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CHAPTER I 

INTRODUCTION 

The Problen 

In the Carey Lectures of 1956 delivered at Syampore, 

India, Dr. R. Pierce Beaver pronounced a warning to the 

Christian world. Christianity should be highly sensitive 

and conscious of the radical changes and innovations that 

are occurring in the non-Christian religions.+ 

India is renowned for its position as a sleeping giant 

among the nations of the world. Yet, with a atruggle that 

has been almost imperceptible to the world, India is seek- 

ing to rouse itself from its sleep and stand upon its feet 

a6 & nation among the nations. No little credit must be 

ettributed to India's religious interpreters. A. C. Bouquet, 

in his book, Comparative Religion, states that the ninth 

period of India's history, the period of European influence, 

is marked by three obvious features. The first is the in- 

pact of Christian missionaries and “estern civilization. 

The second feature 4s the rapid growth of a series of re- 

ligioug reformers. The third feature is the development of 

a number of prophets and leaders, who, while remaining 

  

Jn. Pierce Beaver, Ihe Christian World Missio 
(Calcutta: The Baptist Missionary Presa, 1957).



T
I
T
T
Y
 

T 

2 

Hindus, have attempted to draw Hinduism into e new mold. 

The last prophet mentioned is Radhakrishnan. ~ 

Sri Sarvenalli Radhakrishnan is one of the most 

prolific and dynamic representatives of the school of 

prophets and reformers. His task has been two-fold. The 

first task involves his determination to establish a world 

religion. His second, to act as a prophet and interpreter 

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

Study. His general purpose is to bring about a metaphysical 

basis for an ethic for Indie. 

The purvose of this study is to determine what the 

basic concepts are which Radhakrishnan has reinterpreted 

for modern India. His foremost concern is to wake India 

from an apparent unconcern for social development. As he 

says in his Kermala Lectures, 

Life is not life unless it is 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, varying in degree 
in different parts. 

There is an autobiographical note when Radhakrishnan says, 

  

2a. G. Bouquet, Co arative Religion (Baltimore: 
Penquin Books, 1954), pp. L48frr. 

3garvepalli Radhakrishnan, Religion and Society (2nd 
edition; London: George Allen & Unwin, Ltd., 1949), op. 
117-118. Hereafter the work will be referred to as R&S. 
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The great regeneretors of Hindu life have often been 
in opposition to the common life of the day... the 
new emphasis on the dignity and paeece of man demands 
& resnaocing of the social order. 

The Validity of the Study 

Within the framework of Christian Missions, the cases 

are numberless in which the propagator of Christian truth 

hee discovered himself to be guilty of meking claims about 

snother's religion which, being received by the listener, 

have been thoroughly unacceptable to the listener; and, as 

the listener would claim, were not true about the religion 

itself. As a consequence the Christian missionary is bur- 

dened with a double task when he seeks to speak to a member 

ef another religious belief. First he must be thoroughly 

grounded in the historic thought world and tradition of the 

religion itself. Secondly, he should be as familiar as 

possible with the changes that occur and exist in the pvre- 

sent. As to the etudy of the history of religions ltself, 

this is important. Communication between two persons often 

breaks down due to the ignorance of the one or the other 

toward the other's beliefs. The oft-heard cliches of 

western Christianity thet she alone possesses a religion of 

grace, salvation, and forgiveness also substantiate the 

basic validity of study and research into the growth and 

development of the religions of the world. 

  

4tpid., p. 119.  
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Secondly, there exists the personal problem. Every 

Chrigtian missionary ultimately is forced to answer the 

question of the relationship between Christianity and non- 

Christian religions. He must establish an approach or 

approaches to the non-Christian religions. Is Christianity 

Superior as a religion? Is it unique? Is it exclusive? 

Exactly whet is it about Christianity that seems to ea- 

tablish 1% as a religion that is the universal religion of 

the world? 

Thirdly, there is much disagreement within the Chris- 

tian Church itself concerning Christianity as the only 

religion. As a consequence, the Christian missionary as a 

Christian theologian must speak to those who would be apt 

to say that Christianity is another way of expression of 

the religious need and feeling in man. Some of the ques- 

tions still asked by such men are: Does the superiority of 

Christianity lie in its comprehensive character, in the 

fact that 1t was the one surpassing all others in its 

peculiar ability to incorvorate the most sublime and 

dynamic of religious ideas? Does it exist because of the 

loftiness of its moral teaching and the social re-adjust- 

ments that it brought about? Is Christianity superior be- 

cause it is the religion that is best fitted to combine 

with culture? What is the essential nature of Christianity? 

Obviously this is a question which every Christian: seeks to 

answer, One of the problems inherent in the general tenor
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of such questions, which is probably the basic problem 

that pervades the entire approach, is that it seeks to dis- 

cover the simllsrities 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 confronted 

by three avenues of questioning. The first is his spproach 

to the non-Christian. The second is his answer to his own 

problems. The third is his witness to the Christian Church. 

Far too often have the second two aspects been by-passed, 

and as a consequence the witness of the first area hag been 

weakened. Understanding and scholarship need not be totelly 

divorced from certainty and solidarity sa a witness to the 

fruth, that Jesus Christ alone is Lord and Savior. 

in this 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 renewei of life and 

are becoming missionary .conscious in their approach to the 

world, a world in which the West is a ripe field waiting 

for the harvest; 1¢ is imperative that the student seeking 

to enter the holy ministry is well acquainted and certain 

of his position as a member in t?» Church of Jesus Christ, 

is well versed in the new problems that shell appear per- 

haps on his own street with a non-Christian religion, in  
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order to witness mightily and intelligently to the world 

of men to whom God has spoken in His Son, Jesus, who is 

the Christ. 

Limitation of the Problem 

in an attempt to determine the area which has re- 

ceived the new exegesis of Radhakrishnan, the scope of the 

problem has been limited to four basic concepts: maya, 

Hoksha, karma, and dharma. This limitation has been es- 
  

tablished due to the concern for the establishing of a 

metaphysical basia for a gocisl ethic by Radhakrishnan. 

the general thought world of Radhakrishnan is pre- 

sented to show briefly and clearly how he has attempted to 

employ his new exegesis toward a world religion, towerd a 

development of social consciousness in India, and finally, 

to direct attention toward three additional areas of re- 

Search 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 first is simoly a syetematic presentation 

of the religious philosophy of Radhakrishnan. The second 

restates the historic backdrop of orthodox Hinduism, which 

thus contrasts the re-interpreted concepts of Radhakrishnan 

noted above. 

a



CHAPTER II 

A BIOGRAPHICAL SKETCH OF RADHAKRISHNAN 

Professor Servepalli Redhakrishnan is a hesitant and 

uncooperative autoblogranher. He prefaces his most 

Serious autobiographical undertaking by saying, 

in my oresent account 1% 1s not my intention te speak 
of my personal life, my parents and ancestry, my 
hearriage and family, my likes and disiikes, my 
struggles and Gisappointments.+ 

Wis reluctance to ley bare his soul is born of = natural 

reticence of spirit. He prefers not to succumb to the 

ego's natural proneness to show itself in the most favor- 

able light. He would prefer to let his writings reveal his 

innermost being, for they clothe his ideals and hopes in a 

jarb more palatable to such a sensitive taste as his own. 

Sarvepalli Radhakrishnan wag born of Telgu Brahman 

parents on September 5, 1&88, in Tiruttani, of Chitoor Dis- 

trict (of what was at that time Medras Presidency). Though 

by caste he belonged to the highest strata of society, yet 

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

  

tpaul Arthur Schillp, editor, The Philoso of 
Sarvenalli Radhakrishnan (New York: Tudor Publishing Co., 
1953), De 5e 

2Loc. cit.  



| 8 
the upper caste of orthodox Hinduism, and especially of 

the Telegu Brahman, the whole tenor of his home life was 

centered around religion. 

The location of his home heightened and sharpened the 

atmosphere and the activity of the religious observances. 

It was situated in one of the most revered pilgrimage 

pleces in that part of India. It 1s almost imposeible for 

Vesterners who have never seen or exoerienced it, to 

evaluate the importance of religion as it is conveyed to 

the mind of India's youth through the observance of the 

Pilgrimage and the communal participation in the religious 

feativais and ceremonies. The old phrase, "religion is 

caught and not taught," vertrays the atmosphere of the 

religious 11fe under which Radhakrishnen grew up. If this 

is understood 1t 4s sasier to gather the imoort of what | 

is meant when Hedhakrishnan says: 

I spent the first eight years of my life (1888-1896) 
in a small town in South India, Tiruttani, which is 
even today a great centre of religious pilgrimage. 
My parents were religious in the traditional sense of 
the term. ... Thus I grew up in an atmosphere where 
the unseen was 2 living reality. My avprosch to the 
problem of philosophy from the angle of religion as 
Gistinct from that of seience or of history was de- 
termined by my early training. 

Redhakrishnsn scknowledges that from his early youth 

he was interested in the "thing itself" that lay behind the 

phenomenal world. He was conscious of the relation of faith 

  

3Schillp, op. cit., Dp. 5- 

 



e
e
 

9 

to the Unseen World though obscured by the flux of life. 

It eame to hin early in life that the Reality of the Unseen 

Yorld 1s not to be apprehended merely by sense perception, 

but by some higher powers of mind. 

The mystical bent of his mind made contemplation a 

natural vart of his being. In furtherance of the trend 

early in his life, there developed a certain love of lone- 

iiness in order te realize his,oneness with Ultimate 

nlity. Another quality that seemed to thrust him out 

into the quest after truth was his inquiring mind. This 

8carch made the thinkers of his own culture his valued 

friends. An inereasing comoany of literary friends en- 

risked his life and powerfully stimulated his thinking 

brocesses toward the formation of a creative ohilosophy. 

Radhakrishnan attended the Lutheran Mission High 

School, Tirupati, 1896 te 1900 and later was a student at 

Voorhees! College, Vellore, 1900-1904. He then attended 

Nadras Christian College 1904-1908. It would be interest- 

ing to know the process of reasoning which led his orthodox 

Hindu parents to send him to Christian scheols rather than 

to the state or other privately sponsored Hindu institu-— 

tions of learning. In the atmosphere of the Christian 

colleges, he was brought to a new stage of mental awarenese 

by his contact with Christian professors and their views 

of religion. Hindu by birth and traditional training, he 

found himself in conflict between tio sets of alleged 
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absolutes in religion. Such a situation, however, greatly 

accelerated the vigorous mental processes then developing 

in the potential philosopher. Concerning his Christian 

teachers and their effect upon him, he makes this comment: 

My teachers in Christian missionary institutions 
cured me of this faith and restored for me the pori- 
nordial situation in which all philosophy is born. 
fThey were teachers of philosophy, commentators, in- 
terpreters, anologists for the Christian way of 
thought and life, but; were not, in the strict sense 
of the term, seekers after the truth. By their criti- 
Gism of Indian thought they disturbed my faith and 
shook the traditional props on which I leaned. ... 
A ori tical study of the Hindu religion wes thus forced 
upen me. 

4S 2 young student of seventeen years in Madras 

Christian College he pondered the choice of & princip»l 

subject, mathematics, physics, biology, philosceohy, anc 

history; nowever, when his older cousin, having completed 

m his degree, handed on the text books in philosophy, there 

wes no longer any doubt about the matter. Radhakrishnan 

studied chilosophy. The study of philosophy was not an 

accident. 

But when I Look at the series of accidents that have 
shaped my life, I am persuaded that there is more to 
this lifs than meets the eye. Life is not a mere 
chance ox chain of physical causes and effects. Chance 
seems to form the surface of reality, but deen down 
other forces are at work. If the universe is a living 
one, it 4s spiritually alive, nothing in it is merely 
accidental. ... When however, I entered a domain 
which sustained me both intellectually and spiritually 
all of these years, it was the study of philosophy 
that became my life's work. My construction and 

  

4tpid., Dp. 9. 
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conception of a philosopher was in some ways similar 
to that of Marx, who had proclaimed... that philos- 
ephy had hitherto been concerned about interpreting 
life, but that the time had come for it to change 
life. Philosophy is committed to a creative task.5 

While under Christian 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 persistent: Could the disintegrated status of Indian 

culture be due to a decadent Hindu religion? Is there some 

inadequacy within Hinduism? Does that deficiency gradually 

work itself out in the social order? Is there a relation- 

ship in the social order, so intimately fabricated with 

Hinduism and the seeming stagnation and frustration pre- 

valling on every hand? 

Some of the problems that Christian theology revealed 

left their mark upon Redhakrishnan. The two most important 

problems appeared’ to be (1) as a religion, Hinduism was in- 

tellectually incoherent; and (2) 4t lacked a sound basis 

for an ethic that the complex, modern society required. It 

is here noted that both the theoretical propositions as 

well as the practical pragmatic values 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. 

AT 

IIpid., p. 6. 
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Radhakrishnan has come to be recognized as one of the fore- 

most philosovhical exponents and interpreters of the Hindu 

religion. He deseribes his inner reactions as he struggled 

with the problem concerning the adequacy of Hinduism. 

i remember the cold sense of reality, the dadevressing 
feeling of defeat that crept over me, as a causal re- 
lationship between the anemic Hindu religion and our 
Prone Saeee Oe ae forced itself on my mind during 

Radhakrishnan possessed a sense of fairness in 

evaluating the work of the Christian missionaries, as well 

ag their influence upon Indian-life and thought. He men- 

tions that the Christian faith should be proud of some of 

their great teachers in India. They were men convinced of 

the uniqueness of the message of Jesus Christ and India's 

need for it./ 6St111 this did not make them indifferent to 

the spiritual aspirations and endeavors in the non-Christian 

faiths. Perhaps this might show some degree of objectivity 

and capacity for gratitude. 

Radhakrishnan took his Master of Arts degree in 

philosophy in 1909. From 1909-1917 he was on the staff of 

Presidency Gollege, Madras. He tells his own story of thie 

period. 

I started my professional life as a teacher of 
philosophy in the Madras Presidency College in April 

wrens: 

  

65, H. Muirhead, editor, Contemoorary Indian Philos—- 
ophy (New York: The MacMillan Comoany, 1936), p. 258. 

7Schillp, op. cit., p. 806. 
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1909, where I worked for the next seven years. During 
that veriod I studied the classics of Hinduism, the 
Unanishads, the Bhagavdgita and the commentaries on 
the Brahma Sutra... as well as the scholastic 
words of Hinduism, Buddhism and Jainism. Among the 
Western thinkers the writings of Plato, Plotinus and 
Rant, and those of Bradley and Bergson influenced me 
a great deal. My relation with my great Indian con- 
temporaries, Tygore, and Gandhi were most friendly for 
nearly thirty years, and I enti ze that they had a 
tremendous significance for me. 

His ability as an able exponent of the abtruse prob- 

lems of philosophy wes readily recognized, and he was trans- 

ferred to the Arts College, Rejamundry, as lecturer in 

Philosophy. After a year's service, he was selected for 

the post: of Professor of Philosophy in the University of 

Mysore. From 1918 to 1921 he remained at Mysore in that 

position and wrote two books, Tne Phitoso of Rabindrnath 

varore and The Reign of Religion in Contemporary Philosovhy. 

The latter work brought him to the attention of Western 

thought, as it wes considered to be an sble criticism of 

Western philosophy. 

Radhakrishnan's career as an educator and philosopher 

was well on its way. In 1921 he wes offered the King 

George V Professorship of Philosophy in Calcutta University, 

which position he accepted and held for twenty years. ‘tiith- 

  

in thie period his two-volume work appeared, Indian Philos—- 

ovhy, which undertook the ambitious tesk of surveying 

minutely not only the six major systems of Brahmanical 

  

Stpid., pp. 9-10. 

