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Editorial

In an age defined by rapid technological advancement and deepening global interconnectedness, humanity

finds itself confronted with an unprecedented deluge of information and an ever-expanding reservoir of

knowledge. Although the modern world appears to be in a state of continuous progress, a profound uncertainty

continues to shadow the direction and ultimate purpose of such advancement. Human values and ethical

responsibilities have assumed paramount importance across all spheres of life. Despite extraordinary scientific

and technological achievements, individuals frequently lack the discernment necessary for sound and ethical

decision-making, thereby exposing a fundamental paradox: progress, in isolation, does not guarantee meaningful

or humane development. True human advancement lies not merely in innovation, but in the deliberate alignment

of progress with ethical wisdom. This realization calls for deeper philosophical reflection—one that nurtures the

capacity to think critically, wisely, and profoundly. In this context, philosophy emerges as an essential tool for

navigating the complexities of contemporary life. Scientific and technological innovations must be guided by

rigorous philosophical reflection, particularly in their existential dimensions, which interrogate the meaning,

purpose, and consequences of human action. In the absence of a robust ethical and philosophical foundation,

progress risks becoming aimless, and knowledge itself may be divested of its essential quality as wisdom.

The systematic and critical nature of philosophy as a discipline investigates the nature of knowledge

and reality together with the conditions that limit human comprehension. The study attempts to solve fundamental

problems about existence and truth while examining the basic ideas and methods that people use to create

knowledge. The discipline of philosophy helps people develop clear thinking skills together with logical reasoning

abilities and self-awareness, which form the basis of genuine academic work.

Philosophical research has become more important in today’s academic environment because knowledge

disciplines keep expanding and becoming more specialized. Academic fields depend on each other, which

creates a demand for evaluation systems that can examine various ways of knowing. Philosophy operates as an

evaluative discipline that unites different academic fields by examining assumptions and developing theoretical

frameworks that connect distinct areas of research.

Academic research demonstrates that knowledge exists between different areas of study because

scholars exchange ideas between fields. Philosophy creates a framework that maintains analytical integrity

together with conceptual understanding to help people grasp complicated topics in a complete way.

Philosophical inquiry continues to explore how tradition and modernity interact with each other. The

study examines current advancements while maintaining respect for traditional academic knowledge which

enables critical evaluation of both elements. The study of two different realms increases the range of philosophical

thought while demonstrating its value for solving problems that arise in changing academic and social contexts.
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BEEKSHAN  (ISSN 2250-0898), Volume XIII, is a double-blind peer-reviewed biennial and bilingual

philosophical journal published by the Department of Philosophy, Jagannath Barooah University, Jorhat. The

current academic environment emphasizes interdisciplinary study, which demonstrates how essential philosophy

is to academic work. The objective of this volume of BEEKSHAN is to promote interdisciplinary and

multidisciplinary research in philosophical studies, encouraging deeper, clearer, and more expansive modes of

thinking. The current Volume XIII of BEEKSHAN, presents its latest academic publication, which marks a

major milestone in its scholarly developments. The current volume of the publication serves to expand scholarly

participation, which remains dedicated to conducting research in the field of philosophy. The current issue of

the journal presents research articles from scholars who work in various academic fields, which provides the

journal with a range of different viewpoints. The volume establishes philosophy as its core framework while its

content allows for multiple disciplines to explore their relationships with philosophical ideas. The studies that

include scientific viewpoints particularly from quantum physics research demonstrate how philosophical inquiry

maintains its value for understanding and evaluating modern scientific advancement. The volume dedicates its

content to Indian Knowledge System studies because this system possesses valuable intellectual heritage that

helps achieve a complete understanding of both knowledge and society. The journal demonstrates its dedication

to promoting productive discussions through its inclusion of different knowledge systems, which it presents

alongside its philosophical foundation.

The academic research framework of Volume XIII receives its academic enhancement through

implementation of double-blind peer review which protects the identities of both authors and reviewers from

disclosure, embodying a renewed commitment to academic excellence and intellectual integrity. The evaluation

process functions as an unbiased assessment method which enables expert reviewers to examine each manuscript

through three evaluation criteria: originality, conceptual clarity and academic rigor. The journal achieves increased

credibility through the implementation of this system which establishes scholarly standards for its content. We

strive to foster a vibrant platform for scholars to share their original thoughts, contributing to the advancement

of knowledge and societal well-being.

BEEKSHAN has functioned as an academic platform since its establishment in 1999 for scholarly

discussion and deep analysis. The journal maintains its relationship with Jagannath Barooah University to

demonstrate its dedication to supporting serious academic research and intellectual development.

We are pleased to announce that, from Volume XIII onwards, the journal has been formally recognized

as a double-blind peer-reviewed publication and is now being made available through an independent website.

Furthermore, with the upgradation of Jagannath Barooah College to Jagannath Barooah University, BEEKSHAN

will henceforth be recognized as the philosophical journal of Jagannath Barooah University, published by the

Department of Philosophy.
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The publication of Volume XIII of BEEKSHAN successfully achieved its goal through the combined
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including the Chairperson, Anjana Chaliha, Ph.D.; the Professor-in-Charge of the journal, (Late) Panchami

Bhattacharya Borah, Ph.D.; the Editor, Ganesh Bahadur Chetry; and the esteemed members of the editorial

board. We express our sincere gratitude to all members and editors who have contributed to its earlier volumes.
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Vedic Teachings on Environment and Its Visible Impact on
Rabindranath

Anjana Chaliha

Abstract

Richer ideas of environment protection have been expressed by the Vedic seers long before the advent of

today’s environmental studies. Paryavarana, the environment consists of the relation between the living and

the non-living, as the same five gross elements (Pancabhutani) constituting the physical universe constitute the

human bodies too. The seers deified these elements and protected these in the outer world with divine respect

for the benefit of the human beings. They named the cosmic law as Rta which maintained not only the changes

of ritus (seasons) in Prakriti, but also the ritu periods of the woman folk.Three regions of the physical

environment of the sky, air and earth are under control of the three main deities Dyous or surya, Anila or

Vayu, Anala or Agni respectively. The five gross elements are defied and conceived with much respect. Earth

or Bhumidevi is Hiranyabaksha who contains wealth on her bosom. To them, one who pollutes water, where

in the deity of Parjanya is inherent, goes to hell. They conceived Vayu (air) in physical world to be akin with

the five bhutas that reside within the organism.Vayu is source of medicinal qualities. Akasha is to be kept

unpolluted as it should be kept clear for free emissions of sunshine the source of one’s health.These three

spheres of bhurloka, bhubarloka and svarloka are conceived as related with our mental and intellectual

growth also. Birds and beasts too form man’s environment, so they should be protected. The plants and herbs

are gifts to mankind from the goddess Aranyani so “Bananina nah Prajahatani” — forests should not be

destroyed. Ayurveda is based on the medicinal values of the osadhis (the herbs). Rabindranath, the twentieth

century poet shows his respect for the Vedic seers as it is revealed in his works in Santiniketan. Apart from

taking the model of the Tapovana vidyalayas of the past in making his institute in Santiniketan, his performance

of many of the Vedic rituals for protection of environment too says to the same.
Keywords: environment protection, man–nature relationship, pañcabhūta (five gross elements), role of vāyu

As the vision of the beauty of life and nature in the Vedas are very rich so we find richer ideas on the

study of environment in the Vedas. Environmental Science and Ecology are modern concepts; these are established

as science in the 20th century. Yet in the Vedas we see that the seers were quite aware of such scientific
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knowledge (Max Müller, 2000; Dasgupta, 1975). Environment consists of the relation between the living and

the nonliving. The Sanskrit term for environment is “Paryavarana”, meaning that which surrounds us. The Vedic

view of nature is expressed in their concept of Pancabhutani (Five gross elements of Kshiti, apa, teja, marut

and vyom- earth, water, fire, air and ether.) The relation of human beings with these five gross elements of

natural environment was conceived by the Vedic seers as of close interdependence (Radhakrishnan, 1962).

Human beings should not do anything to disturb the natural balance. When they experienced flood or heavy

rains, scorching heat of the sun, intense lightenings etc. they conceived as forces beyond human power and they

worshipped and prayed these with awe and fear. They attributed divinity to nature. Vedic seers worship these

natural aspects praying for plenty and abundance of natural resources (Macdonell et al., 2016).

The Vedic Rishis coined the word Rta to mean the symmetry and harmony prevailing in the natural

environment which reduces chaos and makes nature a cosmos. Again, it is this “Rta” which is the root of

splendor and beauty in nature. This “cosmic order’ or “Rta” later on elevated to a moral principle that even the

gods cannot ignore it (Dasgupta, 1975). It is this “Rta” which causes changes in “Rtu’s” in Prakiti. The word

“Rtus” is used to name the rhythmic menstrual cycle of a young woman in Hinduism where the root of the word

is the same “Ritu”. It speaks also of the close harmony between laws of nature and of human survival as the

same five gross elements or pancabhutani constitute both the living and the non-living organisms. The principle

regulating the periodical recurrence is the same in both the prakritis -woman and nature.

The Rigveda speaks of a deity viz. god Varuna as the keeper of this harmonious order-the order that

works in the physical realm, works also in the moral realm. None should obstruct the course of natural law

(Max Müller, 2000).

The physical environment is classified into three regions by the Vedic seers, viz the lower region of

prithivimandala, the middle region of air or  antarikshamandala and the upper region of sky or heaven-the dyau.

There are three presiding deities in the regions-Agni in earth, Vayu in atmosphere (antariksha) and Surjya (Sun)

in the sky (Akash-dyauh) (Macdonell et al., 2016).

Each of these three presiding devas work with the help of ten others and so there is the concept of

thirty-three deities which later on increased in quantity upto the concept of thirty-three crores in the Puranas.

The three gods are the main sources of energy-fire on earth, air in atmosphere and light in the upper region i.e.

sky. Heaven and earth (dyavaprithivi) are conceived as our parents (piatara and matara). They nourish all

creatures. Earth is described as a goddess in the Rigveda. One sukta of the Atharvaveda, viz the Bhumisukta

calls the earth Basudha, which contains all wealth, Hiranya Aksha for having gold bosom (Max Müller, 2000).

The earth is the support of our food and prosperity. The earth supports varieties of herbs, so many

resources in the hills and mountains and the reservoirs of life-saving water like rivers, lakes and oceans. Earth

also holds agni (fire) and vayu (air). The Vedic seer prays, “O Prithivi! thy centre, Thy novel, all forces that have

issued from thy body, set us amid those forces, breath upon us” (Atharva Veda 12.1.12; Max Müller, 2000).
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Vedas in speak of water as a part of human environment. It is seen five forms of rain, natural springs,

lakes, rivers, wells/canals. The seers say that water is the source of joy for living a healthy life. The rain cloud

depicted as god Parjanya. The sages advice to keep water pure and free from any kind of pollution (Macdonell

et al., 2016) and condemns water pollution saying, “the person who pollutes waters of the ponds,wells and

lakes goes to the hell.”

The Vedic seer knew all about air in the atmosphere and also about air inside the body. They speak of

five types of Vayu inside the body viz. prana, apana, samana, udana and vyana. They knew that unpolluted

pure air would be the source of good health, happiness and long life (Dasgupta, 1975).

They conceived Vayu to be the source of medicinal qualities. Ether or Akasha- the fifth of the bhuta is

also to be kept free from pollution. A saying in the Yajurveda is there with the advice, “Do not destroy anything

of the sky and never pollute the sky. Sun shines in Dyuloka and we get light from the sky” (Macdonell et al.,

2016).

Sunrays are essential for strengthening our inner power. The Gayatri Mantra states, “Oum! Bhur

Bhuvar sva, tat savitur varenya Bhargodevasya dhimahi dhiyo yo nah prasodayat.” By daily recitation

of this Gayatri Mantra the dvijas tried to realize the essential unity of the world with the conscious soul of man

(Radhakrishnan, 1962).

The self-same eternal spirit whose power creates the earth, the sky, the stars and at the same time it

also radiates our minds with the light of consciousness that moves and exists into unbroken continuity with the

outer world. Importance and care for earth, air and sky is openly expressed in this Gayatri Mantra. The Vedic

seers were much careful in keeping the three worlds of Bhurloka, Bhubarloka, and svarloka- the realms of

earth, air and sky pollution free which are again related with our mind and intellect-our consciousness. So, they

were eager to keep pollution free also the cultural environmental consciousness with the teachings of sense

control and mind control. The animals too, the birds and beasts all, when looked from man’s view point form

man’s environment. The Vedic seers teach that the animals should live in peace, be safe and protected. Regarding

the plants and the herbs, the Aranyanisukta in the RigVeda addresses the goddess of forest for her gifts to man

and also for her charm and beauty and wishes that forest should be always green with trees and plants.

RigVeda states, “Banani nah prajahitani”-forests should not be destroyed (Macdonell et al., 2016). Ayurveda

is based on the medicinal values of the osadhis (herbs). It refers to the ‘Osadhi sukta’ of the RigVeda. Plants

are conceived as life forces and the earth is called the keeper of creation, container of forests, trees and herbs.

Later development of the Vedic traditions is seen in the epic and the Puranas. The Padmapurana states,

“Dasaputra sama druma-one tree is equal to ten sons” (Radhakrishnan, 1962).

Rabindranath the world poet was a lover both of man and nature. Of course, he did not belong to the

western movement of “environmentalism” as it was introduced nearly two decades after his demise. He was a

lover of the Vedas and the Vedic seers and in many aspects, he resembled the epic poets-Vyasa and Valmiki
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who preached the Vedic or the Upanishadic message in their own unique way (Radhakrishnan, 1962).

Rabindranath was a “poet” and the Sanskrit word equivalent of poet, viz. “Kabi” is of much richer connotation.

Kabi means “a Seer” i.e. “Drasta” whose vision is related also with the future events. When the Gita says,

“Kabya api atra mohitah” even poets are here bewildered (verse iv, 16) then the word “Kabi” is used in such

a sense (Radhakrishnan, 1948). Rabindranath’s vision in his attitude to environment gets comparison only with

those of the epic poets who reflect a rich culture based on forest-based institutions. To Rabindranath, the family

environment, the economic environment, the educative or academic environment, all must be harmonious elements

of the whole where man and nature both are constituent parts of the one identical eco-system (Tagore, 1917/

2009). His respect for nature goes in the same line with the Vedic seers who composed hymns to pay homage

to the gods and the goddesses inherent in the natural elements (Dasgupta, 1975). We meet pancabhutani

repeatedly in poet’s writings. In the series of articles published in the monthly journal Sadhana in the caption of

pancabhuta or pancabhuter diary, these gross elements of nature appeared as the living personalities-characters

made by the poet with the names like Kshiti, Srotasvini, Dipti, Samir and Vyom (earth, water, fire, air and

ether) (Tagore, 1921/2001). His establishment of Visva Bharati institution in Santiniketan started in reminiscences

of the forest institutions- TapobanaVidyalayas of the ancient Indian sages. Those sages lived and imparted

teachings to their disciples in close kinship with nature (Tagore, 1921/2001). As a forerunner of Indian renaissance

Rabindranath fought against much of prevailing superstitions and blind faith and worked for growth of scientific

spirit. But he was against scientism. He said, “Our scientific world is our world of reasoning, it has its greatness

and uses and attractions. We are ready to pay the homage due to it. But when it claims to have discovered the

real world for us and laughs at the worlds of all simple-minded men, then we must say it is like a general grown

intoxicated with his power, usurping the throne of his king. For the reality of the world belongs to the personality

of man and not to reasoning which useful and great though it be is not the man himself” (Tagore, as cited in Ray,

1992, p. 1392).To the poet direct and immediate relationship between man and nature alone can bring to him

the living awareness of reality. In the Atharvaveda in a hymn to the earth the sages observed satya, Rta, and

Tapah. To the seer nature is the resort and protector not only of man’s present and past, but also of future.

Further nature not only fulfills one’s physical needs; it is also considered to be the fulfilment of one’s spiritual

aspirations. The Vedic seer was eager to leave the earth behind him well preserved and prosperous for the

future generations too. Rabindranath too expressed that a need was felt for maintaining adequate balance

between human activities and environment, between economic perspective and environmental health. His play

Muktadhara (water fall) centres around a mountain stream and a dam constructed by an engineer employed by

the king. Free flow of the stream was obstructed and then a third character, the prince, revolting against the

king and the engineer could finally succeed in shattering the dam and letting the current of the stream flow with

usual course. The play gives Tagore’s message of strong objection against human effort of resisting nature.The

poet always opposed the suicidal human activities performed in the name of material progress or the urbanization
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caring little about nature, paying no heed for a balance between man and nature (Tagore, 1922/2008). He said

“By destructing forests greedy peoples have uprooted trees which give us clean air, help us making our land

fertile. Completely forgetting their own welfare man has destroyed all that is the gift of God” (Tagore, 1986, pp.

372–373). Of the root of  the present crisis of man-nature dichotomy Tagore points to the western civilization

which originated from their cradle of brick and mortar starting with the anthropocentric teachings of the Bible.

Tagore rethinks of Indian ideology that our civilization was born and nurtured within the expansive natural

surroundings of the forests. The separative attitude of the west lead them to treat all non-human species and

inanimate things as lower and make them blind to the essential kinship between man and environment. Tagore

says that to them unlike the Indian perspective nature is alien, inert and incommunicative. Science following the

time-honored western tradition is treating nature simply as instrumental to fulfil human needs, remains busy in

exploring the materialistic universe. In the Personality Tagore says, “Science is at the beginning of the invasion

of the material world and this goes on a furious scramble for plunder” (Tagore, 1917/2008, p. 25). Contrary to

the western view point Tagore paid due honour to our Indian Heritage. Man is in close kinship with nature, the

message is preached by the Vedas, the Upanishads, the Puranas and the epics. The poet’s love for nature was

experienced not only in his writings; we feel his love and respect for nature in many of the colorful festivals held

in Santiniketan. He Introduces on the 7th August,1922 (Baishe Sravan) the function of Barsamangal (invocation

of rainy season) in Visva Bharati to welcome the advent of rain without which agriculture suffers. On 14th July

1927 started Briksharopan festival (the tree planting ceremony) at Santiniketan and on the next day Halakarshan

festival (the blessing of the plough ceremony) at Sriniketan. Colourful festivals are held in the advent of the

seasons like Saratotsab, Basanotsab (Holi), Nababarsha, etc. Students’ involvements with these functions

could definitely evoke in their minds and hearts the feelings of deep kinship with nature. The different natural

spots at Santiniketan like Tinpahar, Salbithika, Palashbani, Amrakunja, and the river Kopai etc. are not mere

spots of natural scenery, to the students and the teachers of Visva Bharati institutions they are much more, as if

some living legends. Message of Rabindranath on the man-nature relationship become acceptable to all due to

his activities at Santiniketan. The poet refused to see any uncompromising antagonism between man and nature

and said, “When a man does not realize his kinship with the world, he lives in a prison house whose walls are

alien to him” (Tagore, 1913/2008, p. 27).

Rabindranath Tagore cannot be placed in any of the two divisions of the Contemporary environmentalists

like that of anthropocentric and biocentric. His environmentalism might be named as theo-centric. As

Radhakrishnan says, “he [Rabindranath] does not love nature for its own sake, but because he views it as

attribute of the divine (Radhakrishnan, 1961, p. 89), not for the abundance of joy that it brings into life, but for

the information it gives of a higher spiritual life. To him even a blade of grass or an atom of dust brings a message

from the unknown. To him every flower is a symbol of worship, every garland is a Gitanjali, every forest a
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temple and every hill top god’s dwelling place. The sound of the running water, the rustle of the leaves and the

song of the birds are so many hymns of praises to the great God” (Radhakrishnan, 1961, p. 89).
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Orientalising Indian Philosophy: Hegel and Sri Aurobindo

Purushottama Bilimoria

Abstract

The paper reflects on the influence of Orientalist frameworks in the interpretation of Indian Philosophy within

European thought. It tries to analyze the intersection of Western and Indian Philosophy with a focus particularly

on Hegel’s philosophy of history and its impact on later interpretations of Indian thought. Hegel’s own philosophy

of history presents a teleological progression of Spirit which historically positions Eastern traditions as an

earlier stage of intellectual development in human history. This paper explores how this framework influenced

reinterpretation of Indian philosophy beyond the Western frames as well, especially in the work of Sri Aurobindo.

The paper compares the Hegelian framework to Sri Aurobindo’s theory of spiritual evolution, which centres on

the progressive manifestation of consciousness. It seems that Sri Aurobindo’s conception of evolutionary

progression and Hegel’s dialectical movement of Spirit have certain structural similarities.  The paper argues

that Sri Aurobindo reconfigured the Hegelian model, prioritizing individual spiritual realization over the utopian,

grandiose state found in Hegel

Keywords: orientalism, Hegel’s Philosophy of History, Sri Aurobindo’s spiritual evolution, cross-cultural

philosophy

Introduction:

Many Indian philosophers or scholars working on Indian philosophy have worried about the Orientalist

distortions introduced into the modern, slightly pre- and post-Enlightenment era work on Indian thought.

But first a word on “Orientalising”. The thesis draws on Raymond Schwab (1984) and later Edward

Said’s overly celebrated work, Orientalism, wherein “Orientalism” is elucidated as a “technology of power”

by which Europe or the Occident authorizes itself to represent the silent other, in the image of its own invulnerable

(or vulnerable) essences and universalized self (Schwab, 1984; Said, 1978).  Said candidly notes: ‘The

construction of identity [of one’s self...involves the construction of opposites and ‘others’ whose actuality is

always subject to the continuous interpretation and re-interpretation of their differences from ‘us.’ Each age

and society re-creates its “Others”.’ In the construction of the ‘Orient,’ a construction that highlighted the
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European’s (and later, the American’s) ease of access to (and manifest destiny in) Asia, particular pains were

taken to evaluate the ’Other’ in terms of European achievement, society, literature, and so forth.  In addition,

Said points out: ... and the enormously systematic discipline by which European culture was able to manage—

and even produce—the Orient politically, sociologically, militarily, ideologically, scientifically, and imaginatively

during the post-Enlightenment period (Said, 1978, p. 332).

Ninian Smart in his ground-breaking book, Doctrine and Argument in Indian Philosophy, argued

that the modern reconstruction of Indian  philosophy rests not so much on Orientalism but on two dogmas: a

singular focus on problems of natural theology enacted in propositional analysis (in the context mostly of

Western monotheism), and, its neglect of  a totality of worldviews, ranging over a wide compass of doctrines,

ideologies, myths and symbolic patterns, sacred practices, and ultimate concerns (Smart, 1992).  Smart went

on to suggest a three-tiered prolegomenon for neo-Indian philosophy, structured around the comparative

analysis, the history of thought, and the phenomenology of a range of experiences, normative principles and

action (Smart, 1995, p. 31).

But is Smart suggesting anything very new? Consider, the “comparative” component in philosophy had

long been established and practiced, among European philosophers and religionists who had some, however

sinister, interest in philosophies of the East as of other non-Western cultures. Herder, Novalis, Hegel,

Schopenhauer, later Deussen and even Nietzsche to an extent dabbled in this area.

Thus, at the close of 19th century Max Müller, the classic patron of British-German Indology, was still

discovering Europe ‘in this cradle of the human race, the native land of the highest philosophy’ (Müller, 1967).

But the recovery of the old disclosed an “idealism”, a happy blending of religion (i.e. the “Hindu Bible of

Vedas”) and philosophy (of the Upaniṣads ) in the “Science of Religion”, which, like medieval theology, enriches

our “new world” but is not equal to its modernist challenges (Müller, 1928).  It is in part a misaligned legacy of

this dialectic of the reconfigured intellectual periodicity that trumps the superiority of the Greek (Hellenic)

origins of Western philosophy (which is echoed again and again from Nietzsche, Husserl, Heidegger, Merleau-

Ponty and even Richard Rorty). And here Herder’s contrary position is relevant. For Herder, the East or what

came to be identified as the Orient does not begin as the West’s or Occident’s “other”, its distant enemy and so

on; rather the former marks the historical condition for the possibility of the latter in a dialectical space created

by his idea of aufhebung (negating and synthesizing, or sublating in Hegel’s terminology), the necessary movement

of the infinite over the finite. Temporal cultures are not necessarily marginal to the present; they may even be

central to it; it is only that their memory has receded from sight, along possibly with all its artifacts.  This view

was to have an impact on Hegel.

Discussion:

A. Hegel:

Hegel was arguably the most influential of 19th century philosophers in the development of the discipline
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came to be known as the Comparative Philosophy. This study is the extent and depth of Orientalism that

informs his, doubtless quite remarkably scholarly and informed, intervention in this field.  He left behind quite a

legacy that in the 20th centuries continued its impact on an array of significant German and European thinkers:

Husserl, Heidegger, Sartre, Merleau-Ponty,  Habermas, and Zîzêk, and on the south Asian studies front he had

a huge influence on Paul Hacker, S. Radhakrishnan, Sri Aurobindo, Wilhelm Halbass – despite the conscience

of his friends J. L. Mehta and J. N. Mohanty – and To this list may be added K. C. Bhattacharyya, albeit on a

rebellious note. Indeed, Hegel was ‘the single most influential figure in the overlap between German Indology

[Oriental scholarship] and philosophy’, He effected most if not all of the key changes in European thinking from

the 1790s to the 1820s, not least in respect of Indian philosophy. His most sustained engagement in this area

appeared in his Lectures on the Philosophy of History and History of Philosophy (Hegel, 1969). Hegel

possessed a near-encyclopedic familiarity with Indian material, for which he relied on the Indologist Franz

Bopp, and consulted English translations of Sanskrit works by Colebrooke and William Jones; but he shared

nothing of scholarly respect and grounding in Buddhist thought, dismissing it as ‘naivety of emptiness’. Nor had

Hegel much acquaintance with the metaphysics of the Upanishads that his rival Schopenhauer at least brought

to Western philosophy (there is no evidence that Hegel read closely Duperron’s Oupenakhat). When he later

comes across the detailed empirical-analytical pursuits of Sāṃkhya and Nyāya, he modifies his account, though

not his substantive view (Halbfass, 1992).

The Romantics too were impressed by the worthy contribution of Indo-European to the whole history

of human thought. So, there was a new-found scientific self-consciousness based on the linguistic importance

of the Orient to Europe. But an Orient only of the long-gone past, as Herder was to pronounce, and decidedly

not of the present-day nepotistic or corrupted Asia or parts of North Africa, and certainly not the more recent

Islam (forgetting that it was Arabic scholars who had preserved Aristotle’s texts and developed among the first

scientific instruments after borrowing “zero” and other mathematical notations from India). Hence, for example,

the Purāṇas  were considered to be degraded forms of earlier, lofty traditions. The new signal (or “buzz”) word

was “Āryan” (Āiryanam, in Avestan-Persian. It is  to be noted that the term itself comes from Sanskrit ārya

meaning “the noble”, as the Buddha was also called – signifying the mythic descendants and linguistic predecessors

of the original Indo-European inhabitants, possibly somewhere in the steppes of Central Asia, – and it is this

“Āryan”, as I will argue later that re-appears in Sri Aurobindo, albeit with a vengeance (he even called his

monthly journal Arya)

Another element that marked early 18th century Oriental scholarship was historicism – the belief, still in

a crude form, that history has its own teleology, -telos – purpose, direction, end-goal, –that there is progression

within it regardless of human intentionalities, contingencies or accidentals; and that all cultures are inextricably

entangled in this forward-thrust. If that is the case, then, again the Orient must inevitably hold out great secrets

for historical anthropology in collaboration with philology and indeed philosophy. Hegel was unnerved that no
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one had yet tried to articulate the whole history of philosophy, the role of religion within it, its relation to

freedom and the state, and the spaces occupied by the new-found intellectual traditions of the Orient.

A properly-effected philosophy of history – which is also the history of philosophy –must be able to

show how the Spirit (Geist) is mediated through nature, substantiality, ideality and thinking, i.e. Concept (Begriff),

to yield the unity of spirit in rational knowledge, and how each stage of development is dialectically related to

the preceding and futural stages. Hegel then gives us an epistemographyh, a graduated diagram of how knowledge

comes to be in the march of history. This historical progression of the Geist (or Spirit) is delineated through

three differentially interrelated modes of inquiry, each creating a discourse or rather presupposing a discourse)

which can be readily identified with, namely, history (of people and regions), philosophy (which covers ethics

and polity), and philosophy of religion (which includes theology). Under each one of these modalities, Hegel

includes extensive discussion of the Oriental world and discursively gives measure to the total contribution and

worth of the corresponding Oriental tradition to this particular face of truth (Bilimoria, 2020).

The structure he gives to these broad configurations (namely, of Identity, Difference, Ground; Abstract

Universal, Concrete Particular, Concrete Universal; Unity, Plurality, Totality; Immediacy, Rupture, and

Reconciliation) is basically reduced into and identified with the triad of Indeterminacy, Determinacy, and Self-

Determination - which parallels the triadic structure of the Concept in terms of Universality, Particularity, and

Individuality (in Philosophy of Right) (notice the variations in the order), juxtaposed with the triad of negation

of logic (the movement from thesis, anti-thesis to higher thesis or synthesis). Within each there is what Hegel

calls aufgehoben or sublation, assimilation, of the prior to the latter, more determinate stage. It should be

noted, if not already obvious, that these sequences in history are identical with the sequences or moves ‘in the

logical deduction of the conceptual determination of the idea’ in the systems of philosophy, and so it follows that

‘every philosophy is a particular stage of development in the whole process and it has its specified position at

which it has its true value and meaning’. The timeless logical categories take on a phenomenal clothing that

constitute in historical experience the successive phases of the self-progression of the Absolute (Hegel, 1969).

To be sure, the culmination, by Geist’s movement in history, for Hegel occurs the civil state, possibly

beginning with the utopian Prussia.  For one can ask the following questions: Is such a collective rational

realization of human freedom fully possible? How might this be actualized? And is it significantly the proclivity

of Western history to be a function of dialectical development in human self-knowledge?

B. Sri Aurobindo:

A similar dialectic appears in Sri Aurobindo’s idea of integrative evolutionism, with a  significant difference.

(For Sri Aurobindo too there is a latent evolutionary impetus or principle in the development of human kingdom

through the self-progression of the Absolute (Aurobindo, 2005); Mahapatra 2023, calls it ‘integral evolution’.

However, the culmination is not to be had in the grandiosity of the state, but rather in the human person (not

necessarily confined to the Prussian nor for that matter gentlemen, though the latter may lead the first harbingers
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of the gift).  Unlike Hegel, for Sri Aurobindo the state is not ‘the highest achievement of human society’. Sri

Aurobindo did speak of ‘nation-soul’ which is distinguished from ‘national ego’ that leads to stolid nationalism

– that the European imperial powers were mixed with -– the reason he refused to see Mahatma Gandhi who he

thought was rallying up nationalism in India. ‘Nation-soul’ for him signified the unity of the collective that has

achieved a high-level awareness, self-reflection and freedom.

And this is very different from Darwinian-Lamarckian idea of natural evolution: creatures have developed

genetic mutation that created divisions between species, while they all have a common origin. The living beings

that are more likely to survive in the long run are the ones who inherit or experience the genetic variations that

are the most adapted to their environment. This process was a “natural selection” by Darwin and constitutes

the driving force of evolution (Darwin, 1859).

The idea of evolution of one kind or another was very much in the air in the 19 th century, and Sri

Aurobindo was arguably among the first Indian intellectuals to have adopted this line of thought, albeit with a

significant variation, to reconfigure the history of human development – away from development of institutions,

law, dharma, economics, politics and so forth.  One doesn’t find anything like an evolutionary ethos in classical

thinking; some scholars have argued that the system of Sāṃkhya  embeds that, but I think that is more an

emanationist theory (as Voltaire was to suggest using the ‘spider and web’ metaphor), than an evolutionary

process that could be marked and chartered in historical matrix: that is what progression implied: the movement

in the course of history, propelled by forces acting on history, hence the work of historicity, to yield stages of

development from the primitive or primordial to a highly developed, indeed evolved stage. However, at the turn

of the twentieth century, Darwinism and evolutionism were adopted and adapted by South Asian intellectuals,

but often in distinct, selective, and highly syncretic ways rather than as a wholesale adoption of Western

materialistic thought (C. MacKenzie-Brown 2020).

Hence it is argued that the idea of the progression of the Absolute, or put it another way, the progression

from the mundane to the Supramental and its return, i.e. the theory of mutual ascent from below and descent

from above, is a variation of the ideals of emergent evolution, and appear to be near identical in Hegel and Sri

Aurobindo. In spirit’s self-conscious development, ‘spirit’s self-determination [manifests] in time under the

idea of freedom.’ There is an in-built telos or impetus of spirit, to gradually yet progressively undergo natural,

moral, rational, cognitive and spiritual determinations.  Sri Aurobindo took seriously Hegel’s criticism of Sankara’s

concept of Brahman is being static, lacking in dynamism of substantiality and purpose, a simplistic abstraction

as was Buddhism’s ‘universal principle of The Nothing’, because India stalled somewhere in the evolutional

progression of the Spirit and became unstruck in Nature, in dreamy somnambulist mother unable to beget its

incarnation. Hegel’s philosophical orientalism spills over (his reservations about Śaṅkara were expressed in a

reply letter to Prof J .N. Mohanty whether he (Sri Aurobindo) was committed to a monist Vedanta metaphysics).

It may be that Sri Aurobindo was influenced by Hegelian concept of evolutionary progression which he
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nonetheless used for his own spiritual philosophy. In place of Hegel’s Reason, Sri Aurobindo substituted the

Conscient; and the three-step dialectic we have in Hegel re-appears as forces that move consciousness toward

progressive evolution. Evolutionary growth follows a triple process; expanding, ascending and descending that

propels from inward movement for the emergent Absolute Consciousness to integrate at manifest levels.  Life,

Mind, and Supermind are the three significant stages (though the is Matter that supports Life and Mind, but left

behind willy nilly in the descent of the Supermind, or ascend to. Another triad epigram appears in progression

form the Outer being, the Inner being, and the Psychic Being (Aurobindo, 2005).

S.K. Maitra begins by noting the similarities of Sri Aurobindo’s philosophy with the speculations of

Plato, Śaṅkara , Bradley, Bosanquet, and Bergson. But he underscores differences because they jettison the

Absolute (the Transcendent) away from the Manifest world regarding the phenomenal world as variation to

something a shadow-puppet-show – unreal, illusory, hallucinatory, a dream-effect, delusional, etc. (Maitra,

1993).

According to Maitra, ‘The only philosopher I can think of who has succeeded in maintaining a continuity

between the Absolute Reality, the Creator and the created world is Hegel.”  Maitra added this caveat: ‘But

Hegel did this work with the help of logic and by making Thought [read Reason] all in all, which suffered from

the very serious defect that it gave no recognition to Will or to the suprarational powers of cognition’(Maitra,

1993).

Maitra is not quite correct on this point of critique and difference between Hegel and Sri Aurobindo, as

a closer reading of Hegel will show that both have will as volition (albeit at stages of the unconscious) and

extrasensory perception (transcendental cognition on the part of the Incarnation, even the chosen Philosopher-

Emperor of the Prussian state,   is no mere magic feat but part of the episteme-physical progression of the Spirit

from its slumber to its self-realization of “I’ as the supreme consciousness and self-consciousness in the utopian

completion of Being-for-itself .

Elsewhere Maitra makes allusions to the similarities in the idea of the evolution of the Spirit through

various stages of hide-and-seek and unconscious, and then conscious, and finally self-conscious developments

that have striking confluence in the Life Divine and Hegel’s Phenomenology of Spirit respectively. Return to

the first short comment: “The only philosopher I can think of who has succeeded in maintaining a continuity

between the Absolute Reality, the Creator and the created world is Hegel” (Hegel, 1807/1977, p. xx). The

hiatus that many transcendental idealists, including Immanuel Kant who left it hanging or in animation, hold

between the Absolute and the manifest world of entities, motion, space and time… needs to be bridged and not

left in some epiphenomenal animation.

Śaṅkara  is famously considered to hold the most extreme form of idealism matched in recent times by

Spinoza and more especially Bradley, T H Green and McTaggart. Hegel criticizes Śaṅkara , as did Sri Aurobindo.

For both, while the grand idea of Being (Brahman-Atman) as the ground of all, is the basic concept of the
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metaphysical tradition and in Vedanta thought it is even more emphatically crucial, Brahman was too static a

Concept that embedded no potential and was not capable of any creative actualization etc., let alone progression.

From the hermeneutical lens of both, the impersonal, abstract, ahistorical, atemporal concept of ‘Brahman’

much dear to Vedanta philosophy is but a ‘dead’ metaphor, in as much as it is grounded in eidos, logos, and

ousia and therefore has its life or sustaining significance entirely within the discourse of metaphysics (as Heidegger

would say of all grand metaphors of the subject). Thus Brahman stood to be de-structured, dismantled,

disseminated, deconstructed by being subjected to the same rigors of hermeneutical destruction that Hegel had

suggested, It may then be possible to recover the latent, the unthought, and to reanimate the tradition in more

creative ways than has occurred either through the revivalism of neo-Vedānta or the Romanticism of 19th

century philological Indology, of which Hegel was a central protagonist. This love for re-doing Indian philosophy

was certainly in the air.

Aurobindo by contrast to Śaṅkara  and neo-Hegelian idealists in Britain, is in traditional terms closer to

the Bhagavad-Gītā’s ontology (a merger of Sāṃkhya  with Upaniṣadic  pantheism, like that of Íśa and

Śvetāsvatara) into a form of panentheism and more so to Ramanuja’s Viśiṣtādvaita . (Just anecdotally but a

poignant intervention: J N Mohanty wrote to Sri Aurobindo as to which version of Vedanta he preferred:

Advaita or some other? Response report: Viśiṣtādvaita ).

However, what Sri Aurobindo did not specify is that even the Bhagavad-Gītā and Rāmānuja’s

panentheism are in a sense static; yes, there are traces of developmental progression but then there is a lot of

entropy and devolution leading to pralaya, the cyclical cosmic process. Avidya remains as avidyā, ajñāna;

God as Brahman remains God and the world does not evolve more than the as symbolic body of God into full

Spirit either by the descent of God in full or by ascent of Nature back to being Godhead in full. Where as in Sri

Aurobindo, God or Brahman or Spirit does evolve and progress.

Conclusion:

And at this juncture, a moot question arises “Did Sri Aurobindo read Hegel?” (Hegel, 1969; Maitra,

1993). His language, use of dialectical thinking, and the very focus he puts on consciousness, knowledge,

sparks of intelligence awakening Nature from its otherwise inert, unconscious, inconscient stages to consciousness,

self-conscious ascent of the Mother qua Nature/Prakṛti , the conscient, the Overmind’s descent via Supermind

linked to intermediary of intuition/knowledge or revelation, the engagement of the will, the suturing of sat-cit-

ānanda and other triads – always in 3s echoing Hegel’s dialectic of thesis-anti-thesis-higher thesis – are so

reminiscent of and resonates with Hegel’s highly-charged language of the phenomenology of spiritual evolution.

He could have chosen pure physical-biological/neurolinguistic evolution if evolution is all he was interested in

– and there were models already gaining fame with Darwin, Spencer, Lamarck. Alternatively, there might even

be a mix of material-biological and spiritual-soul mind evolution – as in Jainism. Although a little complicated to

go into here, we may note that Jains have evolution happening at both planes as mentioned, albeit, in staggered
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stages: at least at the level of higher order beings. Thus, according to the Jains, many eons back the predecessors

of today’s human beings were described as being six feet long with large brain and middling physical motion;

they appeared perhaps to be a cross between dinosaurs and the Neanderthals. Nevertheless, there is a little

evidence of a Darwinian Lamarckian account of biological-neurological evolution in Sri Aurobindo, but one

certainly do Hegelian evolutionism which too skipped the burgeoning and fashionable discipline of evolutionary

biology and both opted for what someone has described as Integrative spiritual-mental evolutionism.
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From Physics to Philosophy: The Role of Quantum Mechanics

Anil Chandra Borah

Abstract

Quantum mechanics has long been a subject of philosophical intrigue, significantly shaping discussions in various

domains such as metaphysics, philosophy of science, and ethics. However, its actual influence on mainstream

philosophical discourse remains a matter of debate. This paper explores the extent to which quantum mechanics

has shaped philosophy, particularly in the areas of metaphysics, the philosophy of mind, ethics, and realism.

While some philosophers have sought to integrate quantum mechanics into their frameworks, mainstream

philosophy has largely remained skeptical or indifferent to its broader implications. The paper also critically

evaluates claims that quantum mechanics has led to revolutionary shifts in philosophical thought, particularly

through the pragmatist interpretation put forth by Healey. Ultimately, the question remains whether quantum

mechanics has substantively altered philosophy or whether its influence has been overstated.

Keywords: quantum mechanics, philosophy of science, metaphysics, consciousness, scientific realism

1. Introduction:

Quantum mechanics has prompted profound and ongoing philosophical discussions, particularly

concerning the nature of reality, determinism, and consciousness. Despite its revolutionary impact on physics,

the extent to which it has influenced mainstream philosophy remains a matter of contention. Many key

philosophical debates, such as those surrounding realism, free will, and the interpretation of probability, have

engaged with quantum mechanics but have not necessarily been transformed by it. This paper examines whether

quantum mechanics has meaningfully shaped philosophical debates, how its interpretations bear on metaphysical

and ethical discussions, and whether the so-called philosophical revolution it purportedly initiated holds under

scrutiny.Quantum mechanics, often described as quantum physics or quantum theory, fundamentally shifts our

understanding from classical physics by exploring the behavior of particles at the atomic and subatomic levels.

Here are the core concepts:

i. Wave-Particle Duality: This principle, which emerged from experiments like the double-slit experiment,

suggests that quantum entities like electrons and photons can exhibit characteristics of both waves and

particles. In scenarios like the Compton effect, particles behave as discrete entities (Compton, 1923).



ISSN 2250-0898 Beekshan : Vol. XIII, 2026

26

The double-slit experiment by Thomas Young (1804) demonstrated interference patterns, indicative of

wave properties when particles are not observed. This duality, formalized by de Broglie (1924), questions

the classical distinction between waves and particles, suggesting that entities at the quantum level can

manifest differently based on observation.

ii. Superposition: Superposition is the quantum mechanical principle where a system can exist in multiple

states simultaneously until measured. This is famously illustrated by Schrödinger’s cat thought experiment

(Schrödinger, 1935). The state of a quantum system is described by a wave function, with the probability

of each state given by the square of the wave function’s amplitude (Born, 1926). The act of measurement

causes the wave function to collapse to one state, leading to philosophical discussions on the nature of

reality and observation (von Neumann, 1932).

iii. Entanglement: Quantum entanglement refers to the phenomenon where particles become

interconnected such that the quantum state of each cannot be described independently, even at great

distances. Einstein, Podolsky, and Rosen (1935) critiqued this with their EPR paradox, questioning the

completeness of quantum mechanics due to what Einstein called “spooky action at a distance.” John

Stewart Bell (1964) provided a way to test these correlations, with experiments later confirming

entanglement and violating local hidden variable theories, challenging classical causality and locality

(Aspect, Grangier, & Roger, 1982).

These foundational concepts of quantum mechanics—wave-particle duality, superposition, and

entanglement—challenge conventional views of physics, introducing a probabilistic, observer-influenced, and

non-local universe. They not only describe how the quantum world functions but also provoke deep philosophical

inquiries into the nature of reality, the role of measurement, and the interconnectedness of all things. The references

cited provide a pathway into the extensive literature on these topics, reflecting the ongoing discourse between

science and philosophy.

1.1 Major Interpretations of Quantum Mechanics:

Quantum mechanics, despite its predictive power, has given rise to several interpretations due to its

paradoxical nature. Let us discuss some of the most influential interpretations, each with its own set of philosophical

implications.

i. Copenhagen Interpretation: The Copenhagen interpretation was developed primarily by Niels Bohr

and Werner Heisenberg during the 1920s (Bohr, 1934; Heisenberg, 1927). According to Bohr (1935),

the act of measurement causes the wave function to collapse into a single observable state. Bohr

introduced the principle of complementarity, where properties of quantum systems are mutually exclusive

in their manifestation (Bohr, 1928). Heisenberg’s uncertainty principle (Heisenberg, 1927) suggests

that the act of observation impacts the system observed, leading to discussions on the role of the

observer in defining reality. This interpretation has led to discussions on realism, with scholars like
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Howard (2004) arguing its implications for anti-realist views in physics.

ii. Many-Worlds Interpretation (MWI): Hugh Everett III proposed the MWI in his 1957 dissertation

(Everett, 1957). Instead of collapsing, Everett suggested that the wave function branches into all possible

outcomes, creating parallel universes (Everett, 1957; DeWitt & Graham, 2025). All quantum possibilities

are realized in some universe, removing the mystery of wave function collapse. MWI has profound

implications for concepts like identity and free will, with philosophers like Lewis (1986) discussing

modal realism in this context.

iii. Bohmian Mechanics (Pilot-Wave Theory): David Bohm introduced this interpretation in 1952 (Bohm,

1952). Bohm proposed that quantum particles have definite positions guided by a ‘pilot wave’ (Bohm,

1952). This theory reinstates determinism, suggesting that quantum events are not fundamentally random

but determined by hidden variables (Bohm & Hiley, 2006). Bohmian mechanics provides a deterministic

interpretation, discussed by philosophers like Goldstein (2001) in terms of realism and causality.

iv. Quantum Bayesianism (QBism): It was developed by Carlton Caves, Christopher Fuchs, and Rüdiger

Schack in the 2000s (Fuchs, 2002; Fuchs, Mermin, & Schack, 2014). QBism posits that quantum

probabilities reflect an agent’s personal degree of belief rather than objective properties of the system

(Fuchs & Schack, 2013). The quantum state is seen as an agent’s state of knowledge or information

about the system, not an external reality (Fuchs, 2010). QBism has been discussed for its radical shift

towards subjectivity, with Mermin (2014) exploring how it changes the philosophical landscape of

quantum mechanics.

Each interpretation of quantum mechanics provides a unique philosophical lens through which to

understand the universe. The ongoing debate among these interpretations not only shapes our scientific discourse

but also deeply influences philosophical inquiries into reality, knowledge, and consciousness. The references

cited provide a starting point for further exploration into these fascinating interpretations.

1.2 Philosophical Implications:

Quantum mechanics, with its counterintuitive principles, has led to profound philosophical inquiries into

the nature of reality, causality, consciousness, and the fundamental structure of the universe. Some key philosophical

implications are discussed briefly here.

i. Reality and Objectivity: The Copenhagen interpretation suggests that reality might be partially constructed

by observation, leading to philosophical debates on whether reality is objective or subjective (Bohr,

1935; Heisenberg, 1958). The very nature of quantum mechanics challenges realism, the philosophical

stance that there is a mind-independent reality. Philosophers like van Fraassen (1980) argue for

constructive empiricism, where we should only commit to what is empirically adequate.

ii. Causality: Quantum entanglement challenges traditional notions of causality, particularly locality, where

actions are confined to their immediate vicinity. The violation of Bell’s inequalities in experiments (Aspect,
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Grangier, & Roger, 1982) suggests that causality might not be as straightforward or local as previously

thought, leading to discussions on whether quantum mechanics allows for superluminal influences or

requires a rethinking of causality itself (Maudlin, 2011).

iii. Consciousness: The measurement problem in quantum mechanics, where observation appears to collapse

the wave function, has led some to speculate about the role of consciousness in quantum mechanics

(Wigner, 1961). This has sparked debates about whether consciousness might be fundamental to the

universe or if measurement can be explained without invoking consciousness.

iv. Determinism vs. Indeterminism: The probabilistic nature of quantum mechanics, as opposed to the

deterministic laws of classical physics, has reignited debates on determinism. Quantum mechanics

suggests an inherent indeterminacy at the microscopic level, which might extend to macroscopic events

(Heisenberg, 1927), challenging the classical notion that every event has a cause.

Quantum mechanics does not just challenge our scientific understanding but also our philosophical

frameworks concerning reality, causality, and consciousness. These implications have sparked ongoing debates

in philosophy of science, metaphysics, and epistemology, with each interpretation of quantum mechanics offering

different philosophical landscapes to explore.

1.3 Ethical and Epistemological Considerations:

Quantum mechanics, with its profound implications, not only challenges our understanding of physics

but also poses significant ethical and epistemological questions. Quantum mechanics has led to the development

of quantum cryptography, offering theoretically unbreakable encryption methods (Bennett & Brassard, 2014).

However, this also means that any attempt to measure or eavesdrop on quantum communication would be

detectable, raising ethical questions about surveillance and privacy rights in a quantum-secured world. The

advent of quantum computers could potentially break current encryption methods, posing risks to data security

(Shor, 1994). This scenario necessitates ethical debates on how to transition to quantum-resistant cryptography

and protect sensitive information during this shift. Quantum technologies, like any advanced technology, have

dual-use potential; they can be applied for both beneficial and harmful purposes. Ethical considerations include

the responsibility of researchers and developers to foresee and mitigate negative applications, such as in weapon

systems or surveillance. Heisenberg’s Uncertainty Principle fundamentally limits our ability to know certain

pairs of properties (like position and momentum) with precision simultaneously, suggesting inherent limits to

scientific knowledge at the quantum level (Heisenberg, 1927). This challenges the traditional view of science as

a pursuit of absolute truth. Quantum mechanics shifts scientific explanation from deterministic to probabilistic

models. This change prompts epistemological questions about what it means to explain a phenomenon when

outcomes are not certain but only probable (Ghirardi, Rimini, & Weber, 1986). The role of the observer in

quantum mechanics has led to discussions about constructivism in science—where the observer’s interaction

with the system defines the reality of the system. This can be seen as supporting a constructivist or even an
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antirealist view of scientific knowledge (von Foerster, 1981). The intersection of quantum mechanics with

philosophy necessitates an interdisciplinary approach to knowledge. Understanding quantum mechanics might

require philosophical insight into concepts like reality, causality, and the nature of observation, thus blurring the

lines between what is considered scientific versus philosophical inquiry (Bokulich, 2008).

The ethical and epistemological implications of quantum mechanics extend far beyond the physics lab,

influencing how we think about privacy, security, the ethics of technological advancement, the limits of human

knowledge, and the very structure of scientific explanation. These considerations require ongoing dialogue

between scientists, philosophers, ethicists, and policymakers to navigate the complexities introduced by quantum

phenomena. The references provided here offer a gateway into these rich areas of study, highlighting the need

for a multidisciplinary approach to tackle the challenges and opportunities presented by quantum mechanics.

2. Quantum Mechanics and Consciousness:

The intersection of quantum mechanics and human consciousness has been a topic of debate among

physicists and philosophers, challenging the dominance of classical computational models of the mind. Two

prominent perspectives stand out: Roger Penrose and Stuart Hameroff’s Orchestrated Objective Reduction

(Orch-OR) theory and the interpretation of quantum mechanics by John von Neumann and Eugene Wigner,

later revived by Henry Stapp. These theories propose that consciousness is not merely an emergent property

of neural activity but may be fundamentally tied to quantum processes. However, both remain controversial

and have been largely sidelined by mainstream neuroscience and philosophy of mind, which favor materialist

and computational explanations.

2.1 Orchestrated Objective Reduction (Orch-OR)- Penrose and Hameroff’s Theory:

Roger Penrose, a distinguished mathematical physicist, and Stuart Hameroff, an anesthesiologist,

developed the Orchestrated Objective Reduction (Orch-OR) theory, which links quantum mechanics to human

consciousness (Hameroff, S., & Penrose, R., 1998). Penrose argues that classical physics alone cannot account

for consciousness and that quantum processes are essential to cognition. According to Orch-OR, quantum

computations occur within microtubules—tiny structures inside neurons—that sustain quantum coherence, a

state where particles exist in superposition (Penrose, 1989, p. 400). Penrose theorizes that these quantum

states undergo “objective reduction,” a gravitationally influenced collapse of the quantum wave function. This

orchestrated collapse, rather than a random one, is proposed to generate meaningful conscious experiences.

Penrose suggests that the brain operates beyond the capabilities of a classical Turing machine, involving

non-computable processes rooted in quantum mechanics. He speculates, “Somewhere deep in the brain, cells

are to be found of single quantum sensitivity. If this proves to be the case, then quantum mechanics will be

significantly involved in brain activity” (Penrose, 1989, p. 400). This could explain uniquely human traits like

intuition, creativity, and understanding, which current artificial intelligence models struggle to replicate.
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2.2 Implications and Potential Impact:

If validated, Orch-OR could revolutionize artificial intelligence by suggesting that human cognition

fundamentally differs from classical computational systems. It would also offer a physics-based explanation for

consciousness, connecting the brain to the fabric of space-time. Despite its speculative nature, the theory

continues to inspire interdisciplinary research across quantum mechanics, neuroscience, and philosophy. Critics

contend that there is no empirical evidence to support the idea that quantum coherence can persist in biological

systems long enough to influence cognition. Mainstream neuroscience dismisses Orch-OR, favoring classical

models of neural networks and synaptic firing. Many scientists argue that consciousness emerges from complex

neural interactions rather than quantum effects, rendering Penrose and Hameroff’s proposal fringe and untestable

with current methods.

2.3 Consciousness and the Quantum Measurement Problem:

John von Neumann and Eugene Wigner introduced an alternative quantum interpretation, proposing

that consciousness collapses the quantum wave function, resolving the “measurement problem” in quantum

mechanics. In quantum theory, a wave function evolves deterministically via the Schrödinger equation, but

measurement causes it to collapse into a definite state. Von Neumann and Wigner suggested that a conscious

observer is required to trigger this collapse, implying that mental phenomena are fundamental to physical reality.

Wigner argued that this undermines materialism, the view that consciousness emerges solely from physical

matter.

Physicist Henry Stapp has revived this idea, suggesting that quantum mechanics provides a framework

where consciousness actively shapes reality (Stapp, H. P., 2004). He builds on von Neumann and Wigner,

proposing that the mind’s choices influence quantum processes in the brain.

2.4 Marginalization in Philosophy of Mind:

Despite its radical implications, this interpretation has had minimal impact on mainstream philosophy of

mind. Most scholars view the idea of consciousness determining quantum reality as speculative and lacking

empirical support. Alternative quantum interpretations, such as decoherence and the many-worlds theory,

address the measurement problem without invoking consciousness. Philosophy of mind remains committed to

materialist explanations, rooted in neuroscience and computational models, rather than quantum mechanics.

Scholars like Jeremy Butterfield (1997) have critiqued these quantum approaches, finding them unconvincing,

and the “Stanford Encyclopedia of Philosophy” entry on “Quantum Approaches to Consciousness” notes their

fringe status.

3. Quantum Mechanics and Metaphysics: Philosophical Context:

The interpretation of quantum mechanics inherently involves philosophical, particularly metaphysical,

questions about the nature of reality (Muller, F. A., 2015). The “reality problem” in quantum mechanics—

determining what constitutes physical reality—resides in metaphysical territory. However, the rise of analytic
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metaphysics since the 1960s, spurred by the decline of  logical positivism and the embrace of realism in

philosophy of science, has largely ignored quantum mechanics’ philosophical challenges.

In “Every Thing Must Go”, Ladyman and Ross criticize analytic metaphysics for its disconnect from

scientific advancements, including quantum mechanics (Ladyman, J., & Ross, D., 2007). They argue that

debates over substance, universals, and identity often prioritize armchair intuitions over empirical discoveries,

echoing Quine’s call to naturalize philosophy by grounding it in science (Gibson, R. F., 1987). Ladyman and

Ross advocate for a “naturalized metaphysics,” suggesting that philosophy of physics could suffice as metaphysics.

Ironically, the effort to interpret quantum mechanics has been a form of naturalized metaphysics since

its inception, inherently tied to scientific inquiry. The call to naturalize metaphysics thus partly invites analytic

metaphysicists to recognize quantum mechanics’ philosophical significance (Schrenk, 2017). Yet, despite this

potential, quantum theories of consciousness remain peripheral, overshadowed by materialist paradigms in

both neuroscience and philosophy of mind.

The proposals of Penrose and Hameroff (Orch-OR) and von Neumann, Wigner, and Stapp represent

bold attempts to bridge quantum mechanics and consciousness. However, they face significant skepticism due

to a lack of empirical evidence and the dominance of classical computational and materialist frameworks.

While these ideas persist on the fringes, inspiring niche research, mainstream neuroscience and philosophy of

mind continue to favor explanations grounded in neural processes over quantum speculation. The philosophical

problems of quantum mechanics, though deeply metaphysical, have yet to reshape the broader discourse on

consciousness, leaving these theories as provocative but unproven outliers.

3.1  The Metaphysical Implications of Quantum Mechanics:

Quantum mechanics has perpetually intersected with metaphysical inquiries, particularly through the

interpretation problem and questions about the nature of reality. Despite its relevance to topics like causation,

probability, and objectivity, the rise of analytic metaphysics since the 1960s has not been significantly molded

by quantum mechanics. Instead, as Ladyman and Ross (2007) note, the decline of logical positivism and the

resurgence of realism were the primary catalysts for this philosophical shift, with analytic metaphysics often

remaining abstract and detached from empirical science. Ladyman and Ross advocate for a naturalized

metaphysics—one aligned with scientific advancements—yet much of contemporary metaphysics continues to

operate independently of quantum mechanics’ insights. While quantum mechanics carries profound metaphysical

implications, its influence has largely been confined to the philosophy of physics rather than reshaping broader

metaphysical discourse. This limited impact underscores a disconnect between the empirical grounding of

quantum theory and the speculative tendencies of traditional metaphysics.

3.2  Contingency, Modality, and Everettian Quantum Mechanics:

Alastair Wilson (2020) delves into the metaphysics of contingency through the lens of Everettian Quantum

Mechanics (EQM), also known as the many-worlds interpretation. Wilson posits that EQM, a widely favored



ISSN 2250-0898 Beekshan : Vol. XIII, 2026

32

framework among theoretical physicists and presupposed in quantum cosmology, offers fresh perspectives on

traditional metaphysical debates about necessity, possibility, and modality. He argues that EQM—having passed

rigorous empirical tests and been refined by advances in decoherence theory and probability over recent

decades—represents quantum physics “purified” of the instrumentalist and supernatural distortions David Lewis

(1986) criticized. Lewis famously dismissed quantum mechanics’ ontological lessons, insisting on a metaphysics

free of “double thinking deviant logic” and “pointer readings” (Lewis, 1986). Wilson counters that EQM meets

Lewis’s demands, providing a naturalistic foundation for rethinking modality without superfluous theoretical

baggage. Despite its potential to revolutionize metaphysical foundations, EQM’s influence has been largely

restricted to specialized philosophy of physics debates, with broader metaphysics yet to fully embrace its

implications. Pioneering work by Simon Saunders (2010) first highlighted EQM’s relevance to contingency

and necessity, though Saunders’s views have since evolved, shifting away from relationality and embracing the

“many worlds” framework more explicitly.

3.3  Persistence, Time, and Quantum Objects:

Quantum mechanics also challenges metaphysical notions of persistence—how objects endure through

time—as explored by Pashby (2013, 2016). In “Do Quantum Objects Have Temporal Parts?” Pashby (2013)

critiques perdurantism, the theory that objects persist by having temporal parts, akin to spatial extension. While

classical physics supports this view with objects extending symmetrically through space and time, Pashby

argues that quantum mechanics disrupts this symmetry. Spatial localization in quantum systems is possible via

position operators, but a “no-go” theorem demonstrates that no analogous temporal localization exists due to

the spectral condition of Hamiltonians, which lack a well-defined time observable. Consequently, quantum

objects do not possess temporal parts, falsifying quantum perdurantism and leaving endurantism (objects wholly

present at each moment) or temporal holism (objects as four-dimensional entities) as viable alternatives, with

Pashby favoring the latter in relativistic contexts. In a 2016 study, Pashby further contrasts classical pertension

(full occupation of spatial regions) with quantum spanning (non-local spatial presence), reinforcing that quantum

systems lack continuous spatiotemporal paths. This discreteness undermines both traditional perdurantism and

endurantism reliant on immanent causation, prompting a reevaluation of persistence in light of quantum theory’s

distinct treatment of time versus space.

