indian

};ﬂilﬂ.‘lo:;har.

(1) Thet the world is not gelf=explanatory showe its
phenomenal character, which is signified by the word
meye. {2) The problem of the relation between the
worlid and Brahman hag meaning for us who admit the
pure being cf Erahman from the intultive standpoint
and demand en explanation of its relation to the
world, which we see from the logicsl standpoint. Ve
can never understand how the ultimate reality is re-
lated %o the world of plurality, since thes two are
heterogeneous, and every attempt at explanation is
bound %o fail. This uncomprenensibility is brought
cus by the word maya. (73) If the Brahman is to be
viewed 28 the cause of the world, 1% is only in the
gense that the world reste.-on Brahman, while the
latter is in no sense touched by .it, and the world
which rests on Brehman is also maya. (4) The prin-
¢iple assumed to account for the appearance of Brahman
as the world is also maya. (5) If we confine our =t-
tention to the emoirical world and employ the dialectic
of' logic, we get the conception of a perfeoct nerson-
ality, Iswars, who has the nower of perfect self-ex-
pression. This power or en=rgy is called maya.

(6) This energy of the Iswars becomes transformed into
the uphadis, or limitations, the unmanifested matter
(avakrite prakriti), from which ell existence issues.
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L% 13 the object through which_the Supreme Subject
Llswara develops the universe.

The six basic views of meyg as a doctrine, when analyzed,
ﬁuickly point up that% maye 1s used to grasp the Brahman by
ascending from the phenomenal world, and alsc %o eiplain
the world by descending from the Brahmen. In addition the
other two asnects of maya that were stated oreviously as

inexplicablensss and incomprehensibility are shown as well.
Aadhekrichnan's Interpretation of laya

L% is opgainst this backdrop then that Radhakrishnan's
view of peys is presented. OFf importance here is %to point
out that Hedhekrishnan sharply deviates from the cther
viewe of maye by positing a teaching which cther scholars
of nhilosophy have called a lower order of reality. 'Ao-
cording %o his interpretation the spatio-temporsl world is
Tar from being the empty dream world of illusion or inex-
plicable unreality. It is a lower order of reality, which
has being in the Absolute. He is saying that the world has
N0 basis in itself. It cannct explain itself. 1I% is
phenomenal and devendent. Yet, empiriceally it 1is here and

1% is real. He points out that even the great Indien
pPhiloscpher Samkera employed three levels of reality; the

238arvepalli Radhakrishnan, Indisn Philosophy, in

Library of Philosoohy (Revised edition; London: CGeorge
Allen & Unwin, Ltd., 1931), II, 573-4,
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11lusory, the empirical, .and the transcendental. It is the
second of these that Radhakrishnan chooses as the basis
for his construction of the view of maya. Ite modification
by Radhakrishnan does nothing eesentlally to change the
basic fact that the universe is spiritual. Nevertheless,
this does not mean that the world is illusion. It 1s
empirical and has empirical being which is something quite
different from illusory existence. Human experience 18
neither completely 1llusory nor on the other hand, ulti-

mately real. Simply because the world of experience 1s not

the perfect form or reality, 1t does not follow that 1t 1s

illusion.




CHAPTER IV
THE ANTHROPOLOGY OF RADHAKRISHNAN
The Origin of Han

in order to determine the anthropology of

Radhakrishnan, it is necessary to establish the fundamgntal
Suppositions from which he builds his view of man. Con-
Sequently, in order to determine the origin of man, it is
lieceasary tc determine the origin of the universe.

Fan is organic to nature. As nature is, so men 1is
"an emergent nmspect of the world process and not & sub-
stance different in kind from the process 1tselfr. "l No-
ture and the Abzolute are not equated.

Vhile God is distinct from the world, he is not

geparate from 1t. The world exlsts by the sustalning
bresence and activity of God. Without this presence

and activity, it would collepse into nothingness. In ,
this wvorld one possibility of the divine is being ac-
comnlished in epace and time. There is the operation
o’ the divine in 1t. From this it does not follow
that the world 1s organic to God. If anything, it is
organic toc this specific divine possiblility which is
in nrocess of accomplishment. This possibility 1s
regorded as the soul or the entelechy of the world;

we may call i1t the Vorld-Spirit. The soul of this
particular world is = manifestation of the Absclute-
God. When this possibility 1s realised, when the plan
of the universe is fulfilled, there 1s an end to this

p—

lsarvepalll Redhakrishnan, An Idealist View ot Life
(London: George Allen & Unwin, Ltd., 1937), p. 266.
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world. Its disappearance is consistent with its
created character.?2

Radhakrighnen rejescts the doctrine of creation,3 and Tinds
the theory of monifestation quite unacceptable to himgelf.
The finite cen hardly manifest the infinite. In order &d
gatlisly the demands of reason and logilc, he adopts ths
position of "wise agnosticlem."® By this it is permisasible
for him, as he considers it, to sccept the doctrine of
dlfrerenﬁiation, for i£ iz the most rational and the most
logical in view of the rational difficulties of 2 rationeal
exnlanation.