  

  
 



  

14 

Philosophy, but included with them the Vaisnava, Saive, 

and Sakge systems of theism. 

It will be vossible to list only some of his more 

important achievements. In 1926, he delivered the Upton 

Lectures at Manchester College, Oxford. By this time his 

fame and international stature as a scholar were well es- 

tablished. The lectures were subsequently published in 

what has become one of his most popular books, The Hindu 

View of Life. Thereafter he attended the International 

  

Conference of Philosophers in 1926 and delivered the Haskel 

Lectures at the University of Chicago. 

et
 

n 1929 he visited Manchester College and delivered 

the lectures which were later published under the title, 

East and West in Religion. In that same year he delivered 

the Hibbert Lectures which were published later under the 

title of An Idealist View of Life. This work is considered 

by many to be the most significant of all his works to that 

time. 

In 1931 he became the Vice Chancellor of the Andhra 

University in which vosition he continued until 1936 when 

he resigned and accepted the Spalding Professorship cf 

Eastern Religions and Ethics at Oxford. In 1939 he returned 

to hie Professorship of Philosophy in Calcutta University, 

at the same time acting as honorary Vice Chancellor of 

Beneares University. In this same year he was able to pub- 

lish probably his most well accepted and most imoortant 

  

—
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work, Eastern Religions and Western Thought, in which he 

  

seeks to trace the continuity of the relationship between 

certain espects of Unpanishadic and Western thought.   
For some years efter World War II he took an Amoortent 

part in the affairs of UNESCO, first as leader of his 

country's delegation and later as a member of the Executive | 

Committee. In 1948 he resigned as Vice Chancellor of | 

Benares University and was appointed Chairmen of the Indian 

Universities Commission. His sustained literary production 

has amazed many, both east an@ west. Radhakrishnan has 

been described as the greatest Bridgebuilder between two 

thought worlds, between two civilizations, who has erisen 

in many decades. He seeke to build a bridge between the 

traditional wisdom of the Fest and the new knowledge and 

energy of the West. 

In 1949 he served ac Ambassador to Moscow. During 

this time he came into a sharp and severe consciousness of 

the political vroblem of religion as 1t plays its forces 

upon the nations of the world. He developed auch a keen 

Sensitivity to Gommunism that he was able to write one of 

the vest critiques of Communism that has been written in 

terms of 1te emphasis or non-emphasis upon man. Since that 

time he has been acting as the Vice President of India 

under Jawarhal Nehru. Now he has the opportunity to be 

the Philosopher-Stateaman Plato idealized.  
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The importance of Radhakrishnan is nearly perallel to 

the growing importance of India as a nation among nations. 

Many would say that 4t is due to the tremendous labors and 

influence of Radhakrishnan that India is beginning to shake 

herself from her "gient sleep." In many ways Radhakrishnan 

is representative of many more voices whose sound, as yet, 

has not caught the attention of the Western ear. As the 

technological civilization of America has effected its 

influence upon the world, it has brought the world closer 

together. This gives birth to and heightens problems that 

did not appear important due to their distance. Now their 

broximity forces the issue. A wider understanding and a 

better mutual relationship is needed on planes other than 

the technological, Radhakrishnan attempts to provide such 

planes of contact and conversation. 

Radhakrishnen's goal is a world philosophy, or a world 

religion. It is in the light of this that one can readily 

sympathize with his Herculean efforts to bring about a 

historical understanding of the basic culturel relationship 

between the East and the West. He hee returned to the 

origins of Europeen 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 
intimate knowledge between peoples is inescapable in 
producing an enrichment of the world consciousness. 
We can no more escape being members of a world com- 
munity than we can jump out of our own skin. ... 
The supreme task of our generation is to give a soul 
to the growing world consciousness, to develov ideals 
ang institutions necessary for the creative expression 
of the world soul, to transmit these loyalties and 
impulses to, future generations and train them into 
world citizens.9 

Those who in the name of religion, race, nation or 

ideology sevarate themselves from the rest of mankind are 

only retarding the free movement of human progress toward 

its ultimate goal of oneness. In the struggle to bring 

this view down to the level of all men, regardless of 

creed, country, or race, we find one of the most significant 

phases of Radhakrishnan's work. He is to be evaluated in 

India and in the world in the light of e momentous cultural 

transformation which seeks a deeper quelity of world unity. 

Ag the philosopher with a new East-West synthesis, he 

represents a new Line of philosophical activity. 

He is quite aware that there must be the spiritual 

Capacities to anpropriate those freedoms. As a member of 

the international committee on Intellectual Go-cperation of 

the 01d League of Nations and in the UNESCO, he worked for 

international unity and cooperation. it has been his con- 

stent goal thet India should take her place among the family 

  

9sarvepalli Radhakrishnen, Eastern Religions and 
Western spovant (London: Humphrey Milford, Oxford University 
Press, 1940), p. 211.   
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of nations as a full fledged member. This generation ia 

beginning to see the inauguration of this realization. 

Radhekrishnan believes that Indie has a significant offer- 

ing to make toward a larger unity and accord among nations. 

it is his conviction that the- great spiritual truths of 

Hinduiam have e contribution to make in delivering the 

world from the slough into which the gross Western materi- 

alism has thrust it. Errors of rabid dogmatism in religion 

which have so often added to the world's already heavy 

burdens of woes may be avoided 4f the deeper underlying 

principles of Hinduism are fully comprehended. 

 



  

  

CHAPTER III 

RADHAKRISHNAN'S VIEW OF GOD 

His Choice 

"If religion is experience, the question arises, what. 

is it that is experienced? "2 4round this question 

Redhakrishnan frames the thesis of this chapter. 

4L1 these problems have changed their meaning and ere 
dependent unon the one and only problem, whether there 
is er is not behind the phenomene of nature, and the 
drame of history an unseen spiritual power, whether 
the universe is meaningless, whether it 1a God or ia 
chance. 

the system of thought that Radhakrishnan has selected 

as his own is the ldealistic point of view as it is 

represented in the Vedanta. Conceivably there were other 

trends in Indian thought which would have served his pur- 

pose in erecting a structured synthesis of Indian and 

Western thought. He might well have attempted to build 

upon the atomism of Nyaya or upon the emergence view of 

Samkhya or perhaps kindred views within Western philosophy. 

PR me OE ee) coe oe ee 

1 Sarvepalli Radhakrishnan, The Hindu View of Life 
(London: Allen & Unwin, Ltd., i927), p. 23. Hereafter this 
work will be referred to as HVL. 

2servepalli Redhakrishnen and J. H. Muirhead, editors, 
Contemporery Indian Philosophy (New York: The Macmillan 
Co., 1936), p. 206. 
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In accounting for his choice 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 Christian, which confronted him as a 

college student. His initial objective was to analyze and 

examine the validity of the two systems of thought as well 

as thelr respective claims upon men and the world in which 

they lived. It was in this process that he discovered 

Vedante as the most accentable foundation upon which to 

bulld his philosophic structure. As he sought a reapproach- 

ment with Western culture through the pathway of mysticism, 

Nedanta, with ite emphasis wnon the kinship of all selves 

and intuitive knowledge, fulfilled his particular need for 

a theoretical component. 

The term Vedanta is a broad orle that moves easily be- 

tween the two poles of modified dualism and a rigid non- 

dualism. Often, and with some doubt as to its correctness, 

rigid non-duelism is termed monism. Vacillating freely 

between these two poles, Radhakrishnan achieves & status 

not only as a creator of a philosophic world view, but per- 

heps comes as near as any to the stature of the oriental 

theologian. Always to be remembered is that when the 

Eastern Mind speaks of his philosophy, it is, by necessity, 

®& religious philosophy. By necessity is it so because the 

Eastern Mind considers it highly impractical, if not foolish, 

to deal with the ultimate concerns of man and his present 
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predicament, future hopes and aspirations, if the whole 

picture is not portrayed. 

“Such as men themselves are, such will Himself seem to 

them to be."9 This etatement by the Cambridge Pletonist, 
John Smith, is quite agreeable to Sri Radhakrishnan. The 

Hindu Seer in Upanishadic thought who describes God's 

nature by remaining silent, "The Absolute ia silence, " 

Buddha with his answer to the nature 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 justly, and 

love mercy, and walk humbly with thy Goda"> are some of the 

descriptions that appear and that men have endeavored to 

give in answer to the problem of the nature of God. 

Radhakrishnan maintains that none of these are satis- 

factory. ° 

Not one of them gives the whole truth, though each of 
them is partially true. God is more than the law that 
commands, the judge that condemns, the love thet con- 
strains, the father to whom we owe our being, 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. "7 

  

AVL, p. 27. 

*Tpid., p. 26. 

‘ 54cah 6:8. 

Cuv., ov. 28. 

7Ipid., p. 29. 
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God and the Absolute 

"Every attempt at solving the problem of the ultimate 

basle of existence from a religious point of view has come 

to admit an Absolute or Goa, #8 This is Radhakrishnan's   
Conclusion. He qualifies this by saying: 

Ratlionalistic logic and mystic contemplation favor as 
a rule the former conception, while ethical theism is 
disposed to the latter. It has been so in Hindu | 
boughs from the age of the Upanishads till the present 
day. 

As to how Radhakrishnan reconciles these opposing demands 

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

Absolute. 

The Absolute is the whole, the totality of perfections 

in his system. In 4t all differences and contradictions 

are reconciled. 

The dead mechanism of stones, the un-conscious life 
of plants, the conscious life of animals and the self 
conscious life of men are all vart of the Absolute and 
its expression at different stages. 10 

It contains time, events, and processes. Brahman, as 

reality, means that It transcends the phenomenal, the spa- 

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

  

Stpid., p. 30. 

F100. cit. 

10Sarvepalli paoae Loan Idealist View of Life 
7), (London: Allen & Unwin, Ltd., 19 D. 27. Hereafter thia 

work will be referred to as. IVL.
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what 1s assumed as foundational to all of existence, but 

It is not substance in the material sense of the term. It 

Can have no relations; therefore, It is never in a causal 

relationship, nor is It Cause. It cannot be described for 

fear that It might become another of the particulars among 

the multiplicity of things. It can be best described as 

whet It is not. It is a blank, yet not a blank since It 

is in the nature of Ultimate Consciousness. It knows 

nothing in the usual cognitive sense, for that implies in- 

mediately the areas of change and modification. It 4s 

beyond the sequence which binds things to rebirth. The 

creation of the world can neither add nor take away, but 

the Absolute represents the totality of being, and there is 

nothing other than It. 

The needs of philosophy are fulfilled by the Absolute, 

but the character of God as personal love serves the needs 

of religion. God, who is the finite expression of one of 

the possibilities of the Absolute, is bound to the world 

end is ever under the categories of time and space. The 

great problem of reconciliation that is present between the 

realm of philosophy and of religion is just this reconcilia- 

tion: how does one reconcile the character of God mani 

fested as a self-—determining principle with a temporal de- 

velopment which includes both nature and man? The decided 

difference might best be pointed out by Luther's use of 

Deus Revelatus and Deus Absconditus. However, as a result
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of the finel relationship of God to the world, it 1s most 

logically understood in Redhakrishnan's view, in terms of 

& rigid non-dualism. And this view of God 4s ultimately 

less than the Absolute. As a consequence, if the point is 

carried to ita logical end, religion and ite God are sub- 

lated to the realm of philosophy. Practical religion pre- 

supposes a God "who looks into our hearts, knows our tribu- 

lations end helps us in our need, #21 but the God of religion 

is for the purposes of a cosmological explanation ulti- 

Metely subordinated to the Absolute. 

Redhekrishnan feels that Hinduism, while emphasizing 

the personality aspect of the divine, has, at the same time 

by its doctrine of the Absclute, kept alive the supra- 

personal nature of Ultimate Reality. By the term, Abso- 

lute, he seems to refer to those aspects of the divine 

which are not within the grasp of man's comprehension. 

Yet this would present 2 slightly distorted picture of 

wheat he actually means. Ultimate Reality, the Absolute, is 

beyond comprehension, beyond existence; It is neti, neti, 

not yet, not yet. On the other hand, however, he means to 

stress that the ground of the world is ultimately spiritual. 

It 1s more than personal, but not less than personal. The 

personal is for the finite mind. For such 4 man as 

Radhakrishnan, the personification of the Absolute for the 

  

1livn, p. 340.  
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finite mind is nothing more than a method, a means, whereby 

mean can refer to that Reality in whom we live and move and 

heave our belng. "When we emphasize the nature of reality 

in itself we get the Absolute Brahman; when we emphasize 

its relation to us we get the personal Bhegavean."1* For 

hin the history of religion is the history of man's pro- 

gressive development toward an ever enlarging and more 

adeduate conception of God. 

It (Hinduism) accepts the obvious fact that mankind 
seeks its goal of God at various levels and in various 
directions and feels the symmathy with every stage of 
the search. The same God expresses itself at one stage 
4&5 power, at another as personality, at a third as an 
ell-comprehending spirit, just as the same forces 
which put forth the green Leaves also cause the crim 
son flowers to grow. We do not sey that the crimson 
Plowers are ell true and the green leaves ave all 
false. Hinduism accepts al1 religious notions as - 
facts and erranges them in orden of their more or 
less intrinsic significance. 13 

He sees in the polytheism of popular Hinduism a 

nultiple but diluted expression of the divine, while in the 

refined monotheism of the intelligentsia he finds a more 

pure expression of religion. The worshipers of the Abso- 

lute are in this scale of excellence awarded the highest 

pinnacle of achlevement, wnile the devotees of the personal 

God come next. They are followed by the worshiners of an- 

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

  

12tp1d., p. 186. 

13Ipid., p. 31.
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animists and nature worshipers. 14 

Evidences for God 

The world of becoming 4s not capable of explenation 

from within itself, and the major import of the classical 

arguments for God aim at this point. Concerning those 

proofs Hedhakrishnan 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 

within 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 1t. This creative energy of the uni- 

verse is not plurality but leads back to a basic unity, 

and the natural order cannot be understood as the scene of 

conflicting forces. Thus Redhakrishnan points out that 

"The first principle of the universe possesses unity, con- 

Bciousness, and priority of existence."15 He utilizes the 

classical arguments of design and teleological purpose in 

combination. These in turn are supported by the argument 

of moral purpose running through the universe. His finel 

appeal is to the coherence which underlies the kinship be- 

tween man and his world. 

  

Uinoc. cit. 

15IVL, pe 331.  
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Redhekrishnan 4s 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, #11 of which points 

te an Absolute consciousness. It requires the combined 

L ideas 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 World Process   
The question of how Brahman brings ebout individuation 

within the phenomenal world is the insoluble and inex- 

plicable question in the thought of Radhekrishnan. He seeks 

to answer the problem by positing maya. A definition of 

Mave is by no means simple. If Brahman is the sole reality, 
  

it would logically follow that the nature of everything 

must be Brahman. 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 is 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 Brahman. Thus does 
  

he escape the logical sequitur of vantheisnm, at least ten- 

porariiy. If the transcendence of the Absolute is to be 

retained, complete identification of Brahman and ell else 

is impossible. This basic twist is important for a fol- 

lowing chapter on his view of man, However, there does 

exist the necessity for a modus operandi for the purpose 

of intervention. This is called maya. If prakriti were 

posited, as other Indian philosophers posit it, as a 

material cause, then this would totel two causes. Since 

the Absolute cannot have s second, Radhakrishnan obliterates 

the concept of nrakriti, and accepte maya as the mysterious, 

negative, 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 Saguna 

Brahman, a finitized Brahman, e Brahmen with qualities and 

relctionships in order to account for the world process. 