4.  Ethics and Quantum Mechanics:

We will discuss here the Free Will Theorem, integrating Conway and Kochen (2006) and Landsman

(2017b) to explore its ethical relevance and limited mainstream traction, framed against historical debates. It

focuses on Lewis’s (2004) ethical rejection of MWI, expanding to recent Everettian discussions, and emphasizing

the bidirectional influence between ethics and quantum interpretation. The scope to quantum mechanics’ role in

the realism debate (Van Fraassen, 1991) and Healey’s (2017) philosophical claims, assessing its constrained

influence on ethics and philosophy at large has also been discussed in this section.
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4.1  Quantum Mechanics and the Free Will Debate:

Quantum mechanics intersects with ethical discussions, notably through its implications for freewill,

though its influence on mainstream ethical theory remains negligible. Conway and Kochen (2006) propose the

Free Will Theorem, a variation of Bell’s theorem, asserting that quantum mechanics guarantees human free will.

In a standard Bell experiment with an entangled two-particle system, they demonstrate that a local deterministic

model—assuming Alice and Bob can freely choose their spin-measurement directions—contradicts quantum

mechanics. This suggests an inherent indeterminism, potentially resolving debates tracing back to Augustine of

Hippo’s fifth-century struggles with predestination and moral agency. However, Landsman (2017b) critiques

this, arguing that the theorem’s concept of free will aligns with Lewis’s local miracle compatibilism, challenging

compatibilist views in a contrived EPR context without bolstering libertarian free will. Despite its provocative

implications, the theorem has not penetrated mainstream ethical discourse, which remains dominated by

neuroscience, psychology, and moral philosophy. A survey of recent free will anthologies reveals quantum

mechanics’ absence, underscoring its limited impact on ethical debates about responsibility and determinism.

4.2  Ethical Objections to the Many-Worlds Interpretation:

Ethical considerations also emerge in critiques of quantum mechanics’ Many-Worlds Interpretation

(MWI), particularly from David Lewis (2004), who rejects it on moral grounds. Lewis argues that MWI, by

positing infinite worlds where counterparts of individuals endure suffering due to low-probability catastrophic

events, amplifies suffering infinitely—an outcome he deems ethically untenable. This perspective suggests that

the metaphysical extravagance of MWI poses a moral dilemma, questioning its acceptability beyond its physical

plausibility. Recent discussions of the Everett interpretation, a variant of MWI, have further highlighted ethical

dimensions, reflecting a growing interplay between philosophy of physics and ethical theory. Yet, as with free

will, Lewis’s argument has not significantly shifted mainstream ethical theory, which continues to grapple with

traditional questions of moral responsibility without engaging quantum mechanics. Instead, this ethical critique

has influenced philosophical discourse on quantum physics itself, illustrating a rare instance where ethics shapes

scientific interpretation rather than vice versa.

4.3  Quantum Mechanics, Realism, and Philosophical Influence:

Quantum mechanics plays a notable role in the philosophy of science, particularly in the realism debate,

though its ethical implications remain peripheral. As Van Fraassen (1991) observes, quantum mechanics exemplifies

the underdetermination thesis, with empirically equivalent rivals like the De Broglie-Bohm theory and Ghirardi-

Rimini-Weber theory challenging realist claims that science describes reality literally. The proliferation of

interpretations complicates realism, suggesting that quantum mechanics’ target reality may elude science’s grasp—

a point Healey (2017) explores in *The Quantum Revolution in Philosophy*. Healey argues that quantum

mechanics, filtered through his pragmatist interpretation, transforms philosophical concepts like probability,

explanation, and objectivity, though his claims largely reflect his personal philosophical shift rather than a universal
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revolution. While quantum mechanics has undeniably birthed the philosophy of physics as a subfield, its broader

influence on philosophy—including ethics—remains modest. Beyond some recent metaphysical intersections,

such as causation and fundamentality, and despite Healey’s assertions, quantum physics has not meaningfully

engaged major philosophical issues, like those on the Chalmers–Bourget list, leaving its ethical and philosophical

impact largely confined to specialized domains.

5.  Quantum Mechanics and the Realism Debate:

Quantum mechanics has played a key role in debates about scientific realism, particularly through the

underdetermination thesis. The existence of empirically equivalent interpretations—such as the De Broglie-

Bohm theory and the Ghirardi-Rimini-Weber theory—challenges the idea that science provides a literal and

singular description of reality. The proliferation of competing interpretations complicates realist commitments,

leading many philosophers to adopt an instrumentalist or anti-realist stance when discussing quantum theory.

Moreover, the many interpretations of quantum mechanics pose a direct challenge to scientific realism.

If the goal of science is to offer a literal, objective description of reality, then quantum mechanics appears to

resist such an endeavor. This challenge has led some philosophers, such as van Fraassen, to argue for a form of

constructive empiricism, in which scientific theories are regarded as useful models rather than definitive accounts

of reality. Thus, while quantum mechanics has not settled the realism debate, it has certainly complicated it.

6.  A Critical Examination of Healey’s The Quantum Revolution in Philosophy:

Healey (2017) asserts that quantum mechanics has revolutionized our understanding of key philosophical

issues. However, upon closer examination, his claim appears to be less about quantum mechanics itself and

more about his own pragmatist interpretation of it. Healey’s argument that quantum mechanics has transformed

our approach to scientific representation, probability, and objectivity is compelling but does not necessarily

translate to broader philosophical agreement.

Until a substantial majority of philosophers adopt Healey’s pragmatist perspective, it remains premature

to declare a philosophical revolution. The skepticism surrounding his claims reflects the broader trend that

quantum mechanics, while a subject of significant philosophical engagement, has not yet led to a radical

transformation of philosophy as a whole.

7.  Conclusion:

While quantum mechanics has generated significant philosophical discussions, its direct influence on

mainstream philosophy remains limited. It has had an impact on specialized areas, particularly in the philosophy

of physics, but has not significantly reshaped broader philosophical debates in metaphysics, ethics, or the

philosophy of mind. The extent to which quantum mechanics should shape these fields depends on the specific

issues under consideration. However, for now, its role remains largely peripheral, with most philosophical

discussions continuing to be guided by traditional frameworks and methodologies rather than quantum mechanical

insights.
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Can Analytic Philosophy and Phenomenology Have a Dialogue
with Each Other?

Ananya Barua

Abstract

The study explores whether analytic philosophy and phenomenology, traditionally seen as separate, can come

together to form a common perspective.It focuses on mental content as a promising area for this collaboration.

The article argues that neither analytic philosophers nor continental philosophers can fully address the issues

alone. Instead, a mutual exchange of ideas between both groups is necessary. Through our participation in such

a realm we come to know something of how others feel, of what they believe, desire and hope, of who and

what they are, along with what we are, what our beliefs, desires, pains, pleasures, fear, disappointment are. Yet

within modern philosophy, in particular, our access to such a realm, and so our access to the feelings, beliefs,

desires, hopes and identities of others, have been viewed as questionable. The so-called “problem of other

minds” is just a problem of whether we do indeed have access to such inter subjectivity and, with it, to the

subjectivity of others, as well as of the nature of that access. The article aims to dispel the misconception that

these two disciplines are entirely separate and incompatible.

Keywords: analytic philosophy, phenomenology, consciousness, intersubjectivity, mental content

Introduction:

Before we discuss why a dialogical process between the analytical philosophy and the phenomenological

tradition is needed, let us try to understand what this analytical methods. Wright states on analytical method

as,the logical positivism of the 1920’s and the 1930’s was a main, though by no means the sole, tributary out of

which grew the broader current of philosophical thought, nowadays commonly known as analytical philosophy.

Wright is quick to add that it would be quite wrong to label analytical philosophy as a whole brand of positivism.

To clarify the position of analytical philosophy, Wright holds that inspite of the many tributaries which have, in

the course of the years, emptied their waters into this river, I think it is right and illuminating to call analytical

philosophy the mainstream of philosophic thinking in this century. In all its heterogeneity it retains the two

features which I already mentioned as typical of its origin: the emphasis on logic and the alignment with science.
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It is, in short, the philosophy most characteristic of a culture dominated by scientific rationality. For analytical

philosophy now the problem that draws attention is the hard problem of consciousness and this is where

another possible meeting point between analytical philosophy and phenomenology will be fruitful (Wright,1994).

This issue of explanatory gap, Chalmers applies to the hard problem of consciousness as he comes up

with the distinction between the easy and the hard problems of consciousness. For the easy problems of

consciousness, once the relevant mechanisms are well understood, there is  little or no explanatory work left to

do. Experience however does not fit this explanatory model.  Though experience is associated with a variety of

functions, explaining how those functions are performed leaves important questions unanswered. We would

still want to know why their performance is accompanied by experience, and why we have this kind of experience

rather than another kind. So, for example, even when we find something that plays the causal role in triggering

a sensation of pain, we can still ask why the particular experience of pain is associated with that triggering. So,

Chalmers states, it is undeniable that some organisms are subjects of  experience. But the question of how it is

that  these systems are subjects of experience is perplexing. Why is it that when our cognitive systems engage

in visual and auditory information-processing, we have visual or auditory experience: the quality of deep blue?

It is  widely agreed that experience arises from a physical basis but we have no good explanation of why and

how it arises. Why should physical processing give rise to a richer inner life at all? (Chalmers,1996).

So, the hard problem of consciousness is the problem of explaining the relationship between physical

phenomena such as brain processes and experience. The unanswered questions that come up in this explanatory

gap of hard problem of consciousness are the questions like why are physical processes ever accompanied by

experience? Why does a given physical process physical truth, even though phenomenal truths cannot be

deduced from micro-physical truths. Thus, the hard problem relates closely to the problem of the qualia or the

phenomenal content of the mental. The qualia as we have discussed refers to the intrinsic, phenomenal aspects

of our mental lives. Chalmers has shown that qualia can not be reduced to any physical states as this issue is an

issue of hard problem of consciousness. In contrast, the easy problems are concerned  with the objective

mechanisms of the cognitive system. The problem of the qualia or the hard problem of consciousness deals

with the issue of subjective experience that involves the inner aspect of thought or perception. Thus, subjective

experience is unique to the subject and can not be expressed in propositional terms. The experience remains

unique, ineffable and mysterious. The explanatory gap as we have already pointed out, tries to study if the gap,

between the subjective (the phenomenal aspect of the mental) and the objective (the intentional aspect of the

mental) can be bridged. Consciousness is indeed what makes the mind-body problem difficult; it is also what

makes life worth living and philosophy, Descartes, Kant and Husserl so exciting. In order to “understand”

consciousness we will have to see how it fits into the structure of the world, the world that is already defined by

quantum physics, evolutionary biology, cultural history, cosmology and so on. But our understanding of

consciousness takes us back to Descartes again: It begins with our own experience of consciousness. The
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following passage accounts the emergence of the phenomenological school of thought:

At roughly the same time that analytic philosophy was emerging, Edmund Husserl was developing his

“phenomenological” approach to philosophy. He too emphasized high standards of clarity and precision, and

had some fruitful engagements with analytic philosophers such as Frege. Husserl, however, sought clarity and

precision more in the rigorous description of our immediate experience (the phenomena) than in the logical

analysis of concepts or language. He saw his phenomenology as operating at the fundamental level of knowledge

on which any truths  of conceptual or linguistic analysis would have to be based. In “Being and Time”

Husserl’s student, Heidegger, turned phenomenology toward “existential” questions about freedom, anguish

and death. Later, French thinkers influenced by Husserl and Heidegger, especially Sartre and Merleau-Ponty,

developed their own versions of phenomenologically based existentialism…. These analytic philosophers (Gilbert

Ryle was a leading figure) regarded the continental appeal to immediate experience as a source of subjectivity

and obscurity that was counter to their own ideals of logical objectivity and clarity. The analytic continental

division was institutionalized in 1962, when American proponents of continental philosophy set up their own

professional organization, The Society for Phenomenology and Existential Philosophy (SPEP), as an alternative

to the predominantly (but by no means exclusively) Analytic American Philosophical Association (APA).

Phenomenology or phenomenological method, founded by Husserl focuses on the contents of the

human mind and how phenomenological processes shape our experiences. Nagel’s The View from Nowhere

proposed a new philosophical or, for that matter, scientific discipline, which should stand in opposition to the

paradigm of modern science, though he himself belongs to the analytical tradition. Modern science, he argued,

stood under the assumption, or the ideal, of a truly objective science, a science, in other words, that increasingly

eliminates the subjective, human standpoint in order to strive towards a “view from nowhere” (Nagel,1986).

While there is nothing intrinsically wrong with such an approach, it leaves something missing. Hence, opposed

to this ideal he proposed a science of the first-person perspective. Only in this manner of consideration will one

be able to ascertain “what it is like” to be a subject with a certain view point on the world. This science of the

subjective was accepted by phenomenologists and in general continental philosophers and in Nagel we

immediately see a meeting point of phenomenology with analytical philosophy. However, such a science is,

especially to Husserlean nothing new at all. It was precisely what Husserl had in mind all along. Husserlean

phenomenology is a rigorous (eidetic) science of the first-person perspective; it is decidedly a discipline that

takes its starting point from this first-person perspective and, while it strives for general results, never abandons

this perspective. As Smith defines phenomenology as, Phenomenology is a philosophical discipline alongside

ontology, epistemology, logic, ethics, and the like. Yet phenomenology is still not so well understood as these

other disciplines. Some philosophers have defined phenomenology as a movement, a historical tradition including

the work of Husserl, Heidegger, Sartre, Merleau-Ponty-and more recently Gurwitch, Mohanty, Føllesdal, and

many others. Other philosophers have defined phenomenology as a practice of a particular philosophical
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methodology: transcendental reflection on the meaning of our experience, proponents of continental philosophy

set up their own professional organization, The Society for Phenomenology and Existential Philosophy (SPEP),

as an alternative to the predominantly (but by no means exclusively) analytic American Philosophical Association

(APA) (Smith, 2007). Zahavi calls the phenomenological self as that where the investigations or analysis of the

self and the experiences involved have to be intertwined (Smith,2007).

Cavell notes that recognizing someone to have an authority is recognizing her as a being or a creature

with whom we can enter into a dialogical process. Cavell thus states… our account of self-knowledge must

recognize the ways in which the external world, including relationships with others, is part of the fabric of the

inner world, as one’s first-person experience provides the only approach to one’s knowledge of the external

world (Cavell, 1993).

Cavell points out that we human beings are thus those creatures who possess both an “inside” world

and an “outside” world. However, these two possessions are not antagonistic of each other. Both these two

worlds are mediated through the external world i.e. the way in which we experience our self viz., memory,

discipline, language and interplay between organism and the body, or what may be called the “body subject.”

Cavell’s idea of the mind-world relationship can be grasped when she says that the “(subject) is embedded in,

and fabricated from, interactions between world and mind”. cognitive account of first-person authority, according

to Cavell, is that which “ignores the fact that the first-person perspective of any one person is part of what

constitutes that person” (Cavell,1993).

Thus, for Cavell the notion of “intersubjective” is an essentially relational realm: it is the realm that lies

between the subjects and ourselves (for we, of course, are among the subjects to whom the term refers). As it

lies between, so it also represents the realm that is common to all, the realm of what is essentially public and

open, the realm of communication and active engagement with others.

Thus, the robust distinction of the “subject centric” or the “object centric” dichotomy will be  eliminated

only when we bring in the concept of subjectivity and inturn, inter subjectivity which  ushers in both the subject

and object in its framework. As a concluding note, the proposal  subjectivity of experience without the subject

of experience has been floated. The idea of inter subjectivity too has been discussed at length and this work has

tried to show how this idea of  intersubjectivity can be put into practice. Thus, this work demonstrates how the

analytical and the phenomenological traditions have merged together in recent times, in various issues. If a

phenomenological method is needed for a proper understanding of the mental content, the analytical approach

too cannot be left behind. Both the movements play significant roles in problematizing the issues of the mind and

the mental content.

Phenomenology and analytic philosophy are the two most influential philosophical movements of the

twentieth century. Thus, subjectivity turns out to be an important requisite for objectivity and the pursuit of

scientific knowledge, than say microscopes or scanners which are of no use unless the scientist is an experiencing



ISSN 2250-0898 Beekshan : Vol. XIII, 2026

41

subject. Thus, a realization has dawned in both the analytical and the phenomenological traditions that a mutual

exchange of ideas will not only benefit each other but will also help them and if possible, to work together. The

domain in which this interaction can be most fruitful is to find a way out of the traditional mind-body and other

related problems.
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Theorizing Memory: From Antiquity to Modernity

Deepanjali Baruah

Abstract

The simplest way of understanding memory is to recall or recollect the past which the mind stores. Memory not

only signifies a matter that the mind stores, but connotes multiple layers of meanings. The concept of memory

has evolved from the classical Greek heritage to its modern-day interpretations. The classical concept has its

Philosophical roots dealing with the concepts of the ancient Greek philosophers. Modern concept of memory

differentiates itself from the classical concept as it posits in the understanding of the mental faculty and its

processes while the classical concept deals with memory as a function of the brain that can be understood and

localized. The modern reconceptualization of memory has led towards newer and scientific way of understanding,

remembering and forgetting in collective and individual contexts. The concept of memory has undergone significant

transformations from antiquity to modernity, reflecting changes in philosophical, historical, and cultural

perspectives. Greek philosophers like Socrates, Plato and Aristotle have offered varied ideas on memory

which subsequently influenced the thoughts of the contemporary thinkers and philosophers helping them to

form newer ideas on the concept. Starting from Plato’s belief that knowledge and memories are innate, and

Aristotle’s view on the knowledge of time, memory has passed a passage of behavioral/cognitive approach to

the present approaches of collective and individual memories. Paul Ricoeur has questioned whether it is possible

to develop the art of forgetting which may be placed with that of the art of memory. This might lead to the

erasure of memory instead of memorialization. In this paper an attempt has been made to theorize memory, its

progress from antiquity to modernity and also the concepts of forgetting and remembering which are integral to

memory.

Keywords: analytic philosophy, phenomenology, consciousness, intersubjectivity, mental content

Introduction:

Memory is something that the mind stores which helps in recalling or remembering an event of the past. It

helps profoundly in cementing relations and interacting with a wider world. The concept of memory has

significantly evolved from its Greek heritage to the present age which involves perceiving, representing and
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narrating the self along with the others. The modern concept of memory differentiates itself from the classical

concept as it posits in the understanding of the mental faculty and its processes while the classical concept deals

with memory as a function of the brain that can be understood and localized. The modern reconceptualization

of memory has led towards newer and scientific ways of understanding, remembering and forgetting in collective

and individual contexts. In this paper an attempt shall be made to theorize memory, its progress from antiquity

to modernity, examining how the understandings of memory, forgetting, and remembering have shaped our

relationship with the past. Anjali Gera Roy (2020) states that, “The obsession with memory must be attributed

both to the fear of forgetting and the desire to remedy the amnesias of history. The memory turn in history has

been ascribed to the limitations of traditional histories that are inherent in the nature of historical study” (Roy,

2020). Memory gives space to forgetting intentionally and unintentionally. The modern world is now obsessed

with memory for the fear of forgetting or to recover from amnesia. By tracing the evolution of varied concepts

of memory, this article sheds light on how our understanding of memory shapes identity, community, and

cultural heritage, offering insights into the complex interplay between remembering and forgetting in individual

and collective contexts. This highlights the article’s relevance to understanding memory’s role in shaping human

experience and its broader implications.

The Greek Heritage of Memory:

The problematization of memory is as old as Western Philosophy. Plato spoke memory as the   present

representation of an absent and also opined that humans have the capacity to preserve the experienced memories.

This concept centers round the theme of the eikon which refers to an image, likeness or representation. In

philosophical contexts eikon is sometimes used to describe a copy or representation of reality, as in Plato’s

theory of forms. This concept played a significant role in understanding how memories are formed, stored and

retrieved. Plato described the eikons as imprints or stamps on the soul which could be recalled later. The

Greek concept of eikon remains an important idea in the history of philosophy, influencing subsequent discussions

of memory, perception and knowledge. Whitehead (2009) opines that, “Plato’s model of memory process

implies that the images or objects or thought are to some degree material: they are stamped or incised into

matter and are stored there so that they can be available for subsequent recall” (Whitehead, 2009).

On the other hand, Aristotle said that memory is of the past.  Aristotle’s treatise Peri mnemes kai

anamneseos, is part of a collection of nine treatises. In this treatise Aristotle stated that the persistence of

memory does not depend on its recall but its presence to mind in relation to recollection. The act of remembering,

according to Aristotle, takes place when time is elapsed.This interval of time is thus crucial, the initial impression

and its return which ultimately leads to recollection. So, the knowledge of time plays an important role in the

methodical way of remembering. The concept on mneme by Aristotle refers to the mental image or representation

of a past experience that is retained in memory. Aristotle also noted that emotions play a significant role in

memory as they can enhance or impair the ability to recall experiences. As for anamnesis which means recollection
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of past lives or knowledge, comes from sensory experience. Aristotle believed that the mind is a tabula rasa, a

blank slate and through experience, the mind acquires knowledge. In this view, instead of remembering knowledge

from a past life as Plato suggested, Aristotle proposed that we come to know things through direct interaction

with the world round us, primarily through perception and reason. Aristotle’s focus was more on empirical

observation and the process of learning from the world rather than recalling knowledge from previous lives or

from a non-material source. Plato, the other Greek philosopher spoke of memory as the present representation

of an absent thing. He opined that humans have the capacity to preserve the experienced memories. He

believed that knowledge is not acquired through sense experience, but rather through recollection of immutable

truths. Plato’s concept of memory is closely tied to the idea on anamnesis or recollection. Recollection,

according to Plato describes realities that are contingent and also a transformation of the spirit under the

influence of a noble love. On the other hand, Socrates explained that objects of perception are a succession of

constantly changing awareness, whereas objects of thought are those objects of perception to which we have

given some degree of stability by imprinting them on the mind. For Socrates, the act of remembering is primarily

active: it is when we ‘want to remember’. In the Meno, (a Socratic dialogue written by Plato) Socrates

discusses the idea of recollection, suggesting that learning is not the acquisition of new knowledge that the soul

already knows. He posits that the soul is immortal and has experienced many lifetimes, and thus has excess to

all knowledge. When we learn something, we are essentially remembering knowledge that our soul already

possessed before birth. This process of recollection happens through questioning and reasoning, as Socrates

often used his method of dialectic to help people remember what they already knew. Thus, Socrates viewed

memory as a means of accessing innate knowledge, rather than simply storing experiences or facts. Memory in

this sense is not about just retaining information but about uncovering truths already exists within us.

Modern Thinkers and the Theorizing of Memory:

Corporeal Memory and Memory of Places

The present age may be termed as the age of memory boom which began in the late 1990s owing to

the thinkers working in the interdisciplinary fields on memory. As stated in Stanford Encyclopedia of Philosophy,

“memory is a trend which reinvigorated and transformed older philosophical debates by bringing them into

contact with empirical and theoretical developments in psychology and the sciences of memory more broadly”

(Encyclopedia of Philosophy). Modern thinkers have defined memory in varied ways. Paul Ricoeur, the John

Nuveen Professor, Dept. of Philosophy at the University of Chicago wrote a landmark book on memory:

Memory, History, Forgetting. He talks about two types of memory: corporeal memory and memory of

places: “Corporeal memory can be enacted in the same manner as all the other modalities of habit, such as

driving a car, when I am at the wheel” (Ricoeur, 2004). It is modulated according to the feelings of strangeness

and familiarity. But sickness, wound, trauma of the past invite corporeal memory to target precise instances of

recollection. Corporeal memory may also be termed as body memory or somatic memory which is frequently
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attached to the idea of repressed memory. This memory is termed as body memory since it is concerned with

the workings of the different organs of the body such as muscles, nervous system, tissues rather than just the

brain. Corporeal memory operates outside of verbal language, allowing the body to recall experiences and

emotions without conscious awareness. The traumatic experiences of a past event can be retained by this

memory even though the conscious mind does not. The body plays a significant role in storing and recalling

trauma which is acknowledged by the corporeal memory. According to Boyarin (1994), “Perhaps the most

obvious link between memory and the body is through mnemonic marking. Intriguingly, nonstate collectives

seem most often to mark individual bodies as a sign of inclusion, whereas states most often mark bodies

precisely to exclude them” (Boyarin, 1994).

Ricoeur has also discussed the memory of places. Ricoeur (2004) states, “It is on the surface of the

habitable earth that we remember having travelled and visited memorable sites” (Ricoeur, 2004). The relationship

between place and memory results at the juncture of memory, history and geography. The act of inhabiting

constitutes powerful human connections with particular time and locations. Ricoeur opines that the most invigorating

experience of these memories is the visit of a place together which helps one to develop a communal feeling and

to return to the past in a group. This memory is also termed as spatial memory. Therefore, the inhabitable

places are memorable par excellence. These are memories of skills or routines associated with a place like

navigating a familiar neighbourhood or performing a task at work. Our brains create cognitive maps of certain

geographical locations allowing us to explore and recall the layout of the location. Positive memories of places

can enhance our emotional wellbeing and provide a sense of comfort. Our sense of identity and belonging is

strengthened by our memory of places. The memory of places is a complex and multifaceted phenomenon that

continues to be explored in various fields including psychology, neuroscience, architecture and geography.

Another thinker Edward Casey also suggested the importance of memory of places. According to him there is

a strong bond between memory and place since places can hold and preserve the memories through which the

past can survive and also can revive itself.

Anne whitehead in her book Memory (2009) has stated about massive migrations taken place all over

the world and other historical events during the 20th century ushering in displacement and dislocation.  The

process of migration creates nostalgic ruminations of former homeland. The desire for the lost roots and mementos

sharpens the nostalgia which subsequently have popularized the discourses on memory. Whitehead (2009)

opines, “At the same time, there has been a marked rise in concern with popular memory, and a proliferation of

archives, particularly oral archives, established to preserve the memories of ordinary people” (Whitehead,

2009). Collective memories of catastrophic events in human history like the World Wars, Holocaust, genocides,

ethnocides etc. have lingered in the minds of survivors, bystanders, perpetrators and even among those who

did not have the first-hand experience of those events. The oral archives are one of the best tools for preserving

memories of events. Mieke Bal has named memory as a concept of travelling. Bal’s contention is that memory
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travels between discipline, culture and historical period and between academic communities. Memory, is

therefore, historically conditioned bearing its own time and culture.

Collective Memory:

Maurice Halbwachs’ in his phenomenal book The Collective Memory published in 1950 has stated

memory having a collective entity for instance a group or the society. According to Halbwachs remembering

takes place in the presence of others. It must be known that an individual always belongs to a group so he/she

has innumerable experiences while living in a collective entity. Therefore, the individual memory takes possession

of itself through the instruction/advice given by others. At the same time Halbwachs (1950) opines that it might

not occur that remembrance takes place in a shared perspective, “but one may also affirm that the memory of

the group realizes and manifests itself in individual memories” (Halbwachs, 1950). The personal thoughts are

placed in the frameworks of social and collective memories and then the act of recollection takes place.

Collective memory is generally shaped by the surrounding social and cultural atmosphere. Another philosopher

Henry Bergson gave a different approach on memory which influenced the idea of Halbwachs. However,

Bergson’s was a highly individualistic philosophy who considered our past experiences to be stored in the

unconscious in its entirety which may be recollected when situation demanded. According to him the personal

memories are reflected in dreams. But Halbwachs opined that memories are not unorganized, disoriented,

irregular like dreams. So, dreams are illusions and the past cannot be evoked in dreams.  Halbwachs consequently

approved collective memory as he believed that the group constitutes of individual members and it is they who

remember. Individual memory is replaced by collective memory in Halbwachs’ contention on memory. Memory

is shared as it is communicated by individuals and is subsequently mediated through different agencies like

social groups and other institutions of the state. The twentieth and the twenty first centuries have witnessed

multiple genocides, migrations and collective catastrophes. Therefore, collective memory has become

indispensable factors of human lives. The Nazi Holocaust may be understood as one of the foremost determining

factors of the study of memory at present. Marianne Hirsch (2012), the professor of Comparative Literature

and Gender Studies, has argued that, “urgently and passionately, those of us working on memory and transmission

within and beyond the study of Holocaust have argued about ethics and aesthetics of remembrance in the

aftermath of catastrophe” (Hirsch, 2012). The traumatic memories not only affect the first generation (those

who had the first-hand experience of the event) but also these memories impact the subsequent generations of

people in a collective way specifically those who are indirectly connected with the event. The Partition of India

marked the division of the Indian sub-continent into India and Pakistan.  It is regarded as one of the darkest

events in the history of India. Tiwari (2003) states, “In the ferocious massacres that followed at least one million

Hindus and Muslims lost their lives. Hundreds of thousands of children were lost and abandoned; between

75,000 and 1,00,000 women were raped and abducted apart from the families that were torn apart” (Tiwari,

2003). Partition has been archived in literature, films, documentaries and museums. But the Partition stories are
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alternative histories which are personal and collective “constructed through memory, gender, and ideas of self

and span the subcontinent” (Khan, 2013). The traumatic memories of Partition have been documented through

personal experience and collective suffering through literary register. Urvashi Butalia (1998), the renowned

Indian activist and feminist, has opined about Partition that Partition histories are “difficult to forget but dangerous

to remember” (Butalia, 1998). Collective memory and commemoration go hand in hand. Remembering and

commemorating collectively a particular historical event like Partition fosters identity and sense of belonging.

This is also called memorialization. According to Baruah (2021), “This memorialization in effect serves to

prepare the ground both for reconstructing the past and rethinking the ways in which the narratives about

Partition have been constructed in the past. It initiates, in other words, a new way of knowing” (Baruah, 2021).

Therefore, such an event is commemorated collectively by observing the Martyr’s Day in India. In this way,

collective memories are recounted and kept alive.

Forgetting and Remembering:

Forgetting and Remembering are integral elements of memory. Memory depends on the selectivity and

its importance to a group or an individual. As stated by Albeno (2016), “Theoretical speculations on processes

of remembering in psychology provide us with a useful framework to consider the dynamics of remembering

and the persistence of what is unremembered, not only individually but also socially, culturally and transculturally”

(Albeno, 2016). Forgetting suggests the extended explanations of encoded information within the system of

memory. Forgetting occurs due to unretrieved memories. Remembering of the past may take place voluntarily

or involuntarily. It depends on the prevailing circumstances and the person or group. Ricoeur (2024) states,

“Forgetting is experienced as an attack on the reliability of memory. An attach, a lacuna. In this regard memory

defines itself, at least in the first instance, as a struggle against forgetting. And our celebrated duty of memory is

proclaimed in the form of an exhortation not to forget” (Ricoeur, 2004). But Ricoeur also states that the human

memory has an access to forgetting, otherwise there will be immense suffering among the humans in this world.

Memory lacking in forgetting could be a phantasm or an illusion resulting in the non-functioning of the normal

human condition. Such forgetting needs to be encouraged which bears a collective traumatic past. Forgetting

also helps one to gaze the present with a refreshed attitude. Before modernity, people could make out the

difference between the present and the past. But with the advent of modernity this distinction became sharper

between the things which are noncontemporaneous or unmodern and others contemporaneous or modern.

American scholar David Gross (2011), has stated three different types of noncontemporaneity: absolute

noncontemporaneity, relative noncontemporaneity and enduring noncontemporaneity. By absolute

noncontemporaneity Gross (2011) means, “that part of the past that has been completely obliterated except

for a few shards or fragments preserved in museums” (Gross, 2011). Through this he points out to a particular

phase of the past which has been erased from the minds of humans. Some traces of the past may be available

only in the form of material memory, preserved in museums or other institutes.  Gross (2011) argues, “I mean
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a part of the past that, while also over and done with, has nevertheless left behind more immediately and

continuously experienceable physical or cultural traces than those housed in museum displays” (Gross, 2011).

This forgotten phase of the past can only be brought back through references. This referential way of

rediscovering the past may be of great value for the present scholars and researchers on memory. The third one

is enduring noncontemporaneity, “which denotes those modes of thinking and behaving that have somehow

managed to survive not piecemeal but intact into the present age” (Gross, 2011). Gross wants to state here that

this noncontemporaneity is basically antiquated or strange for the people of the present time. Therefore, its

elements are generally pushed to the periphery of social life or sidelined due to its out of sync nature. But still,

they continue to live on though in the state of a reduced condition within the circumstance of a present. These

fragile noncontemporaneities create a heightened sensitivity that something has not only passed away but on the

verge of complete disappearance. This process may sensitize us about the fleeting and transient nature of

material and human existence and to value whatever is perishing or forgotten. Forgetting is a condition of

memory as it is closely related to it. People who undergo ordinary forgetting are according to Ricoeur is “happy

memory”. It is important that people should forget certain phases of life to regain happiness and peace of mind.

There are harsh realities of life, circumstances that change peoples’ lives. Innumerable incidents of rape, murder,

arson, violence and bloodshed in the society create trauma and psychological imbalance. Therefore, it is generally

suggested that such incidents should be forgotten and begin life afresh. Forgetting becomes an antidote to the

sufferings undergone by victims of tragic incidents. A positive self-image may be maintained by forgetting

negative details, fostering creativity and flexible thinking. Freud also opined that forgetting helps to ward off

certain unpleasant experiences of life which he termed as pathological forgetting. Forgetting may also enable

forgiveness which allows one to free himself/herself from the burden of the past. But the notion of forgive and

forget seems to be unrealistic because forgiveness does not wipe out the past events, instead it ushers on the

creation of a new relationship or situation that has been altered by the past experience.

Remembering refers to our capability of grasping the past. Remembering is the mental process which

involves retrieving stored memories from the brain which can be triggered by memory cues, emotions or

associations. The process can vary in clarity, accuracy, depending on the factors such as time, significance and

attention to detail. When we remember, we often reconstruct moments, sometimes blending facts with

interpretation, emotions or gaps with knowledge. It is a vital part of human cognition that helps us to make

sense of the present, learn from the past experiences and guide future actions. There is individual and collective

remembering. An individual remembers because he/she has the power to recollect and also recognize things.

Individual remembering is a personal and subjective experience, influenced by one’s unique perspective and

emotions. Strong emotions such as joy, fear or sadness can enhance memory consolidation and retrieval.

According to Anne whitehead, collective remembering seems to be more effective in social groups.  Collective

remembering ensures shared recollection and commemoration of past events and cultural heritage within a
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group or community. It helps fostering a sense of belonging and shared purpose. Collective memories are often

constructed and passed down through narratives such as stories, myths or histories. Marianne Hirsch and

Valerie Smith state that a culture chooses the things to remember and forget based on hegemony, power and

also gender. Michel Foucault also talked about how a culture orders, selects, preserves the past and determines

remembering. The alternative histories such as memoirs and oratures have served to remember the stories of

women or other disenfranchised groups which the official histories do not generally document. Whitehead

(2009) comments, “This makes evident the relative degrees of power and powerlessness, privilege, and

disenfranchisement that have shaped dominant memory discourse” (Whitehead, 2009). There are interesting

texts by authors written in the context of different events of history in the form of novels, short stories, memoirs

etc. A perfect example may be cited in connection to remembering is the Assamese novel Makam by Rita

Chouwdhury, a prominent novelist of Assam, published in the year 2010. It is a historical fiction which reminisces

a forgotten historical epoch of Assam. Makam narrates the story of the Indians originally from China who were

brought by the British from China as indentured labourers during the colonial times. They married the natives of

Assam and assimilated with the Assamese culture and tradition. Later they were suspected of being spies as

they were the descendants of Chinese villagers during the India-China war in 1962 and were forced to leave

India. These stories were not told, remained under the carpet for a long time, until Rita Chowdhury unfolded

this chapter of displacement, trauma, loss of identity of these forgotten people through extensive research and

interviews. Makam thus serves as a story of remembering and post memory creating sensation in India after its

first publication.  There are several such silenced facts in history which are needed to be remembered and

chronicled so that these events are not condemned into oblivion.

Edward S. Casey in his book Remembering: A Phenomenological Study (1987) provides a

description of human memory. He talks about recognizing, reminding, reminiscing and commemorating. Casey

(1987) also talks about primary and secondary remembering. “Whatever the exact duration, “primary memory”

refers to the way in which what was just experienced (the “soebengewesen,” as Husserl terms it) is drawn out

and allowed to remain accessible” (Casey, 1987). In order to elaborate primary remembering he gives the

example of tea-tasting. This tea-tasting becomes a momentary retention of the mind as this sinks away from

explicit awareness.

Secondary remembering follows primary remembering which may be termed as recollection

“Wiedererinnerung” (German word for remembering again or re-remembering). Casey (1987) states, “Its

operation is conceived as that of rescuing former experiences from oblivion” (Casey, 1987). An object is

brought back, revives anew from a reservoir.  “The “re-” of secondary remembering takes on special significance

in this activity of mnemonic re-enactment or re-presentation, a significance lacking in primary remembering”

(Casey, 1987).  Mnemonic modes are forms of remembering whose description cannot be confined to only

psychological analysis. Edward Casey (1987) has suggested three distinctive mnemonic modes. “Each of
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these modes involves outstanding factors that cannot be contained within the meshes of mentalism: factors that

are external to mind itself such as physical reminders, the concrete discourse of reminiscing, and other human

beings as objects of perceptual recognition” (Casey, 1987).

a) Reminders:I am being reminded of a possible action which I may undertake very soon or eventually, though

not precisely when I shall perceive the reminder. (We may be reminded by a perception or by a thought).

Heidegger termed it as “being-with-others.” It arises as discourse in the company of others. It is a matter, in

short, of remembering with others.  Therefore, Casey (1987) opines, “We do not reminisce something, we

reminisce about it” (Casey, 1987).

b) Recognizing: “A figure comes my way on the road. ‘Hi, is it Deepanjali?’ I can’t recognize him instantly

but as soon as he removes his specs I suddenly recognize who he is. He is one of my batchmates, Sazad.”

There should be the availability of identity in the process of recognition. A sudden glimpse of recognition helps

me by revealing the identity of the person associated with a particular body. At the same time, a distinct sense

of “nearing” accompanies availability and enhances it. Consolidation is a second, somewhat less obvious,

factor. It is just because Sazad came closer to me which resulted in a strong appearance to be recognized as

the man I knew. His consolidation and coming closer, both served as tools of recognition for me.

c) Commemoration: If I am remembering a memorable event of the past in a group, it is commemoration. So,

Casey (1987) states, “I am remembering with them, and they with me. It is a matter of something thoroughly

communal” (Casey, 1987). These two are communicational factors juxtaposed between myself, the

commemorator and the thing that I commemorated, the commemorandum. Commemoration is never wholly

private. Commemoration aims at keeping a particular past event alive through ceremonial observance.

Commemoration of a past event is important because slowly the past becomes remote with a fear of oblivion.

Forgetting and remembering thus are integral features of memory which help people to keep pace with the daily

situations of life. Forgetting does not mean the complete loss of memory. Memory is possible through the

forgetting that is preserved.

Conclusion:

The concept of memory has undergone significant transformations from antiquity to modernity, reflecting

changes in philosophical, historical, and cultural perspectives.  Greek philosophers like Socrates, Plato and

Aristotle have offered varied ideas on memory which subsequently influenced the thoughts of the contemporary

thinkers and philosophers helping them to form newer ideas on the concept. Starting from Plato’s belief that

knowledge and memories are innate, and Aristotle’s view on the knowledge of time, memory has passed a

passage of behavioral/cognitive approach to the present approaches of collective and individual memories.

Paul Ricoeur has questioned whether it is possible to develop the art of forgetting which may be placed with

that of the art of memory. This might lead to the erasure of memory instead of memorialization. According to

Whitehead, some amount of forgetting is necessary for the maintenance of civic health. Meaningful memories
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should be shared so that people know the past better and learn from it. Memory travels in a fascinating way.

People locate their memories according to their convenient time and place so it gives an opportunity to look at

history from varied perspectives. Therefore, memory is historically conditioned. The modern concept of memory

is that it is changeable and expedient which helps us to understand the past, specifically, the past historical

events like the Partition which have left ineffaceable mark in the minds of human beings. The remembrance of

the past also helps in the formation of identity at the present. Memory is a dynamic force influencing culture,

identity and narrative itself, revealing the present through the past recollections and serving as cultural archive.

The above discussion proves that memory is multidirectional which includes cross referencing and borrowing.

Memory helps in establishing intercultural dynamics and a platform to articulate a vision of the past to shape up

a meaningful present.
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Understanding the ‘Self’ as a Way Leading to Peace: Jiddu
Krishnamurti
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Abstract

Krishnamurti puts fundamental importance on living life. In his opinion, the only concern of man should be

living. At the same time, he also maintains that true living requires certain things and peace is one of them.

However, in his opinion, we are devoid of peace because we are constantly living in the midst of conflict and

contradiction. And as far as Krishnamurti is concerned, the very reason for our being in conflict is lack of our

proper understanding of ourselves. So, in order to have peace, we need to put an end to our conflict which can

be made possible through understanding of the ‘self’. The present paper is an endeavour to find out how

understanding of the ‘self’ can lead to peace in the Philosophy of Krishnamurti. In order to venture into that, the

present paper also takes into account what does Krishnamurti understand by the ‘self’. The paper ends with

some observation.

Keywords: Krishnamurti, self, understanding, conflict, peace, thought

Introduction:

Krishnamurti puts fundamental importance on living life. In his opinion, the only concern of man should

be living. At the same time, he also maintains that true living requires certain things and peace is one of them. He

is found to consider peace as a necessity: “We must have peace in order to grow, to flower, to understand, to

have time to look around, to explore into ourselves and see what we can find here” (Krishnamurti, 2011, p.18).

Krishnamurti sees the world as devoid of peace since chaos, disorder, violence, war, conflict and the like

pervade the entire world. In his own words, “There is no peace in the world. There is chaos, disorder, great

danger, terrorism, threats of war. These are all facts. We live every day of our lives with all turmoil, with all the

labour that people have to do, with all the problems we have to face. The politicians talk about peace, the

hierarchy of the Catholic Church talks about it, so do the Hindus and the Buddhists and the Muslims, but

actually there is no peace” (Krishnamurti, 2011, p. 17-18).
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We find Krishnamurti saying that we lack peace in the outside world because there is no peace inside

us. In his opinion, the inner and the outer are not different from each other as the outer is the projection of the

inner. In fact, according to Krishnamurti, it is the individuals that make up the world as he says, “The world is

only the individual in his relationship with others based on what he thinks of himself” (Krishnamurti, 2013, p.

152). That is why, he says that to have peace inside the individual is essential to have peace in the outside

world.

Krishnamurti says that we lack internal peace as we are in the midst of conflict and contradiction. As

we are in conflict, so also the world is: “Whatever our ambitions, our pursuits, our aims, it is upon them that we

base the structure of society. So, because we are in contradiction, there is lack of peace in us and therefore,

outside of us. There is in us a constant state of denial and assertion—what we want to be and what we are. The

state of contradiction creates conflict, and this conflict does not bring about peace” (Krishnamurti, 2014, p. 7).

By conflict and contradiction, Krishnamurti understands the constant struggle of one trying to become something

which one is not as he says, “You understand what I mean by contradiction—this constant struggle to be

something apart from what I am. I am this, and I want to be that” (Krishnamurti, 2014, p.7.). In other words,

according to him, being in conflict means to have opposing desires, interests and pursuits such as I want to be

honest, and I am not able to be.

Krishnamurti asserts that we are required to understand this contradiction in us in order to have inward

peace: “Life is a series of contradictions and without understanding those contradictions, there can be no

peace” (Krishnamurti, 2014, p. 10). And Krishnamurti is found saying that this understanding of contradiction

is possible through the understanding of the self. To understand the self is to know the self in his Philosophy.

Thus, it is self-knowledge that leads to peace, both inward and outward. In my paper, I am trying to show how

understating of the ‘self’ can make possible peace to take place. In order to accomplish this objective, I have

made a discussion on how the ‘self’ is treated in Krishnamurti’s Philosophy.

Krishnamurti considers the ‘self’ or ‘I’ as the cause of conflict and suffering as he is found to say, “As

long as the self exists, there must be conflict, misery” (Krishnamurti, 2012, p. 30). The reason behind such a

consideration is his findings of the ‘self’ as a matter of the past and our life as a movement. According to

Krishnamurti, our life is continuous; it is always in the present: “After all, life is constantly changing environment”

(Krishnamurti, 2014, p. 46). Life is forever new and living life requires our meeting as it comes. In his view, life

is full of challenges and to meet the challenges adequately, we need to stay in the present and staying in the

present is possible only when we free ourselves from the past, from the knowing; otherwise, conflict arises.

And freedom from the past demands that we should not act according to knowledge from the past. We

generally try to mould the present in the light of the past which are the teachings we have been given, the beliefs

we have been taught to hold, the knowledge we have accumulated and so on. As a result, we land in conflict.

Krishnamurti says, “Life is and must be, a series of challenges and responses. The challenge is not according to
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our particular desire, but assumes different forms at different times. And if we have the capacity to meet that

challenge adequately, fully, directly, then there is no problem. But because we do not meet that challenge, a

problem arisen” (Krishnamurti, 2014, p. 211-212).

According to Krishnamurti, the self is a constituted being and it gets created in our awareness that we

are nothing; everybody is aware of this emptiness, consciously or unconsciously. This feeling of emptiness

makes one to feel insufficient, “One is aware, consciously or unconsciously, of a sense of emptiness in oneself,

a sense of being nothing, a sense of being insufficient” (Krishnamurti, 2014, p. 356). And in Krishnamurti’s

view, the feeling of being nothing makes one desire to be something which one is not. This duality of what one

is, which is nothing and what one desires to be, creates the feeling of incompleteness. To fill up this incompleteness

one tries to become something. This very urge for attainment makes one to look for comfort, for security which

results in resorting to authority. This resorting to authority prevents meeting anew, afresh. Thus, according to

Krishnamurti, it is because of this desire of the self to be something that makes one unable to understand the

ever-changing life that consequently gives rise to conflict between ‘what one is’ and ‘what one should be’. He

says, “You have a set of values established through experience, through tradition, and those values have become

your guide; with these past standards and values you approach a fresh experience which must naturally create

a conflict” (Krishnamurti, 2007, p. 120).

In the philosophy of Krishnamurti, to understand the self is to know that there is no self or I. The

moment we know the non-existence of the self, we stop thinking for its security, for its permanency and thereby

we stop conflict to take place.

According to Krishnamurti, understanding of the self ends conflict and suffering since it is because of

the ignorance on our part about ourselves that we create the ‘self’. It is because of our not knowing what

makes up the ‘self’ that we give permanency to it. There is no self in reality according to Krishnamurti. The very

concept of a permanent self is considered as an illusion in his philosophy as he observes the ‘self’ as nothing

else but our thoughts; the two are identical. He does not believe in the existence of a self that exists separately

from our thought. To put it differently, there is no thinker who thinks; the thinker itself is thought. It is because

we desire to allot permanency to the self that we create the idea of the thinker existing separately from thought

as we find Krishnamurti saying, “The observer and the observed are one. To experience the thinker and his

thought as one is very arduous, for the thinker is ever taking shelter behind his thought; he separates himself

from his thoughts to safeguard himself, to give himself continuity, permanency. The thinker is his thought, the

thinker and his thoughts are not two different processes” (Krishnamurti, 2013, p. 80). In fact, according to

Krishnamurti, it is the thought that creates the thinker, “It is the thought that makes the thinker, and if there were

no capacity to think at all, there would be no thinker” (Krishnamurti, 2014, p. 70). The entire thought process

is conceived of as self by Krishnamurti. In his opinion, self is the way one talks, the beliefs that one holds, one’s

reactions to situations and people, one’s desires and intentions. And as our thoughts change in every passing
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moment, so also the self; we create or give permanency to the self by identifying ourselves with the ever-fleeting

thoughts.

As far as Krishnamurti is concerned, there is no substantial self that continues, one is not continuously

one thing. For instance, if one is honest at a particular moment, he cannot claim to be so throughout his life

because in the very next moment, he may not be honest. So, Krishnamurti opines that the ‘self’ comes into

existence due to one’s thought of oneself as the enduring being. It is the result of considering oneself possessing

certain characteristics. But since one change from moment to moment, so one cannot be continuously ‘honest’,

‘violent’, ‘generous’, ‘kind’ etc. What one is at a particular moment is true for that moment only; it does not

continue. It is when a person identifies himself with an image he has of himself that he confers permanency,

eternity to his self. “So, what is the self? The name, the form, the body, certain characteristics identify themselves

with the ‘me’” (Krishnamurti, 2015, p. 34). Therefore, the permanency that we ascribe to self is apparent, not

real as per Krishnamurti. What I am at a particular moment is true for that moment only. As the moment gets

over, the ‘I’ of that moment vanishes. And a new ‘I’ gets revealed with the next experience. But due to the

absence of the understanding of the self, we carry the ‘I’ of a particular moment beyond that moment. If I was

kind yesterday, my thought carries the notion of the ‘I’ as kind which right now I may not be. At the present

moment I may be cruel. Therefore, Krishnamurti says that the ‘I’ has to be discovered anew from moment to

moment.

For the discovery of the ‘I’ anew in every passing moment, Krishnamurti asks us to observe it passively

from moment to moment. This observation, then, reveals the transitoriness of the ‘I’. This is what Krishnamurti

means by understanding of the ‘self’; it is the understanding that the self does not exist. What actually exist are

our thoughts. There is no ‘I’ who is violent, but simply violence. I am not different from my violence. In his own

words, “I am not different from the greed or envy or hate or jealousy. Suffering is me. But I have separated

anger, jealousy, sorrow from me so that I can control it, shape it, run away from it. But if that is me, I can do

nothing about it but just observe it. So the observer is the observed, the thinker is the thought, the experience

is the experienced. The two are not separate” (Krishnamurti, 2005, p. 13).

This revelation can happen only when one passively observes the ways of the self in freedom. In other

words, understanding the self is possible in choiceless awareness of the self in freedom. It is through freedom

that we can confront the truth of the self that it is not something continuous, something permanent. In the

philosophy of Krishnamurti, freedom is freedom from all sorts of conditioning as he says, “without freedom

truth cannot be discovered, without freedom there can be no experience of the real. Freedom must be sought

out—freedom from the self-enclosing walls of good and bad; freedom from authority and imitation, freedom

from self, the cause of conflict and pain” (Krishnamurti, 2013, p.49). Conditioning makes one to observe one’s

self with choice; one tries to choose between ‘what one is’ and ‘what one should be’, i.e., between the actual

and the ideal. But the observation in freedom is required not to have any choice: “Freedom does not imply
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choice” (Krishnamurti, 2014, p.182). Krishnamurti’s view is that one cannot actually choose as there is no ‘I’

existing separately from one’s thoughts as its controller; one cannot mould the present according to one’s

desire as that desire itself is self. One cannot control over the fact. So, he talks about passively aware of the

ways of the self without any condemnation or judgment or scrutiny. Such awareness brings the understanding

of oneself as mere desire and nothing more than that. And in this understanding, the self comes to see itself as

false. Thus, one’s understanding of the background of the self that it is conditioned, it is made out of desires and

thoughts leads one to understand the falsity of the self. Then the ‘I’ ceases and when there is no ’I’, there is no

conflict. And in the absence of conflict, peace comes upon.

The present paper finds that while talking about the understanding of the ‘self’, Krishnamurti actually

talks about destruction of the ‘self’. In fact, his primary concern is how to destroy or dissolve the ‘self’ or the

‘I’. In his own words, “I am concerned with the dissolution of the ‘me’, of the ‘I’, the negation of the self”

(Krishnamurti, 2012, p. 31).  When we understand the ‘self’, it leads us to destroy it. As the ‘self’ is our

creation, we create it through not having knowledge about it, so its understanding leads us to destroy it. This

very destruction of the ‘self’ brings peace as there remains no center from which conflict emanates. As per the

discussion made, we land in conflict because we constantly struggle to become something which we are not. It

is because we do not know that we cannot change the actual; we cannot choose between ‘what we are’ and

‘what we want to be’, as we are nothing but our desire which are ever fleeting. When we fully understand the

self as false, we destroy our own created ‘self’ and thereby, stop our attempt to act against the actual which

results in cessation of conflict. And when we make ourselves conflict-free, we can hope for taking place the

same in the world outside.

Another point revealed from the forgoing discussion is that Krishnamurti makes peace in the individual

level is a necessary pre-requisite for attaining world-peace as he is found to make no difference between the

individual and the world; the world is what the individual projects himself. So, his view is that until and unless

we establish peace within ourselves, it is a futile attempt on our part to establish peace in the world outside. If

the individual himself is the source of conflict, then naturally everything he does will breed conflict and nothing

else. Therefore, Krishnamurti puts fundamental importance in bringing about radical revolutionary transformation

on the individual level in order to transform the world. In his own words, “We want to bring about changes in

the world—economic changes, social changes, and so on, but it seems to me that one cannot really bring about

a significant outward change, unless there is a radical psychological revolution, transformation. For the inner,

surely, always overcomes the outer. What one is, that one creates outwardly. And unless this transformation

takes place, mere outward reforms, outward changes, however carefully worked out, will inevitably fail because

the thing that is missing is this inward revolution, this inward transformation” (Krishnamurti, 2014, p. 362).

This inner transformation that Krishnamurti talks about is possible through self-knowledge. This self-

knowledge is nothing but understanding of oneself according to him. He is found to say, “So, it is essential to
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begin with oneself; to bring about the transformation in one’s own attitude, actions and direction. That

transformation, surely, must begin with self-knowledge, because without self-knowledge, there can be no

radical revolution. Revolution is not according to an idea, according to a pattern; then it is not a revolution—it

is merely a modified continuity. But, if one can understand the psychological process of oneself, the inward

demands, pursuits, fears, ambitions, hopes; and if one can go through the whole process of them—then it is

possible to bring about a transformation. And, therefore, it is necessary, surely, to understand oneself before

one can bring about a transformation, outwardly or inwardly” (Krishnamurti, 2014, p. 363).
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Abstract

India’s intellectual heritage, spanning millennia, encompasses a diverse and multifaceted knowledge system.

This system, developed across fields like philosophy, science, medicine, mathematics, astronomy, arts, and

governance, is deeply intertwined with the cultural, philosophical, and spiritual traditions of Hinduism, Buddhism,

and Jainism. Its influence persists in contemporary knowledge and practices. This paper examines political

philosophy within the Indian Knowledge System and its relevance to modern political and administrative practices.

Political philosophy has historically been a cornerstone of India’s intellectual tradition, emphasizing principles

such as ethical leadership, a dharma-based administration, decentralized governance, sustainability, and the

concept of a welfare state. It offers valuable perspectives on statecraft, policy formulation, administrative

customs, and governance structures that have evolved over centuries. The ancient Gram Sabha system and the

Sangha in Buddhist tradition serve as notable examples of democratic and decentralized practices in ancient

India. Similarly, concepts like Sarvodaya (the welfare of all) and Antyodaya (the upliftment of the most vulnerable)

illustrate models of inclusive development and welfare administration within India’s historical political frameworks.

Much like the broader Indian Knowledge System, ancient Indian political philosophy is a complex and varied

domain, shaped by a multitude of texts, thinkers, and schools of thought, all influenced by India’s rich cultural

and spiritual values. These political philosophies are well-documented in ancient texts such as the Rigveda,

Upanishads, Manusmriti, Arthashastra, and Mahabharata, as well as in Buddhist texts like the Vinaya Pitaka,

Digha Nikaya, and Jataka stories, and Jain texts such as the Acharanga Sutra, Bhagavati Sutra, and

Nitivakyamrita. Ancient Indian political philosophy offers a comprehensive and ethical approach to governance.

By integrating key elements of this historical wisdom, India can enhance its governance and public administration

framework to promote inclusive and equitable development. Furthermore, combining ancient Indian insights
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with contemporary governance needs may provide valuable solutions to address global challenges related to

governance, ethics, and sustainable development.

Keywords: political philosophy, Indian knowledge system, governance, administration, ethics, sustainability

Introduction:

Ancient Indian Political Philosophy comprises of Vedic folklore, the Vedantic idealism, the Jain and

Buddhist visions and the gradual emergence of what A.T Embree (1992) refers to as formation of the Hindu

way life reflecting the confluence of diverse streams of Indian civilization until first Muslim conquest of parts of

India. The political ideas and state formation in India in the ancient phase may be illustrated by the different

political ideas and structures prevalent in Vedic, post -Vedic, Mauryan and post Mauryan period of Indian

history. Ideas and institutions of kingship, government and state during the period show a trajectory of evolution

from society-centred political formations of multifunctional nature to political structures of more specialised

functions centred on the king, government, and the state. However, Dharmashastra tradition was more prolific

than Arthashastra tradition in classical writings. In Classical Hindu writings, the abstract purana or mythic mode

of writing generally prevailed over positivist or factual itihas (history) mode of writing. Even kautilaya’s

Arthashastra is more of an abstract treatise on statecraft than significantly contextualized in time and place and

dynasty (Singh, 2023). Nevertheless, one sees the faint beginning of political ideas in the Vedas, Upanishads

and epics, and then their crystallization in the myths of creation of state in several Brahminical and Buddhist

texts. While the Rigveda does not contain a systematic or theoretical approach to political philosophy in the

way later texts like the Manusmriti or the Mahabharata might, it provides foundational ideas on governance,

justice, social roles, and cosmic order. It suggests that governance is ideally a spiritual duty, with rulers, priests,

and the community all playing interconnected roles in upholding the law of ‘ṛta ’ to ensure the prosperity and

harmony of society. The concept of ‘ṛta ’ in the Rigveda can be viewed as a guiding principle of both cosmic

and social order. It is the law that governs both the universe and human society. ‘Rta’ was associated with truth,

law, and the right order of things, implying that just actions lead to cosmic and social stability. This connects

with the role of kings and rulers, who were expected to ensure that justice and fairness prevailed in society,

reflecting the cosmic order (Sondhi, 2023). Political angle in these earliest texts is suggestively implied and

inferred from cosmological hierarchy.

Most significant texts in the culmination of Vedic literature are the Upanishads that developed Vedantic

philosophical discourse.The political philosophy of the Upanishads is deeply intertwined with spiritual and

ethical concerns. One of the central themes of the Upanishads is the idea of Brahman (the ultimate reality) and

Atman (the self or soul) being one. It presents a vision of interconnected universe with a single, unifying

principle behind the apparent diversity in the cosmos, any articulation of which is called Brahman. Brahman

resides in the atman, the unchanging core of the human individual. This principle of non-duality is foundational
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in understanding the Upanishadic approach to human society.While it does not outline specific political systems

or institutions, it suggests that a just society is one in which rulers act with wisdom, virtue, and in alignment with

cosmic order. The ultimate message is that political and social harmony arises when individuals realize their

interconnectedness, align with universal principles, and practice self-discipline and wisdom.

Against Vedantic monistic idealism, Jain Philosophy assumed plurality of souls and emphasized experience

in the material universe. Hemachandra in his poetic composition on the 24 Jain Tirthankaras and other eminent

patriarchs and legendary rulers in Jain mythology portrayed the ideal king in terms of puritanical character,

reformist legislation and given to charity and welfare of people. Such a ruler will establish his own era upon

Earth, (Mahiviracharitra, 12. 59-770, excerpted in Embree 1992, pp. 84-85) Somadeva a Digambar Jain

writer of 10th century portrays the characteristics of the ideal king in less puritanical and pompous garbs. In his,

Nitivakyamitra (17.180-84) he says, “A true lord is he who is righteous, pure in lineage, conduct and associates

brave and considerate in his behaviour. For the prosperity of his subject’s kingdom is the tree and the king the

root. His order is a wall that none can climb. The king is the maker of times and his kingdom in the reigns in due

season and all living things are at peace. In view of pluralist and non-violent temper of the Jain philosophy, their

theory of kingship would appear to be less idealist in terms of political thought in less inclined to what is called

realism in modern theories of international relations.