if we insist on an explenation, . . . the most satis-

factory is %o make It, the Absolute, 2 unity with a

difference or & concrete dynamic spirit. ¥We then reach
The seolf and the nog self, which interact and develop

the whole universe.
The differenticstion of the Absolute into the self and

the not celf brought the bsginning of the univerae. As
man is organic to nature, it is not difficult to see how

man comes into belng or exlstence. For the rest of the

ZSarvepalli Radhekrishnan, "The Reign of the Spirit
and the VWorld's Need,” The Philosovhy of Sarvepalll
Radhaknrishnan, edited by Arthur Schillp (New York: Tudor

Publishing Company, 1952), p. L4k4.

3Sarvepnlll Redhakrishnen, The Hindu View of Life
(London: George Allen & Unwin, Ltd., 1937), p. 67. Here-
after this work will be referred to as HVL.

4Tp1d., p. 69.

Ssarvepelli Radhakrishnan, Indien Philosophy, in
L;bg%gx of Ph ophy (London: George Allen & Unwin, Ltd.,

1929), 1, 185-186.
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brocess in 1% is the struggle between the self and the not

self' for domination. The self is God. The not self ia
mae%ter, or mays. The universe ia the result of the con-
Junction and further differentiation between the two.

Every aspect of this great coamlc process is the resultant
breduct of the self-evolutlon of the Abaolute.6 Man as the
Ereat cosmic entity is one of the emergent sspects of this
8truggle between self and not self end theilr differentia-
%tion,

Ihls cosmic evolutionary process i1s not a mechanical
process, bul a progressive ascent. In the doctrine of dif-
Terentistlon man was the last and highest result of the
atruggie. In addition he is the peak of the reel exlatence
in 80 far as the consclousness of the self, or Absolute,
reaches ite highest attainment in him. Man is the concrete
dynamic spirit of the Absolute. And thus 1t is that ae
man ie the concrete spirit of the Absolute in the highest
and most conscious sense, 80 is he orgenlic to nature and %o
God. For the Absolute 1s the organized whole of all of its
constituent differsntiated parts. The whole embraces all
the particulars, but is yet greater than the sum of all the

particulars,

65arvepalll Radhakrishnan, The Relgn of Religlon in
Contemporary Philosophy (London: lHacMillan and Co., 1920),
De. .

Hereafter this work will be referred to as RRCP.
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fadhakrishnen 1s severely sensitive to the basic prob-
lem involved in the doetrine of differentiation with the
Speclal reference of determining the origin of man. He
bostulates thet the One dissociates into self and not
self. But how thie occurs is left unanswered. He gives

i% up an the inexplicable problem of the ages.
The Self of HMan

The central question ralsed in the Upanilshads is
“Wheat is truth?' The scid test of the Upanishad thinkers
in their aquest for subjective truth is “What 1s the common
factor in the states of waking, dreaming, sleeping, death,
rebirth and final deliverence?!? The result of the test
is ezsenticl being. This is variocusly called or termed as
the real self, deeper sgelf, or spirit or soul.

Rodhakrishnan dlstinguishes betwesen the real self and

the empiricel self, Although the empirical self nossesses

& level of reelity, nevertheless the empirical eelf is
denled a metaphysical reality. The soul is self existent
and eternal., It iz the soul of man, The soul or atman is
the underlying reality of all expsrience.

Atmen is unchangeable and eternal. Though present in
all, it is distinet from all. Death can not touch 1it.

7Sapvepalli Redhakrishnan, editor, The Principle
Unanishade (London: George Allen & Unwin, Ltd., 1953), D.
28. Hereafter this work will be referred to as T2U,
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Went or decire sre foreign to 1t. It 1s the basis of all
knovledge.

Vhile the empirical self 1s finite and individusl, the
real self, the soul, 1s infinite and universel. It is the
Common ground in all individuals. "It 45 hidden in all
things and nervades all creation."® Identical experiences
in different individuals are the proof thaet the same soul
bervedes all men. This is the very core of being, or
exlistence. It iz the thread upon which are strung all the
particulars, sll the differentiations of the world.?

The basis for vital religion i1s found in the real
self, The fundamental truths of a spiritual religion-are
contained in this one kernel, that is, real self is the
2upreme being, "It is the soul's experience of the es-
sentlal unity with the whole of being that is brought out
in the words, "Thou in me and I in Thee.'"10 It 1s quite
clear that Radhakrishnan concelves of the real self of man,

his soul, =s being identical with ultimate reality.

8'_1'_1’.11, D. 54,
°1VL, p. 271.