Goncerning the concepts of puruse and prakriti, he says, 

It will be well for us to understand at the outset 
that vurusa and prakriti are not facts of experience, 
but mba teaction sst wo beyond experience to account 
for it.1 

Yet according to Radhakrishnan the projecting, obscuring 

STDS OEY IETS 

16ibid., p. 318. 

  

) 

 



  

29 

force of the universe 1s a mystery without explanation. In 

reality 1t would seem as though he has fallen into the same 

bit that he tried to avoid. He has two unaccountables, 

Srahmen and maye. God and the world are super-imposed on 

Brahman by maya. Thus God, man, and the world are a series 

of events; rather since God and man are organic with the 

world, they exist as one of a series of events. 

Whet is the relation between this one God and the 

world? The Brahmen who creates, the Vishnu who redeems, 

and the Shiva who judges "represent the three stages of the 

plan, the process, the perfection. "17 

With reference to the world, God is organic to ite 

fo sever God from the world would be inconceivable. Ee 

Cites Reamenuja's parable of likening God to the world as 

the soul is to the body. He suggests that struggle and 

growth are realities in the life process of God. This 

might eappesr to some a6 & case for a finite God. But 

Redhekrishnan says no to this. With him it is a case of 

the Finite God and the Absolute. "Progress may be 

derogatory to the Absolute, but not God. "18 since his God 

ultimately recedes with the world into the Absolute, it can 

be regerded only as ea mental construct without any actual 

ontological reality. 

  

17Ipid., p. 332. 

18tpid., p. 338.



  
  

30 

His view of the world process as an emergent process 

is dealt with all too briefly. Perhaps this 14s necessary 

in view of the fact that 1t possesses an inherent evil of 

not answering how it occurs. But this 1s not a process of 

Mere unfolding. It is by the manner in which the process 

operates that he is saved from the problems of Hegelian 

levels of evolution and development. God does not become 

identical with the world--which would be the most rigorous 

type of pantheiam--vntil the end of everything. 

Readhakrishnan's view of the Absolute has been termed 

ogicsl or intellectualistie absolutism. The world and eo 

BR Mw 

God belong to the realm of intellect, while the Absolute 

belongs to the realm of intuition. It is then a matter of 

berspective. From the concentual asvect we have God, while 

from the intuitive we have the Absolute. "Intuitive know— 

ledge is not non-rsetional; it is only non-conceptual. It 

is rational intuition in which both immediacy and mediacy 

ere comprehended."19 In a similer fashion the Absolute is 

not different from God, but rather it 1s his completion. 

Thie dees not, however, solve the ontological problem. For 

the Absolute has been posited as pure consciousness as it 

alone 1s true. The selves in the world have only an 

epistemological meaning, not an ontological meaning. Like- 

wise God has no ontological necessity since the Absolute 

  

Tioc. cit.  
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can have no relationships, causal or otherwise. 

Maya, the Starting Point 

One of the most common criticisms that is leveled 

ageinst Hinduism is that it reduces this world to an un- 

real appearance end thus deprives all ethical endeavor of 

any significance or meaning. It is again based upon the 

Vedentic teaching that reality is one, and all that ap- 

bears as plurality is an illusion. The world of time and 

Space, the world of history, is the world of plurality and 

is characterized by change and decay. Consequently the 

spatio-temporal world came to be regarded as illusion. 

This obviously had the necessary consequence that the 

things of the world, ineluding all ethical concerns and 

enterprises and 211 efforts of any serious purpose, cannot 

in the last analysis have any abiding meaning. The pas-— 

sivity of the Indian, his unconcern and lack of effort to- 

ward correction of social evils and economic injustices 

are based upon the status quo acceptance and inherent be- 

lief in this teaching. Wot only have the critics under- 

Stood Hinduism in this way, but the cultured and the un- 

lettered lived it out this way.29 

  

20servepalli Radhakrishnan, "ieligion in Life," 
Autumn, 1956, p. 501.
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Since Mays means the contradictoriness of the world, 

thet which is other than the real, then it is 211 the more 

unusual that someone should take this as his point of de- 

parture for a philosophic system. Yet for Radhakrishnan, 

hls point of departure is not only fundamental but neces— 

sary. lie has reconstructed or reinterpreted the doctrine 

of maya. As a consequence this has had a great effect 

upon the interpretation that he puts forth in his presenta- 

tion of Hindu ethics. Radhakrishnan, however, would un- 

Goubtediy protest that this is not a new interpretation or 

hew conception of maya. He would rather say thet it is 

merely a matter of a proper understanding. Before pointing 

out his reinterpretation of maya, we shall deal with the 

usual Hindu conception of this doctrine in order to form a 

backdrop against which his interpretation will stand out 

j-!
 more sharoly. 

Maye is posited to sccount for the variety of things 

     

   
   

     

in the manifest world, when in reality, all is one. it 

has two functions. One to conceal the real, and the other 

is to project the unreal. It pervades the wivers6, but 

its presence is inferred only from its effect.21 Professor 

Bernard sets forth as clearly as any the orthodox Hindu 

view of the relationship of maya, illusion, to matter and 

  

2ltneos Bernard, Hindu Philosophy (New York: Philosoph- 
ical Library, 1947), p. 126. 
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Svidye, ignorance, or spiritual blindness. 

It is identified with prakriti, universal matter, for 
it exists as the material cause of the universe. ‘hen 
Nature is in a state of equilibrium, universal matter 
is called prekriti; but the first disturbance, the 
first conceived motion away from that original triune 
condition of equipose, is called maya, because it is 
an illusion. As such it is the meterial substratum 
of creation; it brings forth the universe by under- 
going mutations. The world is regarded as maya be- 
cause it hag no reality, but 1s only an appearance 
of fleeting forms. ... When the universal force 
called maya operates in the mind of the individual, 
it is called avidya, ignorance, especially in the 
spiritual sense. It is an impersonsl force in the 
consciousness of ell individuals producing the phenon- 
ene of illusion,22 

Meyea is that peculiar projective power thet shrouds 

the perceptual world. It is the answer to the problem of 

the identity of stman and Brahman, of the relationship of 

God, the finite, and Brahman, which are separated by the 

buffer of an unknown and en inexplicable. ‘The world of 

variety and multiplicity screens the real from us. Because 

eyes is deceptive in character, it is called false knowledge. 

it is not the mere absence of knowledge, as the word ig- 

norance might infer. It is nositive error. Consequently, 

when this activity is aseribed to the Absolute, the Ab- 

Solute becomes God. Radhakrishnan maintains that 1% is 

the finite mind that brings about the distorted projection. 

Maya and its effect is merely a description of what has 

occurred to bring about illusion. ‘hen higher knowledge, 

  

22 
Loc. cit. 
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2arvidya, is at work, maya is pierced and the Absolute is 

perceited,. 

Six Interpretations of Maya 

fo oresent the whole picture of maya in intervreta- 

tion, the six basic conceptions of maya are presented. 

What is most Significant again is thet they present a sharp 

picture of whet Radhekrishnan has done in his "proper un- 

derstanding" of the doctrine. What seems almost ironic is 

that Radhakrishnan presents these in his work, Indian 

Philosophy. 

(1) Thet the world is not self-exolanatory shows ite 
phenomenal character, which is signified by the word 
maya. (2) The problem of the relation between the 
world and Brahman has meaning for us who admit the 
pure being ef Brahman from the intuitive standpoint 
and demand an explanation of its relation to the 
world, which we see from the logical standyoint. We 
can never understand how the ultimate reality is re- 
lated to the world of plurality, since the two are 
heterogeneous, and every attempt at exolanation is 
bound to fail. This uncomprehensibility is brought 
cut by the word maya. (3) If the Brahmen is to be 
Viewed as the cause of the world, it is only in the 
Senge that the world rests-on Srahman,: while the 
latter is in no sense touched by it, and the world 
which rests on Brahman is also maya. (4) The prin- 
Giple assumed to account for the appearance of Srahman 
as the world 1s also maya. (5) If we confine our at- 
tention to the emoirical world and employ the dialectic 
of logic, we get the conception of a perfect nerson- 
ality, Iswara, who has the rower of perfect self-ex- 
preesion. This power or en=rgy is called maya. 
(6) This energy of the Iswars. becomes transformed into 
the uphadis, or limitations, the unmanifested matter 
(avakritea prakriti), from which ell existence issues. 
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it is the object through which_the Supreme Subject 
iswera develops the universe. 

The six pasic views of meya as a doctrine, when analyzed, 

Quickly point up that maye 1s used to grasp the Brahman by 

ascending from the phenomenal world, and alse to explain 

the world by descending from the Brahman. in addition the 
  

other two asnects of maye. that were stated oreviously ag 

inexplicableness and incomorehensibility are shown as well. 

s 

Radhekrishnan's Interpretation of Maya 

It is against this backdrop then that Radhakrishnan's 

view of maya is presented. Of imoortance here is to point 

out that Hedhakrishnan sharply deviates from the other 

views of maya by positing a teaching which other scholars 

of philosophy have called a lower order of reality. “Aes 

cording to his internretation the spatio-temporal world is 

fer from being the empty dream world of illuaion or inex- 

licable unreality. It is a lower order of reality, which 

has being in the Absolute. He is saying that the world has 

no basis in itself. It cannct explain itself. It is 

. Phenomenal and dependent. Yet, empirically i1t is here and 

it is real. He points out that even the great Indian 

philosopher Samkare employed three levels of reality; the 

Soren rerrrme en eee es: 

233ervepalli Radhakrishnan, Indien Philosophy, in 
Librery of Philosoohy (Revised edition; London: George 
Allen & Unwin, Ltd., 1931), Ii, 573-4. 
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illusory, 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. Its modification 

by Radhakrishnan does nothing essentially to change the 

basic fact that the universe is spiritual. Nevertheless, 

this does not mean that the world is illusion. It is 

empirical and has empirical being which is something quite 

different from illusory existence. Human experience is 

neither completely illusory nor on the other hand, ulti- 

mately real. Simply because the world of experience is not 

the perfect form or reality, it does not follow that it is 

illusion. 

 



T
I
T
 

CHAPTER IV 

THE ANTHROPOLOGY OF RADHAKRISHNAN 

fhe Origin of Man 

in order to determine the anthropology of 

Radhskrishnan, it is necessary to estadlish the fundamental 

SUppositions from which he builds his view of man. Con- 

Sequently, in order to determine the origin of man, it is 

fecessary to determine the origin of the universe. 

Nan is organic to nature. As nature is, so men is 

"an emergent aspect of the world process and not a sub- 

stance different in kind from the process itself. "1 Na= 

ture and the Absolute are not eauated. 

While God is distinct from the world, he is not 
separate from it. The world exists by the sustaining 
presence and activity of God. Without this presence 
and activity, it would collapse into nothingness. In 
this world one possibility of the divine is being ac- 
complished in space and time. There is the operation 
of the divine in it. From this it does not follow 
that the world is organic to God. If anything, it is 
organic to this syecific divine possibility which is 
in vrocess of accomplishment. This possibility is 
regarded as the soul or the entelechy of the world; 
we may call it the vorld-Spirit. The soul of this 
particular world is s manifestation of the Absclute- 
God. When this possibility is realised, when the plan 
of the universe is fulfilled, there is an end to this 

SRI Ebevenr merrres: mene swarm ere 

lsarvepalli Radhakrishnen, An Idealist View of Life 
(London: George Allen & Unwin, Ltd., 1937), pe 266. 
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world. Its disappearance 43 consistent with its 
created character.2 

Radhakrichnan rejeota the doctrine of creation, > end finds 

the theory of manifestation quite unacceptable to himself. 

The finite ean hardly manifest the infinite. In order to 

Satisfy the demands of reason end logic, he adopts the 

Position of “wise agnosticism." By this it 1s permissible 

for him, as he considers it, to secept the doctrine of 

differentiation, for it is the most rational and the most 

logical in view of the rational difficulties of e zationel 

exnlanation. 

if we ingist on an explenation, . .. the most satis- 
factory is to make It, the Absolute, a unity with a 
difference or a concrete dynamic spirit. We then reach 
the self and the nog self, which interact and develop 
the whole universe. 

the differentiation of the Absolute into the self and 

the not self brought the beginning of the universe. As 

man is orgenie to nature, it is not difficult to see how 

e
r
e
 

man comes into being or existence. For the rest of the 

Rn re rer mene- memes 

2Sarvenalli Radhakrishnan, "The Reign of the Spirit 
and the World's Need," The Philosovhy of Sarvevalli 
Radhakrishnan, edited by Arthur Schillp (New York: Tudor 
TST remenee er se eee 

Publishing Company, 1952), p. 44. 

3sarvepalli Redhakrishnen, The Hindu View of Life 
(London: George Allen & Unwin, Ltd., 1937), p. 67. Here- 
after this work will be referred to as HVL. 
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JSarvepealli Radhakrishnan, Indian Philosophy, in 
Library of Ph ophy (London: George Allen & Unwin, Ltd. 
1929) T° 185-166. ; : 
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Process in it is the struggle between the self and the not 

Seif for domination. The self is God. The not self ia 

matter, or maya. The universe 1s the result of the con- 

junction and further differentiation between the two. 

Every aspect of this great cosmic process is the resultant 

broduct of the self-evolution of the Absolute. © Man as the 

Great cosmic entity is one of the emergent aspects of this 

Struggle between self and not self and their differentia- 

tion. 

This cosmic evolutionary process is not a mechanical 

process, but a progressive ascent. In the doctrine of dif- 

ferentistion man was the last and highest result of the 

atrugezie. In addition he is the peak of the real exiatence 

in so far ag the consciousness of the self, or Absolute, 

reaches its highest attainment in him. Man is the concrete 

dynamic spirit ef the Absolute. And thus 4t is that ac 

mean ile the conerete spirit of the Absolute in the highest 

and most conscious sense, so is he organic to nature and to 

God. For the Absolute 4a the organized whole of all of its 

constituent differentiated parts. The whole embraces all 

the particulars, but is yet greater than the sum of all the 

particulars. 

  

Sservepalli Radhakrishnan, The Reign of Religion in 
Contemporary Philosophy (London: MacMillan and Co., 1920), 
p. 446, Hereafter this work will be referred to as RROP. 
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fiadhakrishnan is severely sensitive to the basic prob- 

lem involved in the doetrine of differentiation with the 

Special reference of determining the origin of man. He 

bostulates thet the One dissociates into self and not 

self. Hut how this occurs is left unanswered. He gives 

it up as the inexplicable problem of the ages. 

The Self of Man 

The central question raised in the Upanishads is 

‘Whet is truth?" The acid test of the Upanishad thinkers 

in their aquest for subjective truth is "What is the common 

factor in the states of waking, dreaming, sleeping, death, 

rebirth end final deliverence?"? The result of the test 

is essenticl being. This is variously called or termed as 

the real self, deeper self, or epirit or soul. 

Redhakrishnan distinguishes between the real self and 

the empiricel self, Although the empirical self possesses 

& level of reality, nevertheless the empirical self is 

denled a metaphysical reality. The soul is self existent 

and eternal. It is the soul of men. The soul or atman is 

the undevlying reality of all experience. 

Atmen is unchangeable and eternal. Though present in 

all, 4t is distinct from all. Death can not touch it. 