Like Jainism, Buddhism too took a reformist stance towards the ritualistic and aristocratic features of

early Vedism. A major Buddhist text, Digha Nika-ya address the question of origin and evolutionary profile of

the state. It postulates to get out of the evil and degenerate the ways of society. People gathered and reasoned

and resolved: “Let us choose one man from among us, to dispense wrath, censure and banishment when they

are right and proper, and give him a share of a rice in return.” (Digha Nikaya, 3.80 ff). Thus was the

Mahasammata approved by the whole people Mahajana as Lord of the Fields (Khettanam) and hence

Khatiya (Kshatriya). In the opinion of A.T Embree (1992) this is probably one of the world’s oldest versions

of the contractual theory of state (Singh, 2023). Jataka Story also contains important insights into political

philosophy, particularly in relation to governance, justice, and the welfare of society. Many Jataka tales feature

the figure of a wise and just king, often demonstrating the ideal qualities of a ruler. These stories emphasize the

importance of justice in governance. Rulers are depicted as upholders of the law and fairness, acting in the

interest of truth and righteousness.

Thus, the Idea of ethical governance is deeply rooted in ancient philosophical, ethical, and administrative

traditions of India. It encompasses principles from Vedic texts, Dharmashastras, Arthashastra, Hindu, Jain and

Buddhist tradition and various other indigenous sources that guided the social, economic, and political order in

India for centuries. The key element of Political Philosophy encompasses these multifaceted traditions are:

Dharma:

Ancient Indian political philosophy emphasizes that governance transcends mere administration, focusing
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instead on the establishment of righteousness, justice, and comprehensive well-being. Dharma, serving as the

core principle, provides the philosophical foundation for governance, upholding social order, justice, and ethical

conduct.The term “Dharma” originates from the Sanskrit root “dhr” ( ), signifying “to uphold” or “to sustain.”

It encompasses righteousness, duty, law, and moral order within society. In the context of governance, Dharma

constitutes the ethical framework that rulers and administrators are expected to adhere to, ensuring harmony

and justice. It serves as a guiding force for both rulers (Rajdharma) and citizens (Praja). Dharma has been a

fundamental concept in Indian philosophy, ethics, and governance. Governance aimed to maintain a balance

between Dharma (the code), Artha (economic prosperity), Kama (desires and well-being), and Moksha

(liberation), the “tetrad” of Purushartha in Hindu philosophy. A competent ruler was expected to uphold these

aspects while ensuring justice, fairness, and the well-being of all.

Sociologically, the “Varna system” is a distinctive feature of Hindu social structure, with each unit

defined by social customs that regulate marriage, dietary habits, occupation, and other aspects of life. Ancient

Indian texts generally portray society as a hierarchical structure, governed by caste (Varna) and duty (Dharma).

While society was divided into groups, the ideal was that all individuals, regardless of their position, contribute

to societal well-being. The Arthashastra and Manusmriti reflect a highly organized social order, where roles

were often defined by Varna and occupation. Kautilya also stressed the importance of balancing different

social groups to prevent marginalization. Notably, during the post-Vedic period, the state’s role shifted towards

maintaining social stability, enabling various groups to live according to their respective Dharma (Embree,

1992, p. 207). Ancient knowledge systems also depict Dharma as a dynamic and contextual concept, unlike

rigid laws. The Mahabharata’s assertion, “Dharmo Rakshati Rakshitah” (Dharma protects those who uphold

it), highlights this adaptability. The essence of governance lies in interpreting and applying Dharma based on

time, place, and circumstance. Dharma’s role as the foundation of governance is elaborated in various ancient

texts. Vedas & Upanishads – Establish the moral and ethical foundations of governance. Ramayana &

Mahabharata – Offer practical examples of Dharmic rule through the lives of Lord Rama and Yudhishthira.

Arthashastra by Kautilya – Provides a strategic and administrative interpretation of Dharma in statecraft.

Manusmriti & other Dharmashastras – Outline laws and codes of conduct for rulers and citizens.

Concept of Raja and Rajadharma (Dharma of a King/Ruler):

In ancient Indian philosophy, the role of the king (Raja) or sovereign extended beyond mere power; it

was deeply rooted in ethical and religious obligations. The ideal ruler was envisioned as a protector and moral

compass, embodying the concept of a Chakravartin, a universal sovereign dedicated to establishing social

harmony through dharma. This Rajadharma, extensively detailed in texts like the Mahabharata, outlined the

king’s duty to safeguard his subjects and uphold justice. A primary responsibility was shielding the realm from

external threats and internal disorder. This encompassed maintaining law and order, ensuring security, and

resolving conflicts. Kautilya’s Arthashastra, a seminal work on statecraft, provided a pragmatic, and sometimes

.
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stringent, approach to governance. It advocated for a strong, centralized authority led by a skilled ruler,

emphasizing strategies for espionage, diplomacy, and warfare.

The king’s role as a guardian of Dharma mandated just rule and the prioritization of public welfare.

This involved equitable treatment of all subjects, regardless of social standing, and the establishment of a fair

legal system. While compassion was essential, the enforcement of Dandaniti (punishment) was also crucial for

maintaining order. Punishment, viewed as a corrective measure rather than retribution, aimed to preserve social

stability. The Arthashastra stressed proportionate and just application of penalties.

Buddhist and Jain traditions also contributed to the ethical framework of kingship. The Buddhist concept

of Dhamma emphasized compassionate governance and fairness, while Jainism, grounded in Ahimsa (non-

violence), advocated for the protection of all life. Jain texts promoted just rulers who prioritized the welfare of

all beings.

A crucial aspect of Rajdharma was balancing Artha (economic prosperity) with Dharma (ethical

values). The ruler was tasked with fostering economic growth and ensuring equitable resource distribution. The

Arthashastra provided detailed guidelines for economic management, highlighting the connection between a

prosperous society and effective governance. The philosophical tradition of Rajadharma emphasized the

moral and ethical dimensions of rulership. The ideal sovereign governed justly, prioritized public well-being,

upheld righteousness, and maintained stability. The Mahabharata and the Bhagavad Gita explored the ethical

dilemmas inherent in leadership, emphasizing the importance of acting according to one’s dharma, even when

faced with difficult choices. The core principle of Rajadharma was the alignment of governance with moral

principles, fostering a society characterized by justice, peace, and ethical values. This framework, establishing

duties and obligations, shaped ancient Indian political thought and continues to influence contemporary discussions

on leadership and justice.

The notion of Political Obligation was extensively explored in ancient India. A cornerstone of this

concept is Dharma, which encompasses moral and ethical duties relevant to both individual and societal roles.

Within the political sphere, Dharma dictates that rulers must prioritize justice, protect their subjects, and

ensure the state’s prosperity. Conversely, citizens are expected to demonstrate loyalty and obey laws, while

retaining the right to critique and oppose unjust governance.

Kautilya, in his Arthashastra, articulated that a king’s primary duty (Rajadharma) is to safeguard the

people’s welfare through law enforcement, economic development, and national security. Citizens, in turn, are

obligated to adhere to laws and contribute to stability. However, they are also granted the right to resist or

depose a ruler who becomes oppressive or neglects their responsibilities. This highlights that, within the Indian

tradition, the king is not considered above the law and is bound by rigorous moral and ethical standards.

Corruption, exploitation, and unethical conduct are strictly prohibited. The ruler’s actions must serve as a

model for their subjects, and they are held accountable for their decisions. Texts like the Manusmriti and
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Arthashastra indicate that citizens are not only permitted but expected to oppose a king who deviates from

Raja Dharma.

Buddhism and Jainism offer distinct perspectives on political obligation, emphasizing personal ethics

and governance rooted in non-violence (Ahimsa) and moral integrity. The Tattvartha Sutra of Jainism, for

example, posits that while political authorities possess power, its exercise must align with the fundamental

principles of Ahimsa and Satya (truth). Ancient Indian Political Philosophy presents political obligation as a

complex interplay of Dharma, justice, and morality. It underscores the reciprocal responsibilities between

rulers and citizens. The state is tasked with upholding justice, peace, and welfare, while citizens are expected to

obey laws, act virtuously, and, when necessary, challenge or remove rulers who fail to fulfil their ethical and

moral duties.

The nature of the Political System and Statecraft formed a crucial component of ancient Indian

political philosophy. Governance and administration, as reflected in historical records, predominantly cantered

around monarchical structures, where the king (Raja) was ideally envisioned as a public servant.

The Manusmriti provides a detailed framework for this monarchical administration, positioning the

king as the central figure. Specifically, it advocates for a centralized monarchical system, granting the king

ultimate authority. The king served as the administrative head and final legal arbiter, his authority often perceived

as divinely sanctioned, with a primary duty to ensure public welfare, encompassing peace, justice, and prosperity.

Similarly, Kautilya’s Arthashastra also places the king at the core of its governance model.  

Kautilya conceptualized the state as an intricate, interconnected system of various components, including

the king, ministers, officials, and the populace. Effective state function required the harmonious operation of

these elements. A well-structured administration, with clearly defined roles for officials and bureaucrats, was

deemed essential for maintaining order and prosperity. Kautilya’s Arthashastra (4th century BCE) offered

comprehensive guidelines for effective governance, covering statecraft, administration, espionage, taxation,

military strategy, and diplomacy. It emphasized the need for a pragmatic, wise, and morally upright ruler, while

also advocating for the strategic use of diplomacy, espionage, and calculated force. The Arthashastra remains

a significant treatise on statecraft, offering insights into leadership, governance, and political strategy.  

While the king held supreme authority, the Manusmriti also underscored the importance of advisors

and ministers. Kings were expected to consult with experienced individuals before making critical decisions,

reflecting a form of consultative governance. This ensured that policies were carefully considered and just.

Kings were often advised by a Mantriparishad (Council of Ministers), comprising scholars and experienced

advisors.  

Although ancient Indian governance was primarily monarchical, it contained elements that resonate

with democratic principles, particularly in terms of collective decision-making, justice, consultation, and public

participation. The Rigveda mentions early democratic assemblies like the Sabha and Samiti, where people
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participated in governance. Republics, known as Mahajanapadas or Ganasanghas, were also prevalent,

characterized by collective decision-making and rule by councils rather than singular monarchs. A system of

decentralized governance, dividing administration into Gram (village), Janapada (province), and

Mahajanapadas (state), was well-established. Village Panchayats, acting as autonomous units for local

governance, played an integral role in representing local interests.

Vedic and Buddhist teachings both emphasized the community’s role in decision-making. The Vedic

Sabha served as a forum for crucial governance decisions, made by consensus among various community

members. In the Buddhist Sangha, decisions were made through mutual consensus and collective participation

of monks, reflecting values such as inclusivity, equality, and the collective will of the community.

The concept of Welfare Administration holds a significant position within Indian political Philosophy,

emphasizing social justice, the provision of fundamental needs, and a proactive governmental role in enhancing

public well-being. Kautilya, in his Arthashastra, advocated for a ruler’s active involvement in state welfare,

stressing resource management and economic prosperity as direct contributors to the people’s welfare. The

monarch was tasked with ensuring basic needs—food, security, and infrastructure—were met. However, this

ancient perspective differs from modern welfare state notions, focusing more on a sustainable social structure

rather than purely procedural welfare mechanisms.

Furthermore, the Indian Knowledge Traditions underscores inclusive development grounded in principles

of equity, justice, and social inclusion. It prioritizes the upliftment of marginalized and disadvantaged groups,

ensuring equal participation in economic, political, and social spheres. The Arthashastra illustrates this through

state-regulated trade, taxation, and industry, promoting inclusivity. Dharma-based economies encouraged ethical

trade practices. Indian philosophical and religious traditions, including Buddhism and Jainism, strongly emphasize

equality and social inclusion. The distribution of wealth and resources is a recurring theme in Vedic and Buddhist

texts, advocating for a cooperative social and economic model.  

The Jain tradition promotes non-violence and universal equality, highlighting moral choices that influence

both society and governance. These ideals contributed to democratic concepts of inclusivity and equality.

Sarvodaya and Antyodaya highlight a holistic and inclusive approach to human welfare and development.

Sarvodaya, with roots in Vedic, Upanishadic, and Buddhist philosophies, champions universal welfare,

compassion, and shared societal responsibility. The Vedic concept of “Vasudhaiva Kutumbakam” (the world

is one family) reflects this, advocating for dignity and respect for all. Buddhist compassion (Karuna) and the

ideal of Nirvana for collective benefit further emphasize communal welfare over individual success.  

Antyodaya, emphasizing the upliftment of the most marginalized, draws from spiritual, philosophical,

and social justice principles within Indian traditions. The Vedic and Upanishadic emphasis on the unity of all

beings underscores the interconnectedness of individuals, regardless of social standing. The ancient Indian

vision of social and economic justice emphasized universal access to necessities—food, shelter, education, and

spiritual guidance.
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Ancient Indian political philosophy is deeply interwoven with spiritual and moral principles. The ideals

of Ahimsa (non-violence) and Satya (truthfulness) served as fundamental guides for both those in power and

their constituents. This philosophical tradition presents a nuanced interplay between statecraft, ethics, spirituality,

and social structure. It emphasizes the significance of virtuous leadership, the maintenance of equity and order,

and the collective welfare of the community. While acknowledging the presence of authority and social

stratification, it also positioned the ruler as a public servant, bound by obligations and dharma. The diverse

array of ideas found in texts such as the Mahabharata, Arthashastra, Ramayana, and Manusmriti continues to

shape contemporary political and ethical discussions in India.

Governance, as conceptualized within this ancient framework, was comprehensive, morally grounded,

and distributed. It was anchored in Dharma, economic prosperity, and justice, thereby establishing a robust

foundation for societal stability and advancement. Concepts such as Rajadharma, collaborative decision-making,

and ecological sustainability continue to inform modern governance approaches. Many facets of this historical

governance are evident in India’s Panchayati Raj system, models of ethical leadership, decentralized

administration, and the ethical values enshrined in the Indian constitution. From the monarch’s responsibility for

the populace’s well-being to the philosophical focus on social parity and the empowerment of marginalized

groups, these principles continue to guide contemporary Indian welfare and development policies, ensuring

that the needs of all citizens are addressed comprehensively and inclusively.   In contemporary contexts, concepts

like Sarvodaya and Antyodaya also resonate with global development objectives, such as the UN’s Sustainable

Development Goals (SDGs), which advocate for inclusive prosperity. This necessitates policies that proactively

address the needs of the most vulnerable, whether concerning economic opportunities, healthcare, education,

or social integration. Incorporating these principles into modern governance can foster a more ethical, equitable,

and sustainable society, offering practical solutions to global governance and administrative challenges.
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The Discourse on Kuṇḍalinī 

Śrī Śrī Rāmakṛṣṇa Kathāmṛta : An Examination

Shubhra Jyoti Das

Abstract

The whole text of   Śrī Śrī Rāmakṛṣṇa Kathāmṛta  is repeatedly dotted with the advice to leave kāminī and

kāncaṇa  i.e. objects of sexual and material desire. They have been described as the main hindrances in the

path of yoga. According to Srī Rāmakṛṣṇa , even a little of viṣayabuddhi  does not permit the vision of God.

Therefore, everyone is expected to put his or her best self – effort in order to get rid of these two impediments

on the path towards enlightenment. But at the same time, in his discourse on kuṇdalinī  energy, Srī Rāmakṛṣṇa 

asserts that due to presence of  kuṇdalinī  in the mūlādhāra cakra, a common human mind abides in the genital

organ (liṅga ), the anus (guhya) and in the naval (nābhi) region. One can’t get rid of the pull of kāminī-kāncaṇa 

until the energy rises up to anāhat cakra, located in the heart. Thus, it seems futile to give such an advice to

anyone. The paper explores the possibility of reconciling this contradiction present in the text and examines

whether it is real or not. Moreover, the rise of the kuṇdalinī  energy is not solely dependent on human effort. As

per the prescription given in the Kathāmṛta, a devotee or seeker can only pray for it; but it depends primarily

on the Divine-Will. Therefore, further, the paper looks for a solution to the question of freewill that springs as an

implication of this discourse.

Keywords: kāminī-kāncaṇa , kuṇdalinī , free will, bhakti, Advaita Vedānta

Introduction:

The whole text of  Śrī Śrī Rāmakṛṣṇa Kathāmṛta  is repeatedly dotted with the advice to leave kāminī

and kāncaṇa  i.e. objects of sexual and material desire. They have been described as the main hindrance in the

path of yoga. The text, in Bengali, reads: “kaminikancanijogerbyaghat / bastubicarkorbe/

meyemanushersharire ki ache – rakta, mangsha, charbi, naribhuri, krimi, mut, bishthaeishob/

sheishorireruparbhalabasha keno?” (Gupta, 2007, p.61) (transliterated from Bangla by author). According

to Srī Rāmakṛṣṇa , even a little of this vicayabuddhi does not permit the vision of God in the same way as wet
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match – sticks cannot be used for the purpose of ignition. As a matter of fact, these two are portrayed as

synonyms of māyā. The text further reads: “kaminikanchani maya/ urbhitoranek din thakle hoosh chale

jay/ mone hoy beshachi/ methorguerbhar boy/ boiteboiteaarghennathakena” (Gupta, 2007, Vol.1, p.

80). This, of course, is in a kind of Ethico – Philosophical nomenclature and is not used in the metaphysical

sense. Until and unless this form of māyā is discarded, no aspirant can look forward to have an experience of

God. Therefore, everyone is expected to put his or her best self – effort in order to get rid of these two

impediments on the path towards enlightenment. But in addition to this strict injunction found in the Kathāmṛta ,

one parallel, if not contradictory, discourse seems to exist in the same text.

A very important discussion, in this context, takes place during his dialogue on the uprising of the

kuṇdalinī  energy. Srī Rāmakṛṣṇa  asserts that a common human being’s mind abides in the genital organ, the

anus and the naval region. “Shadharaonjibermon linga, guhyaaarnabhite” (Gupta, 2007, Vol.1, p.504). It

seems that the condition of the mind is primarily due to the fact that the kuṇdalinī  is seated in the mūlādhāra

– the lowest of all the cakras. According to him, Divine mother is present in every human body in the form of

kuṇdalinī , as if a serpent is sleeping in the four – petal lotus in the coiled form. The energy rises through the

suṣmnānādī  after yogic practices. Only when the energy reaches anāhat cakra located in the human heart,

after crossing svādhiṣthāna  and manipura cakra, the mind relocates itself from its usual abode and the

seeker gets the glimpse of the Divine Light. The dialogue further continues to illustrate what happens to the

seeker as the energy rises up to the viśuddhi, the ājñā and how it culminates in the sahasrāra where śiva

unites with śakti. According to him, God can’t be realised unless kuṇdalinī  rises and, bhakti is the easiest of

all methods to meet this end. Therefore, he advises everyone to pray to the Divine Mother so that She wakes

and moves up: “jago Maa kula-kundalini, tuminityananda swarupini prashupta

bhujagakaraadharapadmabashini” (Gupta, 2007, Vol.1, p. 504).

Mapping the issue:

Now, to the author’s mind, there appears to be a subtle contradiction when both these expositions are

placed together. One can definitely ask – What is the point of advising someone to give up kāminī –kāncaṇa ,

as due to the natural location of kuṇdalinī , the mind is bound to reside in the linga, gūhya and nābhi only?

And since the movement of the energy depends on the Divine grace only, it is virtually impossible for the

aspirant to get rid of the carnal pull by means of self – effort. It unnecessarily inserts a lot of negativity and

strong feeling of remorse, when one fails to control the natural tendencies of the mind, for anyone who practically

attempts to tread the advised path. Moreover, the subsequent question could be – is there any room of freewill

for the seeker of Truth, at all, at least in this context, where the entire process takes place as a consequence of

Divine Blessing? But a counter thesis can be argued based on the fact that the advice is qualified by various

conditionals at various stages of the total recorded conversation.

One may argue that Srī Rāmakṛṣṇa ’s sets of advice differ from group to group – viz. the disciples, the
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devotees and the visitors. He actually has asked the sannyāsīns (Gupta, 2007, Vol.1, p. 142) to give the duo

up in toto, and the householders are supposed to renounce them mentally. But in practice, mentally giving them

up presents a more difficult challenge than the physical abandonment since, even for the ascetics, there exists

always a trap of mithyācāra as described by the Bhagavadgītā. As the text reads or rather warns with its

subtle psychoanalysis –

“karmendriyāṇisaṁyamyayaāstemanasāsmaran/ 
indriyārthānvimu

uḍhātmamithyācāraḥsaucyate //” (Bhagavad Gītā, 3.6)

meaning, one who ponders over the objects of desire mentally, after giving them up externally, is a hypocrite.

And therefore advises –

“yastvindriyāṇīmanasāniyamyārabahte’rjuna/ 

karmendriyaiḥkarmayogamasaktaḥsaviśiṣyate// ” (Bhagavad Gītā, 3.7)

“tasmādasaktaḥsatataṃkaryaṃ karma samācara/ 

asaktohyācaran karma paramāpnotipuruṣaḥ// ” (Bhagavad Gītā, 3.19)

The first verse means, “Controlling the sense-organs with the mind, he who commences the yoga of

action with the organs of action, unattached, is held to excel, O Arjuna” (Warrier, 2000, p. 107); and the

second one means, “Therefore, unattached, always do the work that has to be done; for, doing work with

detachment, man attains the Supreme” (Warrier, 2000, p. 116).

This could be the reason why Srī Rāmakṛṣṇa , at one place, goes onto say that complete renunciation

is not meant for everyone. Some people will have to enter the life of a householder. They would attempt

niṣkāma  karma and break the jackfruit with the protection of mustard oil. Thus, at times he appears very

adamant and at times quite flexible.

In addition, some people argue that, at places, Srī Rāmakṛṣṇa  has advised the devotees to turn the

vices like kāma and krodha towards God. One should have kāma i.e. desire to have a vision of God and

should direct his or her anger towards all the obstructions that stand in between. Otherwise also, in the larger

discourse of the puruṣārthas , we find a similar trend where dharma has been depicted as the controlling

principle of artha and kāma. But still, in the author’s opinion, the subtle issue remains, at least partly, unaddressed

since, for Srī Rāmakṛṣṇa , even an iota of viṣayabuddhi  does not allow the seeker to realise God and absolute

elimination depends only on the grace of the Divine Mother.

A re-look at the discourse and its implications:

Therefore, there is a need to have a re-look at Srī Rāmakṛṣṇa ’s thoughts, in order to understand his

advice of giving up kāminī –kāncaṇa  and its implications in the larger context of Indian Ethics. With a little

intense reading, it seems that devotion and surrender towards the Divine mother is the corner stone of his

scheme. Objects of sexual and material desire can be given up, in the absolute sense of the term, so that it leads
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to emancipation, only by dint of Divine intervention. Therefore, as a matter of fact, a devotee is supposed to

engage in intense devotion and subsequently worldly desires will fall as the petals of flower falls after fructification.

In other words, saguṇabhakti , in his exposition, gets established as a means for the eradication of the carnal

and material cravings.

This has important suggestions in the domain of Advaita Vedānta Philosophy. Srī Rāmakṛṣṇa  seems

to have appropriated the path which was denoted as secondary by Śaṁkara . In his introduction to the Bhagavad

Gītā Bhācya, Śaṁkara  writes, “The Vedic law of works, promoting prosperity in the world, and enjoined on

the class and life stations, promotes the purification of mind when it is observed with a sense of dedication to

God and without any expectation for reward; though normally i.e., when done for desire for fruits, it leads its

practitioners to the higher stations of heavenly being and so forth. It also indirectly subserves the attainment of

emancipation, since such work purifies the mind and the purified mind becomes fit for practicing the discipline

of knowledge which, in due course generates the liberating knowledge itself” (Warrier, 2000, pp. 4–5).  In the

prasthāna framework, it can be denoted as a selective reading since all the three paths are independent and

equally valid according to the Gītā. Srī Rāmakṛṣṇa  has supplemented this deficiency in Śaṁkara  Vedānta.

There is no doubt about the fact that Srī Rāmakṛṣṇa ’s thoughts contain seeds of the Advaita Vedānta.

In addition to his acceptance of the possibility of jivanamukti, in Kathāmrita only Srī Rāmakṛṣṇa  says that

at times, due to intensification of devabhāva, he used to feel restless until someone would come and prostrate

before him. This is an echo of Śaṁkara ’s ‘śivohamśivoham’ (Bāl Padāvali, 2016, p.34). He, while identifying

Brahman and Kālī, agrees with Śaṁkara ’s position on saguṇa  and nirguṇa  Brahman, to the extent that both

are different aspects of the same Reality and improvises upon it claiming that experience of a personal God is

possible.

The author doesn’t subscribe to the view that Advaita Vedānta is a copyright of Śaṁkara  only..

Advaita begins from Upaniṣads, The Bṛhadāraṇyaka  calls it the supreme way and the supreme achievement,

and goes up to Ramana Maharshi.  The exponents and the commentators have appropriated the paths and the

details present in the Upaniṣads. Therefore, I don’t think there is a need to create new terminologies with each

appropriation, unless the commentator himself does that; by Advaita the author mean the end where there is

no two-entity left.

Similarly, the problem of freewill also gets a balanced treatment in him. Though the awakening of

Kuṇdalinī  can’t be met through self – effort, but the practice of devotion is a choice for the seeker of Truth.

Therefore, freewill exists by dint of God’s māyā (Gupta, 2007, Vol.1, p.175) and since that māyā is real till the

knowledge of Brahman dawns, freewill is real for every aspirant. According to Srī Rāmakṛṣṇa  this so called

freewill is placed in the individual by God only and it is not unreal from the relative standpoint. As and when the

seeker realises that there is no freewill in the absolute sense, by then, he becomes a jivanamukta.
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Conclusion:

As the concluding remark, the author proposes his own interpretation of the tension that erupts due to

the prescription to leave sexual and material desire on one hand and the declaration that human mind cannot

come out of the whirlpool of such desires until Kuṇdalinī  rises to the level of anahata. It is perhaps true that

one cannot fully get rid of the pull of kaminī-kāncaṇa  until the Kuṇdalinī  crosses the first three cakras. But

that should not lead one to conclude that there is no need to make any effort to get rid of the carnal and material

desires at all. As a matter of fact, the process of awakening and rising of Kuṇdalinī  and the operation of giving

up of the desires is complementary to each other.

This phenomenon is comparable to the operation of converting a piece of iron into a piece of magnet

by means of the process of electromagnetic induction. When the piece of iron is subjected to voltage difference,

it immediately gets converted to a perfect magnet. But when the voltage difference is withdrawn, it no more

remains the perfect magnet; however, it does not become a perfect piece of iron either. As a matter of fact, in

lieu of going to the aboriginal state, it retains a little bit of magnetism in it. When the same piece is subjected to

the voltage difference once again, it becomes a perfect magnet more easily; since, it has to begin from a certain

level of induction. When the process is repeated time and again, the process becomes easier in every cycle, till

the iron becomes a perfect magnet.

In the similar pattern, the process of self-control and the rise of Kuṇdalinī  promote each other. If the

energy awakens, it helps in getting rid of the desires and in those individuals, who try to control their carnal

desires; and in those seekers who direct their desire towards God, as a form of bhakti, Kuṇdalinī  rises very

fast. One progress facilitates the other process. Therefore, the conflict that is noticed between the two processes,

prima facie, actually does not exist at more fundamental level. But, in order to realize this truth, one has to dive

deep into the practice of Vedānta instead of just engaging in theoretical reflections.
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Integrating Diverse Ethical Paradigms: Philosophical
Reappraisal of Capability Approach

K. Nirupama Singha

Abstract

The development of the capability approach as a normative framework has substantially advanced studies in

human rights, justice, and well-being by redirecting attention from aggregate utility or material prosperity to the

real freedom of individuals. While the capability approach incorporates ethical debates, there is little emphasis

on a systematic study of comparing this approach with fundamental ethical doctrines such as Virtue Ethics,

Consequentialism, and Deontology. Virtue ethics advances by stressing moral character and inner righteousness,

supplementing the capability approach’s exploration of external freedoms, incorporating an internal aspect of

moral advancement. Consequentialism also guides this approach in addressing moral dilemmas and helps in

resolving conflicts that arise from the scarcity of resources, facilitating a well-organized strategy for valuing

capabilities.  Deontological theories reinforce the capability approach’s obligation to universal ethical principles,

presenting a steadier groundwork for legal justice and human rights. Delving deeper than conceptual enhancement,

the study will examine how incorporating these ethical perceptions strengthens the capability approach to

evolve into a more refined ethical paradigm.

Keywords: capability approach, virtue ethics, consequentialism, deontology

Introduction:

The Capability Approach, as developed by Amartya Sen and Martha Nussbaum, has reformed modern-

day examinations of the idea of justice, well-being, and human rights studies. It emphasizes individuals’ concrete

freedoms to accomplish valued functionings. Contrasting to conventional theoretical models of economics or

utilitarianism, the capability approach emphasizes achieving freedom and well-being – individuals’ capability to

lead a lifestyle they consider as valuable. This approach has significant implications in policymaking in fields like

poverty analysis, education, healthcare, gender studies, and so forth. But regardless of its wide-ranging pertinence,

the capability approach continues to lag as a methodical philosophical discourse in comparison to well-founded

moral philosophies like virtue ethics, consequentialist ethics, and deontological ethics.
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This analysis contends that a systematic comparison between the above-mentioned ethical theories

and the capability approach is important to refine the approach’s moral reasoning, strengthening its capacity to

deal with more intricate moral conflicts. Each of the theories offers viewpoints that can enhance the capability

approach’s moral argumentation. Virtue Ethics emphasizes the importance of personal responsibility and moral

character, which the capability approach has limited consideration of. Consequentialism presents a systematic

outline to assess moral negotiations, an issue capability approach grapples with when deciding which capability

should be given priority at the time of conflict. The objectives of this study include:

1. To ascertain harmonizing factors and competencies.

2. To discuss the capability approach’s conceptual flaws.

3. To broaden the ethical scope of the capability approach.

The study starts with an overview of the core principles of the capability approach. Subsequently, it

attempts to do an in-depth review of the three dominant ethical discourses, emphasizing their moral principles

and commitments.  Then, by making comparisons, this paper tries to examine how these theories can reinforce

and enlighten the capability approach to its philosophical insight as well as its practical applicability. Subsequently,

by incorporating these understandings, this paper shall synthesize major philosophical junctures and paradigmatic

conflicts, highlighting the points where the capability approach can take inspiration from these theories. Further,

the study also believes that such cross-disciplinary dialogues will not only enrich the normative basis of the

capability approach, it also widens the approach’s pertinency as a moral framework to address complex

contemporary ethical challenges.

Capability Approach: An Overview:

The Capability approach, as mentioned earlier, is a normative tradition that examines justice,

development, and well-being by emphasizing individuals’ real freedoms or opportunities to lead a fulfilled life.

This approach offers a comprehensive understanding of well-being by emphasizing human freedom and agency

as significant requirements to achieve a flourished life (Sen, 1999). Sen, along with Nussbaum, considers

human well-being as the uppermost moral concern. Human flourishing should not be measured solely by the

accumulation of resources. Rather, it should be measured by people’s having the actual freedoms to accomplish

valuable functionings. Capabilities and functionings are two core concepts in the capability approach. The

concept of functionings means ‘the various things a person may value doing or being’ (Sen, 1999). Thus,

functioning indicates various components of living that enhance human well-being, e.g., human ability to acquire

knowledge, participate in social life, be healthy, and experience career fulfillment. Capabilities, on the other

hand, refer to ‘the various combinations of functionings that the person can achieve’ (Sen, 1992). Therefore,

by capabilities, Sen has comprehended people’s freedom to embrace a lifestyle they consider valuable.

The Capability Approach and Virtue Ethics:

Virtue ethics stresses that morality is rooted in the refinement of character, incorporating courage,
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wisdom, and justice. The current section examines the mutual influence between the virtue ethics of Aristotle

and the capability approach by drawing attention to elements of similarity and differences. Even though these

two frameworks vary in their core concerns, capability thinkers, preeminently Martha Nussbaum, have widely

used Aristotle’s ideas in forming their ethical discourses.

Aristotelian ethics is primarily based on the notion of eudaimonia, usually rendered as the ultimate

goal of human existence or human flourishing.  For Aristotle, virtues refer to the properties or merits

that lead us to the realization of eudaimonia. He opines, “Every art and every inquiry, and similarly every

action and choice, is thought to aim at some good; and for this reason, the good has rightly been declared to be

that at which all things aim” (Aristotle, 1980). Nevertheless, the good he talks about is a non-singular, diverse

entity. Different spheres of human learning and activity aspire for various expressions of goodness and moral

excellence.However, regardless of this diversity, Aristotle argues that there exists a supreme good that can be

achieved by action, i.e. eudaimonia: “the highest of all goods achievable by action” (Aristotle, 1980). As

different from goods that have instrumental value only (e.g., wealth), eudaimonia is an ‘end in itself’. It has an

intrinsic value and does not act as a tool or medium to attain another objective. Martha Nussbaum borrows this

idea of Aristotle on eudaimonia to enhance her understanding of human well-being. According to her, happiness

is ‘something like flourishing human living, a kind of living that is active, inclusive of all that has intrinsic value’

(Nussbaum, 2005). Considered in this light, virtue ethics offers a foundation for the capability approach, since

Nussbaum endorses a moral framework seeking assurance for individuals to be offered the privilege to realize

their potential and live a flourishing life.

Despite the resemblances, both approaches differ in many respects. One important distinction is evident

in their moral consideration of character formation and motivation. Virtue ethics stresses cultivating the character

of individuals through proper motivations and integration of righteousness within oneself. However, Nussbaum

is less concerned with this psychological process and more with socio-political circumstances that allow individuals

to realize their potential. She emphasizes people’s having the actual opportunity to utilize or demonstrate their

capabilities in a meaningful way. Thus, the capability approach offers a moral framework that incorporates

individual capabilities with outward social conditions. It highlights the idea that human flourishing is not only an

abstract ideal but a concrete reality based on realizable opportunities. Therefore, the capability approach may

be regarded as a value-based framework that transcends mere individual virtues. It examines well-being against

the backdrop of social life, political freedom, and economy, which makes it more relevant in contemporary

ethical debates on justice, policy-making, and human rights.

The Capability Approach and Consequentialism:

The ethical theory of consequentialism examines the moral significance of an action by considering its

outcomes or results. According to this theory, moral principles should be directed towards the attainment of

maximum well-being for the maximum people. These are often calculated in terms of material prosperity, utility,
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or sometimes happiness. For Amartya Sen, consequentialism is a theory that stresses the idea that ‘every

choice, whether of actions, institutions, motivations, rules, etc., be ultimately determined by the goodness of the

consequent states of affairs’ (Sen, 1987). Hence, the goal of the capability approach is to scale up the freedoms

and opportunities of individuals, including their material prosperity, which can be roughly viewed as having a

consequentialist aim. However, this interpretation is too basic and does not fully grasp the core contrast between

the two approaches.

The major criterion of comparison between the two frameworks is how both have addressed the issue

of poverty and social justice. Peter Singer, a prominent consequentialist philosopher, points out that poverty

can be reduced on a global level through redistributive measures and policies like a philanthropic contribution

or voluntary aid to the disadvantaged by wealthy people (Singer, 1972). He contends that such initiatives will

help an overall increase in utility by mitigating suffering and enhancing well-being. In a similar manner, the

capability approach also aims to lessen poverty and increase opportunities for the poor. But they differ in their

ethical justification. The former aims at aggregate utility, and the latter emphasizes human dignity and the individual’s

intrinsic worth. The aggregate outlook of consequentialism, particularly utilitarian ethics, overlooks individual

uniqueness, quantifies the general welfare, and fails to deliberate on the subjective nature of well-being. Nussbaum

criticized this by maintaining that ‘aggregate data aren’t enough for a normative assessment of how a nation is

doing: we need to know how each one is doing, considering each as a separate life’ (Nussbaum, 2000).

The next point of comparison between utilitarianism and the capability approach is their consideration

of cultural diversity and moral pluralism. Both Sen and Nussbaum acknowledge the significance of considering

contextual and cultural differences in evaluating well-being. Conversely, utilitarianism usually thinks about the

universalized concept of well-being, using utility as a single criterion to measure good. This attitude results in

overlooking the essence of generational and cultural differences in determining a good life. So, the capability

approach criticizes this assimilation by highlighting the importance of differences in social evaluation and moral

reasoning. In comparison to consequentialism, the capability approach offers a more comprehensive account

of well-being by considering human freedom, agency, and capabilities along with material opulence.

Consequentialism is concerned with only external factors, whereas the capability approach incorporates internal

affairs by holding that well-being realization requires not only material possessions but also substantive freedom

to pursue a meaningful life.

The Capability Approach and Deontological Ethics:

Deontology and the capability approach illustrate a close association, particularly in terms of moral

duty, intrinsic worth, and human dignity. Kant’s moral principle that strongly strike a chord with capability

approach is the maxim: “So act that you use humanity, in your own person as well as in the person of any other,

always at the same time as an end, never merely as a means” (Kant, 2011). This imperative resonates with the

fundamental commitment of the capability approach to treat individuals as ends in themselves, and not just as
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means to social or economic policies. Sen’s emphasis on the function of human agency in assessing human life,

requiring that individuals must possess agency to make life decisions on their own so that they can lead a

valuable life, mirrors Kantian understanding that moral actions are based on personal autonomy and rational

agency. Similarly, Nussbaum builds upon Kantian philosophy by integrating human dignity as the foundation of

the ‘list of capabilities’ prepared by her (Nussbaum, 2005). Kant’s assertion that every individual possesses an

intrinsic worth, independent of his/her external situation, is represented by Nussbaum in her analysis of justice,

where dignity is considered to be the normative foundation of the justice system.

Sen and Nussbaum, by emphasizing the functioning concept, give weight to what individuals should be

capable of doing and becoming, corresponding to deontological ethics of moral obligation and duty. The

capability approach somewhat manifests deontological principles by directing moral agents to act and become

what they aspire for. Functioning has two dimensions: doing and being. The ‘doing’ aspect of functioning has

deontological implications, whereas the ‘being’ aspect corresponds more closely to virtue ethics, emphasizing

the type of person one ought to develop into.

Conclusion: The Capability Approach as an Evolving Ethical Paradigm:

This study unveils valuable perspectives that align with the overall objective of this analysis, emphasizing

how the capability approach incorporates and rises above traditional ethical discourses to evolve into a more

efficient ethical paradigm. One crucial feature of philosophically sound ethical theories is their ability to coordinate

manifold moral reflections – character, outcome, and duties— without slipping into reductionism. The capability

approach maintains this middle ground by incorporating:

1. Virtue Ethics: Sen (followed by Nussbaum), by focusing on human flourishing (eudaimonia) and the

realization of capabilities, embraces Aristotle’s philosophy of a flourishing life. But unlike the Aristotelian

version, this approach does not look to an intangible abstract vision of virtue. Instead, the approach

presents policy-driven, concrete suggestions to ensure that people have real freedom and opportunities

to exercise as well as cultivate their capabilities.

2. Consequential Ethics: While criticizing a completely utility-oriented blueprint, the approach of capability

acknowledges the significance of considering outcomes in evaluating well-being. But unlike consequential

ethics, this approach emphasizes people’s well-being and agency. Capability philosophers do not see

individuals as mere facilitators of social welfare; rather, they advocate for analyzing their defined

conditions, opportunities, and freedoms. This advancement has helped Sen and Nussbaum’s approach

to uphold an ethical emphasis on justice without committing the same mistake as utilitarianism (neglecting

individual entitlements in the interest of collective well-being)

3. Deontology: The capability approach endorses Kant’s moral principles by advocating that no individual

should be regarded as a mere instrument to attain some end, emphasizing the idea that justice implies

appreciating individuals’ autonomy and their fundamental worth. But unlike established deontological



ISSN 2250-0898 Beekshan : Vol. XIII, 2026

77

principles, this approach abstains from strict ethical absolutism by considering insights from social and

economic principles, hence enabling greater moral flexibility.

To sum up, we can say that refined with the philosophical insights of traditional ethical theories discussed

above, the capability approach gains prominence as a more ethically refined and philosophically nuanced

framework. It not only safeguards the fundamental principles of these ethical traditions but also succeeds in

surmounting their shortcomings. This makes the capability approach strategically qualified to address the

contemporary issues of justice, well-being, and development.
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Relevance of the Sāṁkhya Principles in Modern Education
System

Champak Deka

Abstract

This paper delves into the enduring relevance of Sāṁkhya  philosophy within the context of contemporary

educational systems. The foundational principles of Sāṁkhya , including the dualism of puruca and prak[ti, the

theory of guGas, the evolutionary framework of principles and its epistemological approach, offer valuable

insights for fostering holistic and effective learning.By emphasizing the balance between subjective and objective

knowledge, understanding individual temperaments, promoting critical thinking, and encouraging interdisciplinary

connections, Sāṁkhya  provides a framework for addressing the multifaceted challenges of modern education.

This paper argues that integrating Sāṁkhya  principles can contribute to a more balanced, personalized and

ethically grounded educational experience, ultimately cultivating well-rounded individuals capable of navigating

the complexities of the 21st century.  

Keywords: SSāṁkhya , prakṛti, puruṣa , guṇa, mokṣa 

Introduction:

The Sāṁkhya  system is considered to be one of the oldest and important systems of Indian philosophy..

It occupies a unique and esteemed place in the system by virtue of rational and realistic approach towards

systematizing the philosophical thinking. Some scholars explain it as derived from the Upaniṣad s, but others

maintain that it is an independent doctrine. Whatever be its origin, it maintains a prominent place among all the

systems of Indian philosophy, since it is either supported or contradicted by every philosophical system.  It

offers a unique perspective on the nature of existence, consciousness, and the universe. Thus, the importance

of this system is recognized by all the schools of Indian philosophy.

Education has always been a keystone of human civilization, nurturing minds and forming societies. As

we progress further into the 21st century, the demands placed upon educations have evolved significantly. The

educational system of present time requires a thoughtful integration of traditional wisdom and modern knowledge
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to obtain the diverse needs of students and prepare them for ever-changing world. In this objective, turning to

the infinite enlightenment of ancient philosophies may provide valuable guidelines or ideas. The Sāṁkhya 

system offers valuable insights that can be applied to modern educational systems.

The aim of this paper is to explore the relevance of the Sāṁkhya  principles in the context of modern

education system. By understanding its fundamental and intricate nuances, we can find the probable applications

of the teachings of Sāṁkhya  philosophy to grow holistic and well-rounded development in students. Wee

embark on this journey with the intention of bridging the gap between the wisdom of the ancients and the

demands of the present.

Objective of the study:

The study intends to attain the following specified objectives:

To analyze the basic concepts of Sāṁkhya  philosophy..

To explore the impact of Sāṁkhya  principles on educational practices.

To explore the ethical values of Sāṁkhya  and their relevance in education.

Methodology:

The research paper is primarily based on qualitative approach. The present study uses both the primary

and the secondary sources. The primary sources are the classical Sāṁkhya  texts, commentaries and modern

scholarly interpretations. The secondary sources are related to the journal, article and various websites.

The present paper is descriptive in nature. Thus, the descriptive outlook paved the way for bringing to

the fore the objectives of the research. Additionally, the study incorporates educational research, case studies

and observations to explore practical implications for integrating Sāṁkhya  philosophy into educational practices.

Key Principles of Sāṁkhya  Philosophy:

Dualism of prakṛti  and puruṣa :

The Sāṁkhya  system is known as a dualistic system, because it advocates the dualism of prakṛti  and

puruca. According to this system, the world has been explained only with the reference to prakṛti  and puruṣa ,

described as two distinct and independent principles. Of them, puruṣa  means the self and prakṛti  is the

ultimate ground out of which the world evolves. The Sāṁkhya  does not establish the existence of God,

because according to them, prakṛti  and puruṣa  are sufficient to explain this universe.

Nature of prakṛti :

The word prakṛti  literally means the nature. It is the basic nature of intelligence by which the universe

exists and functions. In the Sāṁkhya  system, it is explained as mūla-prakṛti  (root evolvent) because it is the

root of all other evolves, while it has no root of its own. The Sāṁkhyakārikā  (10-11) of Īśvarakṛṣṇa  describes

prakṛti  as – uncaused, unmanifest, unsupported, non-mergent, non-intelligent, eternal, all-pervading, immobile,

single, part-less, independent, constituted of the three guṇas , indistinguishable, objective, common and

productive.
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In the Sāṁkhyapravacanasūtra  (I.61), it is stated that prakṛti  is constituted by the three guṇas , viz.,

sattva, rajas and tamas. Pprakṛti  is the unity of the three guṇas  held in a state of equilibrium. The most

important characteristic of prakṛti  is that it is out and out productive. It undergoes changes. It changes into

forms and categories. Pprakṛti  has two movements: anuloma (forward) and pratiloma (backward). In its

forward movement prakṛti  becomes the generating agent of all sargas (evolutes), while in the backward

movement, it retraces the stages through which it is developed.

Nature of puruṣa :

According to the Sāṁkhya , puruṣa  is a pure spirit and entirely different from prakṛti . Ppuruṣa  is

beyond of all empirical attributes. It is unchangeable and immutable. It is eternal in the sense that it is not

affected by the change of time, and that it is an uncaused ultimate principle. It is independent and is not

supported by anything else. The Sāṁkhyakārikā  describes puruṣa  or pumān as intelligent, conscious, non-

productive, devoid of attributes etc. The fundamental point regarding the point of puruṣa  is that it is always the

subject of knowledge and never an object of it.

The Sāṁkhya  system believes in the plurality of the puruṣa . According to them, the self is not one,

but many and it is different in different organisms. Further reasons are advanced by the Sāṁkhya  philosophers

for the plurality of the puruṣas. The arguments are as follows – (i) from the individual allotment of birth, death

and the instruments, (ii) from the simultaneity of activities and (iii) from the diverse modifications due to the

three guṇas .

Relation between puruṣa  and prakṛti :

 The Sāṁkhya  holds that though prakṛti  and puruṣa  are quite opposite natures, there is harmony

between these two realities. In their view, there can be no evolution unless these two realities are somehow

related to each other. According to Sāṁkhya , the contact between puruṣa  and prakṛti  is not an ordinary

kind of conjunction. The said contact means that the prakṛti  is influenced simply by the presence of puruṣa ,

just as our body is sometimes moved by the presence of a thought or a piece of iron is moved by a piece of

magnet. Pprakṛti  is unconscious and active, while puruṣa  is conscious but inactive. But through the union or

contact between these two, the unconscious prakṛti  appears as if it is conscious and similarly the neutral

puruṣa  appears as if it were the agent. However, the evolution of the world cannot be due to the puruṣa 

alone, for its inactivity; nor can it be due to prakṛti  alone, because it is unconscious. Hence for the evolution of

the world, the activity of prakṛti  must be guided by the intelligence of the puruṣa . The Sāṁkhya  philosophers

say that though distinct from each other, prakṛti  and puruṣa  can co-operate for the evolution purposes, just

as a lame man and a blind man can co-operate with each-other and came out of the forest.

Theory of the guṇas :

According to the Sāṁkhya , all the mental and material objects of this phenomenal world are made up

of an admixture or rather a combination in different proportions of three classes of ultimate reals, which are
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technically called as guṇas . All the objects of the world are found to possess three characters capable of

producing pleasure, pain and delusion, which are known as sattva, rajas and tamas respectively.

The first of the three guṇas  is called sattva. Etymologically, the term sattva is derived from the word

sat, which means real or existent. Generally, consciousness is granted such existence and therefore sattva is

said to be potential consciousness. Another meaning of the word sat is perfection and thus, it is said that

goodness and happiness are produced from the sattvaguṇas. The Sāṁkhya  philosophers hold that among the

three guṇas , sattva is laghuh (buoyant, active) and prakāśakam (illuminating or enlightening).

The second guṇas, i.e. rajasis described as the source of all activity. The term rajasis derived from the

root rañj, which means to colour, to be attached or to moved. Hence, its function is to move things and over-

come resistance. The Sāṁkhya  philosophers describe it as both upaṣṭambhaka  (exciting) and cala (mobile).

The third guṇas is known as tamas, which means darkness. Tamas is used to signify that power of

nature which restraints, obstructs and envelops the other two guṇas . Tamas is opposed to sattva in being

heavy (guru) and in obstructing the manifestation of objects (varaṇaka ). It also resists the rajas, since it

restrains the motion of things. Tamas hinders the power of manifestation in the mind, the intellect and thereby

produces ignorance and bewilderment (moha). Restraining and binding are its nature. It is the cause of mass,

weight and inertia.

Though these guṇas  are essentially distinct in their nature, they can never be separated from each

other. They support one another and intermingle with one another. Moreover, though the three guṇas  are

mutually opposed, they can operate to achieve a common purpose.

Sāṁkhya  theory of Creation:

Pprakṛti  is the fundamental substance out of which the world evolves. Before creation, there is an equal

balance of the three guṇas . When this equilibrium is destroyed by the presence of puruṣa , there arises an

equal aggregation of sattva, rajas and tamas at different moments. Being disturbed and dislocated from its

state of equipoise, prakṛti  undergoes transformation and creates mahat or buddhi. Mahat or the cosmic

intellect is the first product of the evolution. From mahat or buddhi, ahaṁkāra  appears. The guṇas  take

three different courses of development from ahaṁkāra  and accordingly the latter is known as vaikārika or

sāttvika, taijasa or rājasa and bhūtādi or tāmasa. As the transformation continues, the manas (mind), the

pañcajñānendriyas (the five organs of knowledge) and the pañcakarmendriyas (the five organs of action)

come forth from sāttvika-ahaṁkāra ; and the five tanmātras (subtle elements) viz., śabda, sparśa, rūpa,

rasa  and gandha are emerged from tāmasa-ahaṁkāra . The rājasa aspect stands midway and plays its part

in both. From the five tanmātras come out the five gross elements, viz., ākāśa, vāyu, tejas, āpa and pṛthivī .

The thirteen evolutes of prakṛti , viz., buddhi, ahaṁkāra , manas, the five organs of sense and the five

organs of action constitute the linga or instrument. The linga, when taken together with the five tanmātras is

characterized as the lingaśarīra or subtle body. And the subtle body when supported by the five gross elements
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is known as gross body, which is finally destroyed. Thus, the gross body is the receptacle of the subtle body.

With the manifestation of the sense particular (mahābhūtas), the process of cosmic evolution comes

to rest. The Sāṁkhya  concept of evolution indicates the gradual development of different categories of existence

and not mere changes of qualities or new combinations of the objects of the same order.  The whole course of

evolution of Sāṁkhya  purely exists in the chain of causation from the cosmic substance (prakṛti ) to the gross

elements.

Epistemology:

The Sāṁkhya  accepts three means of valid knowledge or pramāṇa , viz. pratyakca or d[cma

(perception), anumāna (inference) and śabdaor āptavacana (testimony).  By these three all other means of

valid knowledge too established, as they are included in the above three. Perception is the ascertainment of

each respective object by the senses. Inference is preceded by knowledge of the middle term (liṅga ) and

major term (liṅgi ) and it is declared to be three kinds. Verbal testimony is the statement of trustworthy persons

and the scriptures.

Liberation:

The Sāṁkhya  system has started with an analysis of three kinds of misery or duḥkhatraya , which

generally destroy the pleasures of life. These are namely ādhyātmika (intra-organic), ādhidaivika(caused by

external influences) and ādhibhautika (caused by supernatural agencies). All these evils of life cannot be

removed forever either by science or by religious practices and other known means. The knowledge of science

and performance of religious practices may remove pain for a short period but they cannot lead to the final

annihilation of sufferings and pains. Thus, the Sāṁkhya  says that the three kinds of pain can be removed by the

direct knowledge of vyakta, avyakta and jña.

The Sāṁkhya  holds that the puruṣa  experiences misery due to its conjunction with prakṛti . The

cause of conjunction of these two distinct and separate principles is avidyā or aviveka. According to the

Sāṁkhya , bondage and liberation are merely phenomenal. Bondage and liberation refer to the conjunction

and the disjunction of the puruṣa  resulting from non-discrimination and discrimination.

According to the Sāṁkhya , the non-discrimination can be removed through the knowledge. But the

knowledge is not merely an intellectual understanding of the truth. It must be a direct knowledge or clear

realization of the real nature of puruṣa .

Implications of Sāṁkhya  Principles in Education:

The Sāṁkhya  philosophy, with its keen metaphysical, epistemological and axiological thoughts, offers

several implications for education. Integrating the Sāṁkhya  principles into educational practices can lead to

a balanced and holistic approach to learning, personal development and self-realization. Some implications of

Sāṁkhya  philosophy for education sector are as follows:
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The Sāṁkhya  philosophers hold that the human being is a combination of multiple aspects, including the

physical, mental and spiritual dimensions. Education can be designed to address all these aspects, fostering

physical health, emotional intelligence, intellectual growth, and spiritual development. A holistic approach

to education helps students become well-rounded individuals capable of dealing with life’s challenges with

wisdom and compassion.

  The Sāṁkhya  recognizes the distinction between puruṣa , the eternal consciousness and prakṛti , the

ever-changing material world. This understanding can lead to self- awareness and mindfulness, allowing

students to recognize their true nature beyond the fluctuations of the mind and external circumstances.

Incorporating practices like meditation and self-reflection in education can help students to develop a

deeper understanding of their inner selves and emotions.

The Sāṁkhya  system emphasizes prakṛti  as the creative force behind the material world. Education can

introduce in students a deep respect and reverence for nature, leading to environmental consciousness and

sustainable living practices.

 The Sāṁkhya  philosophers highlight the distinctions between puruṣa  and prakṛti  with its ethical

implications. Education can emphasize the importance of ethical behaviour, compassion, and non-attachment

to material possessions, encouraging students to live a life of integrity and moral values.

 The guṇas theory of Sāṁkhya  can significantly influence the mind and behavior of the educators.

Understanding the three guṇas  and their impact can help the students to create a supportive and conductive

learning environment. Student can focus on cultivating sattvaguṇa, the quality of purity and harmony,,

which promotes clarity on thinking, calmness, positive attitude and self-discipline. Encouraging students to

develop a Sattvic state of mind can lead to improved focus, emotional stability and better decision-making.

Rajas represents the qualities of activity, passion and restlessness, through which students are likely to be

energetic and enthusiastic about various activities and subjects. Rajas can lead to a competitive spirit,

encouraging students to excel and achieve success in academics and extracurricular pursuits. On the other

hand, tamas represents qualities of inertia, lethargy and darkness. When students exhibit tamasic tendencies,

they may display the following behaviours like, lack of motivation, procrastination, difficulty focusing,

resistance to change and low self-esteem.

The Sāṁkhya  philosophers hold that knowledge acquired through valid means of knowledge, i.e. pramāṇa .

Teachers can promote inquiry-based learning and critical thinking, encouraging students to question, analyze and

seek knowledge through direct perception, logical inference and reliable testimony. Such approaches of teachings

enhance the problem-solving and analytical skills of the students.

According to the Sāṁkhya  philosophy, knowledge is the means to attain the salvation from the cycle of

birth and death. Teachers can inspire students to seek the knowledge not just for the utilitarian approach

but also for their personal growth and self-realization, aligning with the Sāṁkhya’s pursuit of liberation.
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In this way, the Sāṁkhya  system offers a profound framework for shaping an education system that

fosters both academic excellence and inner transformation. By integrating the Sāṁkhya  principles into pedagogy,,

educators can create a more holistic and transformative educational experience that nurtures the intellectual,

emotional and spiritual development of students, enabling them to become well-rounded individuals capable of

leading meaningful and purposeful lives.

Conclusion:

From the above discussion, it is clear that the Sāṁkhya  principles offer a framework for creating a

more balanced, holistic, and meaningful educational experience. The emphasis of Sāṁkhya  on inner and outer

development supports a holistic educational approach that addresses the intellectual, emotional, and spiritual

needs of the students. Understanding the guṇas  can help educators tailor instruction to individual students’

learning styles and needs. The focus of Sāṁkhya  on discrimination and self-awareness can contribute to

values education, promoting ethical behavior and responsible citizenship. Again, the epistemological view of

Sāṁkhya  emphasizes the importance of perception, inference, and testimony, which are essential for developing

critical thinking skills. The Sāṁkhya  theory of evolution promotes an understanding of the interconnectedness

of all things, fostering interdisciplinary learning. Thus, it can be said that the teachings of Sāṁkhya  philosophy

have so much relevance to modern education system.
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Cultural Paradigms in Modern Ethics: Bridging Traditional
Wisdom and Contemporary Challenges

Ruksar Sultana

Abstract

Ethical discussions have evolved dramatically over the years, shaped by the cultural norms that govern our

sense of right and wrong. This paper explores the ongoing relationship between traditional values and the

modern world’s ethical challenges, showing that age-old moral principles remain significant even today. By

examining how historical wisdom intersects with contemporary issues, we can see the lasting influence of past

moral values on our current ethical thinking. The paper explores various ethical theories deeply rooted in

cultural traditions, demonstrating how these frameworks have guided moral choices over time. Additionally, it

examines the impact of globalization on ethical values. As the world becomes more interconnected, thanks to

cultural exchanges and technological advancements, new ethical challenges emerge. The increase in global

connectivity has brought together diverse moral viewpoints, sometimes resulting in unity and other times in

conflict. These changes call for a more comprehensive approach to ethics, one that respects cultural diversity

while promoting universal principles. By analysing different cultural perspectives, this paper proposes a model

that integrates traditional ethical values with the needs of the modern world. This model aims to bridge the gap

between historical moral philosophies and today’s ethical dilemmas, offering a balanced view that values both

tradition and progress. It highlights the importance of ethical flexibility in a rapidly changing world, advocating

for a framework that honours cultural heritage while addressing current ethical concerns. Ultimately, this study

adds to the broader ethical discourse by emphasizing the need to combine enduring moral wisdom with modern

ethical demands, ensuring that our ethical reasoning remains culturally informed and relevant in today’s world.

Keywords: cultural ethics, ethical pluralism, globalization and ethics, traditional wisdom, ethical governance

Introduction:

Ethics has always been closely tied to our cultural traditions and historical backgrounds, shaping the

moral guidelines we follow. Throughout history, different societies have developed their own ethical codes

based on religious beliefs, philosophical ideas, and the needs of their communities. These codes have provided
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moral direction, ensuring harmony and justice within their unique cultural settings. However, as our world

becomes more connected through globalization, technological advancements, and increased cultural interactions,

new ethical challenges have emerged that require us to rethink our traditional moral views. In today’s world,

ethical dilemmas are more complex because of the merging of various moral frameworks and the challenges

posed by scientific and technological progress. Issues like artificial intelligence, genetic engineering, and digital

privacy bring up new ethical questions that traditional approaches might not fully address. Meanwhile, globalization

has led to the exchange of moral values, sometimes causing ethical conflicts or the blending of cultural identities.

These changes call for a re-evaluation of our ethical principles to ensure they remain relevant while preserving

cultural integrity.This paper explores how traditional ethical paradigms can help address modern ethical concerns

by bridging the gap between historical moral wisdom and contemporary ethical discussions (MacIntyre, 2002).

By examining different cultural traditions and their moral philosophies, this study aims to propose an ethical

framework that respects the core values of these traditions while adapting to the needs of today’s world. In

doing so, it advocates for a balanced approach that maintains ethical continuity while embracing necessary

changes.