1°Sarvepa111 Radhakrishnan, Esgtern Religions and
liestern Thought (Revised edition; London: Humphrey Milford,
Oxford Universlity Press, 1940), p. 26. Hereafter this work
will be referred to as ER&WT.
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God and the Real Self

One basic concept 1n the philosophy of Radhakrishnan
is the identity of the resl eelf and God. Even though the
real gelf actually trenscends all human categories, it is
the essentlsl being, or God, in our selves.ll Han can not
comprehend this. It is deeper than intellect. It 1is at
the very center of our being. It is "ekin to the supreme."12
He thue affirms that there is reslity, real ground, in man's
deepest bLeing which is o condition for divine knowledge.

Kan is & mirror of creation. The real self reaches up
to the absolute. It extends down to the plant and the
aniual. Though covered about with a materiel orgenisnm,
the real zelf has the capacity to transcend intellect and
directly avprehend sviritual reallty or Cod. The self be-
Comes aware of ite existence and its onenees with the omni-
bresent spirit.

In gplte of the identity of the soul in man and God,
the latter spnears to be & long way off from the former.
Having drunk of the waterﬁ of forgetfulness, man has for-
gotten his heavenly origin. He i1s an exile from heaven,

clothed in what seems an alien garment of flesh.13 our

111,VL. D. 103.

12Log. cit.
13Ibid., ». 111.
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knowledge ie only pertial, Identity of atmen with Brahman
does not eradicate the facts of the unknowable and the in-
€xnllcable for man,

Radhekrishnan would also hold that such s problem of
knowledge would bring about the reaeson for man's view of
Cod a5 a perscnal God., It is merely one of standpoint and
et of eassence. I% iz a difference between God as He is
and God am e geems to ua.lh 7o compare the supreme with
the highest that we know 18 nearer truth than to compare
Him wilth anything lower.

“ combination of good and evil, a dualism, a separa-
tlon, is denounced by Radhakrishnan as unfair to man. Man
18 man beczuse he 1s real self. He is this for no other
eascn, [‘an is one &8s God is one. Man 1s transcendent
and immenent even s2g God is transcendent and Aimmanent.
ihls ic no% unity, but identity. But here lies the stric-
ture ultimetely. If man is an emergent aspect of dif-
fTerentiation, it is impcesible for him to be the same as
The Absoclute, or God. Yet Radhakrishnen holds that it 1is
upon this fundamental thesis that he envisages the function
of religion, This function is to bridge man and God by
restoring this lost sense of identity.

1gapvepalll Radhakrishnan, The Heert of Hindusthan
(8th eaition; Medras: G. A. Natesan & Co., 1945), p. 52.
Hereafter this volume will be referred to as HH.
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ZThe Neture of Men

{he nature of man reflects every level of reality from
matter to God,15 Man is the highest reality. With his
Feaaon and will, sffection and consclence, he 1s the climax
of the world oprocesse. He 1s the meeting point of every

rade of existence. There 1s in him the divine element
whlech le called the beatific consciousness, the ananda
state, by which at rare moments it enters into immediate re-
letionship with the Absolute.l6

Yen Ls an amphibious animal, He lives in two worlds.
He ie in the process of becoming and yet never achieving.,
It 1s = struggle between the self and the not self, be-
tween the higher nature and the lower nature. "Born of
mester, entangled in it, oppressed by want and misery, he
88111 has the divine spark which gives him a place in the
epiritusl reaim of freedom."l? The destiny of men is de-
pendent upon: the struggle 'between spirit and matter, be-
tween self and not self. The mastery of the spirit over
The T'inite, or not self, iz the end goal of man's life.

in the ral@tionehip betveen man and the universe,

Radhakrishnan regards the "human self =8 an emergent

15eRewz, ». 25.

161py, p. 80.
17Racp, ». 80.
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aspect of the world vrocess and not a substance different
in kind from the process itself."l8® The distinctiveness of
the real self lies in the specific orgenization of its con-
tente. For 1% is en organization that ls active as a whole,
Being identical with the soul of the universe, it i1s of the
Whole &nd thus organized actively as a whole. The deter-
Bining orinciple for this is man's life purnose. Lvery-
thing, all of his activitiee, are subordinated to this one
unifying, organizing principle. Radhakrishnan would call
thls the "teleological unity."19 For the real self, as was
steted belore, is the only common factor in the concrete,
busy, active, and dynamic self. MNan's unfounded belief in
his own individuality outside of his real self keeps him
in wer, in o etate of unequal equilibrium. His conscience
Peints him to a divided life, a life of confusion and. un-
certainty. This 1s not & problem of separateness, of con=-
Tiicting tensions between the self and the not self, thg
higher nature and the lower nature.

The cure for the tension of separateness or Irag-
mentariness is devotion to the whole, or the self reallza-
tion of identity of his real self with the Absolute. This
is the pecullar privilege of the real self. It can 