SER ST 8 ee mos 

?Sarvepalli Radhakrishnan, editor, Zhe Principle 
Upanishads (London: George Allen & Unwin, Ltd., 1953), D- 
28. Hereafter this work will be referred to as TPU. 
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Want or desire are foreign to it. It is the basis of all 

knowledg: é 

While the empirical self is finite and individual, the 

real self, the soul, is infinite and universel. It is the 

common ground in all individuals. "It is hidden in all 

things and pervades all creation. "8 Identical experiences 

in different individuals are the proof that the same soul 

bervades all men. This is the very core of being, or 

existence. It is the thread upon which are strung all the 

particulars, all the differentiations of the world.? 

The basis for vital religion is found in the real 

self. The fundamental truths of a spiritual religion: are 

Contsined in this one kernel, that 1s, real self is the 

Supreme being. "It 4s the soul's experience of the es— 

sential 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 conceives of the real self of man, | 

his soul, as being identical with ultimate reality. 

SR Cee SES 

Srpu, p. 5h. 

PIVL, p. 271. 

10sarvepalli Radhakrishnan, Eastern Religions and 
western Thought (Revised edition; London: Humphrey Milford, 
Oxford University Press, 1940), p. 26. Hereafter this work 
will be referred to as ER&wr. 
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God and the Real Self 

One basie concept in the philosophy of Redhakrishnan 

is the identity of the real self and God. Even though the 

real self actually transcends all human categories, it is 

the essentiel being, or God, in our selves.11 Man can not 

comprehend this. It is deeper than intellect. It is at 

the very center of our being. It is "akin to the supreme, "12 

He thus affirms that there is reality, real ground, in man's 

deepest being which is a condition for divine knowledge. 

Man is s mirror of creation. The real self reaches up 

to the absolute. It extends down to the plant and the 

animal. Though covered about with a materiel orgenism, 

the real self has the capacity to transcend intellect and 

directly apprehend spiritual reality or God. The self be- 

comes aware of ite existence and its oneness with the omni- 

present spirit. 

in spite of the identity of the soul in men and God, 

the latter appears to be ea long way off from the former. 

Having drunk of the waters of forgetfulness, man has for- 

gotten his heavenly origin. He is an exile from heaven, 

Clothed in whet seems an alien garment of flesh.13 our 

a ae 

1igvz, p. 103. 

12L0¢. cit. 

13ibid., pv. 111. 

  
 



43 
knowledge 1a only partial. Identity of atman with Brahman 

does not eradicate the facts of the unknowable and the in- 

6xplicable for man, 

Radhekrishnan would also hold that such s problem of 

knowledge would bring about the reason for man's view of 

Ged as a personal God. It 1s merely one of standpoint and 

het of easence. It is a difference between God as He is 

and God as He seems to us. 14 To compare the supreme with 

the highest that we mow 1s nearer truth than to compare 

Hin with anything lower. 

& combination of good and evil, a dualism, a separa- 

tion, is denounced by Radhakrishnan as unfair to man. MKMan 

is man because he is real self. He is this for no other 

Peason. Man is one as God is one. Man is transcendent 

and immanent even as God is transcendent and immanent. 

This 1s not unity, but identity. But here lies the stric- 

ture ultimately. If man 16 an emergent aspect of dif- 

ferentiation, it is impossible for him to be the same as 

the Absolute, or God. Yet Radhakrishnen holds that it is 

i
M
 

a 
upon this fundamental thesis that he envisages the function 

cof religion. This function is to bridge man and God by 

restoring this lost sense of identity. 

PS one ne a ee RCE Re TTD 

lisaryepalli Radhakrishnan, The Heart of Hindusthan 
(8th edition; Madras: G. A. Natesan & Go., 1945), p. 52. 
Hereafter this volume will be referred to as HH. 
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The Nature of Man 

The nature of man reflects every level of reality from 

matter to God.15 Man As the highest reality. With his 
Pesson and will, sffection and conscience, he is the climax 

of the world process. He is the meeting voint of every 

Grede of existence. There is in him the divine element 

which ls called the beatific consciousness, the ananda 

State, by which at rare moments it enters into immediate re- 

lationship with the Absolute. 16 

“en is an amphibious animal. He lives in two worlds. 

He ig in the process of becoming and yet never achieving. 

It is « struggle between the self and the not self, be- 

tween the higher nature and the lower nature. "Born of 

atter, entangled in 1t, oppressed by want and misery, he 

Still has the divine spark which gives him ea place in the 

Spiritusl realm of freedon."1? The destiny of man is de- 

pendent upon: the struggle ‘between spirit and matter, be- 

tween self and not self. The mastery of the spirit over 

the finite, or not self, is the end goal of man's life. | 

in the pelationslitp between man and the universe, 

Radhakrishnan regards the "human self as an emergent 

  

1SERew?, pe 25. 

16zpy, p. 80. 

17RRGP, p. 80. 
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&Spect of the world process and not a substance different 

in kind from the process itself."18 The distinctiveness of 

the real self lies in the specific organization of its con- 

tents. For 4% is an orgenization that is active as a whole. 

Being identical with the soul of the universe, it 1s of the 

Whole and thus organized actively as a whole. The deter- 

mining principle for this is man's life purpose. Every- 

thing, all of his activities, are subordinated to this one 

ulifying, organizing principle. Radhakrishnan would call 

this the "teleological unity."19 For the real self, as was 

Stated before, is the only common factor: in the concrete, 

busy, active, and dynamic self. Man's unfounded belief in 

his own individuality outside of his real self keeps him 

in wer, in a state of unequal equilibrium. His conscience 

beints him to a divided life, a life of confusion and un= 

certainty. This is not a problem of separateness, of con- 

Tlicting tensions between the self and the not self, the 

higher nature and the lower nature. 

The cure for the tension cof separateness or frag-= 

nhentariness is devotion to the whole, or the self realiza- 

tion of identity of his real seif with the Absolute. This 

is the peculiar privilege of the real self. It can con- 

Sclously join and work for the whole. It can embody in its 

et ee eee 

18rv., p. 266. 

19tpid., p. 268. 
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own life the purpose of the whole because it is of the 

whole.®9 gnig naturally will differ in degree from in- 

dividusl to individual. It is the source of difference be- 

tween superior and inferior souls. It is in this process 

of living as a whole that the two elements of selfhood, 

uniqueness and universality, grow together until the most 

unique becomes the most universal. 

Due to this conflict that rages in man between his 

seif and not self, Radhakrishnen approaches a close rela- 

tionship with a modern western view of man. For he sees 

hen as & wanderer on a road, a pervetual tramp. His life 

i6 an endless battle, an endless process of change and in- 

cessant metemorphosis. He is the victim of ignorance which 

inadvertently produces selfish desire. As a victim of 

ignorance men absolutizes his will and his ego, pits them 

in opposition to society though under guise as a member of 

Society, and thus completely misses his moral vocation. 

He is for all practical purposes the highest product, though 

still a product, of nature. He is subject to its neces— 

sities, compelled by its laws, driven by its impulses, and 

yet at the same time a non-nature product. He stands out- 

Side of nature, and outside of his own given nature. He 

has the capacity for transcendence, the ability as subject 

to make of himself an object. Thus, man, by reason of his 

201bid., pp. 273-274. 
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Rature, hes effinities with the real of ell creation, and 

with that world that is above and beyond the world of na- 

ture. 

Man's dignity consists in his participation with the 

realm above nanture, in his capacity for self-transcendence. 

this capacity displays hie true or real self, his identity 

with God, he reality of this self is egein the divine 

spark of the infinite with the real self, also infinite. 

thie divine spark is of the same nature as God.*1 it is 

God. It is the foundation for man's moral, religious and 

intellectual life. 

Man and Karna 

The doctrine of Karma 1s one of the commonly accepted 

beliefs of all the various religioue systems in Hindu 

thought. No matter how radically they may differ in other 

respects, they are on common ground in eccepting karma as 

® basic influence in their views of man. The law of karma 

was first introduced into Hinduism during the age of the 

Upenisheds and has been developed since with various modi- 

fications, Most of the modifications have risen with the 

new interpreter, a class which includes Sarvepalli 

Radhekrishnari. Basically, when the Hindu thinks of karma, 

he views it as his rational and acceotable explenation for 

  

2livi, p. 103. 
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the variance of men soctally, aa well as the reason for the 

bresence of evil in the world which he lives. 

Karme is a moral law. It corresponds to the physical 

a law of causation. As such 1t is the most universal of all 

laws. Ne event cen occur without heving a definite cause 

behind it. Similarly, no event can occur without being a 

Cause that will produce its own effect. There is then, in 

the realm of nature, a chain of causes and effects; each 

Cause is the effect of =a previous cause, and each effect is 

we Gause of previous effect. 

Xerme is a law of action and reaction. It is employed 

  

to explain why character is either good or bad and places 

the responsibilities of a person's character upon what he 

was in the past. 

Karme is a law of compensation. It is that which al- 

ways brings sbout from 2 cause an effect of similar nature 

both in quantity end quality. The effect 1s never out of 

balence with its cause, and the cause will always bring Q 

about an effeat of equal quality and quantity. 

Karme is the law of retribution. This is similer to 

the law of compensation in that 1t deala with the effect 

of the wrong ection upon the perpetrator. Actually this 

is seying thet the virtuous reward themselves and the evil 

punish themselves by their own thoughts and deeds. The 

wicked act and its punishment grow on the same stem. The 

Saine can be said of the good act end its reward. 
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Self and Karma 
  

in Reghakrishnan's exposition of karma two aspects of 
  

it are emphasized. Again, as it 16 fundamental to the un- 

; of Radhakrishnan's adaptation and modification 

of principles in his interpretation of Yedanta doctrine, 

attention is directed to it. For his two emphases are 

tmporte for his view of man in society. The two aspects 

  

are the two pervasive features of all of nature; that is, 

Cohnesction with the vast and the creation of the future. 

His view of man's connection with the past and his creation 

of the future is involved in the karma concent es it is 

22 

  

found in the Mindu systems. 

According to Radhakrishnan, the karma principle is 

deterministic, It is deterministic in so far as it main- 

tains that we are in the present by what we were in the 

past, or because of our connection with the past. All acts 

broduce their effects. nese are recorded in the individusl 

organism and his environment. Their physical effects may 

be short-lived, but their moral effects are worked in the 

character of self. Every word, thought, and deed enters 

into the living chain of causes which makes man what he is oo 

in the present. Karma is deliberate and pains-taking in 

its attempt to voint out to man that his 1ife is not brought 
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into being by mere whim or canrice. For as Radhakrishnan 

says, 

Our life is net at the mercy of blind chance or 
capricious fate. The conception is not peculiar to 
the oriantal creeds. Even the Christian Scriptures 
refer to it... for whatsoever a man soweth, that 
shall he also rean.@ 

Inpertent to the first aspect of Radhakrishnan's view of 

an
 

> arma ics the realization that i$ its not so much a principle aoe v # 

of retribution as it ia a principle of continuity. 

Redhakrishnan sees everything in the world as a cause and 

BE an effect. Continuity exists because it is native to 

the cause to nese inte the effect. Good produces good, 

evil produces evil, love increases love, and hatred magni- 

fics hatred. The one naturally flows into the other. The 

Cause becomes the effect, which in turn becomes the cause 

for _ xd 
ancther ef % ect. 

The principle of continuity leads into the second as- 

pect of his view of kerma, the creation of the future. For 

Radhakrishnan holds that man is the creator, the architect 

cf his own cslf, of his own future, which he ie continually 

shepine due to the principle of continuity. It is at this 

point that man and his relaticnship with the absolute en- 

ters into the picture, for it 1s man's capacity to trans— 

cend himself thet brings him to the position of being the 

architect of the future. As much as his connection with 

(ee TER ee eee © cerns ESTED 
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the past is on integral vart of man, a part that time does 

Not blur nor death erase, 4.0 1s his ability to make his 

future © vart of nis very being. 

there is nothing that is uncertain or unpredictable 

about the moral world. Man reaps what he sows. The pro- 

cess of morsi evoluticen is governed by immutable laws. 

The attemot to leap over them is futile. Man's piercing 

of avidya by Jnana ig the transcendental power that enables v, A 

Man to seice the opportunities that are his to create his 

future, but it is always in keeping with the law of karma 

88 the law of natural consequences of the law of continu- 

ity, 24 

Sarma ia not a mechenical principle. Rather is it a 

"spiritual nececsity."25 It manifests the mind and will of 

God. God's judgment ig not in some remote future. It is 

Now, very moment ig man on trial, under judgment. Every 

deed muss produce its natural effect in the world because 

the universe and all that is therein is lawful to its very 

core,26 as much as God is in man, so is the law of karma 

organic to man's very nature. 

in dealing with the second aspect of karma, or what 

may be termed the creative freedom of the self, it must be 
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remembered that while it regards the past as determined, 

it views the present as the conditioning agent for the fu- 

ture. Man ic neither a mere mechanism of instincts nor 16 

he @ product of environment. By virtue of his spirit, he 

48 capable of transcending karma. Only the lower nature of 
  

man is subject to kerma. It has nothing to do with the 

spirit in man.2? Hig spiritual nature helps him to master 

the forses of avidya that try to enslave him. The very es— 

fence of spirit is freedom, not slavery. By its exercise 

man can cheek and control his natural impulses. It is for 

this reason that life is something more than a succession 

of mechanically determined states. His acts to be free 

must not be expressive of the mere force of habit or shock 

of circumetance, but rether of the freedom of the inner 

soul, he soul, or atman, is always the master. Nothing 

external, inclusive of karm , can compel 4t. 28 
! 

  

Maya, Karma, Moksha, and Dharma 

Maya has usually been construed as the power, emanat- 

ing from prakriti, which has brought about the illusoriness 

of the world and all that 1s in it. Man suffers from this 

Dower by the two forces of spiritual blindness, avidya, 

  

which 1s his original sin, and kama, selfish desire, which 

  

272PU, p. 122. 

28Ipid., p. 123. 
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is the original sin in action. Both reveal the power of 

Sava. oth place a reality, sensory and empirical, upon 

World end man, This keeps man from seeing reality, or the 

Teal self, the atman, which will lead him to a state of 
  

Perfection. So man deals with that which is unreal. 

Radhakrishnan, however, maintains that there are three 

levels of reality; sensory, empirical, and the real, or 

transcendental. The world does not have reality of and by 

itself, is nas reality only as it has its being in Brahman, 

the ultimate reslity. Consequently, there is a sensory and 

®ipirical reality to the world and to men. It is obvious 

how important and perhaps even revolutionary Radhakrishnan's 

interoretation of maya is for Hindu ethics. For if the 

traditional view were to be maintained, the world and man 

would be illusory and thus destroy any rational reason for | 

an ethic, 

Karma is one of the most important doctrines for the 

Getaphysical basis of dharma. Operating on the assumption 

that the Hindu believed that the world and men were real, 

he would still be left without a motivation toward service 

to his fellow men. Due to the plaguing, persistent prin- 

ciple that man was caught in the web of retribution, that 

his present station in life was due to his past life, that 

he was punished in this life because of the sins of the 

former life, that he was surrounded by evil because of the 

Bins that he had brought forth in a previous rebirth by 
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Samsara, the doctrine of re-incarnation, the Hindu was 

left with nothing but a resigned and fatalistic attitude 

toward 211 of life. He waa caught in his own web. There 

Was nothing that he could do or thet could be done. He 

could be most happy by merely waiting out his days. He 

Was resvoneible for himself and no other. Every man for 

himself was the principle by which he was forced to live. 