Traditional Ethical Paradigms:

Cultural traditions have long provided ethical frameworks that guide behaviour, shaping societal values

and moral decision-making across civilizations. These ethical systems, deeply embedded in historical and

philosophical contexts, continue to influence contemporary ethical reasoning. For instance, Confucian ethics

emphasize harmony, filial piety, and moral responsibility, fostering a sense of duty toward family and society

(Confucius, 2000).Similarly, Indian philosophy, particularly in the form of Dharma, underscores duty,

righteousness, and the pursuit of moral order, guiding ethical conduct in both personal and societal spheres

(Sharma, 2000). Western ethics, shaped by Greek philosophy and Judeo-Christian moral principles, prioritize

justice, virtue, and individual rights. Philosophers such as Aristotle and Kant have contributed significantly to

moral thought, emphasizing reason, moral duty, and the pursuit of the good life (Aristotle, 1999). Indigenous

ethical perspectives, on the other hand, focus on communal welfare, interconnectedness, and environmental

stewardship, reinforcing the ethical responsibility to maintain harmony between human societies and the natural

world (Kimmerer, 2013). These paradigms have historically shaped ethical norms and continue to influence

modern moral reasoning. As globalization and technological advancements present new ethical challenges,

understanding and integrating these diverse ethical traditions can provide a more comprehensive approach to

addressing contemporary moral dilemmas while preserving cultural integrity.

The Evolution of Ethical Thought:

In recent times, modern ethical theories like deontology, utilitarianism, and virtue ethics have emerged

as reactions to traditional moral teachings, shaping today’s ethical discussions. For example, Kantian deontology

focuses on duty-based morality, asserting that our actions should be guided by universal principles rather than
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their consequences (Kant, 1998). On the other hand, utilitarianism, proposed by Bentham and Mill, emphasizes

the greatest good for the greatest number, prioritizing the outcomes of our actions (Mill, 2001). Virtue ethics,

which traces back to Aristotle, shifts the focus from rules to character development, stressing the importance of

cultivating virtues like courage, wisdom, and justice for leading an ethical life (Hursthouse, 1999).These Western

ethical theories have had a significant impact on contemporary ethical conversations, influencing areas such as

bioethics, business ethics, and political philosophy. However, they often overlook the richness and complexity

of non-Western ethical traditions, which offer alternative approaches to moral reasoning and decision-making.

Ethical frameworks from Confucianism, Buddhism, African communal ethics, and Indigenous traditions provide

valuable insights into relational ethics, collective responsibility, and harmony with nature (Wiredu, 1996). B y

incorporating these diverse moral philosophies into modern ethical discussions, we can achieve a more inclusive

and holistic understanding of ethics, fostering a balanced approach that respects cultural diversity while addressing

the ethical challenges of today.

Cultural Pluralism and Ethical Relativism:

With the growing interconnectedness of cultures, ethical relativism has become more significant, asserting

that moral values are influenced by cultural contexts and aren’t universally applicable. According to (Harman,

1996),  Moral statements reflect the values of specific cultures or communities, rather than representing universal

truths. This perspective challenges the idea of absolute moral principles, emphasizing that ethical standards

vary among societies. Cultural relativism encourages respect for diversity, promoting tolerance and understanding

of different moral frameworks. However, it also raises concerns about moral accountability, especially in cases

of human rights violations where cultural justifications may clash with globally accepted ethical norms (Rachels,

2003). The tension between universal ethical principles and cultural specificity is a key challenge in global

ethical discussions. Universalists advocate for fundamental moral principles that apply across cultures, while

relativists argue that imposing external ethical standards can ignore important historical and social contexts

(Appiah, 2006). Addressing this dilemma requires a nuanced approach that balances respect for cultural traditions

with the need to uphold ethical consistency in addressing global moral issues.

Globalization and Ethical Transformations:

Globalization has brought different ethical norms together by encouraging cross-cultural exchanges

and shared moral understandings. However, it has also heightened conflicts between traditional values and

modern moral expectations, as societies navigate the tension between preserving cultural heritage and adapting

to evolving ethical standards. For example, debates on gender roles, bioethics, and corporate ethics illustrate

the struggle to reconcile deeply rooted traditions with contemporary human rights and ethical principles (Singer,

2011). These tensions are particularly evident in discussions about gender equality, reproductive rights, and

business practices, where historical norms may clash with global ethical frameworks.Additionally, the rapid

expansion of digital ethics, artificial intelligence, and data privacy concerns introduces new layers of complexity
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to global ethical discourse. As technological advancements reshape our interactions, issues such as algorithmic

bias, surveillance ethics, and digital autonomy challenge traditional moral frameworks, requiring adaptive ethical

approaches to navigate the changing landscape in a globalized world. In view of (Floridi, 2013), modern ethics

must recognize that responsibility is often shared among multiple individuals and systems, particularly in a

globally connected world where actions have widespread impact.

Ethical Challenges and Relevance in the Contemporary World:

In today’s world, we’re facing significant ethical challenges, including climate change, economic inequality,

and the implications of technological advancements. Traditional ethical systems often stress the importance of

sustainability, social responsibility, and communal well-being. However, modern industrial societies frequently

find it challenging to apply these principles effectively (Gardiner, 2011). The tension between long-standing

ethical values and contemporary economic and technological priorities highlights the need for a balanced approach

to global moral dilemmas.For instance, Buddhist environmental ethics advocate for living in harmony with

nature, focusing on interdependence and the responsible use of natural resources (Keown,2005). (Keown,

2005), explains that Buddhist ideas such as respecting life, being aware of our actions, and seeing how everything

is connected help build a strong ethical approach to environmental care.Yet, modern industries, driven by

economic competition and market demands, often prioritize profit over ecological balance, leading to

environmental degradation and resource depletion (Klein,2014). Similarly, traditional African ethics emphasize

communal wealth-sharing and social solidarity, advocating for collective responsibility in economic systems.

This stands in contrast to the increasing individualism and wealth disparities seen in global capitalism, highlighting

the ongoing tension between traditional values and modern economic structures (Gyekye, 1996).

As the world becomes more interconnected and fast-paced, we are faced with ethical challenges that

are increasingly complex. Issues like environmental degradation, economic inequality, and the rise of advanced

technologies demand new ways of thinking about right and wrong. This article explores how traditional ethical

frameworks, such as Ubuntu from Africa, Dharma from Indian philosophy, and Confucian ideas from East

Asia, can offer valuable guidance in addressing these modern concerns. These traditions emphasize compassion,

social responsibility, and harmony within communities. While rooted in the past, they still hold relevance today.

The article argues that rather than discarding traditional values, we should integrate them with modern ethical

thinking to create more inclusive and balanced solutions to contemporary problems. By encouraging cross-

cultural dialogue and mutual respect, this approach helps to build a shared understanding of global ethics. It

also highlights the importance of ethical education, policymaking, and leadership that are both grounded in

cultural wisdom and open to innovation. Ultimately, the article calls for an ethical mindset that is flexible,

respectful of diversity, and responsive to the changing needs of our world. It shows that tradition and progress

can work together to shape a more just and sustainable future.
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Bridging Traditional Wisdom and Modern Ethical Challenges:

To effectively address today’s complex ethical dilemmas, it’s essential to blend traditional and

contemporary ethical ideas. Traditional moral philosophies offer valuable insights that can enhance modern

ethical reasoning, resulting in a more comprehensive approach to global challenges. For example, the African

concept of Ubuntu emphasizes interconnectedness, compassion, and communal well-being, offering an alternative

to the individualistic ethics often seen in modern societies (Ramose, 1999). By focusing on collective responsibility

and mutual care, Ubuntu provides a model for ethical decision-making that promotes social cohesion and

inclusivity.Similarly, Confucian principles of social harmony and ethical leadership can help resolve conflicts in

international relations by emphasizing diplomacy, respect, and moral duty in governance (Ames, 2011). According

to (Ames, 2011), in Confucian ethics, moral guidance comes from the roles people hold in society, such as

being a parent or a teacher, rather than from universal rules that apply equally to everyone. By combining this

traditional wisdom with contemporary ethical frameworks, we can navigate the complex moral issues of our

interconnected world more effectively. Creating a global ethical framework that integrates these diverse traditions

with modern ethical thinking can lead to sustainable, culturally inclusive, and morally sound solutions to current

dilemmas (Nussbaum, 2006).

The Role of Education in Ethical Development:

Education is key to bridging different ethical perspectives by deepening our understanding of various

moral traditions and contemporary ethical challenges. When educational curricula incorporate a broad range of

cultural ethics, students can develop a richer perspective on moral reasoning. This equips them to navigate

complex ethical dilemmas in a globalized world. Exposure to diverse ethical traditions enhances intercultural

understanding, fostering respect for different moral viewpoints and promoting a sense of shared ethical

responsibility. Ethical education programs should integrate both classical ethical theories—such as deontology,

utilitarianism, and virtue ethics—and emerging issues related to technology, environmental sustainability, and

social justice. By combining traditional wisdom with modern ethical discourse, these programs can provide

students with the critical thinking skills necessary for ethical decision-making in today’s society (Noddings,

2002). A well-rounded ethical education not only engages students with moral philosophy but also emphasizes

the practical application of ethical principles in real-world scenarios.

Policy Implications and Ethical Governance:

Governments and institutions play a vital role in creating ethical policies that honour cultural traditions

while ensuring fundamental human rights. Ethical governance involves balancing the preservation of cultural

heritage with the adoption of progressive moral values, ensuring that policies reflect both historical wisdom and

modern ethical standards. Traditional values can provide guidance in decision-making, but it’s crucial to prevent

the reinforcement of oppressive or exclusionary practices that conflict with universal human rights principles

(Sen, 2009). As highlighted in (Sen, 2009), the priority of policymaking should be to tackle evident injustices



ISSN 2250-0898 Beekshan : Vol. XIII, 2026

90

rather than aiming for an unattainable ideal of a perfectly just society.To achieve this balance, ethical governance

frameworks should include diverse cultural perspectives in policy-making, promoting inclusivity and social

cohesion. International cooperation is essential in establishing ethical standards that accommodate different

moral viewpoints while promoting justice, equity, and human dignity. Collaborative efforts between nations,

institutions, and ethical scholars can help develop policies that respect cultural diversity while ensuring fairness,

human rights, and sustainable progress in our interconnected world (Rawls, 1999).

Conclusion:

Cultural paradigms are fundamental in shaping ethical thought and practice, influencing our moral values,

decision-making, and societal norms. Traditional wisdom from religious, philosophical, and indigenous ethical

traditions provides valuable insights into moral reasoning and community-oriented ethics. However, modern

ethical challenges such as technological advancements, environmental crises, and global inequalities require an

adaptable approach that incorporates both historical perspectives and emerging moral concerns.To address

these challenges, we need to create an inclusive ethical framework that integrates traditional moral philosophies

with contemporary ethical thinking. This approach ensures that ethical reasoning remains relevant and applicable

across diverse cultural and societal contexts. By promoting intercultural dialogue, societies can enhance mutual

understanding and allow various ethical traditions to contribute meaningfully to global moral discourse.Ethical

education is also essential in this integration. By equipping individuals with the critical thinking skills needed to

navigate complex moral dilemmas, ethical education fosters respect for cultural diversity while reinforcing

universal ethical principles. A comprehensive and sustainable ethical framework for the future must balance

tradition with innovation. This ensures that ethical discussions evolve to meet new challenges while maintaining

the foundational moral values that have guided societies for centuries (Taylor, 1992).
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Morality of Being Versus Morality of Doing: A Critical Survey of
Moral Beliefs and Ideas in Classical Indian Thought

Deepalee Rout

Abstract

In order to understand the trend of morality in India, we need to analyze the idea of morality (used synonymously

and interchangeably with ethics and ethical) and moral beliefs associated with different Indian Philosophical

thought. There are many scholars of philosophy who have posited that there is an absence of discussion about

morality as such in the Indian thought. However, our analysis of the systems will show us that ethics was always

there, in fact, it is discussed widely as a way to attain the perfection, mokṣa . Another general notion which is

prevalent due to western influence is that morality is out and out social. This view shall be falsified with our

discourse. In Indian Philosophical thought, we shall find the presence of individual ethics along with social

ethics. Some systems emphasize more on the former and some on the later. Nevertheless, the idea behind this

is that society is formed by individuals inter-related with their fellow beings and surroundings. The orientation of

each and every individual forms the picture of the society.This paper focuses on depicting the essence of

Classical Indian ethical thought i.e. it is the amalgamation of both Individual Ethics and Social Ethics by analyzing

the stream of moral beliefs and ideas present within the systems, thus, by the discourse, it will be reflecting upon

the presence of ethics in Indian Philosophy.

Keywords: morality, ethics, Indian tradition, philosophy, conduct, values

Introduction:

Classical Indian philosophy is a great collection of rigorous discussions of various topics ranging in

epistemology, logic and metaphysics. However, the status of ethics in Indian Philosophy has always been a

debatable topic. Many scholars have the opinion that there has been no definite and distinct discussion on

ethics, politics and aesthetics as such by different systems. As B. K. Matilal writes in his book Moral Dilemmas

in the Mahabharata:

Professional philosophers of India over the last two thousand years have been consistently

concerned with the problems of logic and epistemology, metaphysics and soteriology, and
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sometimes they have made very important contributions to the global heritage of

philosophy. But, except some cursory comments and some insightful observations, the

professional philosophers of India have very seldom discussed what we call “moral

philosophy” today. It is true that the Dharmasᾱstra  texts were there to supplement the

Hindu discussion of ethics; classification of virtues and vices, and enumeration of duties

related to the social status of the individual. But morality was never discussed as such in

these texts. (Matilal, 1989)

Similar point has been made by P. T. Raju. He writes: “There is a general lack of interest in ethical problems as

such in Indian philosophy” (Raju, 1949). To add up with these opinions, Deutsch also makes a critical remark

regarding this:

The criticism is often raised against Indian philosophy in general… that it turns its back

on all theoretical and practical considerations of morality and, if not unethical, is at least

a-ethical in character. If by “ethics” one means a rigorous, independent inquiry into

problems of, and questions concerning, the meaning of value, the justification of judgements,

and the analysis of moral concepts and concrete existential modes of behaviour, then this

criticism is justified… (Deutsch, 1969)

However, these arguments are claimed to be false by scholars like Maitra (1956), Hiriyana (1975),

Mahadevan (1967). They have argued that Indian Philosophy is essentially a philosophy of values and a

philosophical inquiry into it leads to the apprehension of those values. It centers on the four puruṣārthas ,

namely, dharma, artha, Kᾱma  and mokṣa . All of these refer to various kinds of value. Artha and Kᾱma  are

identified of having instrumental and psychological values, dharma implicates moral values and mokṣa  is of

spiritual value. Mmokṣa  or liberation has been given the highest importance by most of the Indian philosophical

system and has been greatly discussed in various Indian philosophical texts. But this does not imply that other

puruṣārthas  are neglected. Man attains liberation after dealing with the experience of his worldly existence.

He has to live first of all before he can live spiritually. His life in the world requires wealth and pleasure, though

these do not have an intrinsic value, for bare minimum survival.

Man is distinct from other living beings in the sense that they are not only conscious but also has the

special attribute to be self-conscious. Having this unique characteristic, he timely introspects himself and his

nature- what he ‘is’ and what he ‘ought to’ become. Within this worldly existence, he tries to demarcate this

difference between him and other living beings, between the animal demands of human life and the demands of

his higher faculties. This transition from ‘is’ to ‘ought’ is the path of liberation and this is possible by developing

a sense of morality that would strengthen the capacity of self-awareness which will help human being to understand

the difference and recognize the path to mokṣa . Hence, dharma or morality, though not given the paramount

position, forms the pedestal in the attainment of the spiritual consummation.
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Morality in Indian thought as an institution of life is of scriptural or divine origin. The first primeval

concept of morality, the cosmic principle – ‘ṛta ’ is seen in the vedic literature. It can be said to be the foundation

of morality in a sense that as everything in this universe follows an order, so does a human being belonging to

this universe must adopt that order to maintain harmony or else it will lead to disintegration. Later, the concept

of ‘dharma’ too is recognized of equal importance in contributing to the origin of the sense of morality in Indian

tradition. This also implicates that morality is not necessarily attached with society. The individual has the choice

to either adopt an order as the universe does or to move away from it.

In the West, the idea of morality is associated with society.  For them, there can be no question of

morality without a reference made towards society. It takes into account the judgments of other persons as the

action of one initiate the effects on other beings. Hence, morality has to be out and out social. But this is not the

case in Indian Philosophy. It is not the society that makes an individual but the vice-versa. It cannot be denied

that an individual has certain relation to the society but it is equally true of the relation he has with himself. S. K.

Maitra identifies this presence of both social and individual ethics in Indian thought. While social ethics is

concerned with the questions of morality in relation to others, individual ethics refers to the questions with

respect to the relation with oneself.

 According to Maitra (1963), the word ‘dharma’ has two senses. One reflects onto the virtues or

religious merit and the second reflects onto the duties of an individual; both the senses are of equal moral value.

Let us make an analysis into the Indian tradition in both these senses.

a)  The Vedas and the Upaniṣads :  The Vedas are generally considered as the manual of various

rituals. Performing these rituals as prescribed pleases gods and goddesses; hence, such activities

are termed good. Any activity that displeases gods is considered a sin. Activities considered good

and sin are listed in the Vedas in a set of injunctions and prohibitions. Performing actions accordingly

is considered moral and any deviation from it is immoral. This is an external and ritualistic view of

morality and seems to have nothing to do with an individual’s inner state while performing any of

those actions. However, this does not implicate that the notion of internal morality is absent in it. As

mentioned earlier, the Vedas mention about the moral cosmic order – the ṛta  as the foundation to

Indian conception of morality. There is an order in the universe, so we ought to have order amongst

ourselves too. But if we see, this can be interpreted as to follow the duties assigned to oneself

according to the nature inhibited in the individual. As water flows according to its nature, similarly

an individual ought to perform as per his nature. That is what can be called Truth, staying true to

one’s own nature and the duties associated. Besides this many other virtues and duties have been

noted in Vedas like tapas, dana, satya, ahimsᾱ , asteya, brahmacᾱrya, sraddhᾱ , etc. While

some of them have social implications, others pertain to individual morality. In Upaniṣads , the

concept of morality is more internal than in the Vedas. Focusing on the attainment of Jῆᾱna , an
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individual needs to develop oneself to become fit for it. It is only possible by inculcating virtues that

will help to remove avidyᾱ  and lead to dawn of Jῆᾱna . Due importance has also been given to

social virtues; however, emphasis has been given more on the former. It includes virtues like

yajnᾱ, adhyᾱyana , self-control, compassion, etc., along with the virtues enlisted in the Vedas.

b)  The Dharmasutras, the Dharmaṥᾱstras  and the Epics: While on one side we can find that the

Dharmasutras and Dharmaṥᾱstras  have given an elaboration of Vedic rituals, on the other side we

would also find the explanations on various virtues and duties of a human with respect to himself

and the society. These virtues and duties are divided into three dharmas – Sᾱdhᾱrana , Varna

and Ᾱṥrama  dharma. The ten Sᾱdhᾱrana  dharma as enumerated by Manu is a mixture of social

and individual morality. While ksamᾱ , asteya, satya relate more to social virtues, others like

dhṛti , dama, sauca, indriyᾱnigraha , dhi, vidyᾱ, akrodha emphasize on individual virtues. These

duties are general and are to be performed by every individual irrespective of any distinctions.  The

Varnᾱṥrama  ᾱṥramadharma  refers to the duties and obligations of an individual towards society with

respect to class and the stage of life. This division too possesses a principle that one should follow

only that vocation for which he is inherently capable, thus resulting in the dignity of labour. This

shows that there is no conflict between individual and social ethics rather they go together. In the

Epics, more emphasis has been given to social good and progress (lokasthiti,

lokasaṁgraha, lokakalyᾱṇa , etc.) through the development of individual’s virtues (swadharma).

There is an inclusion of karma-yoga as a path to liberation.

c)   The Orthodox Systems: Six philosophical systems developed on the basis of their acceptance of

the Vedas as their authority. The crude moral beliefs and ideas in the later were systematized in the

former. The Sᾱṁkhya -Yoga system attaches importance to sᾱttvika  actions which consists of

kindness, detachment, freedom from hatred, etc. and considers it to be moral and leads to liberation,

whereas the rᾱjasika  and tᾱmasika  actions are considered immoral. Though it accepts the Vedic

authority, it denies of the rituals which incur violence. The yama and niyama of astᾱnga -yoga

holds ethical significance. While yama consisting of ahimsᾱ , satya, asteya, brahmacᾱrya  and

aparigraha, by large relates to social morality, niyama consisting of sauca, santosa, tapas,

svadhyᾱya  and iṥvara-pranidhᾱna  can be recognized as individual morality. Hence it can be

seen that both morality of being and morality of doing have been given the necessary part in the

path leading to mokṣa . The Nyᾱya-Vaiṥeṣika  attaches importance to the observation of

Sᾱdhᾱrana  and Varnᾱṥrama  dharma for ethical considerations. It encourages actions free from

three dosas – icchᾱ, dvesa and moha as the actions attach with them binds. The Mmiṁᾱnsakas 

have given morality an utmost priority in their system. They attach ethical importance to the

observation of the Vedic injunctions, rituals and prohibitions. The actions are unconditional in nature
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and are to be performed for their own sake. Saṁkara Vedᾱnta  prescribes those duties that act as

means to the attainment of knowledge. These are essentially related to self- discipline like self-

restraint, renunciation, patience, concentration, etc. It also focuses on social good which is based

on his metaphysical view that ‘All is Brahman’, hence I treat others as my own not making any

sort of distinctions. In Rᾱmᾱnuja Vedᾱnta, ethics seems to take a significant position and an

essential means for the attainment of mokṣa .  For Rᾱmᾱnuja , God is the paradigm of moral

virtues and man’s duty is to imitate His qualities with bhakti in his practical life. Influence of the

Bhagavad Gῑta  can be seen in his conception of morality. It can be said that morality is conceived

here in a religious sense.

d)  The Heterodox Systems: Though three systems developed delineating from the Vedic authority,

Buddhism and Jainism have some essential moral beliefs and ideas similar to that of orthodox

systems, like the paῆcasῑla  and the paῆca- mahᾱvrata . Along with these moral views, Buddhism

proposed the astᾱngika-mᾱrga  and brahmavihᾱra  which emphasizes both on individual purity

along with social good. However, both the systems have criticized the performance of Vedic rituals

and the varna-ᾱṥrama  division of the society characterizing it to be immoral, unjust and least

ethical. The Cᾱrvᾱkas  are purely hedonistic view that what is pleasurable is desirable and hence

pleasure as the aim of life by any means. Wealth and pleasure are important for practical life but it

has never affected the spiritual spirit to become the summum bonum of human life.

The conception of morality in Indian thought,thus from the critical analysis made, can be said to be

integral, humanistic and based on human nature. While it is true that explicit moral theorizing in the Western

academic sense is less prominent, the Indian tradition offers a rich and sophisticated moral vision rooted in both

metaphysical and existential concerns.It has given importance to both personal and social values. It has maintained

a parallelistic relation between the individual and the society. The charge that Indian philosophy does not have

enough space for ethics does not stand acceptable.

Conclusion:

We can see from our analysis that though not as the highest goal of human life, ethics has been given a

suitable position. Both the morality of doing and morality of being have been part of Indian conception.The

distinction between the morality of being and the morality of doing does not indicate a fragmented view. Instead,

it indicates an integrated ethical outlook that connects inner intentions with outward actions. Traditions like

Yoga, Vedānta, Buddhism, and Jainism, as well as in the foundational texts- the Vedas and Upaniṣads, emphasize

that moral living is essential for attaining mokṣa . It is true that the Indian mind has always focused on the

attainment of individual liberation rising above any sort of conflicts including the moral ones. The goal of moral

life, as mentioned earlier, is perfection – a transition from ‘is’ to ‘ought’. Even in schools dominated with ritual

or metaphysical inquiry, ethics remains central. It is reflected in various key concepts like ṛta , dharma, svadharma,

paṅca-śīla , etc.
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Individuals with the help of society realizes this end of his life. Indian philosophy does not rigidly

separate the self from society, nor ethics from metaphysics. It can be observed that there is a continuum where

personal virtue and social responsibility support and enhance one another in the pursuit of the highest good.

Hence to criticize Indian philosophy as individualistic and not recognizing the moral stance within it is not

tenable. Given this, the notion that Indian philosophy is ethically indifferent or “a-ethical”, too, does not hold up

under serious scrutiny.
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The Buddhist Influence on the Indian Knowledge System: A
Legacy of Wisdom and Rational Thought

Dipak Kumar Sarma

Abstract

The Indian Knowledge System (IKS) is a rich and multifaceted intellectual tradition that integrates philosophy,

science, ethics, and holistic well-being. The IKS has significantly contributed to global intellectual traditions,

with advancements in linguistics; e.g., Panini’s grammar, mathematics -the decimal system, zero, and algebra,

medicine-Charaka and Sushruta Samhitas, and logical reasoning-Nyaya and Mimamsa (Chakrabarti, 2016).

Buddhist and Jain philosophical insights, along with contributions from various traditions in regional languages,

further enriched India’s intellectual heritage. Additionally, IKS promotes sustainability through ecological wisdom,

ethical governance, and community-centric practices, which remain relevant in addressing contemporary

challenges. The Buddhist tradition, as an integral part of IKS, has significantly contributed to epistemology,

logic, education, medicine, and social ethics. Rooted in rational inquiry and empirical observation, Buddhist

thought emphasizes critical thinking, ethical living, and the pursuit of wisdom, aligning with the broader framework

of IKS (Gethin, 1998). Buddhism’s contributions to IKS are evident in its monastic educational institutions like

Nalanda, Vikramashila, and Takshashila, which promoted interdisciplinary learning in fields such as logic,

medicine, linguistics, and metaphysics. Buddhist scholars like Nagarjuna, Vasubandhu, and Dharmakirti advanced

Indian philosophy and logic through concepts like Madhyamaka -the Middle Way and Pramana-valid sources

of knowledge (Arnold, 2010; Dunne, 2004). The Buddhist approach to knowledge, emphasizing debate

(Shastrartha) and reasoned discourse, deeply influenced Indian and global intellectual traditions. Furthermore,

Buddhist medical treatises contributed to Ayurveda, while Buddhist ethics emphasized non-violence, sustainability,

and compassionate governance (Zysk, 1991). The integration of Buddhist principles into IKS highlights its

relevance in contemporary discussions on peace, education, and sustainable living. This study explores the

symbiotic relationship between IKS and Buddhism, illustrating its enduring impact on knowledge, society, and

global thought.

Keywords: Buddhism, Indian knowledge tradition, epistemology, sustainability, global thought
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1. Introduction:

India’s intellectual and philosophical landscape has been deeply enriched by Buddhism, which emerged

as a reformist movement in the 6th century BCE. Gautama Buddha’s teachings emphasized rationality, empirical

observation, and ethical living, offering a distinct departure from ritualistic traditions (Gethin, 1998). Buddhism’s

influence extended beyond religious doctrine, permeating fields such as linguistics, logic, medicine, and governance.

The Indian knowledge system, characterized by its diversity and depth, has been profoundly shaped by Buddhist

contributions, fostering a legacy of critical thinking and scientific inquiry (Hirakawa, 1990).

1.1 Background and Context:

The Indian knowledge system is a vast and multifaceted tradition that has evolved over thousands of

years, encompassing philosophy, science, arts, and culture. The system is deeply integrated with spirituality,

where knowledge is seen as a means to transcend the ego and achieve liberation (moksha). Ancient Indian

scholars contributed significantly to fields like mathematics, astronomy, medicine, and architecture (Chakrabarti,

2016). This knowledge was transmitted through the Guru-Shishya tradition and various prominent learning

centers like Nalanda. Today, the Indian knowledge System continues to influence contemporary fields such as

holistic health, sustainability, and mental well-being.

Buddhism had a profound impact on various knowledge systems in India. It reshaped Indian philosophy

by introducing concepts like Anatta (non-self) and Anicca (impermanence), challenging the Vedic and

Upaniṣad ic views of a permanent self (Rahula, 1978). Buddhist scholars contributed to the development of

logic, epistemology, and reasoning, especially through the study of perception and knowledge (Dunne, 2004).

Buddhism also influenced Indian science, particularly in areas like astronomy and cosmology, by promoting

empirical observation and logical analysis (Kalupahana, 1987). Additionally, Buddhist ideas contributed to

social equality by rejecting the caste system, and its monastic centers became hubs of education and intellectual

inquiry (Schopen, 1997). Lastly, Buddhism influenced Indian art, culture, and architecture, creating a rich

cultural legacy that spread across Asia.

1.2 Objectives of the Study:

Based on the above observations, the following objectives are framed for this study:

o To analyze the contributions of Buddhist teachings to Indian science, culture, economy, polity

and art.

o To understand the evolution of the Buddhist tapestry in the context of Indian knowledge systems.

1.3 Methodology:

This study employs a qualitative research methodology based on secondary sources combining

historical analysis, textual interpretation, and comparative philosophy. Secondary sources involve

scholarly commentaries, research articles, and books on Buddhist philosophy and its impact on Indian

knowledge traditions. A comparative approach is used to analyze Buddhist contributions in relation to
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other Indian philosophical schools, while an interdisciplinary framework integrates perspectives from

history, philosophy, and politics.

2. Historical Overview of Buddhism in India:

Buddhism, founded by Siddhartha Gautama (the Buddha) in the 6th century BCE, originated in India

as a response to the limitations of the Vedic tradition. It emphasizes the Four Noble Truths and the Noble

Eightfold Path as the framework for overcoming suffering (Rahula, 1978). Buddhism gained popularity due to

its ethical teachings, rejecting rigid social hierarchies, and focusing on personal spiritual experience. Emperor

Aśoka’s patronage spread Buddhism across India and beyond (Thapar, 2002). Over time, Buddhism developed

into two broad traditions: Hīnayāna and Mahāyāna. Hīnayāna comprised several early schools of Buddhism

such as Sarvāstivāda, Mahāsāṃghika , and Dharmaguptaka. Theravāda, though often mistakenly equated

with Hīnayāna, is in fact the only surviving Hīnayāna school, and is preserved mainly in Sri Lanka, Thailand,

Myanmar, Laos, and Cambodia (Gombrich, 2006). Theravāda emphasizes individual enlightenment through

meditation, moral discipline, and wisdom, following the teachings of the Pāli Canon. Mahāyāna Buddhism, on

the other hand, focuses on the path of the Bodhisattva, where practitioners seek enlightenment not only for

themselves but also for the benefit of all beings. It is common in China, Japan, Korea, Vietnam, and Tibet

(Hirakawa, 1990). Although it declined in India by the 12th century CE, its teachings continued to influence

Indian culture and spread throughout Asia. Buddhism’s legacy endures in modern India, particularly through

movements led by figures like Dr. B.R. Ambedkar (Omvedt, 2003).

The intersection of Buddhist philosophy with traditional Indian thought systems: Buddhism, emerging

in the 6th century BCE, both critiques and builds upon traditional Indian philosophies like the Vedic and

Upanishadic systems. While the Vedic and Upanishadic traditions emphasize the concept of a permanent self

(Atman) and seek liberation (moksha) through realizing unity with Brahman. In place of metaphysical unity,

Buddhism emphasizes the cessation of suffering (dukkha) through the eradication of desire and attachment,

culminating in nirvana—a state of liberation from the cycle of rebirth. Both traditions share an emphasis on

meditation and ethical conduct, but Buddhism rejects the elaborate Vedic rituals, focusing instead on practices

that purify the mind and cultivate awareness, such as mindfulness (sati) and insight meditation (vipassana).

While the Vedic system relies on external rituals performed by priests, Buddhism stresses internal transformation.

The intersection of these philosophies highlights a significant shift in spiritual practice, with Buddhism offering a

practical, experiential path to liberation distinct from the more metaphysical and ritualistic approaches of the

Vedic and Upanishadic traditions.

3. Evidence of the Buddhist Tapestry in the Indian Knowledge System:

3.1 Epistemology and Logic: The Buddhist school of logic, especially through Dignāga’s “Hetuvidyā”

and Dharmakīrti’s refinement of logical reasoning, provided a foundational framework for Indian

epistemology. Their contributions influenced the Nyāya school and later philosophical developments.
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3.2 Medical Knowledge:Medical Knowledge: Buddhist texts like the ‘Bower Manuscript’, the ‘Vinaya

Piṭaka ’, and the ‘Sutta Piṭaka ’ provide evidence of early medical knowledge, including surgical

procedures, herbal medicine, Ayurveda practices and monastic healthcare (Zysk, 1991).

3.3 Education and Learning Centers: The establishment of monastic universities such as Nālandā,

Takṣaśilā , and Vikramaśilā fostered advanced learning in philosophy, linguistics, astronomy, and

medicine, attracting scholars from across Asia.

3.4 Political and Social Thought: Aśoka’s edicts, inscribed on pillars and rock surfaces, illustrate the

integration of Buddhist ethical teachings in governance, promoting tolerance, non-violence, and welfare

policies (Thapar, 2002).

3.5 Art, Literature, and Culture: Buddhist contributions in literature, such as the Jātakas and Avadānas,

enriched Indian storytelling traditions. The architectural marvels of Sanchi, Ajanta, and Ellora stand as

testaments to Buddhist artistic and cultural expressions.

3.6 Environmental Ethics: Buddhist philosophy, emphasizing interconnectedness and non-harm (ahiṃsā ),

influenced sustainable agricultural practices and conservation ethics in ancient India.

Buddhist Contributions to Epistemology and Logic: Buddhist epistemology offers a rational approach

to knowledge acquisition, emphasizing direct experience (pratyakṣa ) and inferential reasoning (anumāna)

(Dunne, 2004). Thinkers like Nāgārjuna, Dignāga, and Dharmakīrti developed sophisticated theories of

perception, cognition, and argumentation. The Buddhist school of logic, particularly through Dignāga’s

“Hetuvidyā” (science of reasons), revolutionized Indian philosophical discourse and influenced later schools of

thought, including Nyāya and Vedānta.

4.  Key Contributions of Buddhist Epistemology:

4.1 Two Modes of Knowledge (Pramāṇa): 

o Perception (Pratyakṣa ): Buddhism emphasizes direct experience as the primary mode of

acquiring knowledge. Dharmakīrti refined this concept, distinguishing between valid and illusory

perceptions.

o Inference (Anumāna): Logical inference is a critical tool in Buddhist philosophy. Dignāga

developed a systematic method of inferential reasoning, influencing the Nyāya school and later

Indian epistemological thought.

4.2 Theory of Apoha (Exclusion):

o Buddhist logicians like Dignāga and Dharmakīrti introduced the theory of apoha, arguing that

conceptual knowledge arises not through inherent characteristics but by differentiating objects

from what they are not (Arnold, 2010). This radical departure from essentialist thinking influenced

linguistic and cognitive theories in Indian philosophy.
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4.3 Rejection of Eternalism and Nihilism:

o Nāgārjuna’s Madhyamaka philosophy employs dialectical reasoning to deconstruct extreme

views, advocating for the Middle Way. His logical approach critically examines the nature of

existence, causality, and selfhood.

4.4 Development of Hetuvidyā (Science of Logic):

o The Buddhist school of logic, also known as Hetuvidyā, formulated rigorous criteria for valid

reasoning. This tradition played a crucial role in advancing Indian logic and influenced later

scholars in both Hindu and Jain traditions.

4.5 Skepticism and Empirical Inquiry:

o Buddhist epistemology encourages a skeptical yet empirical approach to knowledge. The

Kalama Sutta, for instance, advises individuals to rely on personal experience, reason, and the

testimony of the wise rather than blind faith.

5. The Impact on Indian polity and diplomacy:

India’s approach to international relations, foreign policy, and global peace initiatives in the 20th century

was significantly influenced by Buddhist philosophy, particularly the emphasis on peace, non-violence, and

mutual respect. A key manifestation of this influence was the Panchsheel Principles, introduced in 1954, which

became the foundation of India’s foreign policy during the Cold War and beyond (Omvedt, 2003). These

principles—sovereignty, non-aggression, non-interference, equality, and peaceful coexistence—promoted

diplomatic engagement based on mutual respect and dialogue. Panchsheel played a pivotal role in guiding

India’s leadership in the Non-Aligned Movement (NAM), enabling India to maintain strategic neutrality while

advocating for decolonization, global peace, and cooperation among developing nations. The principles also

shaped India’s relations with neighbouring countries like Nepal, Bhutan, and Sri Lanka, reinforcing a policy of

non-interference and mutual cooperation. Additionally, Panchsheel influenced India’s active participation in

multilateral organizations such as the United Nations, where it championed peaceful conflict resolution, nuclear

disarmament, and global cooperation. However, India’s experience with China—especially after the 1962

Sino-Indian War—exposed the limitations of an idealistic approach, prompting a shift toward a more pragmatic

and strategic foreign policy while still upholding Panchsheel’s core values. In contemporary geopolitics, India

continues to integrate these principles through its “Neighbourhood  First” policy, Act East initiative, and multilateral

engagements, striking a balance between diplomacy, national security, and economic interests.

6. Conclusion:

The Buddhist tradition has left an indelible mark on the Indian knowledge system, enriching it with

rational inquiry, ethical considerations, and interdisciplinary scholarship. Its emphasis on logic, empirical

observation, and social ethics continues to inspire modern intellectual and philosophical discourses (Arnold,

2010). Recognizing Buddhism’s contributions is essential for appreciating the depth of India’s intellectual heritage
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and its enduring relevance in contemporary knowledge systems. The role of Buddhist monasteries in preserving

and transmitting knowledge is unprecedented. The Buddhist Dialectics also influenced Indian Logic. There are

ethical and moral dimension of Buddhist teachings as well. The Concept of Ahimsa (non-violence) and its

impact on Indian ethics and Indian Society is self-explanatory. The Buddhist monasteries have always been an

institution of learning and centre of inspiration for posterity. There are ample areas of opportunity for research

into Buddhist contributions to Indian knowledge, especially in interdisciplinary studies.
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Existential Alienation and the Absurdity of Life: A Philosophical
Understanding of Saadat Hasan Manto’s Toba Tek Singh

Sabiha Nahid

Abstract

The renowned South Asian writer, best known for his short stories, Saadat Hasan Manto often dealt with

themes of Partition, its impact on the human psychology, the injustice meted out by the society and its darker

aspects. He was a bold as well as a controversial literary figure who often challenged social norms and exposed

the hypocritical face of the elite. The horrors of the Partition were his core themes, which were left behind by

him as a thought-provoking literary legacy that still continues to shape contemporary South Asian writing.The

short story “Toba Tek Singh”, taken for the current research powerfully explores the existential questions of

alienation, the absurdity of border demarcations, and the human predicament in a fragmented world governed

by illogical politics. Through the character of Bishan Singh, the mentally deranged protagonist, caught between

India and Pakistan during the post-Partition prisoner/inmates exchange, Manto evaluates the arbitrary nature

of marking national boundaries and the existential crises imposed upon the common people. This paper attempts

to evaluate “Toba Tek Singh” through the lens of Existentialist Philosophy developed by Jean Paul Sartre,

Albert Camus, Friedrich Nietzsche and Martin Heidegger, in order to analyse the themes of absurdity and

alienation and how individuals search for meaning/purpose of life in a meaningless world.The story would be

examined as a critique of dehumanization that seeks to underscore the existential expense of political and

ideological demarcations.

Keywords: partition, existentialism, alienation, absurdity, meaninglessness, identity crisis

Introduction:

The philosophical movement of Existentialism had emerged in the late 19th and early 20th centuries in

Europe, having its roots in Germany and Denmark. It  is a response to the crisis of  meaning and the disintegration

of traditional metaphysical structures in Western thought. Existentialism incepted basically and powerfully in the

works of Soren Kierkegaard and Friedrich Nietzsche and gradually claimed a prominent space in the literary

thoughts of Jean- Paul Sartre, Martin Heidegger and Albert Camus.
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The concept of ‘leap of faith’ introduced by Kierkegaard and Nietzsche’s declaration of the “Death of

God” are strong implications of the collapse of absolute values that paved the way for ethics based on personal

will and self-determination. In the 20th century, Existentialism found perfect materialization as a structured

philosophical discourse with Heidegger’s Being and Time (1927). The core ideas of Existentialism being-

alienation, absurdity, freedom, and authenticity-were further developed by Sartre’s Being and Nothingness

(1943), where he questions the human existence in a state of radical freedom and condemns to create their

own essence through choices and actions arising in their individual will.

The most path-breaking seminal work of Existentialist philosophy is, undoubtedly, The Myth of Sisyphus

(1942) by Albert Camus, where the notion of absurd is articulated by utilizing the myth of Sisyphus to signify

the fact that human beings persist in a meaningless world without recourse to divine or universal order. Following

the Second World War, the movement’s themes of alienation, anxiety and freedom were further reinforced,

giving definite shape by the major historical events. From being a philosophical movement, it found its way

through literature, drama, psychology and political theory that influenced the intellectual figures like Franz

Kafka, Simone de Beauvoir and Samuel Beckett. As a profound literary framework, it is used to analyze

human existence and the search for meaning of life in an uncertain world.

Existentialism is marked by disillusionment with traditional values and supports the constant search for

individual freedom by providing fertile ground for the survival of the discourse.

Objectives:

1. To analyse “Toba Tek Singh” through the framework of Existential philosophy to understand its core

tenets.

2. To explore the existential crisis and absurdity of Partition.

3. To investigate the psychological dislocation caused by political turmoil.

4. To locate the position of “Toba Tek Singh” as a universal existentialist narrative.

Hypothesis:

The current study hypothesizes that Saadat Hasan Manto’s short story “Toba Tek Singh” is not just a

Partition narrative; it is an existentialist text reflecting the absurdity of human existence and the alienation caused

by arbitrary socio-political constructs and the individual’s search for meaning in an irrational world. By examining

the story through the framework of Existential philosophy and its core tenets, this research would attempt to

argue that the fate of the protagonist is representative of a form of existential resistance.

Methodology:

For the current study, the primary source i.e. the short story is read using multiple core tenets of

Existential philosophy.

Advent of Existentialism in India:

Indian philosophers and scholars were introduced to this deeply thought-provoking intellectual  discourse
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during the British Colonial rule when the existential ideas found a discussion platform in the renowned universities

like Jawaharlal Nehru University and Banaras Hindu University.The core themes began to be resonated in

Indian literature, particularly in modernist and post-modernist writings. A good number of Indian writers, poets

and playwrights explored the existentialist ideas in their works like Jejuri (1976) by Arun Kolatkar, AdheAdhure

(1969) by Mohan Rakesh, the works of Saadat Hasan Manto and Krishna Sobti.

Saadat Hasan Manto’s literary contributions are an outstanding reflection of strong existentialist thoughts,

especially when he deals with alienation, absurdity, freedom and the search for meaning in a haphazard world.

For the current study, two of his major works are taken- Toba Tek Singh and Thanda Gosht because these

works are the nurturing ground for concepts of alienation, absurdity and search for the meaning of life.

Toba Tek Singh (1955) is a poignant Partition short story set against the backdrop of the Partition of

India in 1947. It is basically a satire that questions the absurd concept of division and it sever-lasting impact on

the marginalized Indians that also included the mentally retards, whose perspective is used as the narrative. It

is about the mutual decisions of the governments of India and Pakistan after a few years of partition, to exchange

the Hindu, Sikh and Muslim inmates of lunatic asylums of both the nations, like the prisoners and the civilians.

Bishan Singh, the protagonist is one among the inmates of the asylum of Lahore, who repeatedly utters the

same in coherent phrase, “Upar di gur gur di annexe di bay dhyana di mung di daal of Toba Tek Singh”. His

madness fails to detach him from the memories of his homeland and he continues his obsession in knowing

where Toba Tek Singh, his homeland, actually belongs to- India or Pakistan.

The confused and chaotic mind of the inmates are unable to comprehend the reality of Partition, thus

reflecting the absurdity of random geopolitical divisions. According to Jaitra Bharati, the inmates are examples

of “intense identity crisis, alienation and extreme existential angst” that signifies the inherent absurdity that lies

within human existence (Bharati, 2019). Bishan Singh’s unstable mind has but one stable question regarding the

location of his homeland, which implies how he struggles with his identity and belonging in a divided land. The

persistent existential crisis of individuals uprooted from their origins is highlighted here.

The setting of the mental asylum is deliberately utilized to juxtapose the social construction of  the idea

of ‘insanity’ with their rational social and political decisions. Manto raises the question regarding the presence

of madness in the external world; suggesting that the society lying outside the walls of the lunatic asylum is the

symbol of real madness.

“Where is Toba Tek Singh?” reflects the intense identity crisis of Bishan Singh who is unable to understand

the geopolitical changes that caused his displacement. He continues to seek meaning in a chaotic world ruled

by selfishness. The confusion of the inmates about the Partition are expressed,” Two or three years after

Partition, it suddenly struck the governments of India and Pakistan that, just as they had exchanged ordinary

prisoners, they should also exchange the lunatics”. This arbitrary decision to relocate the inmates of the asylum

is one absurd aspect of Partition which eventually nurtures existential crisis. According to Martin Heidegger,
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“Anxiety is there. It is only sleeping” (Heidegger, 1927), reflecting Bishan Singh’s existential anxiety.

“One Sikh inmate declared that he didn’t want to live in India or Pakistan. Instead, he wanted to reside

in a place called ‘Tila Singh’s Land’” (Manto, 1997, p.30). His subconscious mind rejects both the nations. It

underscores the existentialist theme of alienation. Conformation to socially materialized identity is straightforwardly

rejected here.

However, the ultimate existential moment is presented in the story when Bishan Singh finally breathes

his last moments in neither nation, but in a No-Man’s Land, “When the guards lifted him, they found him dead.

On one side, behind barbed wires, was India. On the other side, behind more barbed wires, was Pakistan. In

between, on a piece of land, that had no name, lay Toba Tek Singh” (Manto, 1997). This represents the idea

that loss of identity, displacement and man-made borders are all absurd concepts. The death of Bishan Singh

in a No-Man’s Land is equivalent to Albert Camus’s idea as expounded in The Myth of Sisyphus, “there is but

one truly serious philosophical problem, and that is suicide” (Camus,1942).

Toba Tek Singh exemplifies a highly intellectual existentialist narrative that portrays characters  struggling

hard to understand the absurd reality of a fragmented world. Partition is a poignant event devoid of any

meaning, still causing individuals to be displaced and uprooted, losing identity and creating an existential void.

This political allegory based on the Partition is deeply embedded with existential philosophy. It is an

established fact that the Partition of India and Pakistan had resulted in mass displacements and communal

violence. Transcending beyond the actual historical events, the short story focusses on existential questions of

alienation and absurdity. Albert Camus’s concept of the absurd brings out the truth that the universe actually

lacks substantial meaning and the individuals are left without knowing why they exist, or the purpose of life. This

thought provoking idea is echoed by Bishan’s predicament when living in the asylum for many years, he was

abruptly transferred to India. He is just one example of the entire population who had to face displacement

owing to the Partition. The Partition was a very absurd and arbitrary decision of the rulers; the actually affected

were the innocent common people of both the nations. The question of identity crises is best manifested in the

context of the Partition.

Conclusion:

Albert Camus was of the view that a person can be called an “absurd hero” when he/she grapples the

meaninglessness of life, yet continues the resistance and survives anyhow. Despite being a lunatic, Bishan

continues his defense against the system and raises perpetual queries regarding his existence. The politically

mandated labels of either being “Indian” or “Pakistani” were rightly rejected by the chaotic mind of Singh.

When he was being tried by the governments to be obliterated, he struggles hard not to move out till he

breathes his last. This was his adamant yet stable decision.

His alienation from the socially constructed idea of identity emerges when he encounters that all the

social constructions are fake and deprived of all sorts of authentication. Existing in a severely liminal space,
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Bishan is distanced from the category of belonging. His insanity renders human fit in the social space, but the

cause of his insanity was never considered to be examined. Moreover, his death is also symbolic of the existential

tenet of the acceptance of the fact that all human conditions in this world are simply absurd. Till his death he

refused to be a part of the arbitrary and meaningless government decisions. One can readily argue that Bishan’s

death is just physical-he achieved freedom after that.
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Environmental Justice or Injustice? Analyzing the Man-
Elephant conflict through the lens of Environmental Philosophy

Nizwm Basumatary & Samikshya Gohain

Abstract

The human-elephant conflict serves as a compelling case study in environmental justice, illustrating the complex

interplay of human and animal rights, ecological integrity, and ethical considerations. This research employs a

multidisciplinary approach, combining qualitative analysis of philosophical frameworks with policy review and

stakeholder interviews to explore effective mitigation strategies. Rooted in habitat loss and cultural perceptions,

this conflict reveals the urgent need for comprehensive mitigation strategies that are informed by environmental

philosophical theoretical perspectives. By systematically analyzing existing conservation practices and integrating

perspectives from environmental ethics, this study aims to identify actionable pathways for sustainable coexistence.

By adopting an inclusive approach that integrates the needs of local communities with the intrinsic rights of

elephants, sustainable solutions can emerge that promote coexistence. This analysis highlights the importance

of collaborative policy-making and community engagement in addressing the multifaceted challenges posed by

this conflict. The research contributes by providing a rigorous, evidence-based framework that guides

policymakers and conservationists toward ethically grounded and culturally sensitive solutions. Through

interdisciplinary research and the exploration of innovative conservation practices, we can work towards an

equitable resolution that respect the rights of both humans and elephants, ultimately contributing ethical stewardship

and the legacy of shared ecosystems. This study’s findings aim to fill the existing gap by offering a clear

methodological pathway to incorporate philosophical insights into practical conflict mitigation, ensuring that

future strategies are both ethically sound and socially acceptable.

Keywords: environmental justice, man–elephant conflict, coexistence, ethical stewardship, mitigation strategies

1. Introduction:

Environmental justice is an important framework that seeks to ensure equitable treatment and meaningful

participation of all individuals in environmental decision-making processes, especially the marginalized

communities disproportionately impacted by environmental degradation. It not only involves the fair distribution
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of environmental benefits and burdens, but also considers the ethical implications of our interactions with the

natural world (Schlosberg, 2007). In this context, the humane elephant conflict presents a poignant case study

that highlights the complex relationship between human interests, wildlife conservation, and ethical considerations

related to animal rights.

Despite the growing body of research on human-wildlife conflicts, there remains a significant gap in

understanding how philosophical frameworks can be systematically integrated into conflict mitigation strategies

to promote justice and ethical coexistence. The man-elephant conflict arises primarily from habitat encroachment

and resource competition, leading to conflicts that jeopardize both human safety and the elephant. Elephants,

as key species, play a crucial role in maintaining ecological balance, yet their presence in agricultural landscapes

can threaten the livelihoods of local communities. This conflict underscores the broader philosophical questions,

including justice, rights, and coexistence, to consider how we value both human and non-human lives in our

pursuit of sustainability.

This study aims to fill this gap by critically analyzing how different environmental philosophical perspectives

can inform practical and ethically grounded conflict mitigation strategies. This dynamic study not only raises

ethical concerns regarding the treatment and rights of animals but also highlights the necessity for effective

mitigation strategies grounded in environmental philosophy. Such strategies advocate for the integration of

anthropocentric and ecocentric perspectives, urging us to recognize that the well-being of humans and elephants

is interconnected. By fostering a deep understanding of this relationship, we can develop comprehensive solutions

that address the needs of both communities and wildlife. The contribution of this research lies in providing a

nuanced philosophical framework that guides policymakers and conservationists toward ethically responsible

and culturally sensitive conflict resolution approaches. This analysis aims to explore the intersection of human

rights and animal welfare within the framework of environmental justice, shedding light on effective mitigation

strategies that promote coexistence and ethical stewardship of our shared ecosystems.

2. Understanding Environmental Justice:

Environmental justice is intrinsically tied to conflicts that arise from unequal exposure to environmental

hazards and disparities in decision-making power. Environmental justice emerged as a recognized social

movement in the 1980s, driven by grassroots organizations advocating for equitable environmental policies and

practices. This movement gained momentum in response to numerous instances where marginalized communities,

particularly those of low-income and minority backgrounds, faced disproportionate exposure to environmental

hazards. As defined (Bullard 1990), environmental justice seeks to address “the inequitable distribution of

environmental risks, benefits, and decision-making power.” The historical roots of this movement can be traced

to events such as the 1982 protests against a hazardous waste landfill in Warren County, North Carolina, which

galvanized public awareness and activism surrounding environmental racism (Pellow & Brulle, 2005).

In the realm of environmental ethics, two dominant paradigms often emerge: anthropocentrism and
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ecocentrism. Anthropocentrism posits that human beings are the central concern of moral consideration,

advocating for environmental policies that primarily serve human interests. This perspective often emphasizes

economic growth and the exploitation of natural resources for human benefit (Martinez-Alier, 2002). Conversely,

ecocentrism challenges this view by asserting that all living beings and ecosystems possess intrinsic value,

advocating for policies that prioritize ecological balance and the welfare of non-human entities (Naess, 1973).

As Taylor (1986) states, “the ecocentric perspective integrates human well-being with the health of the natural

world, thus promoting a holistic view of justice.”

Furthermore, the role of marginalized communities in environmental discourses is critical. Often at the

forefront of environmental justice activism, these communities bring to light the intersectionality of social,

economic, and environmental challenges. Their lived experiences reveal how environment-related inequities

exacerbate existing socio-economic vulnerabilities (Agyeman et al., 2003). By engaging these voices, the

environmental justice movement fosters inclusive dialogues, ensuring that policies reflect the needs and perspectives

of those most affected by environmental policies. Importantly, as Schlosberg (2007) emphasizes, justice in

environmental contexts “is not only about fair distribution but also about recognition and participation.”

3. The Man-Elephant Conflict: An Overview:

The man-elephant conflict refers to the increasing occurrences of negative interactions between humans

and elephants, primarily attributed to habitat loss and agricultural expansion. As cities and farms encroach on

natural habitats, elephants are driven into closer proximity to human settlements, leading to dangerous encounters

and crop destruction. Approximately 90% of Asian elephants live outside protected areas, which makes them

vulnerable to these conflicts (Fernando et al., 2015). Habitat fragmentation caused by urbanization and agricultural

practices severely limits their natural migratory paths, pushing elephants into direct competition with humans for

land and resources. Recent statistics from India indicate that over 400 elephants have been killed in conflict-

related incidents in the past year alone, with many deaths resulting from retaliatory killings by farmers and local

communities (Wildlife Protection Society of India, 2022).

Statistical data highlight the gravity of this conflict. In India, it is estimated that around 300 people are

killed annually due to elephant encounters, along with a significant number of elephants that fall victim to

retaliatory killings or poaching in response to human-elephant interactions (Dutta et al., 2017). Furthermore,

crop damages caused by elephants have increased by approximately 25% over the last five years in states like

Assam and Karnataka, severely impacting local farmers’ livelihoods (Indian Ministry of Environment, Forest

and Climate Change, 2023). Additionally, the economic impact on local communities can be profound; crop

losses from elephant raids can devastate farmers’ livelihoods, leading to increased tensions and further violence

(Naughton-Treves, 1997). This cycle of conflict not only endangers both species but also exacerbates the

socio-economic plight of communities that rely heavily on agriculture for survival.

Cultural perceptions of elephants vary widely, influencing local responses to the conflict. In many
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societies, elephants hold religious and cultural significance, representing strength and wisdom. For instance, in

parts of India, elephants are revered in religious ceremonies, creating a dichotomy between respect and fear

(Sukumar, 2003). However, in areas where elephants are viewed primarily as pests, local attitudes can shift

swiftly towards hostility, leading to violence and increased calls for culling measures (Madden, 2004). This

duality underlines the need for a nuanced approach to conflict resolution, recognizing both the cultural significance

of elephants and the legitimate concerns of affected communities.

Wildlife Protection Society of India. (2022). Annual report on human-elephant conflict and casualties.

Retrieved from https://wpsi.org/annual-report-2022

Indian Ministry of Environment, Forest and Climate Change. (2023). State of wildlife in India: Conflict

and conservation statistics. Government of India.

https://moef.gov.in/reports/wildlife-statistics-2023

Overall, the man-elephant conflict encapsulates the complex interplay between wildlife conservation,

human livelihoods, and cultural perceptions. Effective management strategies must consider these elements to

foster coexistence and ensure the survival of both elephants and the communities that share their habitat. As

India continues to urbanize rapidly, integrating scientific research with community participation will be crucial

for sustainable solutions.

4. Case Studies of Man-Elephant Conflict:

One prominent example of the man-elephant conflict can be observed in Assam, a region in northeastern

India renowned for its rich biodiversity. The state is home to a significant population of Asian elephants, which

often venture into agricultural land, leading to instances of crop destruction. According to a study, “over 120

elephants and approximately 70 human fatalities were reported between 2002 and 2012 due to these conflicts”

(Baskaran et al., 2016). This data highlights the severity of the conflict in Assam, reflecting not only ecological

consequences but also deepening socioeconomic vulnerabilities among local communities. The close proximity

of human settlements to wildlife corridors facilitates these encounters, causing heightened tensions and economic

losses for local farmers. Such spatial overlaps underscore the importance of landscape-level planning in conflict

mitigation, emphasizing that habitat connectivity must be balanced with human land use.

To escalate this conflict, various communities in Assam have embarked on adaptive strategies. For

instance, farmers have begun implementing barriers using electric fencing and trenches to protect their crops

from elephant incursions. In addition to this, some villages have adopted community-based conservation initiatives,

fostering better understanding and cooperation between humans and elephants. These strategies demonstrate

a shift towards participatory conservation, which is crucial because top-down policies often fail to address

local needs and perceptions that influence conflict outcomes. The implementation of early warning systems—

like community alert groups equipped with mobile technology—has also emerged as a beneficial strategy to

manage potential conflicts effectively (Mahanta & Choudhury, 2020). However, the success of these systems
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depends heavily on community engagement and technological accessibility, which vary across regions, thus

necessitating tailored approaches for different communities.

Hence, these case studies illustrate that effective community responses and adaptive strategies are

essential in addressing the challenges posed by man-elephant conflicts. Analyzing these initiatives reveals that

integrating local knowledge with scientific approaches can enhance conflict mitigation, fostering resilient

coexistence models. By fostering coexistence through understanding and sustainable practices, it is possible to

achieve harmonious relationships between humans and elephants. However, the success of these systems

depends heavily on community engagement and technological accessibility, which vary across regions, thus

necessitating tailored approaches for different communities.

5. Moral Considerations in the Man-Elephant Conflict:

The moral dimensions of studies surrounding the conflict between humans and elephants involve multiple

layers of ethical consideration, particularly regarding sentience, animal rights, conservation ethics, and ecosystem

interdependence. Understanding these moral implications is essential to fostering effective and compassionate

resolutions. Applying ethical theories such as utilitarianism and deontology can provide a structured approach

to these moral considerations, helping to evaluate the outcomes and inherent rights involved in conservation

efforts and human-wildlife interactions.

5.1. Sentience and Animal Rights:

One of the fundamental moral considerations in this discourse is the recognition of sentience in elephants

and other wildlife. Sentience refers to the capacity to experience feelings and emotions, which is increasingly

acknowledged in various animal species, including elephants. Notably, researchers mention that “elephants

exhibit complex emotional behaviors, such as mourning, empathy, and social bonding” (Mason et al., 2013).

From a utilitarian perspective, recognizing the capacity for suffering in elephants obligates humans to minimize

harm and ensure their well-being, thus aligning conservation efforts with the greatest good for all sentient

beings. This recognition of sentience raises profound ethical questions regarding the treatment of wildlife. Being

the most sentient animal, elephants have the intrinsic rights to life and freedom. The idea that “non-human

animals possess rights derived from their capable experience of suffering” calls for a reevaluation of conservation

strategies (Regan, 2004). Deontological ethics would argue that elephants possess inherent rights that must be

respected regardless of the consequences, emphasizing the moral duty to treat animals as ends in themselves.

Advocates for animal rights argue that conservation efforts should prioritize ethical considerations, ensuring

that the interests of elephants are equitably weighed in decision-making processes.

5.2. Ethics of Wildlife Conservation vs. Human Livelihoods:

The ethical dilemmas between wildlife conservation and human livelihoods often create tensions in

affected communities. Many local populations depend on agriculture and land use to sustain themselves. Yet,

the presence of elephants can be detrimental to their crops, leading to financial losses and increased human-
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wildlife conflicts. Utilitarian ethics would examine whether the overall benefits of conservation outweigh the

suffering caused to local communities, advocating for solutions that maximize well-being for both humans and

elephants. In this context, ethical debates emerge around prioritizing conservation goals versus mitigating human

suffering. Scholars note that “balancing the needs of wildlife with those of impoverished communities is ethically

imperative for sustainable conservation” (Dickman, 2010). Ethical frameworks advocating for sustainable

development emphasize that solutions must be equitable, recognizing the rights of communities while also

addressing the urgency of wildlife preservation. Principles of justice and fairness, rooted in theories like John

Rawls’ theory of justice, suggest that conservation policies should aim to distribute benefits and burdens equitably

among all stakeholders. Conservation strategies that include community participation and benefit-sharing are

increasingly viewed as ethical necessities that can reconcile the needs of both humans and elephants.

5.3. Philosophical Implications of Ecosystem Interdependence:

The philosophical notion of ecosystem interdependence suggests that all living beings coexist within a

web of relationships that sustains life. This interconnectedness highlights that the survival of elephants and

human populations is intrinsically linked to the health of ecosystems. From an eco-centric ethical perspective,

the intrinsic value of all species and ecosystems emphasizes the moral obligation to preserve biodiversity for its

own sake, beyond utilitarian benefits. As such, ethical considerations surrounding conservation must account

for the fact that “neglecting the needs of one species can reverberate through the ecosystem, ultimately affecting

human health and livelihoods” (Carpenter et al., 1998). Acknowledging this interdependence challenges us to

adopt a more holistic ethical framework, where the well-being of biodiversity and human communities is not

seen in opposition but rather as part of a unified concern. This aligns with deep ecology principles, which

advocate for a fundamental shift in human attitudes towards nature, recognizing the intrinsic rights of all living

beings and ecosystems.

6. Integrated Conflict Mitigation Strategies Aligned with Environmental Philosophical Perspectives

on Human-Elephant Conflict:

Understanding human-elephant conflict requires a nuanced exploration of various philosophical

frameworks, including anthropocentrism, ecocentrism, and rights-based approaches. Each perspective offers

unique insights and solutions to balance human needs with wildlife conservation. A comprehensive analysis of

these approaches reveals that integrating multiple ethical perspectives can foster more comprehensive and

adaptable mitigation strategies. By analyzing these approaches, we can better address the complexities of

coexistence and develop strategies that uphold the rights and welfare of both humans and elephants.

6.1. Anthropocentric Perspectives on Human-Elephant Conflict:

The anthropocentric approach prioritises human interests, often placing the needs of people above the

needs of other species. Advocates of this approach argue that economic growth and agricultural development

are crucial for social progress. In regions such as Assam, where elephants encroach on agricultural land, the
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immediate need for food security and economic stability often overrides conservation efforts. As (Baskaran et

al. 2016) note, this conflict often revolves around the need for human safety and agricultural viability, which

may come at the expense of wildlife conservation. However, this approach risks fostering a short-term view

that neglects the potential long-term ecological costs of species loss. This perspective emphasizes pragmatic

solutions that address human priorities but may risk ecological integrity if not balanced properly. Critics of this

anthropocentric approach argue that focusing only on human needs may compromise the long-term health of

the ecosystem, which may ultimately also threaten human well-being.

Given this approach, conflict mitigation strategies should prioritise increasing agricultural production

and ensuring food security for local populations, while simultaneously minimising encounters with elephants. An

effective approach involves providing financial incentives or compensation for crop damage caused by elephants,

which can help reduce resentment towards these animals (Dutta et al., 2017). Furthermore, educating farmers

about non-lethal methods – such as growing crops that are less attractive to elephants or adopting distracting

feeding techniques – is in line with human-centric ideals and supports coexistence, ultimately protecting human

livelihoods while promoting a more harmonious relationship with wildlife (Madden, 2004). Implementing these

strategies also requires ongoing community engagement to ensure they are culturally acceptable and practically

sustainable. This pragmatic approach underscores the importance of balancing immediate human needs with

conservation efforts.

6.2. Ecocentric Perspectives on Human-Elephant Interaction:

Ecocentrism is distinct from anthropocentrism, as it emphasises that all living beings and ecosystems

have intrinsic value, suggesting that elephants and other species have value beyond their utility to humans. This

approach advocates a holistic conservation approach, emphasising the interconnectedness of ecosystem health.

Elephants, known for their significant contribution to biodiversity, play essential roles in their habitats, and their

removal could cause significant ecological disruption. As highlighted by Lindsay et al. (2014), the ecological

roles played by elephants can have a considerable positive impact on their environment, underlining the importance

of their conservation.

Addressing human-elephant conflict from an ecocentrism perspective requires efforts focused on

biodiversity conservation. This could include the establishment of wildlife corridors and habitat restoration

initiatives, allowing elephants to safely traverse landscapes while minimising encounters with human settlements.

Hedges et al. (2015) emphasize that such strategies can significantly reduce conflict. These measures also

serve to reinforce the moral obligation to preserve natural ecosystems for their own sake, not solely for their

utility to humans. Furthermore, community-driven conservation efforts empower local populations by involving

them in the management of natural resources, which not only aids ecological health but also fosters a sense of

connection between communities and their environment. This perspective underscores the moral obligation to

value nature intrinsically, beyond utilitarian benefits. According to Shankaran et al. (2020), these initiatives can
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change the way communities view elephants, transforming their identity from nuisance to essential ecological

allies. This shift in perception can be supported through educational programs that highlight the ecological

importance of elephants and promote stewardship.

6.3. Rights-Based Approaches to Human-Elephant Relationships:

The rights-based approach provides a new philosophical framework that examines the rights of both

humans and elephants, leading to discussions of whether non-human animals should be granted the same rights

as humans, including the fundamental right to exist and thrive in their natural environments. Advocates of this

approach argue that, given their sentience, elephants should receive protection from harm and exploitation, and

that their rights should be integrated into policies and practices that affect their populations. As Nussbaum

(2006) has noted, legally recognizing animal rights can serve as an effective means to address human-elephant

conflicts, creating a resolution framework that respects the dignity of all sentient beings.

This approach emphasizes that recognizing the moral and legal rights of elephants can serve as a

foundation for developing more ethically consistent conservation policies. This approach shifts focus from

utilitarian calculations to the inherent moral value of animals, advocating for legal protections grounded in

respect for their intrinsic worth. However, implementing this approach presents challenges, particularly in poor

communities that depend on the land for their economic survival. Achieving a balance between human rights

and elephant rights requires thoughtful engagement and dialogue among various stakeholders. The rights-based

approach advocates conflict mitigation strategies that involve establishing legal protections, acknowledging

elephants’ rights to existence in their natural habitats. Regulatory measures that impose penalties for poaching

and other forms of exploitation can enhance their security, encouraging community members to adopt coexistence

strategies (Nussbaum, 2006). In addition, promoting discussion within the local population about the ethical

treatment of elephants can develop a culture of empathy and respect, as well as address the rights of both

humans and animals in the creation of policies (Schlosberg, 2007). Embedding these rights into legal frameworks

helps ensure that conservation efforts are not solely utilitarian but grounded in justice and moral respect for all

beings. This multifaceted approach combines legal measures with ethical dialogue to promote sustainable

coexistence.

In conclusion, examining anthropocentric, ecocentric, and rights-based approaches to human-elephant

conflict, it becomes clear that a multifaceted strategy is essential for effective resolution. Prioritizing human

needs while recognizing the intrinsic value of elephants and their ecosystems can lead to sustainable coexistence.

Integrating the strengths of these perspectives through a pluralistic framework offers a more resilient and ethically

consistent approach to conflict mitigation. Reducing overlap and emphasizing the complementarity of these

perspectives enhances the clarity and strength of the overall framework. Lastly, combining ethical considerations

and community engagement ensures that both human welfare and wildlife conservation are equally valued,

fostering harmonious relationships in shared landscapes.
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7. Conclusion:

The exploration of the man-elephant conflict through the lenses of environmental justice and philosophical

frameworks reveals the intricate interplay between human interests, ecological integrity, and the intrinsic rights

of animals. This conflict, rooted in habitat loss and cultural perceptions, underscores the urgent need for

comprehensive conflict mitigation strategies that embrace various theoretical perspectives—anthropocentric,

ecocentric, and rights-based. A clear understanding of these perspectives can guide policymakers toward

designing multi-layered strategies that address both immediate human needs and long-term ecological

sustainability. By recognizing that the well-being of both humans and elephants is interconnected, we gain a

clearer understanding of how to foster coexistence.

A balanced approach to environmental justice is essential, one that considers not only the livelihood

and safety of human communities but also the moral imperative to protect the rights of non-human entities. The

plight of elephants, as sentient beings with intrinsic value, necessitates a framework that respects their right to

thrive in their natural habitats. In practice, this calls for integrating legal protections for elephants into national

conservation policies, ensuring their rights are upheld alongside human development goals. Simultaneously, it is

crucial to acknowledge the vulnerabilities faced by local populations whose livelihoods are impacted by the

presence of elephants. Policies must aim to enhance community resilience while promoting conservation efforts

that reflect the needs and voices of both stakeholder groups. Effective policy implementation requires participatory

governance models that empower local communities and incorporate indigenous knowledge into conflict

mitigation efforts. Future research should focus on developing innovative, context-specific solutions that integrate

community knowledge and scientific insights to address the multifaceted challenges of human-elephant conflict.

Emphasis should be placed on collaborative approaches that engage local populations, foster stewardship, and

adapt conservation strategies to accommodate evolving socio-economic dynamics. Furthermore, interdisciplinary

studies exploring cultural perceptions of wildlife can provide deeper insights into shaping policies that resonate

with communities. These insights can inform adaptive management frameworks that are flexible, culturally

sensitive, and capable of responding to changing environmental and social conditions.

In the realm of policy, it is imperative to create frameworks that include participatory processes, ensuring

that the values and concerns of all stakeholders are considered. This entails establishing mechanisms for ongoing

dialogue, conflict resolution, and shared decision-making among governments, conservationists, and local

communities. By fostering dialogue between policymakers, conservationists, and local communities, we can

enhance understanding, build trust, and implement effective strategies that honor both human and animal rights.

Ultimately, achieving a just and sustainable coexistence requires an ongoing commitment to adapt our approaches

as we learn from the shared experiences of humans and elephants, cultivating a future where both can thrive.

Such adaptive policies should be rooted in continuous monitoring, evaluation, and community feedback to

ensure they remain effective and equitable over time.
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Non-Violence and Environment: Gandhi’s Ecological Idea for a
Sustainable Future
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Abstract

The care for environment of Mahatma Gandhi can be seen in his philosophy of non-violence. His philosophy

focuses on an ethical behaviour towards the environment. This article will highlight environmental concern of

Gandhi that will focus on his philosophy of non-violence, simple living, and self-sufficiency as core ideas governing

human actions towards the environment. Gandhi stated that real happiness comes when human being instead of

destroying the nature for selfish motives, lives peacefully with the environment by adopting a simple life. Gandhi’s

philosophy is based on the principle of Ahimsa or non-violence which should be applied to all the creatures of

the world. He mentioned that harm to the environment would result in harm to human being. This relation

highlights the ethical duty of human being to protect the environment for future generations. Gandhi’s philosophy

of Sarvodaya which is betterment of all reflects betterment of all the creatures of the world. Therefore, it can be

useful in addressing environmental crisis by focusing on the welfare of every being. This article will also highlight

Gandhi’s implementation of his environmental ideas which is reflected in his idea of self-reliance, critique of

industrialization, cottage industries and eco-friendly agricultural habits. His adoption of khadi products is not

only an economic friendly idea but is also helpful in preserving the environment. By relating Gandhi’s philosophy

in the context of ecological crisis, this paper will deal with the practical application of his philosophy to address

environmental issues. His philosophy is reflected in various environmental movements that deals with ethical

practices that result in a healthy human-nature relationship.

Keywords: Gandhi, environment, non-violence, sarvodaya, swadeshi

Introduction:

Gandhi’s idea of non-violence, simplicity, self-reliance, sarvodaya and unification of human being with

the nature form the backbone of his concern for the environment. His ideas are useful for the welfare of not only

for the entire human society but also for the benefit of the entire environment. Environment refers to our

surroundings. It includes living and non-living, natural and man-made components. Environmental issue is the
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burning issue in current times. Global warming, ozone layer depletion, climate change are some of the results of

environmental damage. This has a drastic effect on human health as well as the entire environment. Environmental

issues occur due to pollution, over population, technology and exploitation of resources. Although there was

less environmental concern in Gandhi’s time but he was concerned with environmental issues that the world is

facing now. His famous argument “The earth has enough for human need but not for human greed” points to the

fact that he was very much concerned about the environment. The basic foundation of his philosophy is non-

violence which is applicable not only to human being but to the entire environment. Gandhi was not an

environmentalist as he did not lead any environmental movement, nor did he write any book related to it. But he

was concerned about the environment which can be perceived in his philosophy. Gandhi considered industries

as the main source of pollution that hampers the environment (Tiwari, 2019). Industries, although have a great

impact on human life in terms of technology, services that make human life easier but it is also considered as the

main source of pollution that creates environmental degradation. It releases harmful pollutants into the air that

are dangerous to human health (Manisalidis et al., 2020). It can be seen that excessive exploitation of resources

in the name of development leads to serious environmental degradation. Therefore, Gandhi was not in support

of industrialization. Although, industrialisation hampers human labour but environmental degradation also results

from it and thus, Gandhi’s unwillingness to accept industrialisation can also be helpful in addressing environmental

degradation.

Critique of Industrialisation:

Industrialisation refers to the process of moving into industrial based economy from agriculturally based

economy. With the increase of industries, it requires raw materials on a large scale that leads to massive

deforestation. Although industrialisation contributes to the development such as economic growth, urbanisation,

encourages technological advancements and improves standard of living but it has a negative impact on

environment. Human being is exploiting the resources unethically for the sake of development which can be

clearly seen in deforestation, pollution, water disputes in current times (S, 2012). If a development does not

respect nature, then it also threatens human survival. Human being can be regarded as nature’s child because

like parents, nature fulfils human needs. But at the same time human being stands outside the nature and

destroys it for fulfilling his greed. The deterioration of nature also affects human being. The degradation of the

environment is the result of human activities (Ekiugbo & Isanbor, 2012).The dangers of industrialization, machinery,

modern civilization, urbanization was already visualised by Mahatma Gandhi much before these issues actually

took place. He dealt with these issues mostly in Hind Swaraj (Tiwari, 2019). Throughout his life, he was a

critique of industrialization and modern civilization after visualizing the danger inherent in the industrial revolution

in the west. He was against industrialization as he visualised that it would lead to massive harm to the environment

which the world is facing now. Gandhi was influenced by Ruskin’s view against Victorian Industrialization

through his book “Unto This Last” where he was influenced by the importance of manual labour. Industrialization
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has a huge effect on human and environment. It has made a portion of people rich by destroying the natural

resources of the earth. Gandhi stated that it has made people run after wealth and worldly pleasures. He

regarded machines to be a representation of sin. Industrialization has given rise to multiplicity of wants. The

resources are limited but the human wants are unlimited that creates violence of human towards the environment.

It also gives rise to inequality, oppositions and scarcity for the rest of the population. Gandhi believed that

before Industrialization, the human wants were limited that has little effect on nature. Gandhi was not totally

against industries but he was against industrialization that makes man superior to nature. He considers

industrialization as a tool of mass destruction, the torture to innocent living creatures. He believes that

industrialization reduces morality of human being. The raw materials are exploited from the smaller countries

and the stronger countries try to compete with one another to reach the position of industrially powerful. This

leads to more and more exploitation of resources. It also creates a huge gap between capital and labour class.

It also gives rise to issue of unemployment of labour. Gandhi believed that the excessive industrialization leads

to destruction of human spirit that transforms the status of man into machine. It degrades the morality of human

being. The harmful effects that industrialization creates in the environment are air pollution, water pollution and

soil pollution that destroys life and reduce life expectancy (Blokhin, Boyle, & Logan, 2021) . To address these

issues, sustainable practices such as reforestation, self-sufficiency, cottage industries, organic farming can be

taken into consideration which is already found in Gandhi’s philosophy. Gandhi believed that industrialization

gives importance to material wealth and consumerism that has a negative impact on society. He argued that

running after material objects results in endless greed where individuals fall prey to endless wants and unnecessary

consumption. This leads to excessive destruction of resources. Thus, consumerism is an important element of

industrialisation that contributes to the environmental degradation.

Consumerism:

Consumerism is a state of increasing the consumption of goods and services by the people. It is

economically beneficial but has an adverse effect on nature because the resources are limited but human wants

are unlimited. It leads to exploitation of the nature. The attitude of human being towards the environment is

exploiting in nature. Construction of dams for beneficial to human being creates greenhouse effects as it releases

large amounts of carbon from the killing of trees around dams. It leads to global climate change. It also creates

loss of habitat of different species and resettlement of human being (Sara & Ovi, 2016). It can be seen that in

the process of consumerism, the worth of human being depends on how much they possess instead of who

they are. This leads to an end of the ethical values such as modesty, sympathy and satisfaction. Instead of

having satisfaction, human being desires for more that creates a feeling of separation of human being from

others. Thus, it can be seen that it not only creates social inequality but also creates a feeling among human

being that man is the superior being than all other creatures of the world and therefore, it forgets to bother the

well-being of other creatures. In this regard, Gandhi, although admires rationalism but considered it as a “hidden
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monster” when it considers itself to be Supreme Being (Gandhi, 1926). The consideration of human being as

omnipotence is a way to possess the material world. It would give illegitimate power to man to exploit the

nature. Gandhi did not accept the sacrifice of animals even in the name of religion. Thus, by considering human

being as a Supreme Being themselves, it would not regret to use violence over other beings which can be seen

as a challenge to environmental justice. Thus, this challenge can be addressed with the help of non-violence

which can be seen in Gandhi’s philosophy of non-violence.

Gandhi’s Philosophy of Non-violence and Environmental Justice:

Gandhi was of the view that harming the environment is hiṃsā . Not to harm any living being is ahimsa.

Non-violence or ahimsa is the basic foundation of Gandhi’s philosophy. His philosophy is applicable not only to

a particular area but can be applied to every aspect. Non-violence generally means debarred from harming

others at any situation. It is a method of solving an issue peacefully without any forceful attempt. It refers to

non-killing or non-injury. Jainism has a great influence on Gandhi’s non-violence. Like Jainism, Gandhi also

considers everything as a living entity. He advised people to respect every life form. But Gandhi’s idea of non-

violence is much more general definition of it. Non-violence, according to Gandhi is absence of violence in

thought, word and actions. He regarded it as a way of life. The term non-violence means “love” (Lal, 1978).

He accepts love for humanity. He believed in Advaita or non-dual reality (Reddy & Chinnaiah, 2023). It shows

that human and environment is one. Therefore, non-violence should be applicable to the entire environment.

Gandhi’s non-violence can be helpful to control environmental issues as after adopting this idea, the carbon

footprints is believed to be reduced which is produced in wars and missile production (Tiwari, 2019). Gandhi

gives importance to preservation of natural resources by human being. Thus, man has to be non-violent towards

the nature. His principle of non-violence is very necessary in current time to have a balanced nature as consumerism

is increasing at higher rate and produces tremendous amount of waste to the environment. Excessive consumerism

results in extinction of resources and also pollutes air, water and soil (Nayeck, 2018). Arne Ness considers

preservation of environment as non-violent in nature. He propounded his idea of Deep ecology from non-

violence (Weber, 1999). Gandhi believes that non-violence is the highest duty that helps to attain the highest

law which is truth. When Gandhi was in search of truth he found non-violence. Non-violence is the means and

truth is the end. He regarded these two principles as the two sides of the same coin. He considered Truth as

God. Truth is the ultimate goal of human being that can be attained through non-violence (Lal, 1978). It is a

principle which cannot be practiced by coward. The strong and brave can practice this principle. He considered

it as a tool to control human greed. Thus, it can be helpful in controlling the unnecessary destruction of the

nature by controlling the excessive human wants. It can also be useful to improve human-nature relation.

Gandhi said that violence can be perceived in economic, industrial and political system and thus, he desired to

bring a change through trusteeship. It is a philosophy where the rich people keep with themselves what is

necessary for them and donate their remaining to the poor (Lal, 1978). He mentioned that owning property is
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also a kind of violence and he believed that everyone has the right on everything. By adopting this method, the

desire for excessive owning can be reduced which can be helpful in mitigating exploitation of resources. Another

principle of Gandhi is Satyagraha. It is the technique or tool of non-violence which is holding fast to truth. It is

a principle that maintains extreme love for truth. It is a technique that tries to bring positive changes by sticking

to the path of truth. It is the truth force, soul force or love force (Lal, 1978). It is a non-violent method which

is adopted against any injustice and hiṃsā . It develops a feeling of love and oneness among all. It also involves

participation by the masses. Therefore, in order to preserve the environment, people should come forward and

join hands to have a sustainable nature. It can be perceived that it influences many environmental movements

such as Chipko movement, Narmada Bachao Andalon, etc. The main aim of Chipko movement is to take

forward Gandhi’s idea of forming new society where there is no exploitation of man as well as nature, and to

raise voice against the barrier to human survival. The Cauvery River issue, deforestation, Ganga water issue,

Narmada Bachao Movement, etc. are some of the environmental issues that requires resolution to solve these

issues. Most of it adopted Gandhi’s philosophy to solve these issues (Reddy & Chinnaiah, 2023). Gandhi’s

non-violence is environmentally friendly and more effective than violence. Gandhian successful solution to other

issues might also have influenced these environmental movements. Gandhi considered satyagraha as a weapon

of non-violence to solve any issue. Environmental issues also come under the issues that can be reduced

through Gandhi’s technique. He suggested coming to negotiation to come to a solution to any issue. He

experimented to use non-violence to resolve issues and succeed in it. The main elements of non-violence are-

peace and harmony. These elements of non-violence are the tool of Sarvodaya. It is a principle which deals

with the betterment of all. This principle can be applicable when it involves truth, non-violence and co-operation.

It includes love for all and well-being of all. It also involves self-sacrifice. It highlights the unity and oneness of

all (Lal, 1978). Sarvodaya means well-being of all that includes not only human being but the entire environment.

The pre-Socratic philosophers considered nature as the primary stuff of the universe. Thales considered water

as the primary substance of the world. On the other hand, Anaximenes considered air to be the source of all

creatures. The western philosopher Spinoza considered nature as God. Thus, it can be perceived that nature is

considered as the Supreme creature of the universe. Therefore, it is the responsibility of human being to protect

the nature and respect it instead of exploiting it. But it should be noted that prevention of complete exploitation

of resources by human being is hard to follow. In certain circumstances extractions of resource for the survival

of human being is absolutely necessary (Shiva, 2014). Again, increase of poverty can also be seen as one of the

effects of strict cut down on destruction of resources. The economic development of a nation also depends on

use of resources. Thus, certain form of violence to resources by human being is bound to take place in order to

live. Gandhi also accepted that it is difficult to control hiṃsā  completely under certain conditions such as killing

an animal for self-protection, destroying plants for food, destroying mosquitoes that create germs, etc. and the

like causes. Gandhi’s meaning of violence is harming others out of anger, selfishness, and jealousy. Absence of
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such causes in hurting others is not considered as violence by Gandhi (Lal, 1978). Therefore, by considering

Gandhi’s philosophy of non-violence it can be stated that use of resources is necessary for human survival but

unnecessary destruction of resources for selfish purpose should be reduced to deal with environmental degradation.

Conclusion:

Gandhi’s environmental concern came into being much before the environmental movements took

place. His teachings “The earth has enough for human need but not for human greed” points to the fact that he

was very much concerned about environmental crisis. He hinted towards issues such as consumerism, violence,

industrialization, modern civilization, and so on. In India, environmental movements can be seen to have inspired

by Gandhi’s teachings of non-violence, satyagraha, Sarvodaya. The non-violent attitude towards environment

by human being not only improves human-nature relation but also helps in controlling environmental problems.

His philosophy of satyagraha served as a weapon to resolve conflict which can be useful in controlling man-

nature conflict. Although, he did not lead any environmental movements but his teachings can be seen to have

applied to reduce various environmental problems. He visualised that industrialization would not only hamper

employment of labour but it would also lead to massive environmental destruction such as pollution, ozone

layer depletion, climate change, etc. He was not in support of modern civilization that runs to satisfy human

greed which leads to massive exploitation of resources. His predictions to future environmental crisis can be

perceived in the current times. Thus, his solution to environmental degradation that can be found in his philosophy

can be seen to be work as prevention of the issue rather than cure which is more effective in the long run.

Gandhi’s idea can be realised with a determination and moral principle. The basic necessity in adopting it is a

change in thinking of human and the step towards a sustainable future. The path towards a green future can be

found in Gandhi’s idea of non-violence. But at the same time, Gandhi’s philosophy cannot be used in every

aspect without critically examined. His ideas can be utilised based on the time and the situations. The complete

industrialisation cannot be overlooked as it is necessary for economic development, productivity, technological

upliftment and standard of living. Again, a large section of capitalist considered Gandhi’s idea of Sarvodaya as

“utopian” land of dreams which is difficult to achieve in reality. With the fundamental rights of people, Sarvodaya

is hard to apply in current times. But with these critical standpoints, it is to be taken into consideration that

Gandhi accepted a middle path to attain the goal. Gandhi himself stated that certain form of violence by human

being is considerable but excessive destruction of resources is untenable. By analysing his concept of

industrialisation, it can be stated that industrialisation can be acceptable to that extend where village handicrafts

based on human labour can go hand in hand with machines and have less impact on environment. Although,

critics have mentioned Sarvodaya as a utopian concept but adopting this concept voluntarily ensure harmonious

existence of man and nature. Thus, it can be said that reinterpreting Gandhi’s idea with moderate considerations

can be useful towards building a green future.
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The Philosophy of Deep Ecology: Embracing the Rights of
Nature

Manashi Bora

Abstract

Deep Ecology is an environmental philosophy that challenges human-centered views of nature, emphasizing the

intrinsic value of all life forms and ecosystems. It advocates for the protection of nature’s rights, including legal

recognition for ecosystems like rivers and forests. Introduced by Arne Naess in 1973, it calls for a deep

spiritual connection to the natural world and a radical shift in how humanity interacts with nature. Deep Ecology

offers practical solutions for global environmental issues like climate change and biodiversity loss, influencing

legal frameworks such as Ecuador’s constitutional reforms and New Zealand’s recognition of the Whanganui

River’s legal personhood. The philosophy supports sustainable practices such as rewilding, permaculture, and

sustainable agriculture. It urges individuals, communities, and policymakers to work together for a more

sustainable, just, and ecologically balanced world, providing a pathway to address environmental crises and

promote environmental justice.

Keywords: deep ecology, nature, Arne Naess, ecocentric, environment

Introduction:

The philosophy of deep ecology is an environmental movement that goes beyond just focusing on

human-centered solutions to environmental issues. It emphasizes the intrinsic value of all living beings, regardless

of their usefulness to humans. Rooted in the belief that nature is not simply a resource for human exploitation,

deep ecology advocates for a deep, spiritual connection with the natural world and promotes the idea that

every part of the ecosystem has a right to exist and thrive.

At the core of deep ecology is the “rights of nature,” advocating for legal rights for animals, plants,

rivers, and ecosystems to protect them from harm. Unlike traditional environmentalism, which often prioritizes

human benefit, deep ecology calls for a shift in how we view our relationship with Earth. It challenges the

separation between humans and nature, promoting the idea that we are part of a larger interconnected web of

life. By embracing eco-centric ethics, deep ecology aims for a more sustainable, harmonious world, encouraging
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a rethinking of values to safeguard the planet from industrialization, climate change, and over-consumption,

fostering balanced coexistence.

Deep ecology, introduced by Norwegian philosopher Arne Naess in 1973, offers a deeper environmental

philosophy than traditional, utilitarian approaches. While conventional environmentalism often views nature in

terms of its benefits to humans, such as resources, recreation, or ecosystem services, Naess argued this

perspective was insufficient to protect the environment from industrialization and ecological degradation. Deep

ecology stresses the intrinsic value of all life and the interconnectedness of ecosystems, asserting that nature has

worth independent of human needs. Unlike traditional approaches, deep ecology challenges us to reconsider

our ethics, priorities, and behaviors, advocating for a more holistic and respectful relationship with the natural

world. According to Arne Naess, “The deep ecological movement is primarily concerned with the flourishing of

non-human life, as well as human life, but it is concerned with the right of all living beings to live, flourish, and

realize their full potential” (Naess, 1973).

Naess proposed viewing nature as a living system with inherent value, not just a resource. Deep

ecology rejects anthropocentrism, advocating for an ecocentric worldview where humans are part of an

interconnected web of life. It calls for an ethical transformation, recognizing all living beings’ right to exist and

thrive.

Deep Ecology is an ethical philosophy that asserts all living beings, from plants to ecosystems, have

intrinsic rights to exist, regardless of human utility. This perspective challenges traditional environmentalism,

which often prioritizes nature for human benefit, instead advocating for nature’s protection for its own sake. It

influences legal and environmental activism, promoting laws recognizing nature’s rights and encouraging sustainable

practices like rewilding, conservation, and eco-friendly urban planning. Deep Ecology calls for systemic changes

to address the climate crisis, urging a shift in resource consumption and energy use, while emphasizing the

interconnectedness of all life and advocating for environmental justice.

Objectives:

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

1.  The first objective is to explore deep ecology’s ethics, emphasizing intrinsic rights of all life and ecosystems.

2.  The second objective is to analyze deep ecology’s impact on environmental activism, focusing on conservation,

sustainability, and nature protection.

3. The third objective is to assess deep ecology’s role in addressing climate change, biodiversity loss, and

promoting sustainability and justice.

Methodology:

This research paper explores deep ecology from both a philosophical and ethical perspective, using an

analytical methodology. The topic is first discussed descriptively, followed by a philosophical analysis that is

qualitative and normative in nature. Philosophical research demands clarity, consistency, and rigour, as well as
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a critical examination of assumptions and methods. The study begins by questioning accepted beliefs, applying

this approach to the concept of deep ecology and its environmental implications. The research primarily reviews

existing works in the philosophy of deep ecology, including foundational works by philosophers like Arne

Naess. This work will be reviewed to understand the ethical principles and theoretical framework of deep

ecology. This methodology also draws secondary sources such as journals, articles, books, and internet resources.

While not all aspects of deep ecology are covered due to space limitations, the paper aims to provide a

focused and justified discussion of deep ecology’s key ideas and its environmental concerns. The study concludes

with a general observation and evaluation of the topic. The paper specifically addresses the issue of deep

ecology and its attitude towards preserving the rights of nature.

Discussion:

At the core of deep ecology is the concept of biospherical egalitarianism, which asserts that all forms of

life—humans, animals, plants, and ecosystems—have the right to live and thrive. This view rejects the hierarchical

model that places humans above all other living beings and instead promotes an egalitarian worldview where all

life forms are equal members of a larger ecological community. This shift in perspective calls for a fundamental

transformation in how we interact with the natural world and in how we view our role within it.

Deep ecology emphasizes the intrinsic value of nature, asserting that it holds worth beyond human

utility. It highlights the interconnectedness of all life, where the health of ecosystems relies on the well-being of

every species. This philosophy promotes biocentric equality, where all life forms have an equal right to exist. It

rejects anthropocentrism, advocating for an ecocentric view that sees humans as part of a larger ecosystem.

Deep ecology also encourages reducing human impact by living more sustainably, with less reliance on

industrialization and overconsumption. Finally, it calls for self-realization, urging individuals to recognize their

deep connection with nature and embrace a more compassionate and holistic worldview.

Practical Applications of Deep Ecology:

Deep ecology’s principles have been actively applied in various environmental initiatives. Rewilding,

such as the reintroduction of wolves to Yellowstone or the restoration of the Scottish Highlands, seeks to

restore ecosystems to their natural state by reintroducing native species and recovering ecological balance.

Sustainable agriculture and permaculture align with deep ecology by promoting farming practices that work

with nature, focusing on biodiversity, minimal waste, and long-term sustainability. The philosophy also advocates

for minimalism, encouraging individuals to reduce overconsumption, simplify their lifestyles, and find fulfillment

in non-material pursuits, thus reducing ecological impact. Additionally, deep ecology has inspired ecospiritual

movements that emphasize a spiritual connection to the Earth, encouraging a shift away from consumerism

toward a more harmonious relationship with nature. This convergence of deep ecology with environmental

activism encourages a collective commitment to protecting ecosystems and recognizing the sacredness of the

Earth, much like many indigenous cultures that prioritize living in balance with nature.
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The Core Principles of Deep Ecology:

Deep ecology is grounded in several key principles that challenge conventional views of nature. It

asserts the intrinsic value of nature, believing ecosystems, species, and organisms have worth independent of

their utility to humans. It emphasizes the interconnectedness of all life, where every organism, from microbes to

mammals, plays a vital role in maintaining ecological balance. The concept of bio spherical egalitarianism

promotes equal rights for all living beings, human and non-human alike, rejecting hierarchical views that place

humans above other forms of life. Deep ecology opposes anthropocentrism, advocating for an ecocentric

perspective where humans are seen as one species among many, all equally important to the Earth’s ecosystems.

Finally, it calls for self-realization, encouraging individuals to deepen their connection to nature, transcending

self-centered behavior, and fostering a more compassionate, ethical approach to environmental stewardship

and sustainability. Bill Devall, environmental sociologist, on deep ecology, maintains that,”Deep ecology proposes

a radical shift in how humans relate to the Earth. Instead of focusing on human-centered solutions to environmental

problems, it calls for the inherent value of all living beings and ecosystems to be recognized and respected,

independent of their usefulness to humanity” (Devall, 1988).

The Rights of Nature: A Radical Shift in Thinking:

The concept of the rights of nature is a revolutionary aspect of deep ecology, challenging traditional

legal frameworks that treat nature as property to be exploited by humans. Instead, it advocates for granting

legal recognition to ecosystems, species, and natural entities, allowing them to exist and thrive independently of

human benefit. This idea has been gaining ground globally, with Ecuador’s 2008 constitutional reforms recognizing

the rights of nature, enabling legal actions to protect ecosystems. Similarly, in 2017, the Whanganui River in

New Zealand was granted legal personhood, following efforts by the Māori people to have the river recognized

as a sacred being. These examples highlight a growing movement to protect nature through legal reforms that

challenge destructive environmental practices and promote sustainability. “The Whanganui River is a living

entity, a person in its own right... We now recognize the river as a rights holder” (Whanganui River, New

Zealand, 2017).

The ethical implications of recognizing nature’s rights raise profound questions about humanity’s role in

ecosystems of Earth. It calls for a shift in perspective, seeing nature as deserving of respect and protection for

its own sake, not just for human use. This shift can lead to a more sustainable and ethical approach to

environmental management, protecting marginalized communities and ecosystems from exploitation. The concept

also challenges the profit-driven economic systems that prioritize growth over environmental health.

Deep ecology offers a framework for addressing climate change, advocating for a rapid transition from

fossil fuels to renewable energy, reduced consumption, and a localized, equitable economy. It calls for policy

changes to protect biodiversity, support sustainable land use, and recognize the rights of non-human species.

By adopting an ecocentric perspective, deep ecology provides a road map for transforming human behavior
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and creating a sustainable, harmonious world that values the intrinsic worth of all life. It encourages action to

address interconnected ecological crises and ensures the protection of the planet for future generations. The

Constitution of Ecuador (2008) regarding the rights of nature, “Nature, or Pachamama, where life is reproduced

and exists, has the right to exist, persist, and regenerate its vital cycles, structure, functions, and evolutionary

processes” (Constitution of Ecuador, 2008, Article 71).

Deep Ecology in Action: The Path Forward:

While the philosophy of deep ecology may initially seem abstract or theoretical, its core principles are

already being applied in meaningful ways across the globe. Deep ecology is not simply an academic concept,

but a dynamic and practical framework that offers tangible solutions for environmental protection and social

justice. It provides a philosophical foundation for rethinking our relationship with the Earth, challenging the

human-centered worldview that has dominated environmental policy and behavior for centuries. By recognizing

the inherent worth of nature and the interconnectedness of all living beings, deep ecology serves as a powerful

tool for creating a more sustainable and equitable future. Foster Brown, ecological activist opined that, “The

rights of nature are the very rights of all life on earth. A radical re-thinking is required, where ecosystems are no

longer viewed merely as human resources, but as entities deserving of protection and respect” (Brown, 2017).

However, fully realizing the potential of deep ecology, especially in the context of the rights of nature,

requires continued effort. While progress is being made, much more needs to be done to dismantle the dominant

narrative of human supremacy over nature, which has led to widespread ecological destruction. Achieving

lasting change demands legal, political, and social reforms that prioritize environmental preservation, respect

for biodiversity, and the recognition of nature’s intrinsic value. These shifts will require collective action from

governments, corporations, and local communities, as well as a fundamental reimagining of our relationship

with the natural world.

On an individual level, deep ecology encourages people to deepen their connection with nature,

advocating for sustainable, mindful lifestyles that reduce our ecological footprint. This might involve everyday

actions like reducing waste, conserving resources, supporting policies that protect ecosystems, or engaging in

movements that promote the recognition of nature’s rights. At the community and policy level, it calls for

creating systems that respect nature’s intrinsic value and prioritize the well-being of all living beings, not just

humans.

The philosophy of deep ecology, with its emphasis on the rights of nature, directly challenges the

prevailing worldview that has driven environmental degradation for generations. It shifts our perspective,

emphasizing the rights of all life forms to exist and thrive. This shift fosters a more ethical, responsible, and

sustainable relationship with the Earth, one that aligns with the need for environmental justice. As we face the

growing environmental crises of the 21st century, the principles of deep ecology offer not only a philosophical
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perspective but also a clear call to action. This call is a guide for a more harmonious future, where humanity and

the Earth can coexist and flourish together, respecting the inherent value of all life on the planet.
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Hegelian “Master–Slave Dialectic” and Fanon’s Adaptation: A
Theoretical Study of the Colonial Context of Africa and Its

Present Relevance

Abdul Mubid Islam

Abstract

Georg Wilhelm Friedrich Hegel’s ‘master-slave dialectic’ becomes a significant area of research as it provides

a vantage point to assess violence in its variegated manifestations. The dialectic becomes all the more significant

for its basic premise that mutual recognition and self-consciousness emerge from a violent conflict. It therefore

becomes imperative to bring in Hegel to answer a central question of the colonial project, namely, the binary of

master-slave relationship and the resulting violence which proves detrimental to the interest of both. Hegel saw

the ‘state’ as the organizing principle which, through the “institutional civilizing of the ‘situated’ human beings

and the protection of the higher values from disruptive disorder, made the creation of culture and philosophy

possible in the modern age” (Kelly, 1976, p. 4)). The paper will try to reformulate the philosophical and ideological

contours of the colonial enterprise by placing Fanon’s assessment of the difference in Anglophone/francophone

experience. It gives credibility to such an assessment as Fanon zeros down upon the standards of binaries used

by the colonial masters in forging a prejudicial narrative of differentiation. Hegel describes the encountering of

two consciousnesses—that of the master and the slave (or lord and bondsman in his vocabulary)—as profoundly

ambiguous which consists of a double meaning. On the one hand, each consciousness sees in the other as

simply another object—of identifiable size and appearance that has to be ascertained. On the other hand, each

also sees the other a rival consciousness—an experience that allows one to see itself as an Object—perceived,

understood, and judged by the other consciousness. As Sartre puts it in Being and Nothingness, the world

ceases to be centered on the human subject (or the self); it flows away to a new different center, and the self

becomes something existing at its periphery.

Keywords : anglophone, francophone, master–slave relationship, binaries
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Introduction:

The state of ‘Objectification’ according to Hegel works primarily through enslavement whereby the

loser is subjected to work laboriously for the winner (Hegel, 1977). This political form of ‘instrumental

objectification’ of turning a human being into a mere tool operates precisely under the guise of colonialism

(Hegel, 1977). There might be other forms of objectification that Hegel does not discuss, chief among which is

‘masochistic objectification’ where the pain of the loser becomes the pleasure of the winner.1 The other form

might be ‘sexual objectification’ where the objects are turned into objects of desire or sexual gratification.2 One

outcome of this submission of the loser is ‘rape’ which is a quintessential example of sexual violence.

Discussion:

The state of enslavement that Hegel describes in his book The Phenomenology of Mind (1949), is

one in which the master is supremely a person and the slave is only a thing. In other words, the slave is

subservient to the demands of the master. He is in fact a ‘no-body’. To describe in symbolic terms, one has to

respect, admire, and praise the other while the other gives no recognition or respect in return. This lack of

mutual recognition in the colonial period is largely based on European/Western concepts like ‘Civilization’ and

‘Enlightenment’ which demarcated the line of distinction between the ‘savage’and the ‘civilized’. Mention may

be made of A.O. Lovejoy’s book The Great Chain of Being (1990) as one of a kind pertaining to the context

of reference.

It is however intriguing that the master-slave dichotomy is based upon a dialectical relationship. Although

the master is powerful enough to express his demands and then experience satisfaction on its consequent

fulfillment, it is the slave—the ‘in-human brute’—who gains a concrete output of his labour. Secondly, the

master claims respect and recognition from one whom he never allowed any status or recognition. Therefore,

if a postcolonial or say, anti-colonial stance is adopted, one witnesses that the real power belongs to the slave

and that the master in spite of being powerful and strong, is in fact, a mere ‘parasite’. This situation is inherently

unstable. And it is due to this basic idiocy at the bottom of society that we are compelled to witness through

history wars, revolutions, and political turmoil.

Furthermore, if the key activity of the male slave is labour, the key activity of the female slave is her

sexual abuse. Labour generates a consciousness in the male slave of an active, powerful person while the

female slave is likely to be precisely the opposite. It is her master who acts on her. Colonial history is replete

with instances of extreme sexual violence such as the trans-Atlantic slave trade where the wives of the slaves

were used by the ‘White’ traders (erstwhile the masters) both for their sexual satisfaction and to beget them

more slaves. The sexual abuse of the female slave reinforces her basic difference from the master. However, if

Freud’s theory of the pleasure principle (italics mine) is taken into account, and since any human life must

reveal both pleasure and satisfaction only as a contrast to other experiences, the female slave is likely to find

pleasure and satisfaction in being an ‘Object’—or in other words, in pleasing her master. It is this condition of
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human life that has been evoked by Frantz Fanon in his monumental book Black Skin, White Masks where the

desire to mate or unite with the ‘White body’ (and therefore the Other) is sought through the psychological

cloak of “lactification”.

The focus of Fanon’s critique is on the role of race and violence. Hegel’s line of thought gets new

fabrication in Fanon’s critique of the Western imperial project of colonialism. Fanon pays particular interest to

the specific relevance of the master-slave dialectic for colonial societies. He attempts to demonstrate in BSWM

why Hegel’s dialectic is still relevant to the colonial context in addressing the problem of mutual recognition in

the light of violence and racism. For Fanon, violence complicates and adds urgency, to the need for recognition.

Hegel’s master-slave dialectic underscores his primary attempt at conceptualizing and describing the process

of recognition on the way to mutual recognition. In other words, Hegel’s dialectic is set on a one-to-one

correspondence model (emphasis mine). It describes a specific form of human relations in which domination

has a central role to play. Fanon, on the other hand, revamping the Hegelian legacy, adjusts the dialectic with a

focus on the role of race and violence.

The Hegelian dialectic takes the form of an analysis of the working of self-consciousness and demonstrates

how the self can only become conscious of itself by the presence of, and recognition of an Other. However, this

process of self- consciousness takes place at the expense of the Other in which the Self negates or annihilates

the Other in order to come to terms with its own being. The Hegelian ‘Self’ or the Cartesian ‘Cogito’ is bound

to capitalize its existence at the cost of the Other as ‘an- Other’. In other words, to quote Sartre, the master is

always a “being-for-self” while the latter is always a “being-for-other”.

Fanon comes very close to Hegel when he advocates a similar condition in Black Skin, White Masks

that the black man (or to be more gender-neutral, the black body) wants the “objectifying confrontation with

otherness” (Fanon, 1986, p. 72); the “Otherness” here, basically referring to the White master or the White

body. Fanon reinterprets Hegel in the colonial context in terms of race, namely, the relationship between the

white settler and the black man. He begins exactly where Hegel has left off stating that ‘man is human only to

the extent to which he tries to impose his existence on another man’ (Fanon, 1986, p. 14).  The basic difference

between Hegel and Fanon is further accentuated when Fanon suggests that the extant of imposition of one’s

existence on the Other becomes the measure of humanity. Fanon thus problematizes the concept of humanity at

large by leaving it open for contradiction.

According to Fanon, humanity is inextricably intertwined with the Other, even though it seems that the

Hegelian humanity can come about in the consumption of the Other due to the desire or need for recognition.

This desire is expressed in an ‘open conflict between the Black and White’ in the colonial context in that the

White settler regards the native (who is black) as a slave because he does not measure up to the so-called

“standards of Whiteness”. In doing so, the white settler asserts himself as the master. Mutual recognition is

never the idea behind Fanon’s version of the master-slave dialectic. While some form of reciprocity can be
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seen in Hegel, Fanon points to a major departure in the colonial context—the White master looks at the Black

slave with contempt and mockery and does not seek recognition from the slave. He (the master) only wants the

slave to perform labour for him. Unlike the Hegelian slave, the Black slave in Fanon finds no “liberation” in his

work. He never regards the White master as an object because he never turns his own negativity into positive

attributes. On the contrary, the Black slave wants to be ‘like’ the White master and he is fixated with becoming

a subject. This ‘master-fixation’ sets him apart from the Hegelian slave because he always considers the subjectivity

of the master and never his own. This result in a paradoxical situation: the Black slave wants to be recognized

as a subject, but the master never grants him such recognition because in his estimation, the Black slave is not

human but an animal. Whereas the Hegelian slave attains subjectivity without striving for it on intentional grounds;

the Black slave pursues subjectivity but fails to achieve it.

Among the many strategies employed by African writers, one is that of negation of western discourses.

The discourse of Negritude, for instance, which is again a very controversial discourse having affiliation to

Francophone experience, has served as an assertion of African identity that is voiced in overt opposition to

dominant western discourses and totalizing narratives. The polemics verging on this discourse of negritude,

postulated to gain an idea of pan-African identity, is bolstered furthermore when the dichotomy of the colonial

policy adopted by the French and the British becomes visible. It is significant to assess the patterns of political

developments of both the French and the British being the two most powerful and influential of imperial powers

to have near to equal share of colonies as evinced from the great Scramble for Africa in 1885. The French

pattern of political development of their colonies was based upon the assumption that a unique race of the

‘French Africans’ could be created. The basic concept was of “assimilation” of the population, or the elite class

at least, into the social, cultural, ethical, religious and economic framework of France. On this basis, a superbly

educated and cultural group of intellectual and political leaders emerged in each of the French colonies which

came to be known as ‘overseas territory’ later. It was this unique francophone experience of “assimilation” that

came to be critiqued later by the emerging group of intellectuals with the likes of Aime Cesaire and the Senegalese

poet-President Leopold Senghor in their theorizing of a unique African brotherhood—‘Negritude’.

It was Aime Fernand David Cesaire who in March, 1935, published a passionate tract against the

French colonial policy of assimilation, in which he first coined the term ‘negritude’. In his famous Discourse on

Colonialism (1972), he vociferously asserts that, “Europe despised everything about Africa, and in France

people spoke of a civilized world and a barbarian world. The barbarian world was Africa, and the civilized

world was Europe. Therefore, the best thing one could do with an African was to assimilate him: the ideal was

to turn him into a Frenchman with black skin” (Césaire, 2000, p. 88). This statement clearly pinpoints the

politics of formulating worlds along binaries. Leopold Senghor’s poetry in fact transcends the hierarchies in

embodying Africa in the figure of a woman. For an Indian reader, this idolizing is not a shocking concern as

India has been valorized in the form of a woman by political activists like Bhagat Singh and intellectual scholars
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and poets like Bankim Chandra Chattopadhayay and Rabindranath Tagore. However, given the paradigm of

African male literary tradition, Senghor is in fact the first writer to conceive Africa basically as a mother. His

famous poem “Femme Noire” drafted in 1945 illustrates the potential of the writer to think out-of-the-ordinary:

Naked woman, black woman

Clothed with your colour which is life, with your form which is beauty!

In your shadow I have grown up; the gentleness of your hands was laid over my eyes.

And now, high up on the sun-baked pass, at the heart of summer,

At the heart of noon, I come upon you, my Promised Land.

And your beauty strikes me to the heart like the flash of an eagle.

(Senghor, 1977, p. 44)

Seen along the lens of gender differentiation, the poem is basically about the ‘discovery’ of the treasure

of Africa which binds all Africans with its pristine nakedness so much emblematic of nature. The beauty of the

‘black naked body’ gives an assurance, a confirmation and a hope for a promising future where Africa would

be seen as a unique black hub.

Fanon’s hypothetical assessment of the White man’s dilemma in terms of conceiving the generic

differences of the polarities of self and the other is basically sexual in character. In recognizing the other, Fanon

believes, the white self which is always Negrophobic (emphasis/italics mine) suffers from a psychological

impotence which is an existential dread of co-habiting a space with all likeliness of facing complete erasure.

That is to say, the white self undergoes an extraordinary neurotic ambiguity in ascertaining the conditions of an

amorphous existence, thereby enmeshed in emptiness and depression. In this connection, it must be stated that

unlike Wole Soyinka or Mahatma Gandhi, Fanon quite on the contrary, believed in violence which according to

him will ensure the rightful place for the ‘Other’ (erstwhile the colonized natives). The conflict potential in such

a relationship comes to light in the form of violence through resistance and rebellion. According to Fanon,

conflict is crucial if one is to be transformed from being an object to being a subject, thus paving the way into

self-consciousness. It is here that one can find a clear rupture in the ideological trajectory adopted by Hegel

and Fanon. He obliquely states that “self-consciousness accepts the risk of its life, and consequently it threatens

the Other in his physical being” (Fanon, 1986, p. 218). Therefore, the pursuit of subjectivity by the Black slave

threatens the master of his life.

Fanon considers action to be superior to reaction when he says, “... man’s behaviour is not only

reactional. And there is always resentment in reaction” (Fanon, 1986, p. 222).Here, he seems to echo Friedrich

Nietzsche in observing that freedom is to be found in practice. This again reiterates the point that action must

follow on the conceptualization of values that are worth pursuing. Fanon’s understanding of violence and the

resultant identity as an expression of the psyche cannot be ignored in spite of his affiliation to the Francophone

experience. The reason for appropriating Fanon is due to the psychological aspect that he brings to bear upon
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his theoretical works. Seen from the lens of ethno-psychiatric approach, Fanon attributes specific mentalities to

cultural spheres and “engages in the a priori identification of individuals to the cultures to which they purportedly

belong, thereby assigning them a preconceived identity” (Cherki, 2006, pp. 209–210). David Lloyd’s analysis

of the colonial body as a significant source of violence becomes an interesting parallel read to Fanon as Lloyd

talks about the slippery ground in the transitional phase of postcolonial culture and the trepidation of obviously

falling into the vortex of anthropological mode of culture-specific summation when it comes to an assertion of

identity.

Conclusion:

To sum up, Hegel’s master-slave dialectic finds an interesting twist in Fanon’s version of the same

where he gives more importance on the ‘attainment of subject-hood’through violence. Fanon is still an interesting

read because of the troubling persistence of violence in the post-colony.

End Notes:

1. This kind of ‘pleasure’ can be equated to Barthes’ formulation of ‘jouissance’ (orgasmic bliss/ecstasy) in his

proposed venture of laying bare the principles of the meaning making process of the ‘Writerly Text’.

2. One can draw in the reference of the Trans-Atlantic Slave trade where the White masters used the bodies of

the Black women not just for sexual gratification but also with the intent of procuring man-power in the form of

the illegitimate offspring. This condition is highlighted in numerous slave narratives.
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Swami Vivekananda’s Perspectives on Positive Education and
Ideal Womanhood: A Philosophical Analysis

Gauranga Das

Abstract

This article aims to determine the meaning of education, positive education, woman education, educational

philosophy and ideal womanhood in the light of Swami Vivekananda. According to him, “Education is

manifestation of perfection already in men.” His educational philosophy, Vedānta philosophy, and Upanishadic

philosophy were all based on Indian nationalism. The modern educational system did not appeal to him. A man

who receives positive education is better equipped to face life’s challenges. Swami Vivekananda’s philosophy

of positive education does not imply that a large amount of information is forcibly ingrained in contemporary

society. Instead, he underlined that education is what builds character, intelligence, and mental capacity; it also

gives people self-assurance and self-reliance. The most effective way to help people develop these traits is

through education. In addition to having his own educational ideals, Vivekananda created a solid set of principles

to help him reach his objectives. According to him, women should be justly independent in order to be considered

ideal women. We cannot live well in our society if womanhood does not exist. This essay aims to investigate

how our society defines ideal womanhood. What would happen if there were no such thing as proper or just

womanhood in our lives? Why is Vivekananda’s theory of education still relevant today? What does the term

“positive education” mean? Why is positive education necessary? How can the secret to success in life be

found in positive education? How can our society be at peace with the ideal womanhood? How might ideal

womanhood be a prerequisite for women’s empowerment? Why and how men already possess perfection?

Why do humans have the capacity for divinity or perfection?

Keywords: meaning of education, positive education, ideal womanhood, women’s education, empowerment,

Bhagavān = nature = God = Allah = human being (potentially)

1. Introduction:

Philosophy of Swami Vivekananda profoundly articulates the ontological significance of ideal womanhood

and positive education as foundational pillars for societal regeneration. “The manifestation of perfection that is
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already in men” is how he characterizes education (Vivekananda, 1996). His opposition to the modern educational

system stemmed from his belief that it reduces people to nothing more than slaves. He discussed the importance

of positive education in fostering human conviction and self-realization. We can only be lifted from darkness to

light by education, including genuine and positive education. We learn from positive education that we should

have complete faith in ourselves and work towards our greatest life ambition. We can say that self-confidence

leads to self-realization, according to Vivekananda. According to Vivekananda himself, “the secret of greatness

is faith in God and faith in ourselves” (Vivekananda, 2007). According to Vivekananda, unless women’s status

is improved, there is no chance for the world to be a better place (Vivekananda, 2007). In this case, we could

say that a woman must be empowered in order to think for herself about her social and domestic role. He

believed that unless the status of women was improved, India would never regain its lost honor and pride

(Vivekananda, 2007). World peace can be brought about by ideal womanhood. In our society, ideal womanhood

is achieved through positive education.

Let us now explore the meaning of human divinity, ideal womanhood, and positive education. Prior to

that, we must briefly understand Vivekananda’s views on education, women’s education, and educational

philosophy.

2. Vivekananda’s Perspectives on Education and Women Education:

2.1. Education:

Education is that which liberates, according to Swami Vivekananda (Sa Vidyā Ya Vimuktaye). It frees

one from unconstructive inclinations and unawareness of their true “Self.” According to Indian tradition, “Vidyā”

(knowledge or learning) is the opposite of “Avidyā” (ignorance or lack of knowledge), and in order for it to be

complete, it must lead to “Ātma-Vidyā” (knowledge of the Self). Pursuing both worldly and spiritual knowledge

is emphasized in the “Yajur Veda” (Yajur Veda, XL.14) as means of attaining immortality and leading a holistic

life.

Thus, education is not an end in and of itself; rather, it is a tool to help one become more self-aware and

realize the ultimate Oneness of life, which has been rationally explained by the Vedic seers and powerful figures

such as Sri Ramakrishna (1836–1886), Swami Vivekananda (1863–1902), Sri Aurobindo (1872–1950), and

others in more recent times. Education is the manifestation of perfection already in men. Education was not only

collection of information, but also something more meaningful. Education should be man making, life giving and

character building (Vivekananda, 2007). Education was an assimilation of noble ideas.

2.2. Women Education:

Swami Vivekananda’s concept of women education was revolutionary for his time, aiming for national

regeneration through empowered women. He believed that the progress of a nation was directly linked to the

condition of its women, famously stating, “There is no chance for the welfare of the world unless the condition

of woman is improved. It is not possible for a bird to fly on only one wing” (Vivekananda, 2007). Swami
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Vivekananda believed that women’s education was essential to the revitalization of the country since it would

enable them to address their own issues (Islam, 2018). Among his core concepts were:

Holistic Character Building: Education for women, like for men, should be “man-making, life-giving,

and character-building” (Vivekananda, 2007).  It should foster strength of mind, intellect, and the ability to

“stand on one’s feet”. He stressed the importance of developing moral values, integrity, and fearlessness.

Strength and Fearlessness: In order to create women as fearless as the Rani of Jhansi, he promoted an

education that would foster bravery and the spirit of self-defense.

Chastity and Dignity: He emphasized the value of upholding the traditional Indian values of chastity and

purity as a basis for strong character, even as he promoted contemporary knowledge.

Practical and Spiritual Curriculum: The curriculum should include not only religion, literature, and science,

but also practical subjects like housekeeping, cooking, sewing, hygiene, and even self-defense. He also

emphasized spiritual practices like japa, worship, and meditation, alongside learning self-defense techniques.

Practical Skills: Empowerment and Self-Reliance: Education would enable women to be economically

independent and contribute to the nation’s growth. He believed that women, once educated, would understand

their own needs and bring about necessary reforms. Vivekananda insisted that women must be educated so

they could “solve their own problems in their own way”. He vehemently opposed external interference in

women’s matters, asserting, “Our right of interference is limited entirely to giving education. Women must be

put in a position to solve their own problems in their own way. No one can or ought to do this for them”.

Mother Tongue as Medium: He advocated for education to be imparted in the mother tongue, especially

for widespread literacy among the masses.

Equality, Dignity and Opportunity: Vivekananda strongly believed that there should be no discrimination

between sexes, recognizing that a nation cannot progress “on one wing” (Vivekananda, 2007). He urged for

equal opportunities for women to develop their full potential. Vivekananda championed the idea that women

are equal to men in all respects and possess the capacity for the highest spiritual understanding. He challenged

the notion of women’s inferiority, stating, “It is completely untrue to consider women as lesser than males.

Women are experiencing a disadvantage primarily due to a deficiency in education” (Vivekananda, 2007). He

believed that true progress required recognizing women as individuals, not just in their roles as wives or mothers.

The well-known Indian philosopher and spiritual leader Swami Vivekananda was a fervent supporter

of women’s education. He asserts that women’s empowerment, independence, and spiritual development

depend on education. There is a statement, which says- “If a man is educated, an individual is educated, and if

a woman is educated, a family is educated.” Manu says, “Where women are respected, there Gods delight and

where they are not, there all work and effort come to naught” (Manusmrti).  However, there are a lot of

differences between men and women in India. By enforcing strict and inflexible rules, the men have reduced the

women to nothing more than production machines and denied them their fundamental rights. “All nations”,
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Swamiji said, “have attained greatness by paying proper respect to woman. That country and that nation which

do not respect women have never become great, nor will it be in future.” - Swami Vivekananda.