Redhakrishnan renovated the doctrine in saying that an in- 

@ividual could do something about his present situation as 

Well as his future. By achievement of spirituel libera- 

ticn, man could transcend karma with its actions, conse- 

quences, and retributions. Now was man to attain spiritual 

freedom? By bhakti, karma, and Jnana marga. His devo- 

Gionel life and 1ife of good works were to lead him to 

dnana marge, or they could possibly lead him to moksha 

without jnane marga. The letter 1s important to state. 
Most men did not have the capacity for jnana marga, and 

Consequently were doomed before they were to start. Thus, 

by the principle of spiritual freedom, Radhakrishnan put 

New life into the doctrine of karma and was able to give 
  

meaning snd purvese to dharma which is one of the four 
  

ende, or stages toward attaining spiritual freedom. In 

fact, according to the new doctrine as elucidated by 

Radhakrishnan, man was thus forced to cut dharma to work 

in order to achieve his liberation from the endless cycles 

of sumsara, or rebirth.
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Moksha, the doctrine of spiritual liberation or the 

doctrine of identity attainment between atman and Brahman, 

the real self and God, 1s still the end goal of every Hindu 

life, or i% should be. Toward this end, this final goal, 

Svery man's life was to be channeled. Moksha was his only 

and ultimate concern. if he should not be concerned about 

this, he would assign himself enother rebirth and his 

cycles of samsara would be endless until he attained his 

  

Beal of me oksha. Again, this wes his own concern; no one 

Could help him attain moksha, any more than he could help 
  

Setieone else. As a result the Hindu found himself, the- 

oretically anyway, in the situation of working out his own 

Salvation with fear and trembling. His concern was with 

himself and none else. By nature this would force a non—- 

ethical 1ife upon the Hindu. If his concern were to be 

totally involved in the other-worldly, what would be his 

Concern with enything that would be this-worldly? Hia own 

% 

answer, as history seems to point out well enough, was 

"none." There was no need for an ethical life, a this- 

world life, af man's goal was other-worldly. Because of 

this Schweitzer could say thet becoming one with the in- 

finite 4s strictly an act of the spirit and has no rela- 

tionship with dharma whatsoever.°? Radhakrishnan, however, 

LE 

29ai bert Schweitzer, Indian Thought and Its Develop- 
ment, translated by Mra. Charles ©. B, Russell (Boston: 
The Beacon Press, 1952), De 43.  
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maintains thet to attain moksha, man must renounce himself. 

Thus, by doing this, the attainment of moksha is arrived at 

by en ethical practice. In addition he has adopted and 

adanted the Buddhist concept of the bodhisattva into his 

Concept of moksha. For the one who has attained moksha 

Spends the rest of his days, if vossible, attempting to 

bring cther men into the right state whereby they also may 

attain moksha. Finally, by quoting the words of Dr. Paul 

  

Deussen from a speech delivered to a gathering at Bombay, 

Radhakrishnan seeks to establish another metaphysical basis 

for Ghorma. Dr. Deussen said! 

The Gospels quite correctly establish as the higheat 
law of morality, Love your neighbor as yourself. But 
why should I do so since by the order of nature I 
feel pain and pleasure only in myself, not in ny 
neighbor? The answer is not in the Bible... but 
it is in the Veda, the formula That art Thou which 
gives in three words the combined sum of metaphysics 
and morels. You shall love your neighbor as yourself 
because you are your neighbor. 

  

Since Brahmen ig atman and the atman dwells in every man, 

it is easily seen that every man is every other man, for 

every other man possesses the same atman. As Krishna says 

to Arjuna in the Bhagavedgita, "He who knows himself in 

everything and everything in himself will not injure himself 

by himself, "31 

Been inte. the 

30EReWT, pp. 100-101. 

31ibid., De 101. 

 



57 

Having established a metaphysical basis for the con- 

cent cf Gharma, or ethical duty in life, by a reconstruction 

of basic concepts in Hindu metaphysics, Radhakrishnan is 

able to deal with the most important area of this recon—- 

struction which 1g dharma or ethics. It is less sweeping 

in its scene than the other concepts of maya, karma, and 

Hoksha, but nevertheless 18 important. Ordinarily Hindu 

ethics have been construed ae mainly subjective or ver- 

Senal with its purpose of elimination of such mental ine 

purities as greed ani egotism for the ultimate attainment 

of the highest good. But Radhakrishnan also speake of an 

cbjective ethie which transcends both individuel and so- 

Ciety, both position and stage in life. Swami Nihilenande, 

in his bock, Hinduism: Its meaning for the liberation of 

the spirit, calle this the universel ethic which applies to 

ell men irreapective of their "position in life or stage 

in scciety."32 By promulgating an objective or universal 

ethic, Radhekrishnan is seeking to bring man out of himself 

cut into a world where there are other men, where there are 

S0cial plegues and diseases which can be corrected only by 

the cooperative efforts, the ethical efforts and concerns 

of all men. Consequently the individual abides not only 

by an ethic that applies for himself, an ethic that is 

ee ere 

32swami Nikhilananda, Hinduism: Its Meaning for the 
Liberation of the Spirit, in World Perspectives (New York: 
Lee eNotes 

Harver & Brothers Publishers, 1958), XVII. 
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relative, but abides also by an absolute ethic that is 

pertinent and applicable for the well-being of all of 

S0cioety, 

"aving thus reviewed three reconstructed doctrines 

end auickly previewed a fourth, all of which are funda- 

Rental in understanding Radhakrishnan's enthropology, it 

is necessary that the fourth, the doctrine of dharma be 

dealt with in a more than cursory fashion. 

Schweitzer's Critique of Dharma 

tt would be well to present a sharp picture which will 

Contrast the classical view of Hindu ethics with ethics as 

it has been re-interpreted by Sarvépalli Radhakrishnan. 

For it 1s in ethics that Radhakrishnan is of the greatest 

importance to India as a prophet and interpreter. India's 

Plight of Starvation, disease, and suffering have usually 

been attributed to her belief in world as illusion, in the 

renunciation and negation of the world, in her fatalistic: 

Conception of the doctrine of karma, and in her concern 

with identity between atman and Brahman. Due to these 

basic beliefs, the Hindu has displayed little social con- 

  

  

cern for anyone besides himself. He muy bemoan his own 

fate due to karma, he may deplcrs his station in life, but 

he vould not jeopardize what may be called his faith, by 

Concern over that which is unreal and illusory, the world. 

To do so would be to play the fool. 
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Aldert Schweitzer, in his book, Indian Thought and 

ats Develooment, sets forth eight criticisms of Hindu 

Cthics, It is a eriticiem that is essentially based upon 

the "world ana life negation" of the Hindu.33 The emonasis 

  

Upon the mystical identity between Brahman and atmoan 

Naturally leads to world and life negation. Secondly, he 

Claims that Hindu thought is essentially other-worldly, 

®nd thus humanist ethics and other-worldliness are in- 

Compatible with one another. Thirdly, the Hindu doctrine 

of maya, which ssys all the world is illusion, makes 

®thice inconsequential. Fourthly, the best that the Hindu 

has to say about the origin of the world is that 1t is a 

G8ue of magic played by God. Fifthly, the way of salvation 

is jmane, or self-discovery, which is quite different from 

in the sixth 

It is the 

more] development end thus is non-ethical. 

Place, the gosl of human endeavor is escape. 

deliverance of the soul from the bonds of finitude. FRe- 

ligion seems to amount to a refuge from life and all its 

problems. Man has no hope of better things in any worldly 

Sense. In the seventh place, the ideal man of Hinduism is 

raised above any ethical distinctions such as good or evil. 

Finally, the ethics of inner perfection insisted on by the 

Hindu mind conflict with an active ethic and wide-hearted 

love for one's neighbor. 34 

Se eS ee 
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Man and Dharma 

In the Hindu system there existe a gradation of four 

ends of life: moksha, or spiritual liberation, which is 
  

the highest end of man; kama, the emotional life of man, 

his feelings and desires; artha, wealth or material pros- 

berity; and dharma, the rule of right living, which is to 

be employed where each men finds himself, regerdless of 

the level of caste. It is the dharma, the all controlling 

brinciole for man's life, his ethical life, that is here 

bresented. It 1s in the ares of ethics that the greatest 

criticiem has been leveled at Hinduism. The charges usually 

deal with the illusoriness of ‘the world and man, man's 

totel unconcern for another man due to the fact that his 

own ultimate concern 1s for his own achievement of identity 

with the Absolute, and finally that the doctrine of karma 

leads men to despair of any concern for the society in 

Which they live. 

The Concept of Dharma 
  

Dherma is a word of the greatest significance. It is 

  

derived from the root dhr which means to uphold, sustain, 

or nourish.35 For all practical purposes it may well be 

A RR Sa 

35Sarvepelli Redhakrishnan Religion and Society (2nd 
edition; London: George Allen & Unwin, Ltd., 1949), p- 107. 
Hersafter this volume will be referred to as R&S.  
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celled the norm or the universe. The Chandogya Upanished 
“peaks of the three branches of dharma relating to the 
duties of the householder, the hermit, and the student. 2° 

When the tattiriye Upanishad urges the practice of dharma,   

it refers to the duties of the stage of life to which a 

man belongs.>? Dharma is the whole duty of man in relation 

  

  

to the fourfold purpose of life, dharma, artha, kama, and 
  

Moksha, by the members of the four groups, caturvarna, and 

the four stages, caturasrama. 

While the supreme social order aim is to train human 
beings for a state of spiritual perfection and sanctity, 
its essential aim is directed, by reason of its temporal 
ends, towards such a development of social conditions 
&S will lead the mass of people to a level of moral, 
material, and intellectual life in accord with the 
good and the peace of all, as these conditions assist 
each person in the progressive realization of his life 
and liberty, 36 

The basic principle of dharma is the realization of the 
  

dignity cf the human spirit which is the dwelling place of 

the Supreme. Radhakrishnan quotes two lines from the 

Uvenishads to clarify the basis of such a statement. "The : 

knowledge that the Supreme Spirit dwells in the heart of i 

every creature is the abiding root principle of all dharma. “ 

The golden rule of the western world is brought to mind 

  

36 sama Nikhilananda, The Upanishads (New York: Harper 
& Brothers Publishers, 1949), p. 23. 

  

3?ipid., yp. 11. 
78nas, p. 107. 
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vhen his second quote meets the reader's eye. "Know this 

to be the essence of dharma and then practice it; refrain 

from doing unto others what you will not have done unto 

yourselr,"59 Any other type of behavior 1s due to the 

Second cause of man's situation, his selfish desire. 

Of particular interest is Radhakrishnan's herculean 

effort to point out that dharma is to mean nearly the exact 

Spposite of all that Hinduism ordinarily would mean to 

imply by its use. 

Under the concept of dharma, the Hindu brings the 
forms and activities which shape and sustain life. tie 
have diverse interests, various desires, conflicting 
heeds, which grow and change in the growing. To 
round them off into ea whole is the purpose of dharma. 
+he principle of dharma rouses us to 2 recognition of 
Splrltual realities not by abstention from the world 
Sut by bringing to its life, its business (artha) and 
ite pleasures icant the controlling power of 
Spiritual faith. Life is one, and in it there is not 
diztinction between sacred and secular. Bhakti and 
Mukti are not opposed. Dharma, arthe, and kama go to- 
gether. The ordinary avocations of daily life are 
in a real sense service to the Supreme. The common 
tesks are as effective as monastic devotion. The 
Hindu does not elevate asceticism, or exalt the 
sterile renunciation of the joya of life. Physical 
well-being is an essential part of human well-being. 
Pleasure is part of the good of life. It is both 
sensuous and spiritual. To enjoy the sunshine, to 
listen to music, to read a play is both sensuous an 
spiritual. Pleasure as. such is not to be condemned. to 

en eens 

39tpia., vp. 108. 

4Orpid., ». 106. 

   



  

63 

The Sources of Dharma 

There are a number of sources for agharma. Some are 

held more highly than others. The Sruti or the Vedas, 
  

which are the holy scripture for the Hindu, head the source 

list. The Vedas are eternal. Their teachings are held as 

absolute authority. Though the Vedas are the eternal con- 

Solation and hope of all men, yet they do not contain an 

crderly and systematic account of dharma. They direct at- 

tention toward ideals and mention a few particular prac— 

tlces, but that is all. The rules and commands are found 

in the smrtis. Smrti is literally what is remembered by 

the sages. With the smrtis are the dharmasastras, which 

are Virtually synonymous. Any rule of the smrti which can 

  

be velidated by the Vedas automatically receives the 

authority of the Vedas. If a conflict should occur between 

them, then the Vedas are accepted. Another source is the 

Sista, the disciplined, wey of life. Even the practice of 

men from the Sudra class is acceptable for emulation. The 

last vossible source of dharma may be the good conscience 

that is born out of moksha or born out of careful thought. 

It is the conscience of the disciplined man and not the 

Caprice of the shallow fool. #1 

ect. Whew ae 

4Iipid., pp. 109-110.
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Exceptions to the rules of duties are permissible in 

times of distress. Any form of conduct that is essential 

for self-preservation is permitted under the principle of 

Spaddhermea, which reminds one of Kierkegaard's teleological 

Suspension of the ethic. Necessity is unacquainted with 

law in such situations. Radhakrishnan tells the story or 

Visna-mitre. who found that it was necessary to steal dog's 

flesh in order to stay alive. Visna-mitra justified it by 

Saying that keeping alive is better than dying. "One must 

live before one can live according to dharma. "42 

This voints to the relativity of the Hindu ethic. 

"Hinduism emphasizes the relative nature of dharma, end 

does not recognize absolute good or evil; evil may be 

described as what is less good, "43 

Principles of Change in Dharma 

Time and circumstances are the determining factors, 

or principies of change in dharma. Social flexibility has 

been the chief characteristic of the Hindu ethic. Ita 

method is that of experienced change. Radhakrishnan holds 

thet a society, in order to live, must have not only the 

power of continuity but also the power of change. "Nothing 

42tp44., p. 111. 

43Niehilanenda, Hinduism: Ite Meaning for the : hi the Libera— 
tion of the Spirit, p. 71.
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1s so subversive to society as a blind adherence to out- 

worn forms and obsolete habits which survive by mere in- 

ertia. "4 one Hindu view thus makes room for the changes 

thet some. A break with social heredity should never oc— 

cur, yet the new stresses and conflicts must be faced with 

new insights and new ideas. The truths of spirit are as— 

Suredly eternal, but the rules must change from one age to 

another, Radhakrishnan urges that the changes are made to- 

day and not tomorrow. The content of the Hindu dharma must 

be made relevant to modern conditions. Radhakrishnan seems 

to make much use of the principles of change in his Kamala 

Lectures in order to justify his own position. He closes 

the lectures with, 

Some of the suggestions that I make may not appeal 
to the orthodox; the radical may think that I am too 
conservative. I am stating what Bpens to me to be 
the urgent demands of our society.5 

As was mentioned in the introduction, Radhakrishnan himself 

quite aotly describes his own religious, intellectual, and 

philosovhical position over ageinst a modern India and her 

ancient Hinduism. 

  

4nas, p. 113. 