3. Vivekananda’s Educational Philosophy:

The educational philosophy of Swami Vivekananda emphasizes the development of each person’s

physical, mental, and spiritual faculties in a comprehensive and inclusive manner. Swami Vivekananda was not

an educational philosopher, such as John Dewey (1859–1952), Friedrich Froebel (1782–1852), or Pestalozzi

(1746–1827), but his theories are profoundly philosophical. The complete man—not just the flesh-and-blood

outward man that most educationists talk about, but also the flesh-and-spirit inner man that extends into the

limitless realm beyond space and time—is being developed. The foundation of Swami Vivekananda’s beliefs,

in contrast to the great educator John Amos Comenius (1592–1670), is found in the true character of man,

which he defined as fundamentally divine, rather than in religious and theoretical doctrine and dogmas. It

appeared that Vivekananda concurred with Froebel. He added that the development of the human mind mirrors

the evolution of nature and that education should support a person’s life’s harmonious progression. Like Froebel,

he once more emphasized how humans can develop holistically and live peaceful, harmonious lives.  Swamiji

says, “We want to become harmonious beings, with the psychical, spiritual, intellectual, and working (active)

sides of our nature equally developed. Nation’s individuals typify one of these sides or types and cannot

understand more than that one… The idea is really that we should become many sided.”  Rabindranath Tagore,

who lived from 7th May 1861 to 7th  August 1941, endorsed Vivekananda’s educational philosophy when he

stated that, “The highest education is that which does not merely give us information but makes our life in

harmony with all existences.” (Tagore, 1917)

4. Philosophical Reference of Bhagavān:

Many Indian spiritual and philosophical traditions, including Buddhism, Jainism, and Hinduism, have a

strong philosophical connection to Bhagavān. Although the specific details differ, the phrase always refers to a

being of utmost importance, possessing superior attributes and acting as a center for spiritual knowledge and

awe. Below is a summary of its philosophical aspects:

4.1. Etymological and Core Meaning:

The word “Bhagavān” comes from the Sanskrit root “Bhaga,” which means “fortune,” “wealth,”

“opulence,” “glory,” “splendor,” “power,” “wisdom,” and “renunciation”. For the noun form Bhagavān, the

suffix “-van” (or “-vat”) signifies “possessor.”

Thus, “Bhagavān” literally means “one who possesses all these opulences in full”. This is a comprehensive

and full expression of spiritual, ethical, and existential perfection rather than just material ownership.

4.2. In Hinduism: The Personal God and Absolute Truth:

The Almighty Self (Para Brahman with Qualities): In various Hindu philosophical traditions, especially

Vaishnavism, “Bhagvān” refers to the Absolute Truth (Brahman), also known as the Supreme Being, in its
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active, relational, and personal form. This sets it apart from Nirguṇa  Brahman, the attribute-less, impersonal

Absolute. Saguṇa Brahman, or Brahman having divine qualities, is Bhagavān.

Shat Aiśvarya’s Six Opulences: In philosophy, the full and simultaneous ownership of six distinct,

limitless opulences is frequently used to define Bhagavān:

Aiśvarya (Lordship/Sovereignty): Total authority and control over everything.

Virya (Strength/Potency): Limitless ability to create, maintain, and destroy the universe.

Yaśas (Fame/Glory): Global fame, respect, and veneration in every field.

Śri (Beauty/Wealth): Magnificent grace, beauty, and universal wealth.

Jnāna (Knowledge): Omniscience is the total and flawless knowledge of the past, present, and future.

Vairāgya (Renunciation/Detachment): Complete apathy and detachment from the material world, although

actively participating in its production and upkeep.

Object of Bhakti (Devotion): Bhagavān is the ultimate object of devotion, love, and worship in the

many Bhakti (devotional) traditions. The underlying philosophical idea here is that devotion to Bhagavān can

lead to liberation (mokṣa ), or eternal communion, and transcend the cycle of birth and death (saṁsāra ).

Transcendence and Immanence: Philosophers understand Bhagavān to be both immanent (residing

inside and pervading all beings and occurrences) and transcendent (being outside the material cosmos, unaffected

by its constraints). Both a personal relationship with the divine and an understanding of the divine as the

essential reality of all creation are made possible by this dual nature.

Lilā (Divine Play): The phrase “lilā,” which means “divine play,” is frequently used to describe the

activities and appearances of Bhagavān, such as through Avatārs like Krishna or Rama. According to this

philosophical theory, God acts out of intrinsic joy and a desire to interact with creation, preserve dharma, and

lead beings toward spiritual realization rather than out of necessity or karma.

4.3. In Buddhism: The Blessed One and Enlightened Teacher:

“Bhagavā” or “Bhagavān”: “Bhagavā” or “Bhagavān” is a major epithet for Gautama Buddha in Buddhist

literature written in Pāli and Sanskrit. In this context, it can be generally translated as “the Lord,” “the Blessed

One,” “the Fortunate One,” or “the Exalted One.”

Overcoming Defilements: Buddhism’s philosophical relevance stems from the Buddha’s total victory

over all mental defilements, or kleśas, including delusion, hatred, and greed. He is “fortunate” because he has

achieved Nirvāna, or freedom from pain, and bodhi, or perfect enlightenment.

The Buddha, in his role as Bhagavān, is the embodiment of flawless wisdom (prajnā) and unending

compassion (karuṇā ). He is regarded as the ultimate teacher who revealed the way to freedom for all sentient

creatures, highlighting the full potential of human consciousness, rather than as a creator god.

4.4. In Jainism: The Tirthankaras and Omniscient Beings:

For Tirthankaras: “Bhagvān” In Jainism, the Tirthankaras (such as Mahavira and Rishabhanatha) are
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referred to as “Bhagvān.” These beings are fully free from karmic bonds and have achieved omniscience

(kevalajnāna).

4.5. Ultimate Purity and Liberation:

Here, the philosophical significance highlights the Tirthankara’s supreme self-control and purity as well

as their function as the best role models and mentors for those pursuing freedom from the cycle of reincarnation.

They are “fortunate” because they have revealed the way to ultimate self-realization and vanquished all of their

inner adversaries, including karma and passions.

5. Why and How Perfection is Already in Men:

In Hinduism, Bhagavān, also known as Ishvara, is ideal. In Islam, Āllah is flawless. In Christianity, God

is flawless. Because some people believe that humans are the offspring of nature, humans can strive for perfection.

BHAGAVĀN = NATURE=GOD=ĀLLAH=HUMAN BEING (potentially)

Bh = Bhū (bhū means earth ‘soil’ or ’mKṛṣṇa’sttikā’or ‘kṣῑti’ )

G = Gagan (gagan means sky ‘ambar’or ‘byom’)

V = Vāyu (vāyu means air ‘bātās’or ‘marut’)

Ᾱ = Ᾱlo  (ālo means Heat or light ‘āgun’ or ‘teja’)

N = Neer (neer means water ‘pāni’ or ‘ap’).

These five components are essential to both nature and humanity. Since Indian philosophy views these

five components as panchamahābhūta, we can say that Nature = God=Bhagavān=Āllah= Human being

(potentially).

Why are we not flawless or divine like the Sun, Earth, Air, Sky, and Water if we are the offspring of

Ishvar, Bhagavān, or Nature? Nature includes all of these components. These elements of nature function

continuously, equitably, and cooperatively. As a result, we can claim to be a part of nature. In a similar vein,

humans possess divinity within themselves.

6. Meaning of Positive Education:

Even though Swami Vivekananda did not coin the contemporary term “Positive Education,” his

educational philosophy is fundamentally “positive” in both its goals and approaches. His entire strategy is

designed to maximize each person’s potential and promote his or her overall wellbeing.  The emphasis on

personal motivation and individual strengths in positive psychology is the foundation of the expanding field of

positive education. Good education in contrast to traditional school approaches, where teachers attempt to

modify their content to fit the mythical “average” student and use a single teaching and testing style to guide the

class as a whole through the material, teachers use strategies that put the welfare of individual students first.

The application of positive psychology in the field of education, or positive education, may offer a fresh approach

to effective teaching. The future of college education and positive schooling appears bright. According to

Swami Vivekananda, the education that young boys and girls receive is extremely detrimental.  He thinks they
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do not gain confidence or self-respect from these educations, According to Swami Vivekananda only positive

education should be given to children. Positive education may be inspiring education, which can be helpful for

bringing success in human life. Swami Vivekananda told, if young boys and girls are encouraged and are not

unnecessarily criticized all the time, they are bound to improve in time. A man is prepared for life’s challenges

and social service through positive education. He has underlined that education fosters mental capacity and

intelligence as well as patience, self-assurance, and independence in people. Swami Vivekananda believed that

the only way to succeed in life was to work steadily and with patience.

6.1 Why Do We Need Positive Education?

Since education broadens one’s knowledge and provides opportunities for individuals from diverse

backgrounds, it is the secret to success. It is beneficial to visualize dreams and focus our attention on specific

objectives. The only way to instill courage, bravery, and endurance in people is through positive education. It

also instills cardinal virtue and eliminates fear from human existence. Students can develop conviction, self-

reliance, moral character, and self-esteem through positive education. This means that students may believe

that they are nearly finished and only need to work a little bit to succeed in life. They can also position themselves

as the cornerstone of the country’s and society’s future. We are aware that every well-educated citizen of a

country can contribute significantly to its development in a number of ways. The uneducated and less educated

may contribute to the advancement of human society in the short term, but if we wish to see, long-term or

sustainable progress in a variety of areas, including political, social, and economic, we must disseminate and

instill positive education in the minds of the students.

6.2  How Can Positive Education be the Key to Success in Life?

When we think and speak, we should only use positive language. Using phrases like those that “I can,”

“I am able,” “it is possible,” “it can be done” and so on, can inspire and fortitude in people to strive for success

in life. Only positive emotions like joy, strength, and achievement should be permitted to enter our consciousness.

Negative thoughts should be ignored and disregarded. Refuse to think such thoughts by replacing them with

positive, constructive ones. Whenever a negative thought arises, it should be immediately replaced with a

positive one. Use language in our conversation that evokes emotions and conjures up visions of success, joy,

and strength. Before beginning any plan or action, we should clearly envision its successful conclusion. We will

be astounded by the outcomes if we visualize with faith and focus. Every day, we ought to read at least one

page from an inspirational book. We want to surround ourselves with positive thinkers. Take a swim, go for a

walk, or do something else physical. This practice contributes to the development of a more optimistic outlook

on life.

7. Meaning of Ideal Womanhood:

Ideal womanhood, ideal woman are labels or terms used to describe ideas about idealized female

characteristics. For a woman to be ideal, she must be completely free from oppression, depression, repression,
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inequality, disadvantage, ignorance, and others’ dependence. Swami Vivekananda cautioned that discriminating

against one sex is totally unjust because the soul, or atman, is not sexed; it is not casted, sexed, or imperfect. He

suggested not thinking that there are men and women, but only that there are human beings and it is impossible

to get back India’s lost pride and honor unless they try to better the condition of women. According to

Vivekananda, men and women are like a bird’s two wings, and a bird cannot fly on just one wing. Therefore,

he argues that there is no chance for global welfare unless women’s status is improved. There will be ideal

womanhood in our society, if women may take decision independently about their domestic, political and

financial matters as well.

7.1  Examples of Perfect Womanhood:

The ideal of perfect womanhood differs among countries, eras of history, and personal viewpoints.

However, we may examine examples from a variety of industries who exemplified many of the values and

attributes that are widely acknowledged to be important for a woman’s success and positive influence on

society. It is crucial to note at the outset that “perfection” is a vague and possibly unachievable ideal. These

examples come from people who had extraordinary traits that are highly regarded and made a substantial

contribution to their communities or society.

These are a few instances that are frequently used to illustrate what “perfect womanhood” is all about.

(understanding perfection as an ideal to strive for, rather than a fixed state):

Sitā was the ideal Hindu or Indian woman. As “the personification of chastity, charity, cleverness, and

wisdom,” Odysseus’s wife Penelope is portrayed in the Odyssey as the perfect woman in ancient Greek

culture. Queen Victoria was the quintessential Victorian woman. The “woman of noble character” is described

in the Old Testament book of Proverbs as having both trade and household management skills.

8.  Why Do We Need Perfect Womanhood?

Sitā is a representation of India, the idealized India, according to Swami Vivekananda. Because Sitā is

unique and the character was only ever portrayed once, Swami Vivekananda promised that even if all of the

world literature from the past and the future is completely exhausted, there will never be another Sitā.  Swami

Vivekananda felt there might have been several Ramas, perhaps, but never more than one Sitā. He told, “The

ideal womanhood of India is motherhood— that marvelous, unselfish, all suffering, ever-forgiving mother.” He

realized that India’s decline began the moment it began to disregard its women. Vivekananda felt, in India, there

are two great evils – trampling on the women, and grinding through the poor through caste restrictions.

One will turn into a fox if we do not let him become a lion. Women are powerful, but they are now more

evil because men oppress them; they are the fox, but once they are freed, they will transform into the lion.

Women are just as brave as men are. Women have faith. Become independent and achieve everything, but do

not lose that quality! Every girl in India should strive to be like Sāvitri, whose tremendous love snatched back

her husband’s soul, from Yama, and whose love was unbeatable by death.



ISSN 2250-0898 Beekshan : Vol. XIII, 2026

148

Perfect womanhood is the only thing that can strengthen a country. No progress would occur until

women are truly empowered in our society, as only women are able to provide adequate care for the children

and other family members, even though men also serve the family. An educated and capable mother can

produce a child with strong moral qualities and character. In the future, this child might be the bearer or builder

of the nation and society. Without educated, moral, self-assured, and sensitive citizens, no nation could be

considered proper, ideal, and independent from all sides. No nation can achieve full-fledged development

unless getting perfection of womanhood in society because one child’s life may be all round developed by the

particular mother’s nursing.

9.  Conclusion:

In conclusion, Swami Vivekananda foresaw that humanity would face a crisis. There are many conflicts

between customs, etiquette, and values in the air.  The current trend is to show disrespect for everything that is

outdated. It is evident from the examination of Vivekananda’s educational philosophy—particularly positive

education—that only positive education can lead to the improvement of the masses. Swami Vivekananda’s

educational concept is a powerful example of what is now referred to as “positive education.” It emphasizes

the development of each person’s inherent goodness and power, character development, holistic growth, and

equipping people with the means to live satisfying lives that benefit both themselves and society. Education must

come first for the advantage of all people, despite of their caste, creed, or religion. A good education makes a

man flawless. Without receiving a good education, no one can identify “he or she.” Since every essential

component of nature functions impartially, a person who understands that they are a son or daughter of nature

has knowledge of the entire world and has never done anything that would be detrimental to society. As if air

were blowing and enveloping us without any self-interest.

According to Vivekananda, women’s education is essential to their empowerment because it makes

them strong, moral, and competent people who can make important contributions to their families, communities,

and country. According to Vivekananda, women’s education can enable them to reach their full potential,

contribute to the advancement of the country, and live strong, independent, and dignified lives. Women should

not only be viewed as members of society, but also as ideal human beings. If not, issues pertaining to ideal

womanhood will remain unresolved. One woman resembles the natural world. If we take care of and preserve

nature, it will respond favorably to us, allowing us to live in harmony. Similarly, we can have a beautiful society,

if we treat women as valuable and ideal human beings and give them good conditions to grow up in.

In the end, a philosophical examination of Vivekananda’s viewpoints indicates a mutually reinforcing

relationship between ideal womanhood and constructive education. Women who receive an education grounded

in his ideals are more prepared to transcend social constraints, recognize their innate divinity, and make significant

contributions to the advancement of humanity. His lessons are a compelling reminder that real progress is made

when people of both genders are encouraged to realize their full potential in order to build a society in which
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men and women can thrive in an atmosphere of compassion, strength, and wisdom. Vivekananda’s ageless

wisdom provides not just historical context but also a dynamic and practical philosophy for building a genuinely

good and egalitarian future as we traverse the challenges of the twenty-first century.
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Historicity and Ahistoricity in Understanding: A Hermeneutical
Exploration

Mosaref Hossain

Abstract

This research paper embarks on an engaging exploration of how interpretation procedures are intricately

woven into historical contexts, while also opening the door to the possibility of an ahistorical approach. The

captivating field of hermeneutics, the scientific art of interpretation is influenced by a rich tapestry of paths,

rules, and methodologies. It is essential to appreciate the profound impact that tradition, culture, and history

have on our understanding. In this paper, I will delve into the various techniques and procedures that guide our

interpretations, highlighting the dynamic interplay between culture, tradition, and history and their resonance

with our personal and collective experiences. This paper aims to uncover whether we can genuinely interpret or

understand something without embracing a historical perspective. To enrich this journey, I will draw upon the

insights of esteemed thinkers such as Schleiermacher, Dilthey, Heidegger, and Gadamer, inviting you to join me

in this intriguing investigation.

Keywords : historicity, ahistoricity, prejudice, Dasein, fusion of horizons

Introduction:

History serves as a vital foundation for understanding any era and plays an important role in the

interpretation of texts. Various interpretive methods are shaped by a range of factors, including tradition, culture,

the historical context of a work, the author’s environment, contemporary literature, and the author’s other

writings. By delving into an author’s life and their body of work, we can gain valuable insights into their literary

journey and the historical influences that shaped their writing. This exploration not only highlights the evolution

of individual authors but also helps us assess the relevance of their contributions within the larger context of

their contemporaries and the literary landscape of their time. Embracing these insights makes our experience

with literature even more enriching and enjoyable!



ISSN 2250-0898 Beekshan : Vol. XIII, 2026

151

This paper seeks to evaluate whether the historical method is more suitable than an ahistorical approach

to understanding. In this context, I have explored the hermeneutical perspectives of Schleiermacher, Dilthey,

Heidegger, and Gadamer to assess which method provides a more accurate understanding.

Ahistoricity in Interpretation:

Schleiermacher began writing during a time when the ideas of the Enlightenment had significant influence.

The advancement of science was flourishing in the eighteenth century, leading many aspects of human life,

especially theology, law, and historical studies to seek scientific proof. As a modern thinker, Schleiermacher

aimed to heal the growing divide between the mind and the world, attempting to address the conflict between

science and religion. This conflict split society into two groups: educated individuals who embraced scientific

knowledge and viewed religion as irrational, and traditional religious believers who struggled to find scientific

support for their faith. Schleiermacher recognized that the rift between science and religion stemmed from a

limited understanding of human knowledge. He warned that if society continued to obsess over certainty, it

could lead to cultural wars between secular and religious fundamentalists, both of whom believe their perspectives

hold a monopoly on truth.

Schleiermacher formulates the universal human conditions for understanding that formed the ground of

all knowledge disciplines for avoiding the clash between science and religion. He realized that one needs a

general hermeneutic, a common theory of understanding for the existing rules of interpretation specific to

theology, law, and historical studies. Schleiermacher, ‘father of modern theology’ first declared himself the

founder of modern hermeneutics, basically known as universal hermeneutics. In this concern he declares,

‘Hermeneutics as the art of understanding does not yet exist in a general manner, there are instead only several

forms of specific hermeneutics’ (Schmidt, 2016, p. 10).

Schleiermacher’s approach to universal hermeneutics emphasizes three key components necessary for

proper understanding: the hermeneutical circle, grammatical interpretation, and psychological interpretation.

His concept of grammatical interpretation focuses on the grammatical structure of a statement, which helps to

clarify the grammatical meaning of a sentence. His framework for universal hermeneutics highlights three essential

components that are crucial for achieving a comprehensive understanding of texts: the hermeneutical circle,

grammatical interpretation, and psychological interpretation. The hermeneutical circle refers to the

interdependence between the parts and the whole of a text; understanding individual sections requires an

awareness of the overall context, while grasping the whole is informed by the details within it. This circular

relationship underscores the complexity of interpretation, emphasizing that comprehension is an iterative process.

Grammatical interpretation, as articulated by Schleiermacher, examines the structural and syntactical

elements of a statement. By analyzing grammar, including aspects such as sentence structure, word choice, and

punctuation, interpreters can uncover the inherent meaning conveyed by the author. This focus on grammar not

only aids in clarifying ambiguities but also enriches the reader’s understanding of the text’s intended message.
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Lastly, psychological interpretation involves delving into the mindset and motivations of the author. This aspect

recognizes that understanding a text is not solely about the words on the page; it also requires insight into the

author’s background, beliefs, and emotional context. By considering these psychological factors, interpreters

can gain a deeper appreciation of how personal experiences and societal influences shape the creation and

meaning of a text.

Historicity and Interpretation:

Wilhelm Dilthey’s hermeneutics emphasizes the distinction between explanation (Erklären) and

understanding (Verstehen). He argues that studying human life requires an interpretative approach, rather than

the causal methods used in natural sciences. While natural science seeks to explain phenomena through objective

laws, the human sciences (Geisteswissenschaften) focus on understanding human expressions, experiences,

and historical contexts.

History is a vital component of Dilthey’s framework, as he views human life as inherently historical.

Consequently, understanding cannot be separated from historical consciousness; it is not a detached or objective

process but rather a contextually situated act. He challenges the positivist belief that historical events can be

examined in the same way as natural phenomena. Instead, he asserts that history should be interpreted through

the subjective experiences of the individuals who lived through it.

For Dilthey, lived experience (Erlebnis) is central to human understanding. Unlike general experience

(Erfahrung), which refers to accumulated knowledge, lived experience is immediate and personal, forming the

foundation of interpretation. Understanding occurs through the reconstruction of another’s lived experience,

allowing the interpreter to grasp meanings beyond mere external observation. Dilthey initially attempted to

solve the problem of hermeneutics, which constituted the ‘historical consciousness’, by recurring to the

Romanticist concern with ‘lived experience’ (Bleicher, 2017, p. 2). This aligns with his argument that meaning

in human sciences emerges from the interconnectedness of experiences within the stream of consciousness.

Dilthey’s method advances Schleiermacher’s hermeneutics by providing a systematic foundation for interpreting

human expressions, such as texts, art, and historical events. He maintains that the interpreter must consider the

author’s historical context, cultural background, and inner life, emphasizing that human understanding is dynamic

and evolving. Ultimately, Dilthey establishes that the procedures of understanding in human sciences must be

historically grounded, empathetically engaged, and fundamentally distinct from the explanatory models of natural

science.

Martin Heidegger, primarily a phenomenologist, also holds a fundamental position in hermeneutics. His

concept of Dasein (being-there) is central to his hermeneutical philosophy, particularly in Being and Time. He

identifies three essential characteristics of Dasein: Befindlichkeit (state of mind), Verstehen (understanding),

and Verfallen (fallenness), which correspond to past, future, and present respectively.

To grasp Heidegger’s notion of understanding, one must first understand Dasein. Unlike traditional
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metaphysics, which focuses on static entities, Heidegger’s phenomenological ontology emphasizes being-in-

the-world (In-der-Welt-sein). Understanding, therefore, is not a detached cognitive act, but an integral part of

Dasein’s practical engagement with the world. Heidegger distances himself from Cartesian epistemology, which

separates subject and object, and instead asserts that understanding emerges through lived experience (Erlebnis).

Knowledge, in this view, is not derived from abstract contemplation but from active participation in existence.

A crucial aspect of Heidegger’s hermeneutics is the thrownness (Geworfenheit) of Dasein, which means

that human existence is always situated within a historical and cultural framework. Understanding is conditioned

by prior experiences, traditions, and social contexts, making it inherently situated rather than neutral. Furthermore,

Dasein is fundamentally being-towards-the-future (Sein-zum-Tode), meaning that understanding is not merely

about comprehending the past or present but is a forward-projecting activity. This temporal nature of

understanding shapes the horizon within which meaning emerges.

One of Heidegger’s most significant contributions to hermeneutics is the fore-structure (Vorstruktur) of

interpretation, which consists of three interconnected elements:

1. Fore-Having (Vorhabe): The background context that Dasein possesses before explicit interpretation. This

includes prior knowledge, traditions, and familiarity with the world, guiding expectations rather than approaching

understanding as a blank slate.

2. Fore-Sight (Vorsicht): The perspective from which interpretation occurs. Every act of understanding is

influenced by a particular stance, determining which aspects of an object or situation are emphasized.

3. Fore-Conception (Vorgriff): The implicit preconceptions and conceptual frameworks that shape interpretation.

These presuppositions structure how phenomena are categorized and related to one another.

These elements demonstrate that understanding is never purely objective or detached but is always

mediated by prior assumptions. However, Heidegger does not view these as obstacles to truth but as the

necessary conditions for meaningful interpretation. His hermeneutical approach, therefore, redefines understanding

as an existential and historically situated process rather than a methodological or purely cognitive act.

Hans-Georg Gadamer, in Truth and Method, challenges the Enlightenment’s objectivist approach to

understanding and introduces philosophical hermeneutics grounded in historical consciousness. He argues that

understanding is not a purely cognitive act but a historically and dialogically conditioned process. According to

Gadamer, all interpretation is shaped by the cultural and temporal context in which it occurs. This idea extends

Heidegger’s concept of Dasein (being-in-the-world), emphasizing that human existence is inherently historical.

Gadamer asserts that historical consciousness is not merely a background for interpretation but a fundamental

element of the interpretive process. Rejecting the Enlightenment’s notion of historical objectivity, he posits that

understanding is always mediated by tradition.

A key concept in Gadamer’s hermeneutics is effective history (Wirkungsgeschichte), which refers to

the enduring influence of historical events, texts, and traditions on understanding. He maintains that we cannot
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separate ourselves from the historical conditions that shape our perspectives; instead, we must acknowledge

our embeddedness within history. Historical consciousness is a mode of self-knowledge’ (Gadamer, 2013, p.

228). Unlike historicism, which seeks to reconstruct the past on its own terms, Gadamer asserts that the past

is always interpreted through contemporary concerns and presuppositions.

One of his most debated ideas is the rehabilitation of prejudice (Vorurteil). While Enlightenment thought

sought to eliminate prejudices in favor of rational objectivity, Gadamer argues that prejudices are not inherently

negative but are essential preconditions for understanding. He distinguishes between ‘true’ and ‘false’ prejudices,

emphasizing them rather than discarding them, the task of hermeneutics is to critically examine them in an

ongoing dialogue. Prejudgements, shaped by history, tradition, and culture, serve as necessary starting points

for interpretation. Far from being obstacles, they provide the initial framework through which meaning is

constructed.

For Gadamer, tradition is not a static entity but a dynamic and evolving process that continually interacts

with the present. Understanding is not about reconstructing an author’s original intent in isolation but about

engaging with tradition in a way that allows both the interpreter and the text to shape meaning. This perspective

aligns with his critique of historical positivism, which assumes that meaning exists independently of interpretation.

One of Gadamer’s most influential concepts is the fusion of horizons (Horizontverschmelzung). He

defines a horizon as the interpretive framework shaped by an individual’s historical and cultural position. Since

every interpreter operates within a particular horizon, understanding emerges when different horizons engage in

mutual transformation. Gadamer rejects the idea that one can adopt a past perspective entirely; instead,

interpretation requires merging the interpreter’s horizon with that of the text, tradition, or historical subject. This

process results not in an objective, fixed meaning but in a richer understanding through dialogue.

Language, for Gadamer, plays a central role in shaping reality and understanding. Building on Heidegger’s

idea that ‘language is the house of being,’ he asserts that meaning is mediated through linguistic structures.

Language facilitates the fusion of horizons by enabling dialogue, where different perspectives interact. True

understanding is not about dominance but arises when conversation produces new insights beyond the

expectations of either participant. Thus, Gadamer’s hermeneutics presents interpretation as an open-ended,

historically situated, and dialogical process.

Conclusion:

Understanding is a key factor in gaining knowledge, and for that, we need a method or procedure for

understanding. Schleiermacher’s theory of understanding, known as the ahistorical method, is primarily focused

on the text itself. This method examines both the grammatical aspects of a text and the psychological aspects of

the author. By utilizing the hermeneutical circle, a reader can reconstruct the text for better comprehension.

In contrast, the theories advanced by Dilthey, Heidegger, and Gadamer significantly enhance our

understanding through the historical method. This approach places emphasis on the historicity, linguistic context,
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and inherent biases of the author, enabling a profound reconstruction of the main themes within any discourse.

Ultimately, it is clear that the historical approach to understanding offers a more effective framework for achieving

proper understanding. Dilthey says about the value of history by stating ‘We don’t do history; we are history’

(Zimmermann, 2015, p. 51).
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A Critical Analysis of Human Values in Chārvāka Philosophy

Sujit Kumar Sarkar

Abstract

In this paper, I have tried to critically explore the human values embedded in Chārvāka philosophy. With its

foundations in materialism and scepticism, the Chārvāka school of thought challenges conventional Indian

ethical and spiritual frameworks while providing a distinctive viewpoint on human values. Chārvāka places

pleasure, empirical reasoning, and material well-being as the highest goals of life, in contrast to other philosophical

systems that place more emphasis on dharma (moral duty), karma (moral causality), and moksha (liberation).

In contrast to religious texts or inferential reasoning, it rejects metaphysical ideas and promotes practical ethics

based on sensory experience (pratyaksha). Chārvāka’s ethical position contests the idea that virtue and self-

sacrifice are inherently linked, contending that moral decisions should be based on personal happiness and

well-being.This focus on hedonism, however, does not inherently support careless excess; rather, it encourages

a balanced attitude to pleasure, acknowledging that long-term well-being depends on making logical decisions.

The study offers a critical analysis of Chārvāka’s ethical framework, highlighting both its strengths and limitations

in shaping a pragmatic and human-centred approach to morality. However, its radical critique of religious and

moral dogma and its rationalist and human-centric approach to values remain significant in contemporary

debates on secular ethics, free thought, and the role of reason in human life. Although the philosophy faced

decline due to institutional neglect and criticism from religious traditions, its fundamental ideas are still relevant

in contemporary discourses on materialism, scepticism, and individual freedom. It also looks at how Chārvāka’s

rejection of human values contributed to its philosophical downfall.

Keywords: hedonism, materialism, human values, virtue

1. Introduction:

The Chārvāka philosophy flourished in ancient India as a strong counterpoint to the religious and

spiritual philosophies that dominated the Indian intellectual landscape. Rooted in materialism and rationalism, it

emphasized enjoyment, usefulness, and empirical knowledge, thereby offering a distinctive perspective on

human values. Chārvāka maintained that the ultimate aims of life are sensory experience and personal well-
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being, in contrast to spiritual traditions that promote self-denial and transcendence.

It prioritized materialism and the pursuit of sensory pleasure over the ideas of an eternal soul, karma,

reincarnation, and liberation (moksha). Its forthright stance on the nature of human life and the world drew

attention, as did its extreme divergence from the prevalent religious traditions, especially the Vedic, Upaniṣadic ,

and Buddhist philosophies.

However, despite its early attraction, the Chārvāka philosophy gradually declined over time. One of

the main causes of this decline was its denial of fundamental human values, including ethics, spirituality, and

social responsibility. Other ancient Indian schools of thought, such as Vedānta, Buddhism, and Jainism, emphasized

the cultivation of virtue, spiritual development, and a sense of interconnectedness. In contrast, Chārvāka’s

exclusive focus on materialism and individual pleasure left it ill-equipped to address the moral and social demands

of society. This article examines how Chārvāka’s materialistic viewpoint failed to provide a comprehensive

framework for human flourishing and how its rejection of human values contributed to its eventual decline.

2. Chārvāka Materialism and Sensory Experience:

The Chārvāka school of thought, also known as Lokāyata, is an ancient Indian atheistic and materialistic

philosophy. This philosophy is based on the idea that everything can be explained through sensory perception

and that only material reality exists. It rejects metaphysical concepts such as the afterlife, karma, and moksha,

emphasizing factual evidence and direct perception (pratyaksha) as the only valid source of knowledge.

According to Chārvāka thinkers: “Perception is the only authority; earth, water, fire, and air are the only

elements; enjoyment is the only end of human existence; mind is only a product of matter” (Sharma, 1987, p.

41).

There is no life after death, no reincarnation, no eternal soul, and no supreme force governing the

universe. Consequently, Chārvāka claimed that pleasure derived from sensory experiences constitutes the

ultimate purpose of human life.

According to Chārvāka, the only trustworthy source of knowledge is direct sensory perception

(pratyaksha). Only what can be directly perceived and experienced is considered true. Anything that cannot

be verified through the senses—such as gods, souls, or an afterlife—is rejected as speculation. In this way,

Chārvāka promoted an atheistic worldview and encouraged individuals to live in the present and seek pleasure

through sensory experiences.

3. Chārvāka Ethics and Rejection of Spirituality:

The Chārvāka denial of spiritual liberation and the afterlife had a profound influence on its ethical

outlook. Since Chārvāka philosophers believed that there were no consequences beyond this life, they argued

that moral responsibility was not rooted in divine or metaphysical principles.

Traditional moral frameworks based on religious authority were rejected. Instead, Chārvāka encouraged

actions that enhanced personal satisfaction and pleasure. According to Chārvāka, moral codes in texts such as
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the Vedas and the Dharmashāstras were often used by priests and rulers as tools of social control.

Because Chārvāka rejected both karma and moksha, it did not recognize the need to follow moral

codes based on spiritual beliefs. Consequently, Chārvāka thought has often been associated with moral relativism.

Actions were evaluated based on their ability to produce immediate sensory enjoyment, and the pursuit of

pleasure became the central ethical goal.The phrase:“Eat, drink, and be merry” is often associated with the

Chārvāka outlook because of its emphasis on worldly enjoyment rather than ascetic or spiritual ideals (Sharma,

1987, p. 46).

4. Chārvāka Hedonism and Moral Relativism:

Hedonism—the doctrine that pleasure is the highest good—is frequently linked with Chārvāka

philosophy. This perspective encourages individuals to pursue pleasure and avoid pain, often with little regard

for long-term consequences.

Since Chārvāka philosophy rejects heaven, hell, and karmic justice, actions are judged primarily by

their immediate outcomes. The famous verse attributed to the Chārvāka tradition expresses this attitude: “While

life is yours, live joyously; None can escape death’s searching eye; When once this frame of ours they burn,

how shall it e’er again return?” (Acharya, 1882, p. 2)

This hedonistic outlook had significant ethical implications. Without a foundation in universal moral

principles or obligations, human actions were often justified purely on the basis of personal satisfaction.

5. Rejection of Spiritual Growth and Virtue:

Another major criticism of Chārvāka philosophy is its rejection of spiritual growth and moral development.

Because Chārvāka denied the existence of an eternal soul (ātman) and an afterlife, it rejected the idea that life

has a higher spiritual purpose.

In contrast, many Indian philosophical traditions emphasize spiritual development through practices

such as meditation, self-discipline, and ethical living. Philosophies like Vedānta, Buddhism, and Jainism stress

virtues such as compassion, non-violence, and wisdom as essential elements of human flourishing.

Chārvāka, however, viewed virtue as a social construct rather than a universal truth. Moral values

were regarded as conventions created by society, often to benefit the ruling classes.

6. Deficiency of Social Responsibility:

The materialistic and individualistic orientation of Chārvāka philosophy also led to criticism regarding

its limited sense of social responsibility. Because personal pleasure was regarded as the highest good, less

emphasis was placed on duties toward others.

In Indian culture, where cooperation, social harmony, and moral duty (dharma) are highly valued, this

perspective appeared problematic. Nevertheless, Chārvāka did acknowledge the practical importance of social

cooperation. Human beings depend on one another for survival; therefore, cooperation is necessary not because

it is morally sacred but because it is practically beneficial.
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7. The Decline of the Chārvāka Philosophical System:

The decline of Chārvāka philosophy can be attributed partly to the emergence of competing philosophical

traditions that provided more comprehensive ethical and spiritual frameworks. Vedānta emphasized the realization

of the self (ātman) and liberation (moksha), while Buddhism offered a systematic approach to suffering through

the Four Noble Truths and the Eightfold Path.

These traditions addressed the moral and spiritual concerns of individuals more effectively than the

purely materialistic outlook of Chārvāka philosophy.

8. Social and Cultural Shifts:

As Indian culture evolved, values such as compassion, selflessness, and non-violence became increasingly

significant. Religious movements such as the Bhakti tradition and the ethical teachings of Buddhism and Jainism

further reinforced these values. Consequently, the Chārvāka emphasis on personal pleasure appeared increasingly

incompatible with prevailing social and cultural ideals.

9. Conclusion:

The Chārvāka philosophy offers a distinctive perspective on human values through its emphasis on

pleasure, rationality, and material well-being. By rejecting metaphysical ideas such as karma, moksha, and

divine morality, it attempted to establish a practical ethical framework based on empirical experience and

individual happiness.

However, other Indian philosophical traditions criticized Chārvāka for relying excessively on sensory

experience while neglecting moral and spiritual dimensions of human life. Factors such as the loss of original

texts, strong opposition from religious traditions, and the lack of institutional support contributed to the gradual

disappearance of the Chārvāka school.It may therefore be argued that: “The main cause, therefore, should be

sought in the Chārvāka’s denial of all human values which make life worth living. Life without values is animal

life, not human life” (Sharma, 1987, p. 46).
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The Role of Buddhist Ethics in Solving the Environmental
Problems

Nitul Hazarika

Abstract

Buddhist ethics plays a significant role in addressing environmental problems by promoting a deep-rooted

philosophy of interconnectedness, compassion towards all living beings, and the concept of non-violence (ahimsa),

encouraging individuals to live in harmony with nature and minimizing harm to the environment through mindful

consumption and responsible actions, thereby providing a strong ethical foundation for sustainable practices

and environmental stewardship.The word ‘environment’ is actively being used because it needs attention more

than anything else. The rush to protect environment is the minimum move one can do for oneself. Many ways

of protecting the environment are discussed but until and unless people don’t realize themselves to be an

integral part of the environment nothing will work. Buddhism is a religion that has long recognized the

interconnectedness of all things, including human and the natural world. The paper aims to build a framework

for understanding the possibilities of Buddhism in order to protect the environment. As such, Buddhism has a

lot to offer in terms of promoting environmental awareness and sustainability. The paper explores the ways in

which Buddhist teachings and practices can be applied to environmental issues. For example, the practice of

mindfulness can help us develop a deeper awareness of the natural world and our impact on it. Buddhist

concepts such as non-attachment and non-harming can help cultivate a more sustainable relationship with the

environment. The study concludes by offering a foundation to develop a new way for protecting the environment

with inner self involvement. Buddhist path of moral action, mindfulness and meditation, and wisdom, the figure

of the bodhisattva, who is dedicated to working to lessen the suffering of all sentient beings, serves as a model

of sustaining a commitment to working toward what may seem like an impossible lofty goal. The study

demonstrates the potential for Buddhism to play a role in fostering environmental awareness and sustainability

examining the ways in which Buddhist teachings and practices can be applied to environmental challenges.

Keywords: Buddhism, environment, sustainability, nonviolence, possibilities, challenges, awareness, meaningful

actions
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Introduction:

The environmental problems faced by our earth today are unusual and unprecedented in nature.

Unavoidable challenges of the environment like air depletion, air pollution, climate change, biodiversity loss,

deforestation and degradation of forests etc. has made our earth fall into the trap of existential crisis. However,

over exploitation of natural resources has caused us to question our relation with limited natural resources. On

one hand, humans connect themselves with the environment through the habitat provided by natural resources.

On the other hand, humans have become the destruction of their own homes. With such realization, an urgent

need to protect the environment has been discussed and decided by people around the world. However, until

and unless people don’t recognize themselves as an integral part of the environment nothing will work. It is a

must to analyze our attitude towards the environment in an ethical manner (Sharma, 2007).

Environmental ethics is essential for protecting the environment, species, and resources. It promotes

sustainable practices and encourages people to become more aware of the impact of their actions on the environment.

It emphasizes the interconnectedness of all living things and the need to respect them (Gowans, 2014).

Buddhism, Man and Society:

Man is born into society, brought up in society and he continues to live in society until his death. An

ascetic, too, leaves behind all his encumbrances of household life and departs to forest, carries with him the

experience he acquired when he was living in society. Man being a social animal, he acquires his human nature

or humane qualities from living in society and maintains relations through communication with the other members

who constitute society. There is no society without humans and no humans without society. This interdependence

of society and man is persisting not only for the sake of mutual survival but also for the fulfillment of higher ideals

related to both man and society. Society existed long before we are born into it and it will continue to exist even

long after we are dead and gone.

The inter-relationship of man and society is accepted in Buddhism. Hence social ethics in Buddhism is for

the welfare of both man and society. The five precepts (Pancasila), the four sublime abodes (cattari Brahmavihara),

the four ways of showing favour (cattari samgahavatthuni) and the ten wholesome deeds (Dasakusala) often

discussed in the canonical texts vindicate Buddhism’s social concern taking the individual as an integral part of it

(Pruthi et al., 2011). Therefore, Buddhist ethics becomes meaningful only in the context of society.

Buddhism allows us to think, analyse and recognize the environment as an integral part of one’s life.

Such a way of thinking would be helpful in combating climate change. This paper tries to analyse Buddhist

insights and will be able to aid in this effort. It is possible to argue that the environmental crisis is also a crisis of

human soul (Thathong, 2012).

Environment and Buddhism:

The term ‘environment’ refers to a broader domain encompassing all aspect of biology, physiology,

ecology and society that have an impact on human health and wellbeing, either directly or indirectly (Sharma,
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2007). Today, when the environment is seen degraded or destroyed, humanity faces the consequences of

difficulties. Environment is a complex of so many things (light, temperature, soil, water, etc.) which surround an

organism. Any external force, substance or condition, which surrounds and affects the life of an organism in any

way, becomes a factor of its environment. These factors have been variously called as environmental factors,

ecological factors or simply factors and may be living as well as non-living. The sum of all these living and non-

living factors makes the environment of an organism.

Buddhist ethics plays a significant role in addressing environmental problems by promoting compassion

for all living beings, emphasizing the interconnectedness of nature, advocating for mindful consumption, and

encouraging a simple lifestyle that minimizes harm to the environment through practices like “Right Livelihood”

(Gowans, 2014; Siderits, 2017).

Aims and Objectives of the Research:

In present day situation, the ethical teaching of Buddhism is still relevant. The main and objective of the

study are –

1. To analyze the ethical teachings of Buddha Philosophy.

2. To explain about the ethical aspects of Buddhism.

3. To understand different aspects of environmental ethics.

4. To study the role of Buddha’s ethics in environmental activism.

Methodology:

The present study entitled “The Role of Buddhist Ethics in Solving the Environmental Problems” adopts

a qualitative research design based on textual analysis and critical interpretation. It follows a descriptive analytical

research design. The descriptive approach is employed to present the conceptual background, historical

development, and theoretical perspectives related to the Buddhist ethics and environmental concerns. The

analytical approach is applied to critically examine interpretations and differing viewpoints found in the selected

texts. The study relies on both primary and secondary sources. Primary sources include original texts and

literary works relevant to Buddhist ethical and environmental thought. Secondary sources consist of published

books, peer-reviewed journal articles, edited volumes and authenticated academic websites. The collected

materials are examined through thematic analysis, which involves identifying key themes, concepts, and patterns

across texts. In addition, contextual interpretation is applied to situate these texts within their social and historical

contexts.

Significance of the Study:

Buddha was primarily an ethical teacher and a social reformer than a theoretical philosopher. Because

according to him, human existence is full of misery and pain. So, our immediate duty is to get rid of this misery

and pain. This research is trying to examine the role of Buddhist ethics in solving the environmental problems.

Buddha’s ethical teaching is more emphasized on morality and through this how to society can overcome from
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obstacles and sufferings of life. Buddha’s ethical teachings gives us some ways to practice in practical life that

people can reach the ultimate goal ‘Nirvana’ (Bloom, 1972).

Key aspects of Buddhist Ethics related to Environmentalism:

Compassion for all beings: A central Buddhist teaching, extending compassion to all living creatures,

including plants and animals, naturally leads to a desire to protect nature and its inhabitants (Bloom, 1972).

Interconnectedness of life: Buddhism teaches that all things are interconnectedness and

interdependent, meaning harm to the environment ultimately harms ourselves (Siderits, 2017).

Non-violence: The principle of non- violence extends to not harming nature encouraging practices

like vegetarianism and avoiding unnecessary destruction (Gowans, 2014).

Right Livelihood: One of the eight-fold path principles, encouraging individuals to choose occupations

that minimize harm to the environment and promote sustainability (Pruthi et al., 2011).

Mindful consumption: Buddhist teachings promote awareness of one’s actions and consumption

patterns, encouraging moderation and reducing waste (Thathong, 2012).

Respect of nature: Buddhism views nature as sacred and worthy of reverence, encouraging people

to live in harmony with the natural world (Bloom, 1972).

How Buddhist Ethics can be Applied to Environmental Issues:

Supporting conservation effects: By practicing compassion and recognizing the value of all life,

Buddhists can actively participate in efforts to protect endangered species and natural habitats (Thathong,

2012).

Promoting sustainable practices: Living simply, reducing consumption, and choosing eco-friendly

options are encouraged to minimize environmental impact (Sharma, 2007).

Educating communities: Buddhists teachings can be used to raise awareness about environmental

issues and inspire people to take action to protect the planet (Gowans, 2014).

Engaging in environmental activism: Buddhist communities can actively participate in environmental

campaigns and advocate for policies that promote sustainability (Trone, 2018).

Buddhist Ethics in Solving the Environmental Problems:

Environment and its sustainability can only be done when people have basic knowledge about nature.

The eco system, biodiversity, the ecology and the atmosphere are subjective which must be taught to students

so that they can learn and contribute to Mother Earth. Environmental education assists students in creating a

personal spiritual connection with the environment, which increases their desire and willingness to take

environmental action (Thathong, 2012). Buddha’s emphasis on the peaceful co-existence of people and nature,

for instance, shows that he is aware of how interdependent all living things are with their surroundings (Pruthi et

al., 2011).

Buddhism is recognized in its teachings as one of the top religions for putting forth concepts related to
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sustainability and environmental protection. These ideas can be found in Buddhist teachings as well as in its

ritualistic structure and modes of daily practice (Siderits, 2017). Buddhist philosophical concepts regarding

environmental preservation and sustainable development are crucial for both theory and practice.

Buddhist teachings encourage a sense of collective responsibility and emphasize the importance of

working towards the common good. Therefore, Buddhism can be a valuable resource for individuals and

communities who are looking to take action to protect the environment and create a more sustainable future

(Trone, 2018). Ultimately, the teachings of Buddhism can help individuals cultivate a greater sense of awareness,

compassion, and responsibility towards the environment, and inspire them to take meaningful action to address

the environmental challenges we face today.

Conclusion:

Buddhist teachings emphasize the interdependence and interconnectedness of all living beings, including

humans and the natural world. Therefore, the well-being of the natural environment is crucial for the well-being

of all living beings.

Buddhist ethics offer a valuable framework for addressing environmental concerns by fostering a deep-

rooted understanding of interconnectedness, compassion, and responsibility towards the natural world, providing

a strong ethical foundation for sustainable practices and environmental activism.

In conclusion, Buddha offers a comprehensive and practical approach to ethics and morality, guiding

practitioners to cultivate ethical conduct, mental discipline and wisdom through the Five precepts, the Eight-

fold Path and the Bodhisattva Ideal. Buddhist ethics and morality are theoretical concepts and practical guidelines

that can be applied in daily life, inspiring practitioners to live more compassionate responsible and engaged

lives. Buddhist philosophy, ethics and morality principles can provide valuable insights and guidance for living a

meaningful and fulfilling life.
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Gender Discrimination: A Social Construct or a Natural Divide?
A Philosophical Assessment

Saumik Saha

Abstract

Despite the foundational intent of ‘human rights’ to guarantee equal opportunities for all individuals, their complete

realization in society continues to be an ongoing challenge. In this context, gender inequality has emerged as

one of the most important social problems. This unequal treatment and discrimination between women and

men in today’s society undermines the concept of human rights and social justice. So, this paper explores an

important philosophical question: Is gender inequality really natural, that means, it is based on inherent differences

between the sexes, or is it a social construction that has been formed over time? The focal aim of this paper is

to analyse the root causes of gender inequality, which identifies two types of ideologies prevalent in society:

conservative and liberal. The conservative perspective suggests that the physical differences between women

and men dictate their distinct social roles. On the other hand, the liberal view argues that gender inequality is not

a natural reality, but rather a social and cultural construct that has been entrenched by patriarchal systems over

time. The primary objective of this paper is to explore the existing notions of gender inequality in society and to

analyze how these notions foster a persistent discriminatory mindset between men and women. In addition, it

also discusses the consequences of gender inequality, such as negative attitudes towards women, discrimination

in social and family structures, and inequality in the workplace etc.

Keywords: sex, gender, inequality, human rights, social injustice

Introduction:

‘Human rights’ is meant to ensure equal rights for everyone. It is inevitable to say that the full implementation

of these rights in human society has still remained elusive. Among the multiple manifestations of discrimination

observed from different perspectives around these ‘human rights’ throughout the world in the present era, the

issue of gender discrimination is one of the most widespread and important issues. In the current context, it has

become a matter of considerable concern on the track to true equality in all human societies and cultures. From

a moral point of view, gender discrimination is reprehensible, unjust, and inappropriate because it harms people
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belonging to a particular gender (women), depriving them of equal rights in this human society. It can be seen

that the lack of gender equality is lucidly reflected in the various discriminatory activities prevalent in society at

different times. As a consequence, there arose a question - how is it possible to get rid of the gender-discriminatory

consciousness of women in this social system? Moreover, is it possible to ensure justice regarding equal rights

for every human being in society? - This could be a philosophical question. In this context, this may be a way

to resolve the real crisis of justice that could be understood only by analyzing the root causes of various social

practices that stigmatize gender discrimination in our society.

The primary objective of this paper is to understand the root causes of gender discrimination in society

and to evaluate them critically. It explores how these causes contribute to the persistent gender-conservative

ideas within society, particularly against women. Additionally, the paper examines the effects of gender

discrimination on attitudes, behaviors, customs, and more. This paper extends beyond theoretical analysis; its

significance lies in its capacity to inspire social change. By examining inequality from a philosophical perspective,

it seeks to raise awareness and challenge traditional gender roles that restrict individual potential. Additionally,

it offers a conceptual framework that supports the development of policies and programs aimed at ensuring

equal rights and opportunities for everyone, regardless of gender.

Moral and social issues in Gender Discrimination:

Gender inequality refers to unequal treatment of individuals based on sex, often manifested as a social

imbalance in which one gender is favored or marginalized over the other. ‘An act, practice, or attitude is sexist

when it creates unjustified differences between the sexes or exploits irrelevant differences between the sexes’

(McInerney & Rainbolt, 1994).It affects various aspects of life, including education, employment, political

participation, and personal relationships. Gender inequality has been deeply embedded in social norms, with

rigid expectations about what specific behaviors, roles, and aspirations are considered appropriate for different

genders since ancient times to the present times. In this context, a well-known quote by Gloria Steinem is

relevant, which is ‘We’ve begun to raise daughters more like sons... but few have the courage to raise our sons

more like our daughters’ (Steinem, 2004). She delivered this line during her speech at the 3rd Annual Women

and Power Conference in September 2004. Steinem’s statement is often referenced in discussions about

International Women’s Day, emphasizing that true equality is achieved when boys and girls are raised in the

same manner. Historically, we have seen that women are relegated to household responsibilities and denied

equal access to education and employment opportunities, which reinforces the cycle of poverty and dependency

in several cultures. On the other hand, men are pressured to conform to traditional ideas of masculinity, even

discouraging emotional expression or involvement in caring roles. Indeed, history tells us that in every society,

one group (men) has always enjoyed privileges, while another group (women) has always remained deprived

and neglected. Such discrimination is more clearly observed in various aspects of modern human society; in this

case, the verbal or cognitive abilities of women are considered to be much lower than those of men. In this
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context, a notable quote by Mahatma Gandhi is, ‘Man can never be a woman’s equal in the spirit of selfless

service with which nature has endowed her’ (Gandhi, 1941, p. 208). As a result, the people of the society think

that women’s subjects will be psychology, culinary arts, etc., and men’s subjects will be engineering, technology,

medicine, etc. Women are more decorative and caring; men are not. Consequently, individuals typically express

their gender identity through societal cues such as mannerisms, walking, speech, and sitting postures. If a

person disregards the societal discrimination between men and women, they are often met with laughter or

ridicule, and in many cases, they are even seen as an outcast from society. Therefore, it is clear that in terms of

gender judgment, such a narrow attitude towards women has always existed among men and women, not only

in the present but also since ancient times. Although women had considerable prestige in India during the Vedic

period, they were neglected in many cases; their mention is observed in various sources, starting from the

Manusamhita to the Rigveda. ‘Where women are honoured, there the gods are pleased; but where they are not

honoured, no sacred rite yields rewards’ (Manusmriti, 3.56). This highlights the existence of gender discrimination

as a real issue in human society, where the pursuit of gender justice remains relevant.

In the contemporary global context, gender inequality is not merely a theoretical debate but a lived

reality reflected in alarming statistics. Despite the existence of several international human rights frameworks,

gender inequality persists across various domains. For example, currently, women, highlighting a significant gap

in decision-making power, hold only 26% of parliamentary seats worldwide. Additionally, economic inequality

presents a barrier for women, with approximately 10% of women and girls globally living in extreme poverty.

Even more alarming is the rise in gender-based violence. According to various reports, a partner or family

member kills at least one woman or girl every 10 minutes, and conflict-related sexual violence has increased by

50% since 2022. Overall, these statistics demonstrate that the philosophical devaluation of women in the

modern era has had a profound and devastating impact on their lives and dignity.

In this way, gender discrimination can be seen in many areas of society. In general, for example, society

tends to place greater importance on the opinions of men than on those of women during discussions. As a

result, gender-discriminatory practices have emerged as a significant issue across various areas of human

society, and these problems cannot be easily overlooked. But, in that case, the question arises, what is the main

source or cause of such gender discrimination within society? Is it because of natural biological differences

between men and women, or is it solely due to social and cultural differences? - This question is highly

controversial. In this context, two different groups of opinions can be mentioned in human society, namely, the

conservative view where this system is supported and the liberal view where gender discrimination is called

unfair and inappropriate.

Conservatives’ Views on Gender Discrimination:

Conservatives often support gender inequality, viewing it as natural and inherent. As a result, they may

not see discriminatory attitudes, customs, or behaviours as wrong or inappropriate. They recognize and accept
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the physical differences between men and women; due to these physical distinctions, men and women cannot

have equal roles and positions in society.  For example, due to the physical differences acquired at birth, men’s

bodies are strong and hard, while women’s bodies are relatively weak and soft. Women can get pregnant, but

men cannot. Women menstruate; men do not. Men are relatively less powerful than women in terms of physical

strength and ability. Based on all these essential and important differences, Conservatives believe that the

lifestyles of women and men should not be the same in society. Accordingly, in this perspective, housework and

child-rearing are typically assigned to women, while business and commerce are usually assigned to men. Girls

are more suited for psychology than mathematics, while English or Bengali literature should not be confused

with philosophy. This is because girls tend to have stronger verbal abilities, whereas boys excel in spatial and

abstract thinking skills. Because of this difference in physical and mental strength, conservative people think

that women should accept the subordination of men. Of course, by ‘accepting the subordination of men’, the

old-fashioned people do not mean that women will be oppressed or tortured by men. Women will have the

same status or respect as men in society, but their social role will be different. As a result, conservative people

think that due to such genuine physical differences, the duties and responsibilities of men and women in society

have been determined and it is only in this discriminatory system that it is possible to achieve the well-being of

both women and men.

Indeed, according to the Conservatives, the natural biological differences between men and women

are considered the logical basis for identifying their different social positions and roles. Since discrimination

between men and women is often viewed as a natural consequence of biological differences; therefore, this

division is frequently assumed to be a natural part of society. However, such a division of men and women is

completely fabricated and artificial; such a division is observed only because Sex is understood in conjunction

with Gender. In reality, there is a significant difference between sex and gender concepts. Understanding the

difference between sex and gender is essential for understanding how social norms, roles, and expectations

based on these distinctions contribute to the unequal treatment of individuals.  Sex is a natural thing and is

completely biological because it is determined through the genitals and certain activities. Gender, on the other

hand, is socially and culturally constructed and man-made, as it is a feminine characteristic, a masculine

characteristic, and reflects certain behaviours, roles, and responsibilities within a particular society. Again, Sex

is constant or unchangeable. It remains the same anywhere in the world or at any time. Conversely, gender is

changeable; it evolves over time and location. These changes can be observed in culture and also within the

family (Bhasin, 2014).

Disregarding the differences between these two beliefs leads to conservative ideas fostering discrimination

in human society, which is highly influential. In fact, in the current situation, since the concepts of Sex and

Gender are used interchangeably in most cases, they represent distinct aspects of human identity as well as

have a profound impact on gender discrimination. In this context, a quote from the famous feminist speaker
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Ann Oakley is very significant; she stated: ‘’Gender’ is a matter of culture, it refers to the social classification of

men and women into ‘masculine’ and ‘feminine’. That people are male or female can usually be judged by

referring to biological evidence. That they are masculine or feminine cannot be judged in the same way: the

criteria are cultural, differing with time and place. The constancy of sex must be admitted, but so also must the

variability of gender’ (Oakley, 1985, p. 16).  That is to say, Gender does not have any biological or physical

basis; it is a social and cultural construct that categorizes individuals into two groups, ‘masculine’ and ‘feminine’.

The criteria for which are social and cultural, change with time and place. On the other hand, whether a person

is male or female is usually judged based on biological evidence and is unchangeable in all cases. As a result,

there is no internal link between Sex and Gender. Although it (Gender) is created, it is an artificial thing that can

never have any connection with nature. Therefore, due to these natural differences between Sex and Gender,

feminists have raised questions about the connection between biological differences between women and men

and social and political roles. They have denied the relevance of social structures to biological differences

between women and men in society.

Liberalisms’ View on Gender Discrimination:

The socially and culturally sanctioned environment is at the root of gender inequality between men and

women growing up in the same society. This is known as the liberal view. The main proponent of this perspective

in the context of gender inequality is the famous English philosopher John Stuart Mill. His statement on this

matter is unequivocal and cutting to the chase, leaving no room for misunderstanding. He said, ‘The principle

which regulates the existing social relations between the two sexes—the legal subordination of one sex to the

other—is wrong in itself, and now one of the chief hindrances to human improvement’ (Mill, 1869/1988, p. 1).

It also flourished in the liberal philosophical thinking of Thomas Hobbes, John Locke, and Jeremy Bentham.

Liberals were especially influenced by their ideas. In discussing the differences in rights between men and

women, liberals reference an ancient moral and political principle: “Equal treatment of equals is just treatment.”

In this context, the term “equal” refers to two individuals or groups that have no significant differences. As a

result, liberals do not acknowledge any significant differences between women and men. They believe that in

every society, children are raised in different environments based on gender; accordingly, they develop their

gender roles and gradually experience gender discrimination. For example, on their birthdays, boys are given

toys like cars, planes, and guns, while girls are given dolls, cooking utensils, and cosmetics. Girls are often given

new clothes and told, “How beautiful you look!” Boys are given formal attire like jeans and told, “You look

strong like a warrior.” It is through these various socialization processes that individuals adopt the discriminatory

ideas and expectations of society regarding women and men. In this context, Peter Singer argues that the root

of such socialization likely stems from the simple social system of primitive times, where the roles of women and

men were distinct. It was essential for the mother to stay indoors for a long time to care for their children, while

men were tasked with hunting for food. Consequently, in the current social system, nurturing tendencies are
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often attributed to women, while competitive and aggressive attitudes are associated with men. Thus, gender

discrimination manifests gradually in every aspect of human society, which may not actually be discrimination

but rather differences in roles dictated by gender. In this context, the renowned African feminist activist and

writer Chimamanda Ngozi Adichie stated: ‘Culture does not make people. People make culture. If it is true that

the full humanity of women is not our culture, then we must make it our culture’ (Adichie, 2014, p. 15).

Thus, liberals’ central claim is that there is no intrinsic difference between men and women; rather, what

is regarded as an inherent difference in any culture is entirely artificial and the result of socialization. However,

liberals also believe that women are physically capable of bearing children, while men are not, or that women

are not as skilled in-service work as men, etc. Although, they believe that women and men are physically

different due to these characteristics, there is no naturally relevant difference between them in the context of

gender discrimination in society. According to their opinion, just as it would be right to ignore these characteristics

and give women and men equal rights and treat them equally, it would be morally wrong and politically criminal

to adopt any discriminatory attitude, customs and behavior between men and women in human society. So, it

can be said that gender discrimination can never be desirable in an ideal society.

Conclusion:

In conclusion, gender inequality is a significant and persistent issue in human society. It is not solely a

result of biological differences; rather, it is an artificial construct shaped by societal and cultural influences.

These factors create distinct expectations and roles for men and women, restricting their lifestyle choices and

limiting their opportunities. In particular, discriminatory attitudes and behaviours towards women have become

ingrained in traditional societal constructs. On one hand, these practices are rooted in customs and culture,

while on the other hand, they have contributed to the devaluation and oppression of women within society.

However, it is clear that the root cause of gender inequality is not only limited to biological differences; it is a

social construction, which is constantly created and established by culture, law, governance and social norms.

So, many feminists advocate for the previously mentioned liberalism views regarding gender inequality with

greater logic, information, and persuasive language.

In the present era, efforts to eliminate gender inequality continue from various societal perspectives, yet

achieving this through a single social change remains challenging. This requires strong social awareness and

restructuring of cultural norms, laws and education systems, so that all people, regardless of gender, are given

equal rights and opportunities. If this gender-based discrimination is eliminated, every society will become

more developed, just and humane, where the differences between men and women will be limited only to

physical characteristics, but their roles, rights and status in society will be equal. However, this is a long-term

process, and it is necessary to bring about changes not only in social or cultural perspectives but also in legal,

political and economic systems. In the modern era, when ‘human rights’ and ‘socialism’ have become important

issues, gender-based discrimination is also a difficult social problem that is seeking a solution. Therefore, to
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deal with gender discrimination, we must first understand that the biological differences between men and

women in nature are not the main reason for gender-based division or discrimination in human society. The

socially constructed idea of gender, which is fluid and can change over time, is influencing our lives. Addressing

gender inequality requires more than just philosophical discussions; we need to implement specific and effective

strategies. First and foremost, education should be used as a tool to break free from gender-based stereotypes.

Educational institutions must not only focus on academic excellence but also prioritize gender-sensitive programs

that encourage students to evaluate individuals based on their humanity rather than their biological sex. By

incorporating feminist and human rights perspectives into the conventional curriculum, we can cultivate a new

generation committed to upholding the dignity of women without undermining their legal and social standing.

Additionally, several other measures are essential to combat this inequality and establish a safe and equitable

society. For instance, to eliminate economic disparities, both the government and private organizations must

ensure gender neutrality in all aspects of recruitment and promotion. Families, too, need to move away from

rigid gender-based expectations and adopt programs that focus on raising and educating their children properly.

Most importantly, the legal framework must be strengthened to enforce strict penalties for gender-based violence.

By raising awareness and implementing these corrective measures, we can work towards eliminating

discrimination against women and creating a more just and equitable world.
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Abstract

The Assamese Muslims, a distinct ethno-religious group within Assam, India, represent a unique synthesis of

Islamic and Assamese cultures. Unlike Muslims in other parts of India, Assamese Muslims trace their origins to

various sources, including Mughal-era soldiers, Sufi saints, and intermarriages with indigenous Assamese

communities. This historical amalgamation has created a community deeply rooted in Assamese linguistic,

cultural, and social traditions, while maintaining their Islamic faith and practices. Over time, they have developed

a culture that blends religion, music, language, and social customs. This research paper looks at how this mixing

of cultures, known as syncretism, has shaped their identity. Many Assamese Muslims practice Islam in a way

that reflects their deep connection to Assamese culture. They use the Assamese language in prayers, religious

discussions, and daily life, making it an important part of their identity. Their traditions include folk music,

poetry, and storytelling, which often carry both Islamic and Assamese influences. Local customs, dress styles,

and food habits also show this unique blend, creating a distinct Assamese Muslim way of life. This paper also

discusses how this harmonious blend of traditions faces challenges today. Some people want to follow a

stricter form of Islam, while others believe in keeping the unique Assamese Muslim identity. These differences

raise important questions about culture, religion, and belonging. By studying the history and philosophy of

Assamese Muslim traditions, this paper aims to show how different cultures can exist together peacefully.

Keywords: Assamese Muslims, cultural identity, syncretism, ethics

Introduction:

Syncretism is the process by which different religious, cultural, or philosophical traditions blend to form

a new, unified system. It allows societies to develop a shared identity by incorporating elements from various

traditions. Philosophers and scholars have explored syncretism from different perspectives. James Frazer (1890)

described it as the natural evolution of belief systems through interaction and adaptation. Fernando Ortiz

(1940) introduced the term “transculturation,” highlighting how syncretism is not just a simple fusion but a
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complex process of cultural exchange (Ortiz, 1995). In religious studies, Leopold Senghor (1964) viewed

syncretism as a way to achieve harmony between spiritual traditions, rather than a loss of identity (Senghor,

1964).

In Assam, syncretism has shaped the identity of Assamese Muslims, who have combined Islamic faith

with local Assamese traditions. The influence of Sufi saints like Ajan Pir played a key role in this, introducing

zikir and zari—devotional Islamic songs composed in Assamese. This reflects the impact of Sufi philosophy,

which emphasizes love, tolerance, and universal brotherhood (Schimmel, 1975). Assamese Muslims have also

shared cultural elements with the broader Assamese society, including language, festivals, dress, and social

customs. The Bhakti movement, which promoted religious harmony, further reinforced this blending of traditions

(Bhattacharjee, 2010). However, this syncretic identity faces challenges today. Some believe that Assamese

Muslims should adopt a more orthodox Islamic identity, while others argue that syncretism is an essential part

of their historical and philosophical existence (Ahmed, 2018). This paper explores the philosophical and historical

foundations of syncretism among Assamese Muslims.

Literature Review:

The following literature review examines the historical, cultural, and contemporary aspects of syncretism

among Assamese Muslims, highlighting key scholarly contributions to the topic.

Baruah (2019) explores the role of syncretism in shaping the identity of Assamese Muslims, highlighting

the blend of Islamic traditions with indigenous Assamese cultural elements. The study emphasizes the influence

of Sufism in fostering a composite religious ethos.

Ahmed (2017) examines the historical factors that contributed to the integration of Assamese Muslims,

particularly the impact of Mughal policies, Ahom patronage, and indigenous adaptation. The study also discusses

the contributions of preachers like Ajan Fakir in shaping a unique Assamese Muslim culture.

Saikia (2020) investigates the influence of Sufi traditions in Assam, emphasizing their role in bridging

Hindu-Muslim relations. The study details how Sufi practices, folk music, and spiritual teachings have been

embedded in Assamese Muslim religious life.

Hussain (2021) analyzes contemporary challenges, such as rising religious orthodoxy and socio-political

tensions, that threaten the continuity of syncretic traditions among Assamese Muslims. The study highlights the

role of globalization and digital media in shaping younger generations’ religious perceptions.

Choudhury (2018) explores the role of community leaders, scholars, and cultural organizations in

sustaining syncretic traditions. The research underscores the significance of local festivals, folk practices, and

interfaith dialogue in maintaining communal harmony.

Objectives:

This study aims to explore the historical, cultural, and contemporary dimensions of syncretism in shaping

the identity of Assamese Muslims.
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1. To analyze how syncretism has shaped the identity of Assamese Muslims.

2. To examine the historical factors that have influenced their cultural and religious integration.

3. To assess the impact of modern challenges on the continuation of syncretic traditions.

Methodology:

This study employs a qualitative research approach, relying on historical analysis, literature review, and

philosophical discourse analysis. Data sources include historical texts, ethnographic studies, and scholarly

interpretations of Assamese Muslim traditions.

Discussion:

The history of Assamese Muslims is distinct due to their strong syncretic traditions, in which Islamic

beliefs and Assamese culture have mingled over centuries. Unlike other places where Islam was spread by

invasion, Assam received it mostly through trade, migration, and Sufi influence. The peaceful marriage of

Islamic and Assamese traditions has moulded the identity of Assamese Muslims, distinguishing them from other

Muslim groups in India.

Islam spread to Assam in the 13th and 14th centuries through commerce, Sufi saints, and warriors.

Early Muslim presence in Assam may be traced back to Arab and Persian traders who visited the Brahmaputra

Valley for commerce and cultural interaction (Ahmed, 2016). The Turko-Afghan invasions, such as Muhammad

bin Bakhtiyar Khalji’s expedition in 1206, did not result in lasting Islamic dominance. (Baruah, 2005). The

Ahom monarchs welcomed talented artisans, scribes, and soldiers into their kingdom (Hussain, 1993). The

influence of Sufi saints, who peacefully spread Islam by adapting it to local customs and languages. These

exchanges set the groundwork for a unique Assamese Muslim identity in which Islamic ideas mixed with

Assamese customs instead of substituting themselves.

One of the most prominent personalities in Assamese Muslim syncretism was Ajan Pir (Shah Milan,

17th century), a Sufi saint thought to have originated in Baghdad or Bengal. His teachings have influenced

Assamese Muslim culture. He introduced zikir and zari, Islamic devotional songs written in Assamese, making

Islamic spirituality available to Assamese Muslims (Saikia,2004). His teachings emphasized love, peace, and

devotion to God, which are consistent with both Sufi philosophy and the bhakti movement. He adapted Islamic

rituals to the indigenous Assamese milieu, promoting language and cultural integration. (Deka 2019).Ajan Pir’s

contributions demonstrate how Assamese Islam developed in harmony with local culture, rather than in isolation

from it. The impact of local customs, language, and folk traditions on Assamese Muslim identity.

Over the ages, Assamese Muslims have embraced numerous local practices, resulting in a distinct

identity that reflects both their Islamic and Assamese background. Some major cultural characteristics are-

Language: Assamese Muslims have always utilized Assamese as their major language, including religious

rites, rather than Persian or Urdu (Haque, 2017).

Holidays: Many Assamese Muslims celebrate traditional Islamic holidays such as Eid and Muharram,
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as well as the most prominent Assamese festival, Bihu (Choudhury, 2011).

Dress: Assamese Muslim women often wear mekhela sador, comparable to Assamese Hindu ladies,

rather than the Islamic clothing observed in other regions of India (Gogoi, 2020).

Assamese Muslims have historically balanced Islamic teachings with Assamese cultural practices, creating

a unique syncretic identity. John Hick (1989) argues that religious pluralism allows communities to integrate

diverse spiritual traditions without compromising core beliefs. Assamese Muslims, for instance, practice Islamic

monotheism while incorporating Assamese language and customs into their religious life. The Bhakti movement

(15th–17th century), which emphasized devotion and unity beyond religious boundaries, deeply influenced

Assamese culture, including its Muslim population (Sharma, 2002). Assamese Muslims have historically

celebrated Bihu alongside Islamic festivals, showing their adaptation to Assamese cultural rhythms (Choudhury,

2011). These examples illustrate how religious pluralism has shaped Assamese Muslim identity, allowing Islamic

beliefs to coexist with indigenous traditions without conflict.

The ethical dimension of syncretism lies in the balance between religious obligations and cultural

participation. Philosophers like Alasdair MacIntyre (1981) emphasize that ethics is deeply rooted in traditions

and evolves as societies change. Assamese Muslims navigate their identity through ethical coexistence, balancing

Islamic moral values with Assamese customs, ensuring that religious principles align with social harmony.

MacIntyre’s perspective suggests that Assamese Muslims maintain ethical integrity by adapting their traditions

in a way that preserves their religious values while embracing Assamese culture.

The Fluid and Evolving Nature of Assamese Muslim identity is not static; it evolves over time based on

historical, cultural, and social influences. The philosophical concept of “becoming” (Heidegger, 1927) applies

to Assamese Muslim identity, which has changed across generations. Martin Heidegger (1927) argues that

identity is not fixed but is a process of continuous transformation. Assamese Muslims, for instance, have developed

their own linguistic and cultural expressions of Islam, making their identity fluid rather than rigid (Ahmed,

2018). Stuart Hall (1990) describes cultural identity as a “positioning” rather than an essence, meaning Assamese

Muslims are neither fully orthodox Muslims nor entirely Assamese in the traditional sense—their identity is a

hybrid of both. Assamese Muslim identity has undergone shifts in response to political changes, migration, and

social modernization, yet it retains its core syncretic character (Baruah, 1999). The metaphysical aspect of

Assamese Muslim identity highlights its adaptability, showing that religious and cultural identities are not fixed

categories but evolving realities.

A major philosophical debate among Assamese Muslims today is whether to preserve syncretic traditions

or adopt more orthodox Islamic practices. Charles Taylor (1994) argues that modernity often creates identity

crises, where communities struggle between holding onto traditions and adapting to global religious movements.

In Assam, some groups advocate for maintaining the syncretic Assamese Muslim identity, while others push for

a more Arabic-centered Islamic practice, influenced by global Islamic movements (Hussain, 2018). The rise of
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Wahhabism and Salafism in some parts of Assam has led to debates about cultural purity vs. religious authenticity,

challenging the traditionally inclusive Assamese Muslim identity (Ahmed, 2016). However, postcolonial thinkers

like Homi Bhabha (1994) argue that hybrid identities are a strength, not a weakness. Bhabha’s concept of

“cultural hybridity” supports the idea that Assamese Muslim syncretism is not a dilution of faith but an adaptation

that enhances cultural richness.

This ongoing debate shows how Assamese Muslims negotiate between past and present, between

inherited traditions and modern religious movements, shaping their identity in a rapidly changing world. The

syncretic traditions of Assamese Muslims face multiple challenges in the modern era, influenced by global

religious movements, political identity struggles, debates on cultural preservation, and the effects of globalization

and social media. Religious conservatism has grown among Assamese Muslims due to the spread of global

Islamic movements such as Wahhabism, Salafism, and the Tablighi Jamaat. These movements promote a more

scriptural and puritanical interpretation of Islam, which contrasts with the historically syncretic Assamese Muslim

identity.

The Assamese Muslim identity is increasingly shaped by political and social factors, particularly in

relation to identity politics, migration debates, and representation in governance. The National Register of

Citizens (NRC) and Citizenship Amendment Act (CAA) have intensified identity-based politics in Assam, with

Assamese Muslims seeking recognition as indigenous inhabitants (Chakrabarty, 2020). This has created divisions

within the community, as some emphasize their Assamese linguistic and cultural heritage, while others assert

their Islamic identity more strongly (Baruah, 2019). Political parties have used Assamese Muslims as a vote

bank, sometimes deepening the divide between cultural Assamese Muslims and Bengali-speaking Muslims,

further complicating the syncretic identity (Haque, 2021). Some Assamese Muslims fear marginalization in the

larger national discourse, leading to a stronger assertion of religious identity over cultural syncretism (Sharma,

2016). Thus, political and social dynamics are reshaping Assamese Muslim identity, sometimes reducing

syncretism in favor of more rigid identity markers.

Globalization and digital communication have introduced new religious influences and transformed

community interactions. Social media platforms like YouTube, Facebook, and WhatsApp have become spaces

where religious scholars and influencers promote both syncretic and orthodox Islamic viewpoints (Rahman,

2022). Young Assamese Muslims now have greater access to global Islamic content, leading some to adopt

stricter religious interpretations and reject Assamese cultural elements (Islam, 2020). However, online platforms

have also allowed Assamese Muslim cultural activists to document and revive traditional practices, such as

digital archives of zikir and zari performances (Baruah, 2022).

Conclusion:

The research has demonstrated that Assamese Muslim identity is not monolithic but fluid, shaped by

historical interactions, cultural exchanges, and religious philosophies, such as-Influence of Sufism and Bhakti
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traditions: These movements emphasized love, devotion, and tolerance, influencing Assamese Muslim religious

and cultural practices. Assamese Muslims have assimilated Assamese language, music, and customs, making

their identity distinct from other South Asian Muslim communities. At the same time the rise of global Islamic

reformist movements has led to tensions between traditional syncretic practices and stricter religious

interpretations. Assamese Muslims struggle with identity politics, particularly in debates over indigeneity, religious

representation, and cultural autonomy. Overall, syncretism has provided a framework for coexistence, but it

also faces significant internal and external pressures that may reshape its future. The study of Assamese Muslim

syncretism offers deeper philosophical insights into tolerance, pluralism, and the coexistence of multiple identities.

Philosophers like John Hick (1989) and Amartya Sen (2006) have argued that pluralism strengthens societies

rather than weakens them. Assamese Muslim syncretism exemplifies this philosophy, showing that faith can

coexist with regional traditions. Aristotle’s virtue ethics suggests that identity is a balance between preservation

and adaptation (MacIntyre,1981). Assamese Muslim syncretism follows this pattern, as the community adapts

to social change while maintaining its core values. From a philosophical perspective, Assamese Muslim syncretism

provides a living example of how cultural fusion can create a balanced, inclusive identity, offering valuable

lessons on coexistence and adaptability in diverse societies.
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Applying Stoic Leadership in the Work Environment : Insights
from Case Studies

Prarthana Chaliha

Abstract

Leadership is an active and vigorous process that brings consistency and direction in the framework of an

organization. Stoicism philosophy which exhibits the qualities of resilience, self-control, virtue and rationality

can be considered as great assistance in today’s dynamic and rivalrous world. The study examines how Stoic

Leadership principles- self-control, virtue ethics and emotional resilience can enhance leadership effectiveness

in modern organization. The study centralizes on multiple case studies examining world leaders who typify

Stoic leadership such as Warren Buffet, Satya Nandella, Angela Merkel, Jeff Bezos. By citing these examples,

the study attempts to identify the attributes require to deal with the external ambiguities of working environment.

The findings of the study thus suggest that Stoic Leadership offers a practical and ethical approach to modern

work culture and insights how leaders can spread mental resilience, integrity and emotional intelligence to

enrich sustainable work practices.

Keywords: stoic leadership, emotional resilience, virtue ethics, leadership effectiveness, emotional intelligence

Introduction:

With the complex challenges of modern organizations that require adaptability, moral clarity, and a

forward-thinking approach needs proper strategic planning, emotional intelligence and transformational leadership.

In this context medieval philosophy like Stoicism ensures timeless acuity with the essential qualities of strong

and effective leadership. Stoicism entails discipline in the way in which events are responded to and interacted

with based on an understanding ofthe physics ofhow the world works (Tuffley, 2011). Instead of emphasizing

on the construction of an idealized societal frame, Stoicism draws its attention on self-improvement through

adherence to four cardinal merits:

1. Practical Wisdom –It helps to steerthe complex situations through rational analysis and conscious decision

making.

2. Self Restraint– The practice of self-restraint and moderation in all aspects of life.
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3. Justice–Advocating fairness and moral accountability in interactions with others.

4. Courage– Displaying flexibility and probability during the phase of difficulty.

Thus, these four foundational virtues can also be considered the psychological elements of leadership.

Alike Stoicism, leadership emphasizes personal growth, but should not based upon self-centered notion. Stoicism

advocates for humane treatment, emphasizing the shared dignity and core human rights of all individuals. Stoicism

is a practical philosophy that teaches us to live a virtuous life by cultivating self-awareness, discipline, and

rationality. It also encourages us to align ourselves with nature. It emphasizes the importance of understanding

what lies within our control and what does not, empowering us to navigate life’s challenges with a resilient

peace of mind and emotional composure (Kien, 2024). Therefore, stoicism is important in the modern time, as

it can influence the sense of support in a changing world where events change so often (Elona Limaj, 2024).

This perspective enables leaders to maintain composure during crises, making clear-headed decisions without

being overwhelmed by external events. By practicing emotional discipline, leaders can foster a stable work

environment, even amidst uncertainty (Sascha Ahrweiler, Bayer AG, Wuppertal, Germany). Central to Stoic

philosophy is the pursuit of virtue and moral excellence. Leaders who embody these principles prioritize honesty,

fairness, and the common good over personal gain. This commitment to ethical geste builds belief within the

association and with external stakeholders, laying the foundation for sustainable success (Bowden, H, 2012).

The Stoic practice of acknowledging the impermanence of external circumstances encourages leaders to remain

flexible and open to change. By embracing uncertainty and viewing challenges as opportunities for growth,

leaders can guide their organizations through transitions effectively, fostering innovation and resilience (Chrystie

Watson, Peter Case, Josephine Pryce). By applying Stoic principles, leaders can cultivate resilience, ethical

decision making and adaptability in an increasingly complex business landscape.

Review of Literature:

Hirsch et al. (2023) discuss the application of Stoic philosophy in leadership, emphasizing character

traits and the concept of negative capability. Robertson (2022) explores how ancient Stoic teachings, particularly

those of Marcus Aurelius, can be applied to modern leadership to cultivate resilience and wisdom. Brown, et

al. examines the relationship between Stoic principles and emotional intelligence within leadership contexts,

highlighting practical applications for leaders. Watson, et al (2025) outline how Stoic principles can inform

contemporary leadership practices aimed at addressing sustainability challenges. Caballero (2023) discusses

how Stoic teachings can help leaders develop self-awareness, self-regulation, and perseverance to manage

stress effectively. Hammerton (2017) discusses how Stoic philosophy can help leaders overcome obstacles

and focus on what truly matters, enhancing leadership effectiveness. Kiên et.al (2024) discusses how the

stoicism school of philosophy deals with mental health and provide valuable recommendations to enhance

student’s mental health on the grounds of stoicism. Brown et al (2023) narrates the association of stoicism and

emotional intelligence of the students who have registered in a leadership course. While, Muhammadi et al
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(2023) focuses on the connection between Stoicism and Resilience among Indian grown-ups. Banik (2023)

explores the ways how Stoicism principles can be applied to life and difficulties of living. Harsh (2023) tries to

find out the stoic tenets and how they relate to the judicial system. Waston, Chrystie (2020) discuss the

implications of Stoic philosophy into workplace environment and its effect on wisdom, emotions and the common

good of work-life.

History of Stoicism:

Around 300 BCE Zeno of Cyprus, an affluent trader, encounter a radical shift in fortune when his ship

was crashed near Athens. With the tremendous loss and searching for the path, Cyprus roamed into a bookshop,

where he perused with the writings of Socrates. And thus he started his engagement with philosophy which

eventually turns out to the development of theories of separate era of philosophy known as-Stoicism. Virtue,

tolerance, and self-control, being the constituents of the school has got the ability to impact the lives of people

across the world. Thus, with the gospels of living in the present moment, cultivating inner peace, and evaluating

values and actions, the Stoic leaders places a great emphasis on one’s primary virtues. This ancient school of

thought has given rise to the principles of natural law, which is a set of ethical and moral codes that hold that all

humans are equally part of a greater whole. This shared understanding of humanity serves as the universal basis

to practice justice, ensure fairness, and promote compassion, empathy and respect for all living things

(Ravishankar).

Research Methodology:

By incorporating multiple case studies of international icons such as Warren Buffet, Satya Nadella,

Angela Merkel, and Jeff Bezos, in regard to the adoption of Stoic leadership, a descriptive research design has

been used. Secondary data has been collected from research papers, statistical databases, and publications.

The study concentrates on distinguishing the key Stoic attributes that helps to foster leadership style in challenging

era of modern organization. By synthesizing these cases, the study focuses on the different traits of Stoicism

and its applicability into different settings of work environment.

The leaders selected for this study—Warren Buffett, Satya Nadella, Angela Merkel, and Jeff Bezos —

were chosen due to their global influence, long-term leadership impact, and publicly documented decision-

making styles that closely align with core Stoic principles such as rationality, self-discipline, ethical judgment,

and resilience. Each leader represents a distinct domain—finance, technology, governance, and

entrepreneurship—allowing the study to examine the applicability of Stoic leadership across diverse organizational

and cultural contexts. Their sustained success in navigating uncertainty, crisis and transformation makes them

particularly suitable for illustrating the practical relevance of Stoicism in modern leadership.

Despite its contributions, the study acknowledges certain limitations inherent in the case study approach.

The reliance on secondary data and well-known public figures may introduces election bias, as leadership

narratives are often shaped by media portrayal and retrospective interpretation. Additionally, the qualitative



ISSN 2250-0898 Beekshan : Vol. XIII, 2026

181

nature of the analysis limits the generalizability of  findings across all organizational settings. The study focuses

primarily on successful leadership outcomes, which may overlook instances where Stoic principles were insufficient

or challenged. Future research could address these limitations by incorporating empirical data, comparative

studies with lesser-known leaders, or mixed-method approaches to further validate the effectiveness of Stoic

leadership across varied contexts.

Discussion:

As the study attempts to identify the influence of Stoicism into modern work culture the literature

review highlights the Stoic principles such as emotional stability, ethical guidance and ability to channelize

uncertainty. The research methodology based on secondary data attempts to analyze Warren Buffet, Satya Nadella,

Angela Merkel and Jeff Bezos’s leadership styles as carrying forward the ancient philosophy of stoic principles.

The following case studies illustrate  how these  iconic idols embrace the Stoic essence in their leadership:

Case study 1: With long term visionary and rationality Warren Buffet known as ‘Oracle of Omaha’ the most

leading business leaders epitomize the principles of Stoicism leadership styles. He amplifies self-discipline,

wisdom and ethical integrity into the ingredients of his leadership style which resonates the stoic values. Buffet

was born in the year of 1930 in Omaha, Nebraska, having business acumen from his childhood. He has done

his graduation from Benjamin Graham at Columbia. Warren centralized his principles on value principles by

buying under valued stocks, long term holdings, and strong management teams. Under his leadership, Berkshire

Hath away evolved from a struggling textile firm into a global conglomerate, out performing the S&P 500 with

investments in companies like Coca-Cola, American Express, Apple, and Geico. His leadership is marked by

decentralization, frugality, and humility, fostering trust among stakeholders. Warren inclination towards

philanthropy lead to 99% of his fortune through the Bill & Melinda Gates Foundation and co-founded the

Giving Pledge to encourage charitable giving. Frugality, Humility, fostering trust among stakeholders were

guided on his path to leadership. Buffet’s legacy resembles the emphasize on patience, continuous learning,

integrity with ethical shape in leadership.

Case study 2: Satya Nadella, the CEO of Microsoft demonstrates the Stoic leaders concentrating on self-

awareness, ethical leadership, resilience and balanced decision making. Nadella has transmuted the stiff and

competing traditions of Microsoft into one centered collaboration, empathy and innovation. During the period

of pandemic of COVID -19, Nadella gave thought to the ideals of wisdom and resilience by adopting growth

mindset, ethical decision making and adaptability. He adopted the learning-oriented approach, with the innovations

in AI and cloud computing. Nadella ploughed the domain where workers can take the threat of uncertainty

without the fear of failure. This uplift not only the self-esteem but also contributed corporate responsibility

through ethical leadership and commitment to justice and the greater good. Under his guidance Microsoft wing

its financial way and extension to sustainability. Thus, with stoic leadership commitment, Nadella has raised the

bar for ethical and effective corporate governance, which lift modern business practices.

Case study 3: Angela Merkel, a retired German legislator depicted the stoic tenets of rationality, resilience and
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emotional restraints. Angela Merkel renowned for her pragmatic nature and commitment to duty positioned her

as one of the effective leaders of the modern era. With the slogan of “Wir Schaffen das” (We can do this), she

has upheld refugee crisis of 2015 despite of the brutal opposition. Merkel maintained composed and focused

manner to control the adversity of political customs, reflecting the Stoic principles. Likewise, during Eurozone

crisis, Merkel display resilience and discipline by accelerating financial responsibility. She has also adopted the

calculated decision-making approach based on facts rather than on dramatic rhetoric approach. In her tenure

as Chancellor, she has navigated her leadership technique with rationality, preserverance and ethical

surrounding.Merkel’s steady, reasoned leadership proved invaluable in navigating global challenges, from

economic downturns to the COVID-19 pandemic.

Case study 4: Jeff Bezos, Executive Chairman of Amazon, personify transformational leadership through his

imaginative, innovative and customer orientation application. It can be appreciated how Jeff Bezos has remolded

Amazon from online book store into world’s largest e-commerce site through his quest for experimentation. He

spins his leadership into folds of determination, simplification, motivation, facilitation, preparation, innovation

and mobilization. His strategic decisions, such as the creation of small, autonomous teams within Amazon,

foster agility and efficiency while maintaining a competitive environment that drives employees to achieve

excellence. His disposition towards expansion, foresightedness of market directions plays a very crucial role in

Amazon’s predominance. Bezos believe on the concept of employee empowerment focusing on‘infinite learning”

of both employees and of his own. He concentrates the power of success from challenging the traditional

norms, inspiring others and thriving for constant reinvention. Thus, even after listed in the “richest man in

modern history” Jeff Bezos continues to prioritize discipline, resilience, adaptability and continuous learning.

He refuses the planning of ‘B’ as it defocuses plan “A”, reflecting the traits of clarity and stability.

Findings of the study:

The findings of this study reveal that Stoic leadership principles—self-discipline, resilience, ethical

decision-making, and rationality—are vital in navigating modern challenges. The case studies of Warren Buffett,

Satya Nadella, Angela Merkel, and Jeff Bezos illustrate how these principles shape leadership effectiveness

and  long-term success. Buffett’s leadership reflects patience, integrity, and a focus on long-term value, emphasizing

financial prudence and ethical decision-making. His commitment to self-restraint and rational analysis aligns

with Stoic ideals, fostering sustainable business practices. Similarly, Nadella transformed Microsoft’s rigid

culture by embracing empathy, continuous learning, and adaptability, demonstrating that a Stoic approach to

leadership prioritizes emotional intelligence and ethical responsibility. His ability to navigate uncertainty with a

growth mindset highlights the Stoic emphasis on resilience and self-awareness. Merkel’s leadership during

crises, including the Euro zone and refugee crises, embodies Stoic rationality, perseverance, and composure

under pressure. Her pragmatic decision-making, rooted in facts rather than rhetoric, showcases a commitment

to justice and responsibility. Meanwhile, Bezos’s relentless pursuit of innovation and long-term vision reflects
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Stoic adaptability and self-mastery, as he continuously challenges traditional norms and focuses on disciplined

execution. Across all case studies, these leaders exhibit a deep understanding of what is within their control,

maintaining emotional restraint and prioritizing logical reasoning over impulsive reactions. Their leadership styles

not only ensure stability and trust within their organizations but also highlight how Stoic values—wisdom,

justice, courage, and self-discipline—are fundamental to ethical and effective leadership. Ultimately, the study

confirms that Stoic leadership fosters resilience, strategic clarity, and ethical governance, making it a valuable

framework for managing uncertainty in today’s complex business environment. By integrating Stoic principles,

leaders can cultivate sustainable success, inspire trust, and navigate challenges with wisdom and integrity,

reinforcing the timeless relevance of Stoicism in leadership.

To further strengthen the analysis, the study draws attention to specific instances from the leaders’

experiences that reflect the application of Stoic principles in practice. Warren Buffett’s disciplined investment

strategy during market downturns, particularly his decision to remain rational and avoid panic selling during the

2008 financial crisis, exemplifies the Stoic dichotomy of control and emotional restraint. Satya Nadella’s response

to internal cultural rigidity at Microsoft—most notably his emphasis on a growth mindset and empathetic

leadership—demonstrates Stoic self-awareness and ethical responsibility in transforming organizational behavior.

Angela Merkel’s composed leadership during the 2015 refugee crisis and the Eurozone financial crisis reflects

Stoic rationality and courage, as she prioritized evidence-based decision-making over political rhetoric despite

intense public scrutiny. Similarly, Jeff Bezos’s long-term orientation and willingness to tolerate short-term criticism

while investing heavily in innovation and customer-centric strategies illustrate Stoic resilience, patience, and

commitment to purposeful action. These concrete examples reinforce the argument that Stoic philosophy is not

merely theoretical but actively shapes leadership conduct, decision-making, and organizational outcomes in

real-world contexts.

The insights presented in this study offer practical implications for scholars, practitioners, and readers

interested  in leadership development and Stoicism. For leaders and managers, the findings highlight that effective

leadership does not solely depend on authority or technical expertise but on cultivating inner discipline, ethical

clarity, and emotional resilience. Stoic practices such as focusing on controllable factors, responding  thoughtfully

rather than reactively, and grounding decisions in virtue can enhance leadership effectiveness across organizational

levels. For scholars and students of Stoicism, the study demonstrates how ancient philosophical principles

remain relevant when translated into everyday leadership behaviors, bridging theory and practice. Overall, the

article encourages readers to view Stoicism not as emotional detachment, but as a pragmatic framework for

conscious leadership, capable of fostering sustainable performance, trust, and well-being in contemporary

work environments.
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Conclusion:

The recognition and acceptance of a leader in any set up depends upon their inherent qualities and

actions that foster growth and progression. With clear vision, integrity, social skill and decisiveness a leader can

overcome the rigorous situations of the work environment. With the advent of AI tools and era of cloud

computing, complying with the ancient philosophy of Stoicism into the work culture is a challenging task.

However, fostering the principles of wisdom, courage, justice, temperance, ethical decision making of Stoicism

serves an everlasting guide in maintaining inner stability. This study contributes to a deeper understanding of

leadership effectiveness by demonstrating how Stoic philosophy serves as a practical, ethical, and resilient

framework for contemporary leadership. Through an integrative case study approach, the article illustrates

those Stoic principles—particularly self-discipline, rational decision-making, emotional regulation, and

commitment to virtue—are not merely abstract ideals but actionable leadership tools in complex organizational

environments. The leadership practices of Warren Buffett, Satya Nadella, Angela Merkel, and Jeff Bezos

reveal how the Stoic dichotomy of control, moral clarity, and resilience enhance strategic judgment, crisis

management, and long-term organizational sustainability. The findings reaffirm that Stoicism’s practical applications

enable leaders to maintain composure amid uncertainty, foster trust through ethical conduct, and cultivate

emotionally intelligent workplaces. In an era marked by rapid technological change, global disruptions, and

heightened performance pressures, Stoic leadership emerges as a timeless yet adaptable approach that balances

effectiveness with humanity. By embedding Stoic values into leadership practice, organizations can promote

stability, integrity, and sustainable growth, thereby reinforcing the enduring relevance of Stoicism as a guide for

effective leadership in the modern work environment.
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Gītā’s Ethics and Its Applicability

Jutika Devi

Abstract

The purpose of Indian Ethics is the spiritual growth of all men. During the present time, the scientific and

technological development has reached the top, but the moral and spiritual values are gradually declining day

by day. Though people have enriched themselves with regard to economic state, intelligence and technological

advancement, still all are morally lagging behind, and spiritually up to mark.  At this crucial time of development,

it is expected that, it is Gītā’s philosophy which is out and out ethical, can really serve the purpose of moral

upgradation. Indian Ethics is thus holistic in its approach. As an aspect of Indian Ethics, the Gītā’s ethics

teaches the way of harmonization among an individual’s desires, emotions with his actions which ultimately lead

to a harmonious life on the earth alongside self-realization and freedom. The Gītā’s ethics is discussed mainly in

the concepts like, Svabhāva, Svadharma and Nishkamakarma. This paper shall be discussing all the ethical

concepts of Gītā and the interlinkedness among them. However, the concept of nishkamakarma constitutes the

central point of the Gītā’s ethics and this paper will be concentrating on the theoretical as well as the practical

applicability of it. 

Keywords: nishkamakarma, svabhāva, svadharma

Introduction:

The Gītā is considered as a devotional book of the Hindus, which actually constitutes a part of the

Bhishma Parva of the Hindu epic Mahābhārata. Though it belongs to the great epic, yet it can be and is in fact

treated as an independent work. The Gītā is famous as an ethical treatise having pragmatic value. The situation

in which the Gītā is said to be delivered points out that its vital purpose is to solve the existential problems of

life and to resolve the right way of conduct in the moment of crises. No one can thus deny the importance of its

workable ethico-religious principles and their significance in motivating its readers to accommodate an ethically

sophisticated and a religiously vigorous way of life. The Gītā is known as a yogaśāstra. The setting of the Gītā in

a battlefield has been interpreted as an allegory for the ethical and moral struggles of the human life

(Radhakrishnan, 1993).
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The Gītā starts with Arjuna’s despondency regarding to fight or not to fight against his loved ones. This

is the moral confusion which was not only faced by Arjuna himself, yet faced by every individual in any step of

his life. So Kṛṣṇa’s  message to Arjuna can be considered as the message to all. Arjuna’s dilemma was not

regarding the war, but about fighting against his closed ones. Being a prince, he was never against the war, but

when the attachment came as a barrier, he was confused. To remove his confusion, Kṛṣṇa’s was suggesting him

to act instead of renunciation of act. “Neither by abstention from work a man attains freedom from action; nor

by mere renunciation does he attain his perfection” (Bhagavad Gītā, 3.4, as cited in Radhakrishnan, 1993). The

Gītā says that only duty can give solution to any confusion. “For no one can survive even for a moment without

doing work; everyone is made to act helplessly by the impulses born of nature” (Bhagavad Gītā, 3.5, as cited

in Radhakrishnan, 1993). Now what to act or what to decide and which action one should follow? The Gītā

says that one has no option but to act, according to his nature. Performance with accordance to his nature

means the performance of svadharma. The Gītā founds to be talking about two kinds of dharmas i.e.

Varnadharma and Svadharma. Varnadharma can be understood as the dharma which is given to someone

according to his aptitude and ability and Svadharma is explained as the dharma prescribed by one’s svabhāva.

The Gītā believes that both varnadharma and svadharma helps one to decide his action in his life (Date,

1971).

Svadharma can be understood in the Gītā as the dharma which is prescribed by one’s svabhāva.

Svabhāva here means the nature which is ordered by the proportion of the gunas in the make-up of equipment.

This svabhāva determines what kind of action one should perform. Arjuna by nature was a fighter, so his

svabhāva determines his action as to fight only. As he was not listening to his svabhāva, he was confused

about his right action and failed to perform svadharma. “Further having regard for thine own duty, thou

shouldst not falter, for there exists no greater good for a Kshatriya than a war commanded by duty” (Bhagavad

Gītā, 2.31, as cited in Radhakrishnan, 1993). The Gītā mention that one may not be aware of his svabhāva

and accordingly what action he has to follow. But it is known to everyone in what varna he is belonging. In that

situation, the varnadharma helps one to know his svabhāva and helps him to decide what action he should

perform. Being a kshatriya, the Svabhāba of Arjuna was to fight. So, in this manner, Arjuna’s varnadharma

helps him to become aware of his svabhāva and also helps him to perform his svadharma. The varnadharma

helps one to decide his svadharma and by performing varnadharma, one is actually performing his svadharma

(Date, 1971).

The Gītā was very much particular regarding to perform one’s svadharma than to perform paradharma.

Paradharma here means to perform the duty of the other varna. In the Gītā, every varna is made up of with

some particular duties and everyone is expected to perform his duty according to his varna. The Gītā believed

that a man is born to a particular varna as the duties of that varna suits him “Better is one’s own duty though

imperfectly carried out than the duty of another carried out perfectly. One does not incur sin when one does the
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duty ordained by one’s own nature (svabhāva)” (Bhagavad Gītā, 18.47, as cited in Radhakrishnan, 1993). The

Gītā believes that if one performs his svadharma, then it will be better for him. The Gītā asks everyone to

perform his svadharma though sometimes it may find to be not good and satisfactory. Moreover, it is believed

that, the performance of one’s own dharma can rescue him from all kinds of sins (Radhakrishnan, 1993). It

means one’s svadharma though not satisfactory sometimes, yet should not be the excuse of non-performance

of it.

The Gītā understands the svadharma as the way for the realization of Supreme Self and Lokasangraha.

In the Gītā, Kṛṣṇa’s urges Arjuna to contest against his closed ones as it is his Kshatriya dharma to indulge in

war. Again, for the preservation of societal norm, one is expected to perform his allotted duties (Date, 1971).

Otherwise, smooth running of the society is tough to be maintained. The society is made up of different types of

individual beings having different abilities and capacities. As the existence of human body depends in the co-

ordination of its different body organs, so also the social progress on the harmony works of its classes of

people. The entire individual as well as social system will be disturbed if any of these classes fail to co-

operate.  

So, the Gītā suggests that, one should perform his duty or action according to his svadharma which

is preceded by svabhāva. However, the problem with action is that an action by dint of being action is

assumed to bind man. For every action, there has to be earning of the consequences of action and thus, one will

have to continue on this earth. At the same time, the Gītā says that one cannot stay without action: “For no one

can remain even for a moment without doing work; everyone is made to act helplessly by the impulses born of

nature” (Bhagavad Gītā, 3.5, as cited in Radhakrishnan, 1993). Again, “Do thou thy allotted work, for action

is better than inaction; even the maintenance of thy physical life cannot be affected without action” (Bhagavad

Gītā, 3.8, as cited in Radhakrishnan, 1993). As actions cannot be avoided, the Gītā concentrates on the way

of performance of action. On the one hand, the Gītā asks for resignation of desire for fruit of action and on the

other, resignation of action to God. 

Regarding the type of action that is to be performed, the Gītā prescribes the assigned duties: “Therefore,

without attachments, perform always the work that has to be done, for man attains to the highest by doing work

without attachment” (Bhagavad Gītā, 3.19, as cited in Radhakrishnan, 1993). However, the additional reason

adduced for performance of action by Kṛṣṇa’s brings forth another important feature. The Gītā gives more

importance to activities than mere inaction (Date, 1971). “For, if ever I did not engage in work unwearied, O

Pārtha (Arjuna), men in every way follow my path. If should cease to work, these worlds would fall in ruin and

I should be the creator of disordered life and destroy these people” (Bhagavad Gītā, 3.23–24, as cited in

Radhakrishnan, 1993). The verse stresses once more on the activity performed with right mental attitude which

finally leads one to God. The Gītā affirms that even God performs as without it the world will cease to be.  In

the language of V.H. Date, “the masses always initiate their superior in their behaviour, in their moral values, in
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their actions, in all the branches of their activities. It is the general tendency to measure of perfection always by

watching the standard of life of their ideal. So, it is found in the Gītā that it is the belief of Kṛṣṇa’s that if He did

not continue to work without any intention, men would also follow His path and indulge themselves into inactivity

and so into an unproductive existence” (Date, 1971).

If disinterestedness, relinquishing desire for fruit of an action is the means to be rescued from suffering,

then discipline is the way to attain relinquishment: “What they call renunciation, that know to be disciplined

activity, O Pāndava (Arjuna), for no one becomes a yogin who has not renounced his (selfish)

purpose”. Relinquishment, in the Gītā means to give away the desire for fruits of one’s action. One is attached

to the results because of his senses. Therefore, he is suggested in the Gītā to cease all material sense gratification

or renounce all kinds of sense gratificatory activities. This kind of attitude to perform action can be developed

only through the disciplinary manner. The Gītā declares that the self-control and detachment are indeed pre

requisite for relinquishment in all respects. Detachment is impossible unless and until the individual has trained

himself to renounce all personal desires and this training is understood in the Gītā as disciplinary activities…

(Bhagavad Gītā, 6.2, as cited in Radhakrishnan, 1993). 

This detachment to the consequence of action develops through the resignation of actions to God. In

this regard, we find the Gītā saying: “Resigning all thy works to Me, with thy consciousness fixed in the Self,

being free from desire and egotism, fight, delivered from ever” (Bhagavad Gītā, 3.30, as cited in Radhakrishnan,

1993). Radhakrishnan understands this resignation as surrender of the action to the Supreme (Radhakrishnan,

1993). According to him, the Gītā is expecting one to work by self-surrendering to the Supreme who presides

over cosmic existence and activity. Resignation of action is taken as a commitment of selfless service to the

Supreme. In resigning the action, one is performing the action in the remembrance of the Supreme. Vivekananda

combines disinterestedness in individual enjoyment of fruit of action with performance of action for greater

good which for him is nothing else but service to God only (Madhurananda, 2009): “There are some people

who work for work’s sake, they work by thinking of good will coming out of it. He believes that unselfishness

is not merely moral figures of speech. It forms our highest ideal, because in it lies such a manifestation of Divine

power. So, one has to accept the presence of the Ultimate Reality and has to surrender every action to Him.”

To Vivekananda, then, non-attachment is neither disinterestedness nor purposelessness. It denotes only the

absence of self and motive in actions. It does not imply physical renunciation; it calls for constant engagement

with the world. In the pursuit of nishkama karma, emotions and passions are not undermined or given up but

energised and activated. Vivekananda wishes for a joyous and full life. There is an active civil society implicit in

the optimistic vision that Vivekananda outlines. It can be interpreted that, disinterested action is another name

of surrendering action to the Supreme. In actuality, all our actions are determined by the Ultimate Reality, but it

is our assumed affinity to the body and mind that makes us believe that “I am the doer”. One can resign his

action only by realizing the fact that, he is not the real doer of his action. So, the Gītā understands resigning or
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surrendering to be giving up the assumed identity with the body and forming the real identity with the Supreme

Self (Radhakrishnan, 1993). Resignation in the Gītā does not imply the abandonment of action, rather it means

the surrender of action having been realized that he is not the actual doer of that action. In other words, one has

to depart from his ego to be united with the Supreme. Such resignation is asked by the Gītā as it considers God

Himself as the originator of action. 

It is pertinent to mention here that Gītā’s ethical teaching has never been lost its value and relevance at

any time. Its central principle of nishkamakarma illustrates an ethical orientation grounded in duty, sincerity,

and inner detachment. This ideal is reflected in modern contexts such as the dedication of healthcare professionals

and social workers who serve society despite of personal risks and limited recognition, particularly evident

during crises like the COVID-19 pandemic. Similarly, the Gītā’s concept of  Llokasaṅgraha  finds relevance in

ethical leadership and social responsibility today such as leaders who prioritize public welfare, sustainable

development, and social justice, embody this principle by acting not merely for personal or institutional gain but

for the collective good. Moreover, in professional spheres also such as education, governance, finance, the

spirit of karmayoga can be seen in those who perform their duties with integrity, discipline, and a commitment

to social harmony. These examples show that the ethical teaching articulated by Kṛṣṇa’s to Arjuna in the Gītā

through the ethical concepts like nishkamakarma, lokasaṅgraha  transcends its historical context and continues

to offer a moral framework for moral as well as responsible action and the promotion of both individual and

collective well-being in the modern world.

However, some limitations being found in practice of these ethical principles of Gītā. Questions may

arise regarding the possibility of  nishkamakarma as the idea seems almost paradoxical. Human life revolves

around outcomes such as rewards, praise, success, security, and emotional satisfaction. If results shape motivation,

can a person truly work without attachment to the fruits of work? According to Gita, nishkamakarma  is not

the absence of goals, rather it is freedom from slavery to results. Complete nishkamakarma  is rare, but not

impossible. However, it becomes more possible through self-awareness, detaching ego from outcome, focusing

on effort rather than reward.

Human suffering often comes from the anxiety of success, failure, rewards, and recognition. The Gītā

finds out its causes is nothing but the desire attached to the fruits of action. So, Gītā is found to be suggesting

to focus on the quality of action or effort instead of the outcome so that one becomes calm, efficient, and free

from stress. Gītā believes that outcomes are influenced by many factors beyond human control, but effort and

intention lie within one’s hands. Therefore, Kṛṣṇa’s  advises Arjuna to dedicate himself fully to righteous action,

while leaving the results in the hands of the divine or the natural order. This mindset allows a person to work

with complete dedication, without being mentally burdened by the fear of failure or the intoxication of success.

Though the Gītā unfolds on a battlefield, its message reaches far beyond the realm of war. It speaks to the inner

struggle every human faces such as the clash between doubt and duty, emotion and reason, weakness and
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strength that defines the journey of life. Thus, Gītā’s ethical teachings being extended carrying a unique contribution

to global ethical discussions. This philosophy is timeless and universally relevant.

Surendranath Dasgupta says that, “The Gītā is neither the practical guidebook of moral efforts nor a

philosophical treatise discussing the origin of immortal tendencies and tracing them to certain metaphysical

principles as their source; but starting from the ordinary frailties of attachments and desires, it shows how one

can lead a normal life of duties and responsibilities and yet be in peace and contentment in a state of equanimity

and in communion with God” (Dasgupta, 1975).

Conclusion:

This paper seeks to elucidate the ethical vision of the Gītā and its contemporary relevance by emphasizing

the individual’s cultivation of detachment in the performance of action. The Gītā provides deep yet approachable

framework for balancing individual purpose with universal welfare. It presents an ethical paradigm consisted of

the interrelated principles of svabhāva, svadharma, and niṣkāmakarma  which redefines ethics as an inwardly

grounded practice, where right action is being led by self-understanding and is sustained by detachment from

outcomes. Such a perspective transforms action into a means of both inner purification and social responsibility.

By practising equanimity and selfless engagement, the individual not only advances towards spiritual fulfillment

but also contributes to the preservation of collective harmony, i.e., Llokasaṅgraha . Thus, the Gītā ultimately

affirms that, the path to peaceful and harmonious society lies in the disciplined alignment of inner consciousness

with outward action.
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The Need of Implementing Environmental Ethics in the Present
Society

Madhumita Das

Abstract

Environmental ethics is one of the most important modern environmental conservation and sustainable

development tools that involves in the early history of human civilizations. Environmental ethics is a global issue

due to its involvement in the developmental discussion.  The people of underdeveloped and developed countries

are not aware of its importance.  To lead a sustainable development, it is important to carry out the duties and

responsibilities of environmental ethics. Environmental ethics is being described as a moral standard that reflects

a person’s commitment and responsibility to the surrounding environment. In essence, it refers to human societies

living in harmony with the natural world on which they depend for survival and well-being. It teaches us to be

healthy and friendly to the global environment and development. This study emphasizes mainly on the need of

implementing environmental ethics in the present society and its protection against damage.

Keywords: environmental ethics, sustainable development, ecological consciousness, environmental awareness,

human–nature relationship

Introduction:

The word “environment” is described as extremely broad. The word “environ” originates from the

French word “encircle,” which implies to create surroundings. Determining the surroundings is a difficult task.

“Environment” is defined as the state of being surrounded, the situation under which anything develops; the

result of all the factors that affect and shape a person’s life or character. As the word environment is related to

surroundings, it is clear that this idea has a relation to the object it refers to.  People for their livelihood live and

engage in economic activity but at the cost of environmental degradation which plays an important role in

human existence. The term environment is a productive system, offering the fundamental supports needed to

develop for all forms of life. When it comes to the European Union, Einstein once described the environment as

“everything that is not us.” In actuality, nature and culture are constantly included when discussing the environment.

While nature can be viewed as peaceful and beautiful, man, who had to battle it to survive, finds it frightening.
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The deep study of the environment with all its components is none other the relationship that we all humans

share with the surrounding nature. In this paper, I would say that by studying Environmental Ethics we deeply

establish a link, a relationship with the nature and our care for the environment becomes quite stronger. Thus,

we should try to do something good for the environment and stop the exploitation of the environment.

The environmental crises depends on how we think and act. The injury of the ecological crisis is so

clear that it is a must to preserve and safe the surrounding environment. To adjust the relationship between

humans and nature is one of the most important issues we all should face and deal today. The degradation of

ecological systems has led human beings to realize that to solve the problems of environmental pollution and

ecological imbalances, we cannot only just rely on economic and judicial methods. After adopting an appropriate

view towards nature and by establishing a new ethical relationship between human beings and nature one will

be able to love and respect nature automatically, and deal with the problems of environmental pollution and

ecological imbalances. From this standpoint, environmental ethics and its approaches play a vital role to run our

life smoothly and can make a balance between man and other beings in the surrounding environment. Both

sustainability and environmental issues play a significant role in human life, by understanding the significance of

environmental ethics both humans and the environment are benefited. At its point, environmental ethics can be

described as the philosophical study which examines the ethical relationship of humans and the surrounding

environment. The philosophy also examines the moral relationship humans have with Earth, animals, and plants.

To what extent, does humans have an ethical responsibility to take care of the environment? Such questions are

raised by the environmentalists and other experts.

 In the year 1970’s, the study of environmental ethics has become an official discipline. During this

period, environmentalists sought to understand how technology, commercial industries, and the growing global

population had — and would continue to have — an impact on the environment we live (Rolston, 2003;

Attfield, 1983). Individuals have continued to work toward understanding how these human-related factors

will have a long-term impact on the environment, non-renewable resources, climate change, rising sea levels,

loss of biodiversity, and other issues.

The study of environmental ethics analyses the moral obligations humans have to Earth; human values

also play a significant role. If one does not give any value on the environment, they will not likely get involved

with movements such as conservation and preservation of the earth (Arumugam, 2008).  Environmental ethics

can be implemented and understood only when an effort is made by the people to understand and care the

matters of water and air pollution or the destruction of ecosystem.

Meaning of Environmental Ethics:

From the Greek adjective ‘ethica’ the word “Ethics” is derived which comes from the substantive

‘ethos’, meaning customs. The other meaning of ethics is ‘Set of moral principle’, and it teaches us that, what

is right and what is wrong. All of us know that ethics is beliefs, attitudes or norms that form the basis of customs.
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Not only in India but all over the world, there is a growing concern for ethical norms in all spheres of human

activities. Environmental ethics are also referred to as our responsibilities towards environment and living beings.

A new sub-discipline of Practical Philosophy is environmental ethics dealing with the ethical problems that

surrounds environmental protection (Rolston, 2003). It is the scientific looking of various issues related to the

rights of individuals on the environment. It is the study of moral relationship that human beings hold with the

environment. It is basically dealt with do’s and don’ts of human beings towards the environment. One should

hold ethical standards in environment which are necessarily a long-term conservation and maintenance of

nature and its resources. A mango tree bears mango fruit to propagate its kind. Man plucks the fruit and eats it.

But we should do justice to the tree. After eating the flesh of the fruit, don’t throw away the seed. Sow it in a

safe place and nurse it to grow into tree. This is environmental ethics. It aims at providing ethical justification

and moral motivation for the causes of global environmental protection. Practically it is found that environmental

ethics rejects the materialistic, hedonistic and consumerist attitude of modern capitalism, and orders for a

‘green lifestyle’ that is balanced with nature (Attfield, 2015). With the help of a reciprocal and holistic attitude,

environmental ethics emphasizes upon the development of a sustainable ecology and society where all aspects

and parts of nature are preserved, protected and do coexist in a balanced state.

Importance of Environmental Ethics:

A healthy environment ensures quality in the lives of humans which underscores the need for preserving

the environment at all costs. Even when human benefits are not taken into account, one should draw attention

in environmental quality, protection and its preservation. Importance of environmental needs are felt as they

shape the quality of human life. The different environmental problems like depletion of resources, changing

weather patterns and deforestation has a great impact on future generations compared to the present. Therefore,

humans have an ethical obligation to prevent such from occurring.  Many of the environmental problems can be

solved by environmental ethics and which saves the world. Environmental ethics makes us aware of the

indiscriminate human activities. The human beings inculcate moral values towards the nature and through

environmental ethics, one learns to respect the various forms of life (Rolston, 2003). Environmental ethics deals

with the issue of responsible personal conduct with respect to natural landscape, resources, species, and non-

human organism. It is found that with respect to persons, there is a direct concern of moral philosophy as such.

It simply tries to answer the questions of how humans should relate to their environment, how we should use the

Earth’s resources and how we should treat other species (Attfield, 1983). The need and importance of

environmental ethics in the present-day society is indispensable. In so far as we are living in a balanced state

with the nature, so apart from viable environment we cannot aspect a human life to exist in this eco- centric

universe. Thus, from the point of view of environmental ethics, ecological consciousness leads to the welfare of

all being in our environment and nature.
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Approaches of Environmental Ethics:

In the broader context it is found that the approaches of environmental ethics, takes into consideration

of relationships between human beings and nature as a whole. Governments, states and international organizations

have started to propose solutions to environmental problems as they become perceived and evoke awareness

from the 1970’s onwards. The implementation of protective environmental policies has been begun to be

implemented. These developments which inform the cognition of environmental problematic have been

differentiated among themselves. The magnitude and urgency of contemporary environmental problems;

collectively known as the environmental crisis form the mandate for environmental ethics, a re-examination of

the human attitudes and values towards nature. In this respect, three approaches can be taken to environmental

ethics i.e. Anthropocentrism, Bio-centrism and Eco-centrism.

An ‘Anthropocentrism’ is the belief that humans are the most important entity on the planet and other

beings are only valuable to the extent that they serve humans. Anthropocentrism regards human as separate

from and superior to nature and holds that human life has intrinsic value of nature.

‘Bio-centrism’ is the ethical perspective that all living things deserve equal moral consideration. There

is a duty towards all forms of life. As Albert Schweitzer (1923) wrote that ‘The essence of goodness is to

maintain and cherish life, and the essence of evil is to destroy and damage life. All living being have the will to

live, and all living beings with the will to live are sacred, interrelated and equal value. It is, thus, an ethical

perspective for us to respect, protect and help all life forms.’

An ‘Eco-centrism’ is that moral or ethical philosophy that values the eco system as a whole over

humanity or individual living things. This eco-centric theory extends our moral concern to items that are non-

human indeed to things that are not even animals, such as plants, forests etc. Eco-centric ethical approach

comprises various movements such as deep ecology, ecofeminism, social ecology, eco-fascism. Aldo Leopold

from the U.S., Hans Jonas from Germany and deep ecology approach has been effective in the emergence of

eco-centric ethical approach. Deep ecology states that the natural world is a subtle balance of complex

interrelationships in which the existence of organism is dependent on the existence of others within ecosystems.

A growing spirit is found in ecological consciousness that speak of tolerance, interdependence etc. It also

shows path to a sustainable future.

Objective:

The present study encompasses the following objectives:

1. To study the necessity of maintaining the ethical relationship between humans and the nature;

2. To find out the prevailed condition of morality and motivation for the cause of global environmental protection

and ethical justification;

3. To suggest measures to prevent the massive violation of environmental ethics.
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Methodology:

Descriptive research method is followed in this study. The study is based on secondary data collected

from newspapers, souvenirs, journals, ancient records, and numerous publications.

Discussion:

For the sake of human welfare on Earth, the focus of this study emphasizes philosophical questions

regarding various facets of environmental development and conservation. Here are a few pertinent topics that

could be covered:

Man-nature Relation:

Man-nature relation forms the basis for any philosophy of life. Both from historical and evolutionary

stand point, there exist three different patterns of human attitudes in relation to man and nature. 1. “Among the

prehistoric and primitive tribes an attitude of Man under nature was prevalent. The primitive man regarded

himself to be a part of nature, dependent on nature for his survival, lived like a slave of nature, subservient to the

domineering forces of nature, survived at the mercy of hidden and immutable laws of nature, accompanied by

a general inability to transform nature with the simple and rudimentary tools and technology available to him. 2.

From its previous stage an attitude of Man over nature evolved gradually. Although with a rapid growth in

man’s knowledge of science and technology, he conceived nature as something to be conquered and exploited

for its benefit. He forced nature to work for himself and exploited it to an unprecedented extent to fulfil his ever-

expanding desires and needs. As a result of man’s mastery over nature, he no longer regards himself as a slave

of nature, rather a master of nature. 3. An attitude of Man with nature has evolved as a reaction to the result of

the exploitation of nature in its previous stage whereby, man found himself to be an integral part of nature, that

is, a member of both the animate and inanimate things of the ecological system including water, air and earth.

On this planet, human beings becomes aware of the fact that they are not living alone but with a host of animals,

plants and inanimate objects on earth.  Thus, any irresponsible damage done to the biotic community led to

disastrous consequences on the survival of human existence” (Satyanarayana, 2010).