ASTpid., pv. 111.
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Verna and Asrama 
  

Dhnarme is carried out in the four-fold order of 

Society, varna, and in the four-fold succeesion of the 

  

Stages of life, asrama. Varna involves the caste system 

of India, the Brahmins, the Kshatriyas, the Vaisyas, and 

the Sudras. The Brahmins represent the men of learning, 

  

® cless that is much akin to the philosooher-statesman of 

Plate. He 1s the leader of society and as such, much is 

demanded of him. The Kshatriyas represent the warrior 

class, the guardians of the land during war and peace. 

the Vaisyas represent the skilled craftsmen, the men upon 

whom the creativity and productivity of the economy rest. ao 

The last class, the Sudras, are the workers who, in the 

words of Radhakrishnan, chiefly contribute "an instinctive 

obvedience and a mechanical discharge of duty, #46 

The aim of dharma is to take the natural life of man 

and subject 1t to control without unduly interfering with 

its greatness, freedom, or variety of expression. Conse- 

quently on the one side of the picture, the varna dharma, 

the social ethic, deals with men by the duties essigned to 

them in their positions in society as determined by their 

  

cheracter, guna, and their function, karme. 

  

h6nnaw?, op. 76h.
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The other side of the coin, sarame dharma, the in- 

dividual ethic, deale with the duties relevant to the stage 

of life. The Hindu scheme does not leave growth entirely 

to the individual's unaided initiative, but gives him a 

framework for guidance. Human life is represented as con- 

Sisting of four stages of which the first three are in the 

area of class or caste jurisdiction. Consequently, during 

most of the individual's life, his ethical concern ig both 

individusl and social. 

Student Life, the first stage of asrama, is not to be 

thought of in terma of the picture in which knowledge is 

poured into a resisting brain, but rather it is the developv-— 

ment of the individual to f1t him for the role in life that 

he muat play as a member of a narticular caste and also 

grant him a general idea of the conditions of soiritual 

life. As the householder, the individual fills a definite 

scecial pattern of relationships through marriage. As 

Radhakrishnan says, "Celibacy is the rarest of sexual aber- 

rations."? The individual must learn the patterns, the 

social end soiritual lessons of each stage before he is 

able to oass on to the next stage. If any would ask the 

guestion that is usually asked at this voint es to what 

would happen to the individual that never passes the stage 

of student life, he would be referred to the doctrine of 

  

4K?ipid., p. 379. 
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karma with ite pertinent application. Nevertheless the 

way to the higher life is through the present life. By 

fulfilling his function in society, man begins to feel the 

&reetneesa of the soul which is behind the veils of all na- 

ture and yearns to attain his true universality. His life 

at this Stage has been sharply disciplined and prepared 

for the third stage. The forest-dweller life is the life 

of meditetion and contemplation. Retiring to the quiet of 

® Torest near-by, man seeks to discipline his mental opera- 

tions in the hope of achieving the intuitive exoerience, 

the flash of identity with the Ultimate. It is here that 

the individual hopes to attain moksha, or, at the very 

least, a high degree of selflessness. After this he enters 

upon the fourth stage of this life, the life of a monk, 

the ideal Indian man. The Indian Ideal Man differs greatly 

from the magnanimous man of Greece or the valiant knight of 

Europe or the succeseful salesman of America. The Indian 

Ideal is the man free of self, filled with insight and 

Spirit, a man who has freed himself from the orejudices 

of his time and place. For the end goal of every man is 

always moksha. Moksha is to pierce the wall of maya by 

wJnmans and to experience reality in all of its overwhelming 

Splendor and beauty. It is the aim and end of every man. 

 



  

CHAPTER V 

RADHAKRISHNAN'S POLITICAL VIEWS 

The Point of Departure 

Radhakrishnan possesses no specialized viewpoint in 

approaching 2 political thought system. Rather is the op- 

bosite true. With the attitude of the synoptic, he is the 

syntheeist par excellence. His view of politics is compre- 

hensive, Thought and intellect and intuition are intricately 

involved. Zach has ite own assigned designated seat in the 

political council gatherings. 

+0 s5eak of the political philosophy of Radhakrishnan 

is to de so enly for the purpose of some attempt at a 

Systematization of hia views as they reveal his concern for 

the development of a social ethics. For he has not at- 

tempted to write anything that might anvear as e systematic 

Spproach to the philosophy or science of nolitics. His 

Views are scattered with abandon throughout his writings, 

&&5 they have import in terms of logical sequence from 

another point. More often than not, this other point from 

which he starts 1s his view of man. For essentially, it 

is his passionate belief in the uniqueness of the individual, 

his repeated stress upon the import of individuality, and 

his sensitive consciousness ‘to ita validity and value that 

form the backdrop for his political views. ‘“herever the
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Significant uniqueness of man can be heightened and pre- 

Served, Radhakrishnan 1s quite likely to view this as 

bertinent and agreeable. Whers this does not occur, he is 

&8 ant and able to erlticize 1t with free ebandon. 

Democracy 

is from his recognition of the value and imoortance 

of the individual that Radhakrishnan derives his faith and 

For him, democracy is the "highest 

veligion."“ It 4s net just a political arrangement. ‘When- 

ever he apeaks of democracy, 1t is as 1f he were vossessed 

with = religious fervor. 

“Here is no doubt that parliamentary democracy is the 
most civilized form of government. It enables us to 
bring sbout drastic and even revolutionary social and 
economic changes through peaceful processes. If we 
believe in democracy, it requires us to effect social 
Justice within nations and extend democratic liberties 
to other nations. Liberal democracy is easy to pro- 
Tess, but difficult to practice. If democracies 
&cquire honesty of purpose and fervour of faith, they 
will liberate oppressed nationalities, strive for 
Yeclal harmony, and assist under-develoved countries 
to achieve economic progress. 

Radhakrishnan interprets democracy as a spirituel ac— 

complishment and maintains that by acting as an advocate 

for democracy he 1s not referring so much to parliamentary 

ee 

Isarvepalli Radhakrishnan, Education, Politics, and War 
(Paone Book Service), p. 8. Hereafter designated as EPW. 

2sarvepalli Radhakrishnan, East and West: Some Reflec— 
ions (New York: Harper & Brothers, 1956), p. 113. Here- 
after this work will be designated as EéW. 
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institutions as he is to the dignity of man. fo him, it 

1a merely a recognition of the fundamental right of all 

men to develop the possibilities within themselves. He 

&8serts that the common man 1s not common, but precious, 

and has within himself the power to assert his neture 

&gainst the iron will of necessity. "To tear his texture, 

to trample him in blood and filth is an unspeakable crime. "2 

What is lacking and what 1s needed in democracy ia a 

sacrificial faith.” The wretched attitudes of racial 

Superiority, the condoning instead of the condemning of 

racinl copression wherever it exists, are matters that 

As he says, "Racial discrimina- 

The 

Speak no good of democracy. 

tlon is opposed to the teaching of world brotherhood. 

world judges us not by our precept, but by our example. "9 

With his mind's eye directed at America, he holds America 

to ® program of activity which she has not fulfilled. He 

pinpoints this by stating that democracy must assist all 

countries, even its own, which are struggling to raise the 

Standards of living; social, economic, and cultural. ® 

Soe ae Sl 

Irey, De 39. 

4Loe. cit. 

5Sarvepsl o vy at pelli Radhakrishnan, Recovery of Faith, in 
“orld Perspectives (New York: Harper & Brothers, 1955), 
IV, 2 Hereafter this work will be designated as RF. 

Szev, p. 12h,  
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From this passionate insistence upon democracy as the 

high point in the religious life in so far as it proclaims 

the doctrine of individuality, there follows his fervent 

*dvocacy of freedom in the fullest sense. He ia quite 

vehement in expressing himself against every form of 

regimentation and totalitarianism. 7 Democracy is the 

Political expreaeion of the basic ethical principle that 

the true end of man is a responsible freedom.” Democracy 

is entirely opposed to the wholesale suppressions of minori- 

tles ana minority groups! opinion. Liberty 1s eae condition, 

& state of well being, for man's moral growth. There is no 

State nor any system that can lay its claim to men's al- 

legiance unlese it is based upon their voluntary acceptance 

of it. “Ye cannot develop a democratic state on the basis 

of force . . . a tradition of violence."9 To do so is to 

make of demceracy a tyranny, which, then, no longer is in 

the interest of society as a whole, but rather in the in- 

terest of a particular class or community. 10 

Democracy and violence, the suppression of liberty, and 

nen-recognition of the uniaueness of the individual are 

EE 

’EPW, p. 97. wen B 

Ssarvepalli Radhakrishnan, Religion and Society (2nd 
edition; London: George Allen & Unwin, Ltd., 1949), p. 90. 
Hereafter this work will be referved tec as R&S. 

PEPY, p. 38. 

10res, p. 91.
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Matters that are utterly incompatible.11 Radhakrishnan, 

however, is careful to draw a subtle distinction at this 

Point. It is a distinetion between ahimsa, non-violence; 

and dande, force. In the democratic situation, force, 

Ganda, is quite compatible ana very often necessary. 

Shere ia a difference between the use of force in a 
state and the use of force between states. The use 
of force is permissible when it is ordered in ac- 
cordance with law by, neutral authority in the gen- 
eral interest. ... 

Sentlally to him 1t 1s not. The necessity of such a dis- 

tinction has found itself to be useful in theory for the 

proffered defense of his own country, India, should it be 

attacked by an enemy. 

ALL is not well with democracy in spite of those who 

Claim to love it so dearly. As a political arrangement to- 

day, it does not possess the greatest povularity. It has 

broken down in Italy and Spain. Russie and China are hardly 

Gisposed toward it. The Middle East finds itself looking 

at the processes of democracy, as it ie represented in 

America, with a hesitant and suspicious eye. 

Democracy in its actual working rarely permits a 

country to be governed by its ablest men. In the name of 

LL SS 

y 1 sarvepalli Radhakrishnan, editor, Introduction to 
Songtime Gandhi (London: George Allen & Unwin, Ltd., 1939), 
Dd. e 

12tbid., p. 357.
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democracy, Some mysterious caucus in the background is in 

Peality ruling the state. It has shown itself to be 

favorable to the rights of the individual. In Europe and 

America where the matter of individualization is reported 

to have reached its highest level of any country in the 

World, individusl life is least regarded, 13 He lays the 

blame for this situation to the failure of the individual 

Voter with regard to honesty and intelligence. 14 Democracy 

has become confused with ignorance of the rankest type. It 

is equated with the lack of discipline and sub-level tastes. 

Unwittingly perhaps, democracy has trained people to read, 

but not to think. It hag become easier to enter a ccllege 

and yet more difficult to become educated. Accordingly, 

he feele that the results should be obvious enough. Un- 

criticized mags impulses, crowd emotions, and class resent- 

ments have taken the place of authority and tradition. All 

of this may be due to the tendency in all democracies to 

Standardize thought and belief. 

Our minds work mechanically. The mechanizing of mind 
is deading to ell creative enterprise. The highest 
creations ere evolved not as the result of thinking 
sccording to ea pattern, but as the outcome of insight, 
herd reflection, and solitary meditation of men who 
are 1ifted above the common groove. ... Paradoxical 

Se 

13sarvepalli Raahaneighian’ Kalki--or : t --or the Future of 
Civilization (2nd edition; Bombay: Hind Kitabs, 1948), pe eee 

19. Hereafter referred to as K--FC. 

l4tpia., p. 58. 
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as it may seem democracy is in its actual workings 
8ntl-democratic. 

the reason for this is that the individual ie no longer an 

individual, but rather the product of the Madison Avenue 

advertising men, Apparently the individual is important 

Only in terms of the economic, the one who will buy to keep 

the other olive, the other being the particular cless or 

Group. Social theorists in America have validated this 

Somewhet and have decried it. Few seem to be listening. 

Radhakrishnan would attribute much of the problem to cap- 

itealism as it exists in the democratic system. This will 

be dealt with more fully in the following section. 

in spite of this, Radhakrishnan sees democracy as the 

6reat political instrument usable to bring about a neces— 

sary social revolution without violence. This point he 

Sees as being most apropos to his own land. But it must 

  

be a democracy that possesses a moral courage and an inag- 

inetive vision for a great social revolution to occur. 16 

For as was stated previously, it is democracy, and in demo- 

cracy alone, that there exists the vossibility for the 

recognition of the value of the individual. It is only in 

democracy thet all have equal opportunities of shering in 

the common life. Since democracy is a system of equal 

ee 

15ibid., op. 20-21. 

16nes, no. 98. 
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right for @ll, there can be no encroachment upon the right 

of any.17 Democracy creates conditions for free and full 

development of the individual, but not the onvortunity for 

individual license. One of his basic distinctions funde- 

Mental to democracy is the difference between liberty and 

license. He points out that, 

it is easy to acquire the forms of democracy, but not 
ee » the spirit. ... Essentially a democrat is one 
who has that trait of humility, the power to put hin- 

be mistaken and Hig Spscneteronaca cle eTenes 6 gman ppo q Jo & 

Democracy possesses the recognition of the universal 

Values which can secure the fate of civilization and 

humanity. This can occur only when there is a "rule of 

law before which the poor man and the rich, the weak nation 

and the strong, are equal, which believes that the world 

belongs to al1."19 This is the heart of democracy. Its 

import hes taken on a new significance. Democracy is mean- 

ingless if applied to only a race of one pigmentation. To 

be real, democracy must apply to all the members of the 

human family. This hes acquired a physical and practical 

implication due to the spread of rapid communication and 

transportation. The world has been converted into a single 

whole and now stands on the threshold of the first era of 

ee eB ea see 

17pa, p. 115. 

18EPWw, p. 16. 

19Ipid., p. 83.
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World civilization. 

For the first time in the history of mankind, the consciousness of the unity of the world has dawned upon us. Whether we like it or not, East and West 
have come together and can no more part. 20 

Capitalism and Democracy 

Concerning capitalism, Sri Sarvepalli Radhakrishnan 

Minces no words in expressing himself as one against it. 

Not one against it. No one would be left with the im- 

breéeion that he would acquiesce in any way to permit such 

® System to infringe upon the land that he loves so dearly. 

It ic of interest to note that his views of capitalism are 

bound up with the democratic free enterprise system. in 

America, where he sees the inter-relationship of the 

economic system with the democratic politic, it appears as 

inconceivable that these two systems should appear to be 

Compatible. Political liberty is of little value as long 

aa there is a growing economic inequality. 22 

if one group or nation attempts to make itself secure 
at the expense of another... it is adcpting an 
undemocratic method and can defend its unjustice only 
by the force of arms. The dominant grouo fear of 
Gispossession and the oppressed stores up a just re- 
sentment. 22 

SD 

20servepalli Radhakrishnan, Eastern Religions and 
Western Thought (Revised edition; London: Humohrey Milford, 
Oxford University Press, 1940), p. 115. Hereafter this 
work will be referred to as ER&uT. 

21R&5, v. 39. 

22Radhakrishnan, Introduction to Mehatma Gandhi, p. 19. 
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in his view, capitalism 1s morally dangerous. It permits 

8nd encourages the growth of large disparities between the 

"haves" end the "have-nots." Those who are privileged tend 

to develop habits of waste and luxury, while those who do 

hot have the bare essentials for human living become frus— 

trated and embittered. The capitalist system does not 

foster healthy relations among human beings. When e few 

Deople cwn all the means of production, the others, though 

they may be nominally free in the sense that they are 

Neither sleves nor serfs, have to sell their labor under 

the conditions that are imposed upon them.23 

Economic individualism means social stratification. 24 

The workers and the poor can not be satisfied with crumbs 

from the capitalist's table, or from capitalism's self- 

indulgent charity in the forms of old age pensions, health 

and unemployment insurance, and minimum wage laws. A 

prosverity that is built uoon such a social injustice is 

like the house built upon the sand. For the laws define 

the rights of the strong and wealthy, but are indifferent 

to the weak and voor.25 

So long as economic power is concentrated in e few 

hands, a few groups, or a few monopolies, there can be no 

  

23RF, p. 25. 

24y op » vd. 18. 

25R&S, p. 95.  
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Sense of security among the large masses of the people. 

+he emphasis of capitalism upon the supreme importance 
ef material wealth, the intensity of its appeal to the 
acquisitive instincts, its worship of economic power, 
cften with little regard to the ends which power serves 
or the meana it uses, ite support of property in 
Seneral, not merely particular rights of property, its 
subordination of human beings to the exigencies of ean 
economic system, its exploitation of them to the 
limits of endurance, its maximum production, its 
acceptance of divisions in the human family based on 
differences, not on personal quality and social func- 
tion, but of income an@ economic circumstance, all 
these are injurious to human dignity. ‘So long as the 
‘20italist society encourages these poncepee and 
habits, it subsidizes social unrest.< 

Failure to recognize this fact has been the blind spot of 

democracy, especially of Western democracy. Communism has 

won the sllegiance of the dispossessed individuals and na- 

tions by highlighting 1t and promising an early remedy. 

While more than half the population of the world in Asia 

and Africa lives under normal subsistence levels, the other 

part is spending its time, wealth and energy in building 

&rmies, navies and air forces which will avert nothing, 

which will solve nothing.®? Radhakrishnan warns that if 

democracy is to defeat Communism, it must become disci- 

plined, purposeful, and sacrificial. 

A non-capitalist democracy tekes away the political 

power from prosperity as such and vests it in the individual. 

Outgrowing the profit motive of capitalism can not be immediate 

  

26ar, op. 25-26. 

27aadress to UNESCO--5th Seasion, 24 way, 1950. 

 



  

80 

or complete, but there must be greater limitations and 

esponsibility in the acquisition of wealth. Huge profits 

Should be unlawful and excessive incomes should be curbed 

by high taxes. There should be a prosperity of properly 

distributed wealth; equal distribution is quite another 

hatter, 28 

Socialism 

Radhakrishnan clearly presents favorable inelinations 

toward socialism or social democracy. Social ownership of 

large resources and sources of wealth and power ia less 

dangerous to ethical life and more helpful to social fel- 

lowship. 29 Regulated control of all potential sources of 

wealth is less tyrannical than the blind profit motive of 

free enterprise competition, which by itself would slowly 

emaciate ite own society. It would appear that Radhakrishnan 

Seeke desperately to find some mid-point between the capi- 

tallstic democracy and a social communistic totalitarianisn. . 

His success in achieving this hardly appears complete. 

Within the realm of his own land, the formulated policies 

shift from this to that and back again, seeking to ape the 

Pragmatic operation, the operation that works. 

—$  ___ 

26n23, p. 93. 

29EPW, p. 42.
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Communism 

Communism 1s of vital importance to Radhakrishnan. 

To him 4t 15 a vast historical phenomenon which requires 

study and understanding. In one generation it has over- 

thrown ola orders, revolutionized widely disparate so- 

Cleties, and effected the greatest redistribution of 

political, economic and military power that the world has 

ever known. It has successfully absorbed nearly half of 

the world's population and stands as an ominous challenge 

to the rest of the world. If the spy stories, the Philbrick 

episcdes, the heresy persecutions, the recantation of for- 

mer communists who endured the change from faith to dis-— 

illusionment, the military interventions, the liquidations 

of large sections of the community are all that the free 

Yestern world has to urge against the threat of communism, 

he feels that it is hardly getting at the root of the 

matter, 2° 7 Radhakrishnan, communism appears as & secu- 

lerized Christianity, which is possessed with the logic of 

the missionary cause and thus drives itself to an agressive 

propagenda.31 Though many of its ideals and basic prin- 

Cloles receive his sympathy, he considers it fundamentally 

and intellectually inferior, and declares it to be utterly 

NS. 

39RF, pp. 58-59. 
3lzav, p. 111.
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inconceivable ana incompatible with recognition of the 

uniqueness of the individual. It fails to appreciate the 

fundementel rights and velues of individuality. 32 

Although he fully recognizes the importance and sig- 

nificance of the distributive justice that is advocated by 

the communists, he maintains that the instruments and 

methods that it proposes to use for achieving social and 

economic democracy create far more problems than they will 

hope to solve. 33 

Communism condemns religions. Communiaem as a dialec- 

tien] materialism 1s suspicious of anything that appears as 

® transcendental idealism. For ite heaven is outside of 

the historical process. The communist ideals are this— 

Worldly. The rewards that 1t loftily promises are to be 

e€njoyed here on earth. Yet in the eyes of Radhakrishnan, 

communism, in spite of its absolute repudiation of religion, 

is essentially religious in spirit. 

With a tremendous effort of religious imagination, 
Marx sees and feels that human society is a single, 
organic whole, and Benen to oppose the supernaturel, 
other-vworldly religions. 3 

The great moral force that exists in the background of 

7 communism is seen by Radhakrishnan. He recognizes that its 

  

32aa@aress to UNESCO, 24 May, 1950. 

33RF, pp. 58-59. 

34Res, pe 69.   
 



  

me 

83 

Plea for socinl justice and racial equality must appeal to 
all peoples, groups, and individuals that suffer from any 

4nd ell ohysical and spiritual disabilities. 

Communism is the most powerful of these ways to es- 
case. Young men and women are rediscovering that 
there is a joy, an exhilaration in devotion to a 
cause beside which a life of ease, nleasure and self- 
indulgence looks stale and tawdry. By Joining a group 
and marching in step to the singing of tunes, we es- 
cape from the torments of self and are relieved of 
personal responsibilities. 2 

5ut for all of his symoathy for the social and economic 

program of communism, he could not possibly accept it as a 

way of life for himself or his people of India. "Marx 

offers no proof for his metaphysical materialism, "36 Marx's 

belief in the inevitability of progress is equally uncriti- 

cel for "history is full of examples of decay and retro- 

Etession and cannot be regarded as a continuous development 

through conflict. "37 

the view of the individual that is adopted by conm- 

hunism reduces him to a slave or automaton. Marx maintains 

that it is not the consciousness of men that determines 

their existence. Man has no power to direct or control the 

events of his life or the life of anyone else. Rather the 

S0cilal existence of men is determinative of their 
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Consciousness. In view of the strong environmentalist be- 
lief in communism, 4t runs diametrically opposite the view 
of tian according to Professor Radhakrishnan. 38 For Com- 
mUniem encourages and teaches not love, but hatred of 
enemies, even the most ruthless and bloody action against 
them. For everything and everyone is an enemy that does 

not agree with the state. Radhakrishnan pertinently asks, 

“How can we ask the individual to behave as a revolutionary 
if he has no reality (as an individual) at 2117939 The 

individual loses his individuality and becomes a mere 
Moment in a universal historical process. Radhakrishnan 
feels that this is communism's basic tragedy and its in- 
Gviteble doom. 

The communist view of history ig fundamental to under- 

Stending how communism has attempted to wipe out any trace 

of coneclousness and individuality. Marx interprets history 
&S & movement that progresses through a series of contra- 

dictions, Nevertheless, this is an over-simplificetion; 
for the evidences of history are thet "developments pro- 

ceed at varying degrees and in varying fashions, now in 

transition from one state to its opposite, now in an un- 
broken line, 40 

rrerenernennreeseeeeees 

38pp , D. 61. 

39R«eS , pe 65. 

“Opid., 0. 32.  
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§ collectivist society, such as communism is, becomes 

tyrannical and snells great dangers to human life and free- 

dom. It 46 to be repudiated by every man conscious of his 

love for freedom and his own sense of his destiny. 

Internationalism 

Socially, religiously, and politically, Radhakrishnan 

is sn internationalist. His internationalism stems from 

his personal insistence upon democracy as the politic for 

S11 men. Democracy 48 the compound of in@ividuality end 

internationalism is the compound of democracy. As the in- 

Sividunlity compound of democracy woulda be nationalism, so 

Sls0 would the collective compound of individuality be in-=- 

ternntionalism. Democracy demands not only @ tolerance and 

G0cd-will emong all members of a community, but also anong 

all members of all communities of all the world. Yet to 

him, modern civilizations exhibit all the features that are 

Strengely familiar to the symptoms which accompany the fall 

ef civilizations; the disappearance of tolerance and jus- 

tice; the insensibility to suffering; the love of ease and 

comfort; selfishness of individuals and groups; the rise 

of the strange cults which exploit not so much the stupidity 

of man as his unwillingness to use his intellectual vowers; 

the wanton segregation of men into groups based on blood and 

soil,  
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4 vorld bristling with armaments and gigantic in- 
tolerances, where men and women are so obsessed with 
the imminence of catastrophe that streets are provided 
wlth underground refuges, that private citizens are 

evidence of thaigeneral dagraderiontsin 2 aamaea 
Ne civilization, however brilliant and advanced it may be, 

can stand long egainst withering social resentments and 

class conflicts which seem to accompany a maladjustment of 

wealth, labor, and leisure. “2 

He feels that the malady of our international prob-— 

lem and disease is due to an interdenendent world worked 

on & particular basis. Such a conception as a world order 

demands the subordination of national interests to the com— 

mon good of the whole world. Nations must refine the 

spirit of patriotism to make it e pathway from man to man- 

kind. 43 

Nationelism had its place in e world with physical 

berrlers., And even now a national consciousness is es- 

sential, “4 Yet nationalism must be a step toward inter- 

nationalism. It can never end as self-sufficient and con- 

placent. At the same time it dare not slip and re-enter as 

national animosity. If a greedy individual is 2 nuisance, 

  

“lepew?, p. 256. 

h2Ibid., p. 384. 

M3aPy, p. 36. 
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® greedy nationalist state 1s a catastrophe. Nationalism 
Coupled with capitalism and militarism seek and destroy 

the soirit of men and nations. It is impossible for all 

the nations of the world who are nationalist as well as 
those who are experiencing the pangs of nationalism's 

strong pull to sit on ite own powder keg and smoke its 

illusory veace pipe. 

 



  

CHAPTER VI 

CONCLUSION 

“ri Sarvepalli Radhakrishnan, a unique reoresentative 

of a large company of reformers and religious leaders, has 

tightly received the adulations of the world as one of the 

's great men of the first half of the twentieth cen- oa
 

world 

tury. He hes been active and gained renown in every field 

of endeavor which he has entered. In a little more than 

thirty years of work, Redhakrishnan has achieved a stature, 

and accomplished in many fields, thst which few other men 

have hoped to echieve in a lifetime. 

\@ a youth, he was trained in Christian schools in 

India. In due course he was confronted by the conflicting 

demands of the two ideologies of the two religions, Hindu- 

ism end Christianity. Iwo factors which appeared as the 

two imocertent problems with which he was to devote his 

life-time to answering were that on the one hand Hinduism 

Wes intellectually incoherent, and of even greater importance 

on the other was that Hinduism lacked any sound basis for 

®n ethic, which India demanded and which any society would 

demand, ‘Wag the decadent, disintegrated status of Indian 

culture due to a deficient and inadequate Hindu religion? 

Does the deficiency work itself out in the social order? 

Is there a relationship in the social order, so intimately  
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fabricated with Hinduism and with the stagnation of the 

lend and its people? 

fo these questions did Radhakrishnan addreas himself, 

It was fundamentally necessary for him to spend his life 

in the quest of finding e solution to the conflict, as 

well as accomolishing an even greater task, that is, of 

formulating a metaphysical or religious base for a vibrant 

Secisl ethic for India. Feeling that the world is seeing 

® new humanism on the horizon, Radhakrishnan sees his task 

&8 being one that develops a world religion that arises 

out of the historical deoths of Hinduism. His aim ie the 

achievement of a world religion for a world community of 

world citizens, Nevertheless, in order to achieve this 

third end, he must achieve the first two, namely, develop— 

ing & metaphysics for an ethic, and then the ethic itself. 

Operating from the premise that there can be no 

Philosophy of life without the datum of the religious ex- ~ 

berience, Radhakrishnan seeks to initiate his task. 

"If the philosoohy of life is centered about the 

religious exneriencs, what is it that is experienced?" By 

asking this question, Radhakrishnan is dealing with the 

problems of life and of man. Is the universe meaningful or 

meaningless? Is the universe God, or is it chance? ‘\hat 

is man's goal? What is his present purpose? What is the 

relationship between man and the Absciute or God?  
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God and the Absolute 

In constructing a vew of the Absolute, Radhakrishnan 

is within the stream of orthodox Hindu thinking as he seeke 

to vosit the Apsolute as it is experienced by man, and the 

Absolute as it really is. For Hadhakrishnan, the Absolute 

ie that which is beyond the realm of description, that 

Which can be deseribed only negatively at vest. Yet at the 

Same time, the Absolute as it 16 made finite from man's 

view and experience, can be called God, which is a symbol 

for that which is beyond all else ana comprises all else 

in itself, The Absolute is that which logically setisfies 

the philosopher. God 1s that which satisfies religion. 

The Absolute is impersonal, without attributes, the all- 

encompassing It. God is personal, with attributes, the 

&ll-encomassing He. The Absolute cannot be worshiped for 

it 1s beyond man's experience. God can be worshiped for 

He is within man's experience. Yet God and the Absolute 

are ultimately the same. Unfortunately, as Radhakrishnen 

has structured his view, God is ultimately sublated to the 

Absolute. Religion is sublated to philosophy. 

is unable to solve this contradiction. Yet he also feels 

that Hinduism, while needing the emphasis of the personal 

aspect of the divine, has, by its doctrine of the Absolute 

maintained the supraperscnal neture of Reality. 

Radhakrishnan 
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The question which will lead into the four areas of 

interoretation which Radhakrishnan has posited as the Hindu 

Metaphysics for an ethic, is “What prevents man from living 

in hsrmony with the Absolute, and with other men?" 

The Doctrine of Illusion 

the doctrine of illusion is fundamental to Hinduism. 

All the world is illusory and without reality of any kind. 

Man is unreal, though possessing the Real. Flesh, food, © 

materital desires and dreams are all illusory, for they 

bossess no Reality. Illusion is the vrojective vower that 

bervades the whole universe. Illusion causes man to see 

reality where there is none. The world of time and space, 

the world of history, is the world of plurality. That it 

is illusion is characterized by its change and decay. 

Reality has no form. It knows no change or decay. It is 

beyond all categories of time and space. Tllusion reveals 

its power in man's life in a number of ways. First, the 

mere fact that the world is not self-explanatory shows its 

phenomenal, and thus illusory, character. Secondly, the 

fact that the Absolute is One cannot be related to a world 

made up of plurality reveals the illusory character of the 

universe. Thirdly, since no causal relationship can be 

formulated between that which is Ultimate and that which 

is transient signifies thet the universe is illusory. 

Fourthly, the principle that the Absolute apoears as God  
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is to be attributed to illusion. 

Why should an ethical concern exist if there is no 

reality to the world or to man? The logical answer is that 

there is none. 

Radhakrishnan's View of Illusion 

it is against this problem of Illusion that presents 

itself in orthodox Hinduism that Radhakrishnan retaliates. 

with a new interpretation. Pointing to the great eighth 

century Vedantist philosopher, Sankera, Redhakrishnan 

presents his three views of reality. The first is sensory, 

the second empirical, and the third is the tranecendental. 

it ig uoon the second that Radhakrishnan seeks to begin 

his structure of a metaphysical basis for an ethical con- 

cern in Hinduism. The world is phenomenal, dependent, and 

hes no reality in or of itself. Yet, empirically, 1t is 

here and it does have reality, for ites reality consists in 

that which is Ultimate Reality, the Absolute. 