Impact of technology on the environment:

In the history of humanity, technology played an important and active role in the development of man’s

domination over nature. Science and technology in the west have grown out of the Christian attitude toward

man’s relation to nature. Modern technology is an important source of environmental problems. It equipped

man with an enormous power to control and exploit nature ruthlessly to satisfy his greed. Environmental

deterioration due to the effects of technology can be found mainly in the form of – pollution, depletion of natural

resources and over population. Industrial and mechanical waste emissions are the most obvious sources of

environmental contamination. Man, assaults nature and pollutes the environment through the use of pesticides

and internal combustion engines. Technology contributed much to an increased consumption of resources like

food materials, minerals and fossil fuels, which are rapidly being depleted. Finally, technology has contributed
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to the recent population explosion through increased food production and longevity of human life and a reduced

infant mortality rate. The unlimited population growth may lead to increased resource depletion and pollution

(Baruah, 2008).

Environmental ethics and Climate change:

The world community has produced some significant tools to protect the environment, and the topic of

the global environment has been explored. Because of its direct effects on the environment and development,

climate change is actually one of the major worldwide problems.

Environmental Ethics and Good Governance:

One of the main institutions of a democratic society that addresses environmental issues and sustainable

development is good governance. Participatory, consensus-oriented, accountable, transparent, responsive,

effective and efficient, equitable and inclusive, and compliant with the law nature are only a few of its components.

It might be referred to as green governance. The way in which these components are applied in society determines

how a government develops. For present and for the future, there is a demand of the society. For the benefit of

society, there is direct relationship between environmental ethics and effective governance.

Concept of Environmental Awareness:

As you know Environment is all that surrounds any organism from physical and non-material components

that affect organism. When God created the environment, all its abiotic and biotic components were made

balanced. But the anthropogenic activities are certainly responsible for imbalance of these factors. Environmental

awareness is about the awareness regarding natural environment. Environmental awareness has become an

important issue at the national and international levels for protecting Plants and Trees, Water Conservation,

Controlling Environmental Pollution, changes mentality of people, protect animals, enhance traditional knowledge,

solid waste management and to minimize the impacts of disasters. Environmental awareness has been a

requirement of life, and it must be enhanced for all, especially younger generations. Environmental awareness is

the understanding of people towards environmental components. Environmental awareness is all about the

thinking towards air, water, soil, flora and fauna. The procedure of attaining environmental awareness is not an

easy job, but it requires urgency, determination and serenity to achieve the required results. To achieve the

environmental awareness, the need is to connect the efforts of individual to Government and vice versa.

Environmental awareness is about consciousness about the natural environment. Environmental awareness is

about ecologically thinking or ecological consciousness. We should think Globally, and Act Locally.

Environmental Ethics and Sustainable Development:

The idea of Environmental ethics is intimately related to ‘environmental justice’ contextually which

partly looks into the equal distribution of resources among people. The approach of Environmental ethics

becomes important within the context and implications of sustainable development due to its vision on

intergenerational responsibility and justice. Stated by Environmental ethics that a sustainable development is
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required which would be the outcome of science and ethics. It can be stated that without ethics, science has no

value for us, for our future generation. Science or scientific development should be encoded with sound ethical

code of conduct so that sustainable development is maintained without degrading our nature. There is a close

connection of sustainable development to the carrying capacity of an ecosystem. Thus, the developments

should prevent our life support systems like air, water, land and forests from further damage. It should also

conserve and nurture the biological diversity, gene pool and other resources for long term food security.  Between

sustainable development and ethical approaches to environment, a relationship is basically founded on the

concept of sustainability which binds conceptual areas of values, morality and human rights. Clearly, what

relates these conceptual areas in sustainability concept is the idea of sustaining natural environment for the next

generations and the acceptance of responsibility for the next generations as a moral attempt. In the heart of the

social and economic dimensions of sustainable development, there is an interrelation between ethical approaches

to environment and sustainable development. Although taken into consideration as a technical concept based

on carrying capacity, the social dimension of sustainability has been built upon adaptation and balancing of

individual expectations and social demands which includes concepts such as human dignity, autonomy and

justice. In fact, this statement clearly puts the emphasis on the relationship of social dimension in sustainability

with human rights which are at the very core of moral and legal common context of compromise.

From the stand point of environmentalist, sustainable development aims at economic developments

without sacrificing the principle of use of environmental values and natural resources and by taking into account

of the rights and benefits of current and next generations.  In Stockholm Conference, sustainable development

has firstly been introduced as a concept in Brundtland Report in 1987. According to the report, sustainable

development is compensating today’s necessities without sacrificing next generations opportunity to meet their

own necessities.  With its assumption that nature and environmental resources are limited and thus growth is

also limited, sustainable development reflects a protective understanding towards environment. Integrating

economic and social development with environmental ethics is important in terms of environmental policies.

Thus, by playing an important role, environmental ethics influences the growth of ideas and opinions and also

represent something new in global governance for the benefit of humans and the rest of the living world. By

taking into account the environmental ethics, it is very easy for all to carry out their duties and responsibilities

properly which may lead to sustainable development for a peaceful and happy environment for our future

generations on this planet.

Environmental ethics entails towards the environment that humans have a moral responsibility. For life

and sustainable development, it seeks an appropriate respect. With the help of a reciprocal and holistic attitude,

environmental ethics emphasizes upon the development of a sustainable ecology and society where all

comprehensive aspects and parts of nature are preserved, protected and do coexist with harmony. Therefore,

the human society should take the moral responsibility of protecting the environment so as to maximize the

welfare of both the present and future generations.
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Human Rights and the Environmental Ethics:

An intimate relation between Human rights and the environment are intrinsically intertwined: a safe,

clean, healthy environment is essential in the enjoyment of human rights; but our human rights are violated by

polluted, hazardous and otherwise unhealthy environments. Environmental rights mean any proclamation of a

human right to environmental conditions of a specified quality. Human rights are not abstract, remote, irrelevant

concepts; they are rather measurable, prominent and functional aspects of society and its ecology.  Constitutional

rights are incorporated to a healthy environment by more than 100 countries. People and the planet suffer from

reduced health and well-being only when the environmental rights are violated. The United Nations General

Assembly adopted a resolution on 28 July 2022, that everyone on the planet has a right to a healthy environment.

Religious Teachings about the Environment:

World religious and individual spiritual traditions can provide a framework for changing our attitudes.

World religions teach us that the land, rivers, mountains, minerals, oceans are held in trust for God, but can be

wisely used for the general welfare of humanity. Our religions tell us that we should consider ourselves only as

trustees of the universe, and as trustees we are authorized by God to use natural resources, but we have no

divine power over nature and the elements. From the perspective of many religions, the abuse and exploitation

of nature for immediate gain is unjust and unethical. All religions and cultures have something to offer to

conservation and environment protection. To form a code for environmentally sustainable development, several

exhortations can be brought forth from each religion. No religion says that we have the right to destroy our

habitat, and no religion sanctions environmental destruction. But on the other penalties are mentioned for those

who harm the environment. This is amply demonstrated in the codes of all the religions. A brief review of

teachings about respect of nature and conservation of natural resources as given by Hinduism, Jainism, Buddhism,

Christianity, Islam and Sikhism. Spiritual motivation is provided by each religion for environmental action in

number of its programme. “Go Green” has become ritual across the world.

Conclusion:

In the present-day society, the importance of environmental ethics is indispensable. In today’s culture,

the value of environmental ethics cannot be overstated. All the branches of ethics, including environmental

ethics aims to value human life appropriately. For preserving the ecosystems, the complete environmental ethic

requires the best naturalistic and humanistic justifications. We might be able to solve 90% of our problems or

more if the human being takes proper attention about how ethical issues which are applied to all situations,

including the environment. In running our lives efficiently and creating a balance between humans and other

creatures in our environment, environmental ethics and its methods can be beneficial. To safeguard against

cruelty to all creature’s ecological consciousness takes necessary step. In order to live in a happy atmosphere

with the nature, a safe and sustainable temperament is involved. Our environment gets polluted due to lack of

ecological consciousness. So far, we are living in a balanced state with nature, we cannot think of a human life



ISSN 2250-0898 Beekshan : Vol. XIII, 2026

200

in this eco-centric universe apart from viable environment. To live in an environment workable for us, we have

to comprehend the distinction between ecological balance and ecological imbalance. Thus, environmental

ethics implicates a state of ecological consciousness which leads to the welfare of all in our environment.

As it is said –

“Sarve Sukhinahsantusarvesantuniramayah

Sarve bhadranipashyantu ma kasciddukhabhagabhavet”

May all be happy. May all be free from disease. May all realise what is good. May none be subject to

misery.

The philosophical concept of Utilitarianism also maintains that a balance of pleasure and pain should be

taken equally into account. In this context, the Utilitarianism of J.S. Mill and Bentham prescribe the happiness

for all, they stated that “Greatest happiness of the greatest number”. Along with the other forms of life human

beings are a part of the food chain which is closely associated with each other together form our environment.
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Radha–Krishna Cult in Meitei Religion

Premabati Sharma

Abstract

Syncretism is the blending of different cultural or religious beliefs, practices or tradition into a new form. People

use syncretism to navigate and adapt to new situations, but because various groups may perceive and respond

to the process differently, it can also lead to conflict. In case of the Meitei religion also the process of synthesis

was not of any unilinear dimension. We could see the elements of incorporation, amalgamation, absorption or

conversion — all to be prevalent in the Meitei religio-cultural realm. Initially on the adoption of Vaishnavism

indigenous gods of the Meiteis were transformed into the Vaishnava deities. This stage was followed by willful

absorption of many deities from theVaishnava pantheon. Today, Vaishnavism and the traditional beliefs of

theMeiteis are largely interwoven in Meitei religious life. The notions that are derived from both traditions are

applied to the worship of all the deities. Over the periods of Hindu influence, it is noticed that a unique Meitei

philosophy is originated (following the periods of transition and transformation). Vaishnavism is internalized to

such an extent that rooting it out completely from the community mind set is next to impossible a task. The fact

that the Vaishnavism practiced in the Meitei homeland is in no way an identical clone of Bengal Vaishnavism is

another significant element of the Manipur instance. It has established its own guidelines. In Manipur, a peculiar

Meitei Vaishnavism that combines the new faith with practices from the past might be observed.

Keywords: Meitei, Radha-Krishna, Vaishnavism, bhakti, Hinduism, religion, syncretism

Background of the Study:

Manipur (also called the city or the land of gems) is a premier state in north-east India. The state is

inhabited by several communities of people living both in the hills and the plains. The state has a multicultural

composition. The Meiteis along with the Nagas and Kukis and a few other tribes are the dwellers of it. The

Meiteis presently constitute a considerable portion of the entire inhabitants in the state Manipur. Their

representations in the Assam and Tripura states are also equally significant. Not only they do exercise their

claims upon a distinct religious identity both before and after the Hinduization of their state religion, but also

treat themselves as owners of a distinct cultural and linguistic heritage. The Meiteis believe that an important
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aspect of the cultural and the spiritual customs that they are following now has come down to them through a

long ancestry. In their myths and legends, or the rites and rituals, the primitive form of the tradition is still

prominently visible. But apart from its indigenous primitive character this religion is noticed to have accommodated

within it different elements of the beliefs and practices of the Vaishnavite Hinduism too. The Meitei religious

identity, at present, is seen to be an amalgamation of the indigenous belief systems with the Vaishnavite cults.

The Meitei pantheon has number of ruling deities of the household (Imung Lai), of the outside spheres (Lamhang

Lai) and the forestry (Umang Lai) who are regularly worshipped along with several other Hindu gods and

goddesses. The belief in the reality of a Supreme Being named Taibang Mapu Sidaba, who is considered to

be a formless divinity, is significant among the Meiteis.  Myriads of his manifestations are described in the

different oral narratives and the few preserved written documents or the Puyas. The two important progenies

of him are God Sanamahi (household deity) and God Pakhangba (ancestral deity). While both of them are

equally important deities for the Meiteis yet in terms of his ‘pervasive influence’ the claim of Sanamahi has

been proved to be much stronger than the other deity (Laisram 2009, p. 101). As a creator of the world and

the mankind (The Sakok Lamlen Ahanba Puya) and as a protecting deity of every household Sanamahi

gained centrality in the cultural and the religious life of the Meiteis. Due to the reason the Pre-Hindu Meitei

religion is considered as Sanamahism (Laisram, 2009, pp. 100–101). Sanamahi worship as a practicing cult

of the community has had a long history which in all likelihood could go back to the days of its origin. During the

reign of Khagemba (1597-1652) the formal deification of Sanamahi took place at first in the state though the

practice of worshipping the deity is regarded to be an age-old one. Apart from being worshipped primarily as

a household deity, Sanamahi is worshipped as a state or royal god (Lainingthou Sanamahi), as a Sun-God

and as a God of destruction (Sanamahi Apoiba) as well.

The arrival of Brahmanic Vaishnavism in the state marked the beginning of the Meitei’s next phase of

religious development.The reign of King Bhagyachandra (1749–1798) marked the turning point of the new

variety’s religion. Pamheiba (1709-1748) was the initial ruler who was converted into Vaishnavite Hinduism in

1717 by Guru Gopal Das, also known as Shanti Das. Following his initiation Pamheiba adopted a Hindu name

Garib Niwaz and attempted to forcibly convert the Manipuris into Vaishnava Hindus. Due to the influence of

the Brahmins, the King issued an order to burn to ashes all versions of the ancient Holy Scriptures (Puya) and

books that belonged to the local priests (Maichous) and the general population. This incident is still referred to

as “Puya Meithaba” in Manipur history. In the process the Meiteis rendered a great loss of their early cultural

and the religious history. Puyas was not your typical book. In actuality, they documented the precepts of the

Meitei ancestors. Written largely by Maichous (priests), they also include historical narratives, regal records,

events, social organizational setup, ritual knowledge, and religious festivals and activities.

As visible from the historical records, during the period of Bhagyachandra there was a change in the

entire religious scenario of the state. As of the marked difference in the attitude of the latter King the state
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religion took a turn toward willful absorption of Vaishnavism as a cult leaving aside the earlier fanatic mode of

conversion. While Garib Niwaz embraced Hinduism and attempted to extend it by force and terror

Bhagyachandra attempted to propagate the cult in a peaceful manner. The Meiteis were brought under the

purview of Hinduism more through persuasion which came to have a long-lasting impact on the lives of the

Manipuri Hindus. As a result of Manipur’s conversion to Hinduism, the Meitei community began to speak for

the state’s majority. People of the Meitei community who refused to adopt Hinduism like the Lois preferred to

stay away from the main land and got confined to the hilly region along with the other non-Meitei hill tribes. The

two communities – the Meitei Hindus of the plain and the Lois of the Hills still bear a common ancestry

(Hodson, 2010), worship similar deities (Imung Lai, Umung Lai and Lamhang Lai), share similar folks and

legends, observe similar festivals like that of Lai Haraoba indicating their uniform cultural past.

The Rise of Radha-Krishna Cult:

The Meitei/Meetei/Manipuri is the largest ethnic community in Manipur.  Hindu deities, Radha and

Krishna, are the focal points of the Radha-Krishna cult, a religious movement. Followers of this sect hold that

Radha and Krishna’s holy love represents the highest level of spiritual connection and devotion. In order to

achieve spiritual enlightenment and emancipation, the religion places a strong emphasis on the importance of

unselfish love, devotion, and surrender to Radha and Krishna. Although adherents can be found all throughout

the world, it is mainly practiced in India. The bhakti movement, a devotional branch of Hinduism that originated

in medieval India, is frequently linked to the Radha-Krishna cult. Manipur can be divided into the hills and

valleys and is the traditional home of the Meitei community.The history of kingly rule as well as the evolution of

religious and ethnic changes is covered in Cheitharol Kumbaba of Manipur royal chronicle. It is filled with

stories and traditions about how Radha-Krishna bhakti was subjugated or merged with Meiteis old Sanamahi.

R.K. Jhalajit claims that King Charairongba was impacted by the Nimbarka School of Vaishnavism, which

revered Shri Krishna as the supreme deity and regarded him as an incarnation of Vishnu (Jhaljit, 1965, pp.

116). Building a Krishna temple at Brahmapur Guru Aribam Leikai, Imphal, in 1707 CE, King Charairongba

dedicated it to Shri Krishna as a devotee of Lord Krishna and to spread his beliefs. G.P Singh states that one

of King Charairongba’s most significant contributions to Manipuri culture was the construction of the Krishna

temple. Hinduism acquired momentum during the reign of King Charairongba, owing to the spread of Vaishnavite

teachings. The Meitei people of Manipur worship both Radha and Krishna together, rather than just Krishna

(Singh, 2012, pp. 34-35).

K.B. Singh claims that the creation and growth of Radha-Krishna bhakti is the outcome of the “cross

fertilization of the two religious forces- Vaishnavism and Sanamahism.” The third quarter of the 18th century

saw the introduction of Chaitanya Vaishnavism from Bengal into Manipur, which led to the worship of Krishna

as Govinda becoming central to Meitei tradition (Singh, 1963, pp. 66-72). In a Meitei household, the eldest

person usually has a wooden box with a little picture of Krishna or Shri Govinda, a mirror, a comb, pieces of
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Chandan, a rosary made of tulsi beads, and chhapa to represent tilak.Following the death of King Charairongba,

his son Garibniwaz assumed the throne and, at the direction of Shanti Das, began an offensive against the

ancient Meitei faith. His fanatical religious doctrine is based on forcing its unwilling people to convert to the

new religion. The Meitei people’s socio cultural and religious systems saw significant transformation as a result

of his initiatives. In the 18th century, Radha Krishna bhakti and Chaitanya Vaishnavism were prevalent throughout

the Manipur valleys. During this time, Manipur was ruled by King Bhagyachandra. According to N. Joykumar

Singh, the two most significant occasions that took place during Bhagyachandra’s rule were the installation of

the Govindaji image and the taming of the insane elephant in Assam in 1776 CE.

Rajarsi Bhagyachandra came to the throne in 1759, and his reign was characterized by the Burmese

struggle with Manipur and his declaration of faith in Krishna as a source of protection and remedies to his

troubles. Bhagyachandra escaped to the king of Ahom’s court in 1762 when the Burmese invaded Manipur

(Assam). It was common knowledge that Bhagyachandra was a devoted, pious, and skillful king. The true king

of Manipur was endowed with magical abilities, therefore the king of Ahom, while taking refuge, received a

letter from Bhagyachandra’s uncle alerting him to the fact that the person seeking asylum was not Bhagyachandra.

This message alarmed the Ahom monarch, who set up a challenge for Bhagyachandra wherein he had to trap

and tame a wild elephant without any weapons. Bhagyachandra was worried and prayed to Lord Krishna,

who then showed up in his dream and told him to enter the arena with the japa beads and garland to win. In

addition, the tradition goes, Krishna made him swear that upon his return to his kingdom, he would erect a

statue of Govinda composed of jackfruit trees. He even gave King Bhagyachandra access to his Rasleea. The

wild elephant bowed before Bhagyachandra the following day after he followed Krishna’s advice from his

dream. The story goes that Krishna, like a mahout, sat on the elephant’s head. On observing this, the Ahom

king extended an offer to help Bhagyachandra reclaim his land. As was promised, Sapam Lakshman sculpted

four exquisite statues from the jackfruit tree on the Kaina hill slopes, and Bhagyachandra gave his soldiers the

task of finding it. Though exquisite, the initial sculpture of Sri Govindaji did not resemble the image of Krishna

that Bhagyachandra had in his dream.

Thus, three more were cut till Govindaji, or Krishna, was finally formed. In 1776, it was installed on a

day with a full moon. The king even went so far as to establish Govindam, the state religion, which is the

worship of Radha Krishna. Bhagyachandra also promised to fulfill his royal duties as Lord Govind’s servant

and dedicated his throne to Lord Krishna. By formally handing up the crown to Krishna, Meiteis dominion was

restored, and a spiritual bond with Vaishnavism was made. The love between Radha and Krishna is the central

theme of the Meitei Ras Leela dance, which is a full manifestation of their devotion to Radha Krishna. Rasleela’s

connection to Sankirtana was a major component in the Meiteis’ embrace of the Krishna faith. There was no

goddess representing the lord’s consort, Radha, even though the statue of Lord Govind acted as Krishna

during Ras Leela. When Bhagyachandra engaged his daughter, prince Bimbavati, to Govindaji, or Krishna, the
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need was satisfied. In folklore, the princess spent her whole life at Krishna-Bhakti. All was overcome by her

devotion to Krishna. Princess Bimbavati gained disrepute in the past as “Sija Lairoibi,” or the princess who

belonged to the lord. In the end, a golden goddess in the likeness of Radha was produced. In general, there is

a syncretistic relationship between the Vaishnava and Meitei indigenous traditions.

It can be ascertained that the kind of Vaishnavism followed in Manipur was in no way confined to any

single doctrinal structure or sect. On the contrary, the arrival of multiple types of Vaishnavite schools has

enriched the Meitei religio-cultural world-view in a considerable manner. Although at times conflicts among the

sects were not scarce yet in the long run they kept on influencing each other. The peaceful co-existence and

assimilation of the various sects could take place during King Bhagyachandra’s time because of the empathic

attitude of the emperor. The King contributed to the formation of many innovative ideas that facilitated cultural

transformation. Fresh forms of creative arts were developed in his time.Hence, the ancient Meitei religion and

culture adapted itself with the new facets of Hinduism. Following this process of Hinduization several Meitei

gods and goddesses, rituals and festivals, myths and legends, the cultural history, genealogy etc. were re-

conceptualized and reinterpreted.

The influence of Vaishnavism can be seen in the sphere of Manipuri art, dance, and music, which often

revolves around the stories and teachings of Lord Vishnu and his avatars. However, it is significant to noting

that the Meitei community has also preserved its pre-Hindu beliefs and practices. These changes are reflected

in the modification of the socio-cultural norms and practices like marriage, in food-habits, dress, writing of

scripts, in the art forms, in the forms of worship and so on. The worship of traditional ancestral deities continues

to be an integral part of their religious customs. The Meitei community has successfully integrated Vaishnavite

practice into their daily lives while retaining their distinctive cultural identity and traditional beliefs. Hinduism

brought about remarkable changes in the socio-cultural life of the Meiteis. Both internal and external changes

have been noticed to take place in the social strata, cultural gamut and the religious spheres.

Vaishnavism had a significant impact on Meitei society; it is important to note that it coexisted with the

pre-existing indigenous beliefs and practices. Today, Meitei society retains a unique blend of indigenous and

Vaishnavite traditions, forming a distinct religious and cultural identity. It can be stated thus that after the entry

of Vaishnavism into Meitei community life, it gradually became a dominant force in shaping the culture, religion,

and social fabric of the Meitei people. Vaishnavism brought about significant changes in Meitei society, leading

to the adoption of Hindu practices, the introduction of Sanskrit as a sacred language, and the establishment of

temples and rituals associated with Vaishnavism. Vaishnavism also influenced the Meitei worldview, with concepts

such as karma, rebirth, and moksha becoming integral parts of their belief system. This resulted in a shift from

the indigenous Meitei religion towards a syncretic blend of Hindu and Meitei beliefs. The introduction of

Vaishnavism had a profound impact on Meitei social structure, as it led to the emergence of a hierarchical caste
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system that mirrored the Hindu caste system. This resulted in social stratification and divisions based on birth

and occupation.

The majority of the Meiteis becomes Hindus in their external outlook with traditional values, beliefs and

customs in the core of their lives. They become occasional devotees of Hindu gods and goddesses while

worshipping traditional deities inside their homes every single day. The worship Krishna, Radha, Durga, Shiva

etc., when their occasions like Holi, Durga Puja, Shivaratri and Rathyatra comes but they are always in connection

with traditional deities like Sanamahi, Leimarel Sidabi, Apokpa and Umang Lais etc. throughout the year of

their lives. Thus, in this Vaishnavite period, after following a spiral path, Meiteis become Hindus in their external

outlook with core elements of traditional religion inside them.
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Influence of Sāṁkhya  and Yoga Philosophy on Āyurveda
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Abstract

This paper aims to investigate the impact of Sāṁkhya  and Yoga philosophy on Āyurveda. The Upaniṣads ,

which is one of the Vedic texts, is where philosophy first emerged. The development of both Āyurveda and

Indian philosophy was guided by the same maxim, which is to completely get rid of suffering. As such, we

discover that Indian philosophy and Āyurveda are closely intertwined. Sāṁkhya  Philosophy’s primary focus

is on how comprehensive knowledge will help the Purusha to achieve liberation. Sāṁkhya  philosophy and

Āyurveda both agree that the fundamental elements of evolution are the same. Again, Āyurveda is equal to

yoga philosophy in terms of reducing pain, thus they explained Aṣṭāṅgayoga  in terms of being free from

suffering. Therefore, the study of the impact of Sāṁkhya  and Yoga Philosophy on Āyurveda has been conducted

for this paper. Historical, descriptive, and analytical methods have been used for conducting the study.

Keywords: Āyurveda, evolution, Sāṁkhya  Philosophy, suffering, Yoga Philosophy

Introduction:

Indian philosophy and Āyurveda both are related to each other because both have developed with the

same aphorism – Dukha-nivritti (free from suffering). Indian philosophy is deeply spiritual and consistently

stresses the importance of realizing truth through practical experience (Hiriyana, 1993; Sharma, 1960).

Annihilation of the three kinds of pains- Ādhyātmika dukkha which is physical and mental suffering produced

by natural and intra-organic causes, Adhibhautika dukkha, which is physical and mental suffering produced by

natural and extra-organic causes, and Ādhidaivika dukkha, which is physical and mental suffering which are

produced by super-natural and extra-organic causes, and the realization of supreme happiness is the end

(Sharma, 1960). On the other hand, as pers Johns Hopkins, “Āyurveda is a natural system of medicine that

originated in India more than 3000 years ago. The term Āyurveda is derived from the Sanskrit words Āyur

which means life and Veda means science or knowledge. Thus, Āyurveda translates to knowledge of life.

Āyurveda is based on the idea that disease is due to an imbalance or stress in a person’s consciousness

(Charaka, 2006; Sushruta, 2004). It encourages certain lifestyle interventions and natural therapies to regain a



ISSN 2250-0898 Beekshan : Vol. XIII, 2026

208

balance between the body, mind, spirit, and the environment” (Lakeesha & Heidi, 2022). Āyurveda is profoundly

associated with the mystery of life. The flow of life and the stream of intelligence are intimately linked by their

origins: in this sense, Āyurveda or ‘knowledge of life’, harks back to the very first manifestation of cosmic

existence.

The Vedas make it simple to find the roots of Indian philosophy. It evolved as an independent system,

largely untouched by external influences. The schools of Indian Philosophy are broadly classified into two

categories, namely, Āstika (Orthodox) and Nāstika (Heterodox). Āstika school is known as Sad-darsana,

which belongs to the six philosophical systems, namely, Mimamsa, Vedanta, Sāṁkhya , Yoga, Nyaya, and

Vaisesika (Chatterjee & Datta, 2008). These are regarded as Orthodox because they accept the authority of

the Vedas. The other schools of Indian philosophy, are known as the Nāstika schools of Indian philosophy,

namely, Carvaka, Bauddha, and Jaina. They are called Nāstika because they reject the authority of the Vedas.

Most of the schools of Indian Philosophy try to explain suffering and how we can get relief from this suffering.

Like Indian Philosophy, Āyurveda also tries to explain suffering and different kinds of disease which leads to

suffering. Āyurveda not only explained suffering but also, gave different suggestions to free from suffering.

Therefore, this paper is an attempt to know about the Sāṁkhya  and Yoga Philosophy and its influences on

Āyurveda.

Objectives of the Study:

The primary aim of this paper is to examine Āyurveda in the context of Samkhya and Yoga Philosophy,

which attempts to focus following details:

1. To understand Āyurveda’s view about the world and sufferings.

2. To understand the Sāṁkhya  and Yoga’s view about the world and sufferings.

3. To know about the Sāṁkhya  and Yoga Philosophy and its influences on Āyurveda. 

Method of the Study:

The method of the present study is historical, descriptive, and analytical in nature which is based on

primary and secondary sources. Secondary sources include books, journals, and data gathered from research

institutes’ internet materials.  In this study, secondary data are mostly used.

Discussion:

All knowledge originates in philosophy. It is regarded as the origin of all sciences. The Vedas provide

a clear path to the roots of Indian philosophy (Sharma, 1960). The earliest existing works of Indian literature

are the Vedas. The Vedas contain numerous philosophical ideas and viewpoints. Indian philosophy has traditionally

placed a strong emphasis on the necessity for the practical realisation of truth. Sāṁkhya  and Yoga Philosophy

are the two important Āstika schools of Indian Philosophy which contain various philosophical ideas and it has

impacts on Āyurveda. The purpose of Āyurveda is to promote health and prolong life (Mishra, 2012). It is a

way of life that has developed through experiential, intellectual, and spiritual illumination that is based on an

.   .
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understanding of Creation. The various philosophical theories utilized in Āyurveda have a significant impact on

an individual’s overall health, including their physical, mental, social, and spiritual well-being.

Sāṁkhya  and Yoga Philosophy have a greater influence on Āyurveda. The Sāṁkhya  system was

founded by the great sage Kapila. The Sāṁkhya  seeks an understanding of truth for the practical reason of

putting an end to all sorrows and sufferings (Hiriyanna, 1993). On the other hand, Patanjali, a great Indian

sage, gave the world a priceless gift in the form of his Yoga Philosophy, which is a guide for anybody seeking

spiritual awakening. It is a huge help to individuals who want to understand that the spirit exists as a separate

principle that is unconstrained by the boundaries of the physical world, the senses, and the mind. The value of

Yoga as an important method of realizing the spiritual truths of Indian Philosophy has been recognized by

almost all the schools of Indian Philosophy and Āyurveda. The Sāṁkhya  system and Yoga are closely related.

The Sāṁkhya  epistemology is largely accepted by Yoga, and the three Pramanas namely; perception, inference,

and testimony are also recognized by both Yoga Philosophy and Āyurveda (Chatterjee & Datta, 2008). The

25 principles of Sāṁkhya , which comprise its metaphysics, are largely accepted by Yoga. The practice of

yoga is a sure way to achieve Viveka-jnana, or discerning knowledge, which is seen in the Sāṁkhya  as the

necessary prerequisite for liberation. Like Yoga Philosophy, Āyurveda also discussed the 25 principles of

Sāṁkhya  Philosophy (Archana et al., 2013).

Āyurveda has accepted the creation theory of Sāṁkhya  Philosophy, which is also accepted by Yoga

Philosophy. Sāṁkhya’s theory of creation is known as the Prakriti Parinamavada; which is the form of

Satkaryavada (Sharma, 1960). Satkaryavada admits that the effect exists in the material cause even before it

is produced (Chaterjee & Datta, 2008). Parinamavada is one of the forms of Satkaryavada; which means

when an effect is produced, there is a real transformation of the cause into the effect.

Sat is created from Sat, according to both Āyurveda and Sāṁkhya  Philosophy. Jwara is said to only

manifest from Jwara Nidan in Āyurveda as well (Charaka, 2006). In a similar manner, just the specific Nidan

of each disease causes its manifestation. Sāṁkhya  proposes 25 guiding principles for the construction of the

cosmos. Prakriti (unmanifest) and Purusha (primordial cosmic soul) are the two main principles. Prakriti serves

as the fundamental source from which all other elements arise. However, by itself, it cannot produce anything.

Creation becomes possible only when Prakriti unites with Purusha, the 25th principle. Purusha is neither Prakriti

(the producer) nor Vikriti (the product or evolute); he is Nirguna (devoid of qualities), Nishkriya (inactive), and

the embodiment of Shuddha Chaitanya (pure consciousness). All Gunas (qualities) and Kriyas (actions) belong

to Prakriti, not to Purusha. Out of these 25 principles, the 23 evolutions of Prakriti are categorized as follows

– The first product of the evolution is called Mahat, and the great along with the intellect, ego, and mind is the

cause of the entire creation. Mahat can refute the Purusha consciousness because it is composed of limited

stuff. The second outcome of evolution is Ahamkara. Ahamkara, the individualization principle, is produced by

Mahat. Its purpose is to produce self-essence. Ahamkara creates the concept of the mind. Purusha mistakenly
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sees himself as this ego and the cause of the actions. According to which of the three gunas predominates,

ahamkara is said to be of three different types. It is called Vaikarika or Sattvika when the element of sattva

predominates in it; Taijasa or Rajasa when that of rajas predominates; Bhutadi or Tamasa when tamas

predominates (Chaterjee & Datta, 2008). From the first arise the eleven organs, namely, Jnanendriyas,

Karmendriyas and mind. The five organs of perception are known as Jnanendriyas, which are the functions of

sight, smell, taste, touch, and sound (Sharma, 1960). The five organs of action are Karmendriyas, which are

the functions of speech, prehension, movement, excretion, and reproduction. From the third, i.e., Tamasa

Ahamkara is derived the five subtle elements i.e., Tanmatras or ‘things-in-themselves’. These are the essences

of sight, smell, taste, touch, and sound. From the essence of sound arises the element of ether or Akash

together with the quality of sound. The element of air, along with the qualities of sound and touch, emerges from

the essence of touch combined with the essence of sound. The element of fire, along with the qualities of sound,

touch, and colour, emerges from the essence of colour combined with the essence of sound, touch, and colour.

From the essence of taste combined with those of sound, touch, and colour arises the element of water. Lastly,

the element of earth, along with the qualities of sound, touch, colour, taste, and smell, emerges from the essence

of smell combined with the essence of sound, touch, colour, taste, and smell (Sharma, 1960). The second

quality, Rajasa  interact with both the first and the third, providing the energy necessary for transforming sattva

and tamas into respective products. Manas, also known as the mind, is the only sense that is predominately

Sattvika, or manifesting, and as such, it derives from Sattvika Ahamkara. Both activity and knowledge require

the manas or mind’s cooperation. This is the organ inside the body that stimulates the other senses so they can

reach their intended goal. Therefore, according to Sāṁkhya  Philosophy, evolution is the play of these 24

principles together with the Purusha. Like Sāṁkhya , Āyurveda says that the origin of the elements of the

world is caused by Vyapadeshastu Bhuysa nyaya, which is 1/8 of each of the other 4 tanmatras and 1/2 of a

specific tanmatra. By this combination that particular element is developed. Like Sāṁkhya , Āyurveda, and

Yoga Philosophy also accepts the process of evolution. But the only difference between Sāṁkhya  and Āyurveda

is that Āyurveda accepts sense organs or Indriyas as Bhautikas or Products of Panchabhutas, not Ahamkaras

as explained by Sāṁkhya .  This distinction primarily relates to the treatment angle. Three types of dukkha,

i.e., Adhibhautika, Adhidaivika, and Adhyatmika as explained by Sāṁkhya  are also explained in Āyurveda

along with their treatment (Waghmare & Mhaiskar, 2014). All of Āyurveda is described in order to treat the

illnesses that fall under these three categories of illness.

Again, Āyurveda has accepted the Astanga Yoga of Yoga Philosophy. Yoga promotes mastery over the

body, the senses, and the mind. Both the body and the mind are distracted by physical attachment and passion.

They must be vanquished. Yoga offers us the eightfold path of discipline which is known as Astanga Yoga to

help us get over them (Das et al., 2018). Āyurveda uses the Yama and Niyama from Astanga Yoga since its

goal is to sustain health. All time forms of Yama are elaborated upon by Āyurveda in Astanga Yoga. Yama
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means abstention and it includes the five vows, namely, ahimsa, satya, asteya, brahmacharya, and aparigraha.

Āyurveda explained the importance of ahimsa, i.e., speaking truth maintains physical as well as mental health.

Āyurveda also discussed brahmacharya and aparigraha. Āyurveda explained that brahmacharya is regarded

as one of the most superior pathways to all pathways to maintain both physical and mental health. Thus,

Āyurveda accepts both the Yama and all Niyama. A sort of Niyama called Shaucha was accepted by Āyurveda,

and it was employed in Dincharya as Snan vidhi and Dantdhavan vidhi. Snan vidhi serves as both an appetizer

and a means of maintaining bodily cleanliness. In order for your chikitsa to be successful, you need both the

Paricharak and the Shaucha guna, as explained in the Chatuspad. So, by adhering to Yama and Niyama, we

can preserve Swasthya avastha and aid in the purification of the body and soul. Again, Āyurveda has accepted

the Pranayama of Astanga Yoga. Patients with conditions such as diabetes, heart disease, lung illness, and

asthma can preserve their health by engaging in Pranayama (Das et al, 2018). The control of Vat dosh can be

achieved in this way, and Asana Yoga also aids in Vat dosh control. Several asanas are outlined in Āyurvedic

treatment and then utilized to treat physical and mental illnesses. Pratyahara is also explained by Āyurveda.

Pratyahara means taking benefits Indriya by not making use of them.

Thus, a lot of similarities are found in Āyurveda with Sāṁkhya  and Yoga Philosophy. The aim of

Āyurveda and both Sāṁkhya  and Yoga Philosophy is to reduce pain and therefore they give different suggestions

to free from suffering.

Conclusion:

In conclusion, we have seen that Āyurveda was influenced by Indian Philosophy. Āyurveda has accepted

the theories of creation and the products which are evolved in the world, which was explained by Sāṁkhya 

Philosophy. Like Āyurveda, Yoga Philosophy also accepts the Sāṁkhya  theory of creation. Sāṁkhya 

Philosophy says that the elements of the world originate from particular tanmatra like from Sabda tanmatra

Akasha elements develop etc. The origin of the elements of the world, according to Āyurveda, is caused by

Vyapadeshastu Bhuysa nyaya, which is 1/8 of each of the other 4 tanmatras and 1/2 of a specific tanmatra. By

this combination that particular element is developed. In that sense, Āyurveda was influenced by Sāṁkhya 

Philosophy. Again, Āyurveda was also influenced by Yoga Philosophy. Āyurveda accepts and explained the

Astanga Yoga of Yoga Philosophy to reduce disease and free from suffering. Therefore, Āyurveda explained

Astanga Yoga and the different forms of Yama to remove pain.

           At the last, it is clear that Āyurveda was mostly influenced by both Sāṁkhya  and Yoga Philosophy and

they accept the different principles and theories of Samkhya and Yoga Philosophy to reduce disease and free

from suffering. When we compare Āyurveda with Sāṁkhya  Philosophy, then we can clearly understand the

evolution process of the world.
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Swami Vivekananda’s Philosophy of Women Empowerment:
A Social Philosophical Analysis

Sangeeta Devi

Abstract

The term ‘Feminism’ refers to the establishment of uniform rights and opportunities to woman along with man.

The philosophy of feminism is an attempt to analyse various topics of feminism through the application of

philosophical methods. In India, womanhood was celebrated and they had an illustrious and renowned position

during the Vedic age. It describes women as longing for the everlasting and undying knowledge. In Indian

tradition, women are regarded as Shakti. She is an epitome of endless and infinite powers and energy. But,

during the post – Vedic era, women began to lose their dignity. Swami Vivekananda was a spiritual leader and

a social reformer. He forwarded the ancient Indian teachings of Vedanta to the West. The present paper is an

attempt to sketch an outline of Swami Vivekananda’s thoughts and ideals of womanhood. He considered

woman as the guardian of the spiritual heritage of India.  He believed that woman should be honored and

valued for the prosperity upliftment of a society. This article is a humble effort to get glimpse of Swamiji’s views

on womanhood.

Keywords: Swami Vivekananda, womanhood, spirituality, emancipation, education, women empowerment

Introduction:

In simple language, Philosophy refers to the criticism of life and experiences. When we discuss the

various aspects of human life and experiences in light of philosophical standpoint, it can be considered as social

philosophy. The social thoughts in India emerged as an outcome of critical reasoning of our ancient seers. They

used to reflect upon experience and learning. According to early Indian literature, womanhood was celebrated

and they enjoyed a respectable position.  For the Vedas, nature is Aditi, she is the mother of Gods and men.

But, unfortunately, the devaluation of women began in the post Vedic era.

Swami Vivekananda was a great philosopher, a thinker, social reformer, spiritual leader, and a Karma

yogi. Through his works, views and speeches Swami Vivekananda gave remarkable contributions towards

Women Empowerment. He believed that, for the complete development of a country, the progress of women
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is highly required. Women should be treated as uniform to man by ensuring equal opportunities for their growth

and self - establishment. His explanation for the importance of upliftment of women is based on logic. He

stated- ‘Atma - the soul has no sex, no caste and no imperfection’ (Vivekananda, 1953a).

Swami Vivekananda believed that to fly, a bird requires both the wings. Likewise, both man and

women have equal importance for the maximum development of a society. For the attainment of divine union in

a nation, women empowerment is the first and foremost step. It would make the world more just and fairer.

Swamiji thought women can do their activities much better than man. Any nation can achieve greatness by

worshiping women and giving honour to their dignity.

Swami Vivekananda’s notion of Women Empowerment:

The Vedanta philosophy thought no one is born superior to another. Being the pioneer of Neo -

Vedanta, Swami Vivekananda stated that ‘We should not think that we are men and women, but only that we

are human being, born to cherish and to help one another’ (Vivekananda, 1953b).

Swamiji’s philosophy of feminism is briefly discussed below-

Ideal of motherhood:

Swami Vivekananda noticed that the Indian tradition personified women as divine mother. Swami

Vivekananda was very happy about the ideal of motherhood expressed in Indian tradition and social system.

He believed that one does not become mother by bearing a child. Motherhood is a behaviour. It is a constituent

of qualities like empathy, selfless love, care which can be found in men and women both. He also considered

Sarada Devi as his ‘holy mother’. She was the wife of Sri Ramakrishna Paramhansa. She considered the world

as one single home and she had ubiquitous maternal love beyond all the boundaries and barriers. Thus, Swami

Vivekananda thought that one can become a mother through fostering the qualities of motherhood in her or his

character.  A mother should receive highest respect and everyone in the family inferior to her.

Western ideal of womanhood:

Swamiji found many faults with the Western ideal of womanhood as there is an absence psychological

and spiritual powers in them. They lacked inner solidarity between men and women in the west. The western

families are oriented to wife but the Indian families are ruled by mothers.

Emancipation of Women:

Freedom is the first and foremost requirement for inner and outer improvement of a society. Perfect

freedom includes physical, mental as well as social privilege. It is one of the major concerns in contemporary

society. Women should be able to stand on their own feet for the holistic development of a nation. He started

a revolution to enhance the status of Indian women in different arena of national life. Freedom and liberty

should enable women to gain confidence to do innovative activities for the development of self. To him, perfect

freedom symbolizes perfect womanhood.
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Education:

We must keep a woman free from the oppression of men to help her grow. Swami Vivekananda

thought that we can build self – confidence among the Indian women by illuminating her with right education.

Education can enable the women to encounter challenges of their personal and social lives. Education of

women was also not prohibited in Ancient India. They should be the master of their work and education should

build leadership and qualities among them as well as strengthen their character. He felt the urgent need of a new

system of education for women through which the qualities of self – sustenance, self – esteem, dedication, self

– resistance could grow among them. Swamiji was also in favour of providing vocational training to the girl

child along with spiritual education.

Gender Equality:

Gender equality is the first condition for the development of a nation. Indian tradition treated women as

Shakti – a source of infinite power and strength. There is no distinction between male and female in terms of

soul and all are identical by birth. Since the nature of human soul is uniform, there should be no classification

based on caste, creed, race etc.

Marriage:

Swami Vivekananda believed that marriage makes a person to feel complete. People find their significant

other through marriage. Swamiji thought that people should marry someone only once in their lifetime. One’s

divinity gets affected if one marries more than one time. As he supported monogamy for both men and women,

he was against widow marriage as well. He criticized the tradition of child marriage.

Character building:

Swami Vivekananda holds the view that Sita, Savitri and Damayanti should be the supreme paragon

for character building of women. He was very optimistic about Indian concept of womanhood. A mother

should be given highest admiration in a home. She is a guardian, solicitous, altruistic, selfless and compassionate.

She is an object of veneration. A women should be jovial in her married life, otherwise she should opt for

dissolution from her partner rather than being obligatory to stay together, Furthermore, he talked about Sanyasini

who devote her life for the well – being of humanism. Swamiji thought it is the best gesture a person can display.

Social Services:

Swami Vivekananda focused on developing greater attributes in women’s character to enable her for

social services. Firstly, she should be self – sacrificing. She must possess an inner urge to do philanthropic

activities. To attain this goal, women should have an undying spirit, courage, passion and tolerance. In this way,

they construct a better and progressive society. Swamiji also provide training facility for women to realize his

vision.The trained women used to participate in educational and health camp, agriculture, livestock farming etc.

Through various missions such as NRDP, RDP women were taught to raise their children in light of the teachings

of Vedanta and Yoga.
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Thus, Vivekananda, for the first time speak out about as a representative of the women members of

Indian society. He focused on education as a means of physical and spiritual liberation of woman.He also

focused on the application of Neo-Vedantic philosophy in his philosophy of feminism. For the spiritual realization

of our nation, both men and women need education and freedom to remove the obstacles faced in day - to -

day life. In 1916, he constructed Sarada Mandir for women.

Conclusion:

Swami Vivekananda’s thoughts are still pertinent in the 21st century. His ideologies are still followed by

many countries around the world. Swamiji believed, since the soul has no sex and caste, there should not be

any prejudice on the basis of these. His point of view regarding child marriage was also very daring. Swamiji

was against child marriage. One should attain physical and cognitive maturity to get married. At present, child

marriage is banned in most of the nations.

Swamiji’s concept of emancipation of women making progress in most of the countries. Women should

be emancipated and personified as Brahman. In this day and age, each and every nation is focusing on deliverance

of women for attaining perfect growth and enlargement of the society. According to Swamiji, the world is

developing a bright outlook towards the philosophy of feminism. He stated that any society can obtain perfect

ampleness by utilizing the capacities and potentialities of women (Vivekananda, 1957).

Swami Vivekananda also spoke out about education of girl child. He said,‘if you don’t allow one to become a

lion, he will become a fox.Women are a power, only now it is eviler because man oppresses women; she is the

fox, but is no longer oppressed, she will be the lion’ (Vivekananda, 1957). Education can make a women bold,

self-dependent and self-confident. In present scenario as well, educating the girl child is a major concern of the

society.

Furthermore, the ideal of eastern and western women depicts that women are treated as wife in the

west. But, in the Eastern countries female are admired as mother. The Indian ideal of women focuses on inner

upliftment and shows piousness more than the Western women.

Besides, Swamiji gave utmost importance on electrifying the character of Indian women. Sita should

be the ideal of Indian women and each woman should abide by her footprints. Character is the most valuable

property of a woman. In modern days also, Indian people worship Sita as an epitome of purity and grace.

Regarding marriage, Swamiji thought both husband and wife should be loyal and faithful to each other

for a successful and happy marriage. Even in the present times, loyalty is highly required for a blissful and

joyous married life.

The Indian women are highly gentle, calm and forgiving according to Swami Vivekananda. She is the

expression of holiness.  A man can attain spiritual bliss, which is the greatest virtue of life only with the help of

a women. Thus, we can conclude that Vivekananda’s philosophy of feminism was ahead of time and it is

extremely relevant with reference to the present-day scenario.
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Espousing Religious Philosophy: A Potential Method for
Combating New-Generation Social Ills in Post-COVID Society

Kabyashree Boruah

Abstract

The evolution of human civilization is primarily due to the pursuit of solutions to difficulties. Human curiosity and

the brain’s capacity for cognition have allowed people to survive under challenging circumstances. Human

resilience and adaptability have been demonstrated for a considerable amount of time, dating back to the

Homo sapiens phase. However, we frequently overlooked the preservation of knowledge. Otherwise, human

evolution would not be feasible. We can only predict future issues based on past information. All people on the

planet now have to deal with a different kind of issue due to the COVID-19 epidemic. In addition to being

fatal, this disease’s peculiar way of spreading among people (through touch) creates some very challenging

circumstances. People were compelled to live alone. The new normal of daily existence was quarantine.

Technological advancements reach unprecedented heights in these circumstances. It has certain drawbacks

despite being an advantage in such a lethal circumstance. We all know that men are sociable creatures by

nature. However, some of the problems caused by technology’s attempts to replace people can be found in our

religious worldview; this paper will addressed these issues.

Keywords: human civilization, resistance, problems, COVID-19, pandemic, religious philosophy

Introduction:

The day was 31 Dec, 1999.

I was at the bus stop.

See, the bus has arrived.

“2000s”

I read the name.

Seats were packed.

Z, Alpha, Beta; my companion.

Hoped to meet peace, love, and happiness.
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The new bus had some musty odour.

Incurable, intolerable, unbearable!

Human nature’s insatiable desire for novelty, adoption, and resilience has propelled humanity from the

caves to the AI-dominated “developed world” of the twenty-first century. Even though different nations have

developed differently, awareness—or perhaps we should say, the idea of technological advancements among

people—leads us to postmodern society, where we are attempting to rationalise our new ideas over our old

ones and renew our old perspectives on everything. While we are undoubtedly celebrating our own ideas and

views, we are also experiencing and experimenting with these activities, which might occasionally result in a

social catastrophe.

A few decades ago, the main objectives of every nation were to solve social problems, improve the

welfare of its citizens, and promote its economy. However, a realisation completely altered the situation. In

2019, a disease has compelled people all around the world to stay indoors or in a room. In actuality, however,

nothing can halt the human brain from growing. Additionally, it is accurate to say that “scarcity is the root of

discovery.” Thus, the most innovative digital revolution occurred at this time. When people went back to the

previous life, the world had changed, and they were not the “old people” anymore. Everyone became a “new

person” by experiencing digital benefits.

Life has evolved. The order of importance has shifted. Economic and societal problems have evolved.

As globalisation and easy access to internet facilities bring the entire world to our room and mobile, the most

frightening aspect of these issues is that they are cosmopolitan in nature. I like to refer to this as “bringing the

trash from the ocean to home.” This is because people are more drawn to problems, immorality, and unethical

things than to adhering to mainstream morality*. So, it has led us to combat new-generation social ills. By the

term new generation social ills, I mean those problems which were less visible or little visible before the COVID-

19 period.

Objective:

From the Silent Generation to millennials, everyone was looking forward to the new millennium, wishing

for fresh perspectives, ideas, and worldviews that could lessen the terrible fatigue of the past century. The

entire civilization had been tainted by two world wars and a protracted cold war. The government has been

forced to focus on core issues most of the time due to a number of factors, including the emergence of numerous

political and apolitical social movements, the pressure from the international community, the territorial threat

posed by the Indo-Pak and Indo-China wars, the struggle to adopt a mixed model of economy, and the effort

to instill a new political structure among the general populace. However, a new lens was created to examine the

societal issues following the dissolution of the former USSR, the adoption of the LPG model, and post-

modernization. This is also a reality that the new millennium had brought some new problems. A few of them

can be mentioned, such as poverty, degradation of women’s position, HIV and AIDS, unemployment,
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communalism, corruption etc. However, the post-COVID age has brought forth a number of new generation

issues that require introduction, analysis, and resolution.This is the article’s primary objective.

Methodology:

This research paper is conceptual, analytical and interpretative in nature. For the most part, the explanatory

method has been used. As primary data, we have gone through some surveys and books; articles and newspaper

analyses are used as secondary data.

New Generation Social Ills – Cause and Consequences:

Now let’s have a look at the issues that the post-COVID period has brought —

1. Post-truth society (Dominic, 2021) : According to the Cambridge English Dictionary, the term post-truth

relates to a situation in which people are more likely to accept an argument based on their emotions and beliefs,

rather than one based on facts. The widespread use of social media platforms has increased in the post-

COVID period like never before. Now it is very common to spread all forms of news and incidents within

minutes across the world like a wildfire. But due to unawareness, people tend to believe whatever they have

seen. Most of the time, the real truth is hidden, which can lead to serious issues. So, emotions become the

prime factor in making decisions about anything while the use of reason takes the back seat. So, people’s

opinions and support can be manipulated so easily. Sometimes people tend to support criminals due to such

manipulation.

2. Consumerism (Lage et al., 2022) and the lipstick effect (Hayes, 2024) on the economy : Consumerism

is the prime goal of capitalism, where it creates the belief that the core goal of human life is to consume more

and more goods. Basically, it helps the big businessmen and industrialists with the continuity of their business.

To some extent, it can be justified in developed countries, as the economic conditions of people in such

countries are much better than those in developing and underdeveloped countries. On the other hand, the

breakdown of the economy in most of the economies in the world in the post-pandemic period led to an

assumption that sales of luxurious items would be decreased. But there is a twist and a most astonishing fact:

people still buy fewer luxury items like lipstick even though they can’t afford the most luxurious items because

it makes them feel good and less depressed. Considering external material goods as the source of happiness

while ignoring the internal issue of mind and psyche is really scary nowadays.

3. Sharenting (Gatto et al., 2024): This phrase was coined in 2010 to describe a common practice among

parents in which they share or publicise significant volumes of potentially sensitive information about their

children on various digital platforms. There are several factors that contributed to the Sharenting culture, including

the fact that it was used as a source of money. They also want validation from others. Some of them sought to

flaunt their lifestyle.This may promote cybercrime because people on digital platforms do not know who is

viewing their stuff. It may assist criminals in studying their lifestyle, which could lead to organised crime. Another

negative aspect of sharing is that it can cause major mental health difficulties in children’s minds, as well as body

dysmorphia.
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4. Virginity shaming (Rawhani, 2024): The 21st century is undoubtedly upon us. With consent, men and

women enjoy the same sexual freedom. At the same time, youths are under peer pressure to lose their virginity

as quickly as possible, or else they will be the odd one out. Most interestingly, the reverse concept of “body

count” has gained popularity, in which a person’s body count is determined by the number of partners with

whom they have slept. It is truly awful where we all should focus on the potentialities of humans for the purpose

of humanity, but our young generation’s attention is dominated by sexual pleasures and shifting partners, which

can lead to a gloomy moment in their lives because it may lead to an increased rate of HIV and STD.

5. Lack of accountability and moral responsibility of social media influencers (Lajnef, 2023): The need

for an ideal and to worship or follow them is an undeniable feature of adolescent youngsters. There is no wrong

in it. But the question is what kind of idols we are providing them to get inspired. Millennials had picked their

ideals from movie stars, singers, players, scientists, military persons, political leaders, etc. Before the millennials,

people tended to idealise the freedom fighters. But now the scenario has changed, as most of Generation Z and

ALFA idealise those who are popular on social media platforms. Some of these so-called popular people get

millions of views by doing anything. Due to their lot of subscribers and followers, their behaviour and opinion

impact the present generation’s psyche, as they are still young. But the sad truth is most of these influencers are

money-minded people and never follow the ‘interrelation between means and ends’ in terms of earning money.

It has the potential to drive this generation into a darker phase in which morality and social responsibility

become meaningless concerns. Ranveer Allahavadia, a social media influencer who podcasts on spirituality,

politics, knowledge systems, and other topics, recently appeared as a judge on a show and made a nasty

comment about human relations.

6. Rising rates of violence and suicide: The rising number of young people committing suicide has now

turned into a new pandemic. Parents’ constant criticism of their kids for not being able to compete with others,

their overindulgence in spoiling, which weakens the kids’ ability to handle difficult circumstances, the pressures

of the workplace and career, and the existential crises brought on by social media are the main causes of the

unhealthy mentalities that lead to suicide. On the other side, the need for a new industrialised economy has

resulted in a lonely generation. People are moving to new cities, places, or nations due to economic factors (the

desire for better chances and jobs). Connecting with families became an uncommon occurrence. People tend

to have one or two children due to work pressures or state laws. These children often have less time with their

parents.On the other side, due to security concerns and an increase in crime, parents prefer that their children

remain at home at all times. They are even given sophisticated technology devices such as iPads, laptops, and

desktops. Many children are glued to indoor entertainment, such as gaming on these devices. These games can

be really deadly at times. Sometimes these games are so hazardous that they cause children to become more

anxious and violent. Some television shows and films can contribute to the normalisation of violence, inspiring

youth to commit crime and violence. I have only outlined a handful of the current generation’s social issues.
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Botox culture, get ready with me culture, sexualisation of women and children, normalised immoral activity, and

infidelity are examples of post-COVID social evils that have proliferated due to the internet boom.

Remedy:

Identifying a problem is not a huge deal; finding a solution is! People may have some new-generation

cures to address social issues of the current generation. However, as a devoted student of Indian philosophy

and culture, I would love to return to our ancient origins in order to solve these difficulties. We can instill in our

generation some fundamental belief systems of all religions that have shaped Indian philosophy, which can be

mentioned as -

1. Philosophy of Vidura from the Mahabharata: One of the Mahabharata’s noble figures is Vidura. He

was Dhritarashtra and Pandu’s brother. Due to his blindness, he had to explain every aspect of the Kurukshetra

conflict to Dhritarashtra. Vidura assumes the position of a counsellor in this instance. His advice is morally

sound. He clearly distinguishes between the minds of the wise and the ignorant. The fundamental difference

between the two is that one has vices while the other does not.Vices like avarice, desire, rage, conceit, jealousy,

and an unreasonable fixation on being the smart one should not exist in people. Parents and social media

influencers nowadays need to learn that advising and counselling others can only be beneficial at that point.

2. Sthitpragya: Philosophy from the Gita: Sthit means steady and firm; Pragya means wise or learned. In the

words of Krishna, a Sthitpragya is a person “one whose mind remains undisturbed amidst misery, who does

not crave for happiness or pleasure and who is free from attachment, fear and anger is called a sage, a man of

steady wisdom”. Control over senses, steady intelligence, non-attachment & knowledge of self are the core

characteristics of Sthitpragya. By internalising concepts like Sthitpragya, one can reduce the pressure of life

and anxiety, which are core causes of mental health issues.

3. Philosophy of Ends and Means: ‘Ends and means are interrelated’ is the central tenet of Gandhi’s social

philosophy. It basically means that one must pursue the road of moral and ethical correctness (means) in order

to reach a favourable conclusion (goal). To live a stress-free and contented existence, people in the current

generation must acquire such concepts.

4. Anekantavada: Anekantavada is a concept of Jaina philosophy that states- ‘Reality has multiple facets’.

So, we all have to acknowledge the complexities of reality and truth. It may encourage people to respect the

perspectives of others. Society will be more accepting, and ideally there will be less room for violence.

5. Minimalist Philosophy of Islam: Islam’s minimalist concept promotes a straightforward, meaningful

existence by eschewing superfluous possessions and concentrating on what really counts. The teachings of the

Quran and the Sunnah form the foundation of this worldview. Living a minimalist lifestyle has several advantages,

including lowering stress and anxiety, improving financial security, and having a beneficial environmental impact.
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Conclusion:

Regardless of the philosophy presented above, we must also understand the four noble truths of Buddhism

and the five vows of Jainism. Another crucial concern, however, is now approaching: how can we impart,

acquire, instill, and internalise such fundamental life philosophies? The majority of individuals, both young and

elderly, are caught up in a never-ending cycle of dopamine-craving (reels culture) because there are so many

distractions around us these days. We, all humans as a part of community and society, parents as the early

guides of their children, and the state system as an ensurer of good governance – we all can take some

initiatives to cure such problems. Some suggestions can be mentioned as -

1.  Instead of providing their children a digital device, parents aim to instill religious thought as well as ethical

and moral principles through storytelling.

2.  From basic school to university, a paper on the Indian knowledge system and philosophy should be required.

3.  Mechanisms for recognising the works and individuals who adhere to moral and ethical standards should be

established by the state, society, and community.

We will all strike a balance between the ancient and the new knowledge in the hopes of a new morning

when people will break free from the unhealthy attachment to bad habits of the post-COVID era and use their

best potentialities to make our planet a peaceful, habitable place.
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One of the perfect

specimens of the mystic philosophy and poetry of the ancient Hindus (Mehta, 1970, p. 50)
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