This is the first major Hindu concept which 

Radhakrishnan re-interprets to structure an ethical concern 

for Hinduism. Since man is one possessing an empirical 

reality, 1t is intellectually and physically more compatible 

to his religious life to be concerned about that which also 

possesses a measure of reality, though it is not ultimately 

real, In addition it alleviates one stev of the problem of 

the relationship between man and the Absolute.  
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The Doctrine of Karma 

Generally, the teaching of the doctrine of karma is 
  

bortrayed as a moral law, or the moral law, which pervades 

the universe, and ag such, is the most universal of all 

laws. In orthodox Hinduism, 4t 4s one of the most common 

beliefs. No matter how radically the numerous sects may 

differ, nearly all of them accept this doctrine as a basic 

and important influence in their view of man and society. 

The law of karma is an extension beyond this present life 

f that which we see and sense as the invariable sequences 

of cause and effect. As a consequence, karma teaches that 
  

we bear the burdens of the past and the hopes of our 

futures in the present. We are now as a result of our 

pest. We shall be as a result of our present actions. 

It must be remembered that karma, when fitted into 
  

the philosophic construct of realization of oneness with 

the Absolute, has little to do with determining man's end. 

It 1g illusion which separates man from this realization. 

As such, karma is not considered as something either good 

or bad by the Hindu. It is that which must be recognized 

as & part of illusion. 

Within the realm of the illusive creation, it is the 

determining factor in the individual's cycle of re-incarna- 

tlon. Karma determines progress or regress toward spir- 

itual salvation or another cycle of rebirth. Though karma 
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1é of no help in attaining liberation, it does hold out 
the hope that even within ite limite of ‘1lusive creetion, 

nan may improve, until after many rebirths, he may even- 
tually errive at a state of self-reelization and thus at- 
tein salvation. 

Karma is a doctrine developed by man. It is the re- 
sult of his attempts to find the truth of the spiritual 
UWiiverss by looking at himself and the universe, without 
considering or accepting revelation. An acceptance of 

kerma, however, in addition to prompting a trust by man in 

himself, may also lead to despair ané@ fatalism, The mere 
fact that a man will believe that he 1s what he is as the 
Yesult of a previous rebirth, of which he has no conscious— 

Nees, would lead him to accept fatalistically the cresent 
conditions of himself, 1f only that he would feel as though 
he deserved them from past actions. As a consequence, the despair end complacency of Hinduism toward a social pro- 

gression has been attributed to the teaching of karma. For 

it would appear as though belief in karma has brought e 
  

lack of concern for the welfare of fellow-men. Since 

karma is inexorable and is always considered to be just, 

the conditions of the individual, no matter how miserable 

the conditions may be, must be accepted as the individual's 

Just retribution for evil that was enacted in the past. 

To attempt to change his present condition in any way or 

to interfere with the operation of karma in his life is un- 

thinkable. It is impossible to the devout Hindu. With      
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this in mind, it 4s not difficult to ascertain that the 

lack of working toward a cessation of future rebirths ap- 

bears to be burdened with the weight of present despair 

and fatalism. ven more does it produce the awkward 

Situation of a land that feels no obligation toward the 

welfare of the land or other individuals. 

Radhakrishnan and Karma 
  

Without the inspiration and motivation that is needed 

for @ renewal of 11fe and a reconstructed concern for a 

Seciel ethic, no social ethic can be administered as a 

teaching. 

fn order to rid the Hindu mind of the utter despair 

of escaping the consequences of karma, Radhakrishnan en- 

chasizes the individual's ability to transcend karma. The 

important matter is Radhakrishnan's emphasis, not his 

teaching, Men 4g able to transcend the law of retribution. 

Nan is capable of building a life now that escapes the 

penalty of another rebirth. Man, if he is true to his 

spiritual concern, and 1f he dwells not so much on hia 

Station and condition ae on hie duty and goal in that sta— 

tion and condition, shall be possessed with the innate 

abilities to overcome karme. 
  

Hinduism hag developed a personal and social im- 

maturity by accepting the idea that the individual is the 

victim of karma. To this point, Radhakrishnan is adamant 
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in pointing out that kerma is not inconsistent with free- 
  

dom. It is a condition and not deatiny. Karma ie not 
  

ultimate or absolute. Contrary to most Hindu thinkers, 

Radhakrishnan states that karma is the expression of the 
  

burpoese and will of God. God is not fate, nor impersonal, 

net an abstract determining power. Karma belongs to the 
  

Created order. Ags such it has an important and indispen- 

Sable function to achieve in the order of God's economy. 

“an possesses the free, creative power of the present time 

to recreate, renew, and revitalize himself and the world 

in which he lives. Man must exercise his freedom, must 

emoley his every gift of knowledge, must exert every fiber 

of his being in order to relate to himself, to men, and 

finally te the world that man is ultimately a reality only 

in relation to the Absolute. Radhakrishnan, cy thus inter- 

preting man under karma, re-enforces his plea for an ethical 
  

concern among his people. 

Ethical Teaching in Hinduism 

The essence of morality is essentially a combination 

of ethics and morality. The goal is the double object of 

happiness on earth and ultimate liberation. Needless to 

say that happinese on earth is dependent upon liberation 

or saivation. Nevertheless, it should be noted that the 

dependence became go strong in thought and practice that 

ethical concern revealed between Hindus was nearly  
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obliterated. Since the ultimate concern of the Hindu 1s 

release from the bondage of illusion and its relative, 

Karma, the Hindu was forced to see that even this trans- 

cended any ethical concern. To attain identity with the 

Absolute was the ultimate goal of every Hindu. The teach- 

ing of illusion, the fate of karmic law, the problem of 

ultimate identity with the Absolute since the Absolute is 

all, afforded the Hindu good cause to be less than slightly 

concerned about the world in which he lived. 

The Significance of Radhakrishnan's 

View of Ethics 

‘gein it must be remembered that Radhakrishnan's view 

of ethics does not disagree with the Hindu view of ethics. 

the only difference lies in his change of some of the de- 

tails. Radhakrishnan views ethical concern, with Hinduism, 

&&8 the principle of the whole man in relation to the four- 

fold purposes of life, by members of the four grouns of 

Scciety, in the four stages of life. 

Radhakrishnan emphasized two changes in the ethical 

structure of Hinduism. The first 1s that of moral obliga- 

tion. Moral obligation is to mean that man aspires to 

divinity and also conforms to the discipline of society. 

The principles of ethical concern in Hinduism are eternal 

and they are absolute. Though admitting that ethical con-. 

cerns are transcended, Radhakrishnan maintains that in  
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order to transcend ethical concern, man must be ethically 

Concerned, the ethical life 1s the indispensable condition 

Or the essential ore-requisite for the attainment of 

identity with the Absolute. 

the second aspect that Radhakrishnan emphasizes is the 

personal aspect of the ethical concern. Though admittedly 

the social aspect is universal, eternal, and absolute; the 

Sersonal aspect must be carried out in order to attain the 

Perfection of the sccial or absolute ethical concern, 

Hinduism has caused man to identify himself with the 

Separate ego, and thus thrust man into the quandary of 

Spiritual blindness with the karmic results. In order to 

Overcome his spiritual blindness, man must see his rela- 

tionship as one personality with other personalities. It 

is important to remember at this point that Radhakrishnan's 

argument and appeal is based upon his teaching of empirical 

reality. It is man's encounter with other men, in the 

action and reaction with other men, that man can begin to 

See the awesome aspect of his own personality in all of 

its power and freedom. Only when man practices his personal 

ethical concern shail he be able to practice the social 

concern. It is only upon man's transcending of his own 

Separate ego that he shall be able to realize himself as 

identical with the Absolute, and this can occur only when 

he practices versonal ethical concern. 
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Finally, Radhakrishnan views the man who has carried 

out his personal ethical concern with himself among men as 

the man who is cavable of achieving salvation. 

Radhakrishnan's View of Man 

“an is organic to nature, is the. highest product of 

nature, and is identifiable with the Absolute. Man is 

nature and yet transcends nature. He 1s possessor of the 

real and the illusory. He is sudject to illusion and karma 

and yet transcends illusion and karma. He is a self— 

His end goal in life is 

  

conscious being and is thus free. 

to be one with the Absolute. Nevertheless, he must pass 

through definite stages of life in order to attain it. 

Karma seems to place man in the awkward situation of sub- 

jection to an endless cycle of rebirths due to its in- 

herent, unbreakable principle of causal action, retribu— 

tion and determinism. In spite of this, man is able to exer- 

cise his creative power of freedom and transcend karma. Man's 
  

present is the shaping tool of his future and the future of 

the world about him. Man possesses the abilities to mold 

and recreate his future on the basis of present action. 

Karma 1s his condition, but salvation is his destiny. Man 

hes a definitive ethical concern, which is personal and 

which must be carried out. He has his own particular ethic 

and yet is ultimately governed by a transcendent and ab- 

Solute social ethic that is achieved by his achievement of 
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his personal ethic. By this accomplishment, man is led to 

have a concern for all of society. 

Radhakrishnan's man is a man who is violently seeking 

to be released from the principles that have subjected hin 

to endleas cyclea of rebirth, endless lives, and endless 

suffering. He is a man who seeks the good and hopes with 

& great longing to achieve a salvation from the misery and 

bain that he knows so well. He is human and divine, real 

and unreal, a man who'is capable of echieving great changes 

and effects in the present state of Indian society. 

Radhakrishnan's man is a contradictory man, a man of para- 

dox, a man who 4s and is not. He is the paradox of life, 

who knows that life is real only as he is in identity with 

the Absolute. 

Religion, Man, and Politics 

As religion is not a mental abstract, but is to be 

lived and practiced, as man is not an automaton, but is 

that being who lives and practices religion, so the 

political realm offers the greatest individual opportunity 

for man to carry out his religious concerns in an ethical 

way. 

4g to the center of Redhakrishnan's political views, 

it rests upon his passionate insistence upon the personality 

and uniqueness of the individual. It is for this reason 

that Radhakrishnan speaks of the highest religion as democ- 

racy.   
 



nn 

101 

Democracy offers the individual the opportunity to 

work out his salvation. Democracy is the highest form of 

religion for it offers man such possibilities. It defends 

the dignity of man, develops his consciousness of social 

concerns, advocates that man 18s precious and not common, 

Stimulates moral courage and imaginative vision for social 

revolutions without violence or bloodshed. Democracy 

possesses the universal values that are so necessary to 

humanity and civilization. 

Arising from his concern for social concern and social 

ethics, Radhakrishnan appears es a social democrat. State- 

owned public utilities, social ownership of large resources 

are more helpful for social fellowship than they are dan- 

serous to the development of the individual and personal 

ethical concern. 

Communism and Capitalism 

In spite of his sympathy toward commuunism's social : 

end economic program, it is thoroughly unacceptable as a 

way of life for himself or for his country. All of his 

criticism is directed towards communism's view of man. 

Men is reduced to the automaton. He is a slave to the 

state, a product of the state and of environment. Nan 

loses his individuality, his importance, and significence 

in the communist ideal of the state. 
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Cavitalism is viewed as the height of economic in- 

equellty and an incompatible component of the democratic 

way of life. Capitalism is morally dangerous. It permits 

great disparities between the "haves" and the "have-nots. * 

Any socilety that lends itself to inequalities of wealth 

must promote inequality in social status and political 

power. As long as the wealth is concentrated in a few 

hands, a sense of security cannot exist among the large 

mass of the people. It is the non-capitalist society which 

takes the political power away from the prosperous and 

vests it in the individual where it belongs. There should 

be a prosperity of properly distributed wealth, not a con— 

dition of equally distributed wealth. 

The Internationalist 

Radhakrishnan is an internationalist at heart, As 

his concern for the personal ethical concern is applied to 

politics, it is evident why this should be so. The per- 

sonal ethical concern of a nation can never be vracticed 

unless among the nations of the world. As the compound of 

personal ethics is social ethics, so the compound of 

democracy as the highest form of the personal ethic is to 

be found as political internationalism. It is only as 

nations aoply a highly sensitive religious politic to their 

relationships with other nations that a salvation for the 

nations of the world can occur. Netions must attempt to  
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experiment in the art of life. From 4% shall aries a new 

humanity, a universal humanity, a unified world, a new 

civilization. Within it the nations of the world shall 

iive as fellow-members of the human race, not as hostile, 

self-conscious communities. 

Further Considerations 

There are three areas of research which would be of 

yalue to the student of Hindu philosophy. The first is 

the impact of Western philosophy upon the philosophic 

structure of Hinduism; the second is the infiltration of 

Buddhism, with its well-known ethical concerns, upon the 

réligious life of the Hindu, and the third is the influence 

of Christianity upon Hinduism. Of the three areas for fur-— 

ther consideration, the latter two would be most fruitful. 

For the purvoses of Christian missions and studies in the 

history of religions, it would be of great interest and in- 

port to delineate the cultural inter-play of the three 

religious philosophies upon one ancther. As a philosopher, 

Redhakrishnan has been concerned in refuting the philosophies 

being offered by the West. His main criticisms sre that 

Yestern philosophy lacks the completeness that 1s required 

for a world philosophy as well as being deficient as 

philogophies thet deal with man and his life in religious 

terms. Radhakrishnan is apt and quite able to quote ver-— 

batim from the resources and rich treasures that have been 
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gathered of Buddhist and Christian views of man and life; 

however, he employs them with considerable random in order 

to elucidate and give new meaning to old ideas and doctrines 

in Hinduism. 

This is important to the mission of the Church. No 

Longer can the church revel in differences. The problem 

hes become much more difficult than an apologetic against 

&n opposite way of life. Christianity must recognize thet 

she has influenced the world greatly. She has effected 

Great changes in societal structures and in the religious 

thinking of the peoples of the world. It is necessary that 

she realize that more often than nots she is speaking to a 

“Christianized Hinduism" or a"Christianized Buddhism" in 

many of their outward forms. ‘hen another religion begins 

to adopt the social measures that once were peculiar to 

the march of Christianity across the world, she must 

realize that other measures must take shape and form in 

her total oroclamation. She must realize that she is look- 

ing into a distorted mirror of herself as she looks at the 

religions of the world in operation. When another religion 

is flexible enough to adopt the doctrinal language and 

doctrinal forms of Christianity, she must be alert to the 

inherent dangers of syncretism. Christianity must realize 

her new frontiers in the proclamation of the Gospel. Her 

life and her language must exemplify to the world that 

there is an open discrepancy between the genuine article 
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end the simulated product. She must be as the razor's 

edge more than ever before in her proclamation. She must 

maintain the uniqueness of her message to a non-Christian 

world by the uniqueness of her men who live the unique 

Life of Jesus Christ. Finally, as members of the Lutheran 

branch of the Church of Christ, we must guard against the 

oVer=-simplifications of a distinct Barthian approach to 

the religions of the world. As much as his thesis, "Re- 

ligion 1s unbelief" may possess a great deal of truth, 

Lutheranism dare never fall into another pitfall of cur- 

talling the activity of God by merely sweeping the non- 

Christians of the world Into a "theological dung heap." On 

the other hand, as sensitive and alert as Christianity must 

be to the syncretistic activity of the non-Christian re- 

ligions, she must be as alert to the syncretism exemplified 

by such men as Hocking and Toynbee. To take the summum 

bonum from all of the religions, or to alert the non- 

Christian religions that they should take the very best 

from their religion, and then form an unholy alliance with 

Christianity is as dangerous to the Church as her own com-— 

placency about such problems. Lutheranism is not Sarthian 

nor 1s it to be molded in the hands of religious syn— 

cretists. Lutheranism does not confine the activity of 

God to a spheroid. 
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