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o PREFACE

o AAs a student of comparative thought, I have always felt
tonvinced that never could a better evaluation be made of,
and a more befitting tribute paid to, the speculative urge of
most of the traditional philosophers, both of the East and the
West, than to characterize it as primarily concerned with the
enunciation of certain human ends involved in the cultivation

of spiritual inwardness. ~ That perhaps is the reason why weo

find them indefatigably grappling with, in a bid to put forward
an agrecably appropriate answer to, the question as to the
nature of the summum bonum, as also the means whereby it could
be effectively pursued and ultimately attainad. Although all
such attémpts could not enjoy universal agrcement in respect
of their conclusions inasmuch as they were conditioned by, and
restricted to, these individual thinkers’ metaphysical beliefs and
convictions, yet an appreciable degree of unanimity of view-
point is disgernible in their ranks insofar as they hold that, if
at all man has a goal to attain, it must be immanent in that
aspect of his essential being the possession of which by him not
only renders his existence sui generis, but also the realization
of which constitutes his sole prerogative. It was this mode of
reasoning that commended itself to, and found favour with,
certain Western thinkers like Plato, Aristotle, Plotinus St.
Augustine, Thomas Aquinas, Spinoza, Butler, etc., as also the
traditional Indian thinkers, with the solitary exception of the
Carvakas. Suprisingly indeed, it is this very line of reasoning
that is found to pervade the teachings of Kant and the Gita in
their common venture to build up a philosophy of moral religion.
But what clamours for our immediate attention here is the fact
that, whereas the Western thinkers had remained content with
merely pointing out that the ultimate goal had to be conceived
within the compass of man’s essential seclfhood, it was left to
Kant and the Gita to pursue the full implications of this germ
of thought by declaring that not only the end, but also the
means thereto must be sanctioned by, and grounded in, the law
of our true self. Though set so far apart in time and space,

the tendency that characterizes the tempers of both in this
]
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identical, and the seeking Jfor the \nﬂcy-
hich this book hagsbefore 1t.
he main reason why

context is remarkably -
cation of this claim is the sole a‘llm'\\' e
e blmin TY;:E;CCL?:C\‘ 1;:;'1?;2111; has often been mfssed,
ihefcopeenaes. P ; sainterpreted must be traced, firstly,
misundc1"S L E-mfi lc‘fletpt:':csll;:s:’])rluc‘niongst most of the modern =
Losthe “’lde]y.p.llm?;Ctlhosc aspcclts and assumptions of Kantian
s?lh'O]arlS}:iOt (z)\\\ci: Ot?wir raison d’élre  to, and follow part passw
golxln:,s wh‘aL Kant called ‘morl 1‘cligi01_1’; and,"sccc.)ndly,l tg tlh'c‘
contention—the  continually recurring contention—t 1?1L. 11?
.ultimate aim was to limit his investigations to the SphC%C anF
significance of the human will alone. Thf: most unfmﬁtuna.tc
result of such approaches has been that, n Lhc' former .cas.e,
Kantian cthics has seldom been thoroughly examined, wh.lle in
the latter case mgst of the Kantian scholars, on not finding 1t‘
convenient to réduce these assumptions to the demand of
their contention, have sought to interpret them in certain ways
to which Kant was decidedly opposed. What is often forgotten
is the fact that the problem that stared Kant in the face was not
merely to account for the possibility of morality, but also to
show how morality gould have its own worth or goodness in
#self so as to serve as the object of human endeavour. To hime
it appearcd to yield to a solution en the assumption that, since
reason in its¢lf was inherently free from the possibility of wrong
choice or conflict of motives in the absence of sensibility, it
would necessarily act in the spirit and spontaneity of a maxim
that would be universal in appeal, unconditional in application,
a priori in origin, and binding on all human bheings alike—what
he called the Moral Law in contradistinction from the law of
Nature. This assumption led him to the view that, since there
is a natural opposition between reason and sensibility, neither
by itself could account for morality or ought. Reason as the
‘essence and ground of the Moral Law transcends it inasmuch
as ‘ought is here out of place, because the volition is already of
en necessarily in unison with the law’. Nor can it be accoun-
Lty s ol sensibility, since in that case it would be
nature alone’; since it 1sg lmo-wL gnsthe roulicele of h.m:n.a 2
.18 here that both reason and sensibility

confront e Sl :
it cach other, such .that the onc. nvariably invokes and
L)

e

(2] 1X

influences the other

cerpf 5 ¥ IRCVE g act of (lctel'mina[ion of the will.
Therefore intperati

: ves are only formulac to express the relation
of ob._Jccu‘ve lawi of all volition to the subjective imperfection
of this or that rational being, e.g., the human will,”

Kant thinks that by having placed morality not in the
Fess:;,ntial nature and activity of reason but in the relation in
which it stands to sensibility he has made out a prima facié case
for its justification. His basic assumption warranted the con-
tention that, sincg no analysis of ‘reason’ could admit of a cate-
goric.al imperative affirming that every rational being ought to
act in accordance with the principle of autonomy, he has an
a priori proposition which cannot by any manner of means he
derived from the analysis of the subject-concept and is,therefore,
synthetic. Kant’s search for the transcendental schema was
motivated not only by the desire to show how reason could
be conceived as capable of acting in accord@nce with its own
law of alxtonorny, but also by the desire to explain how it could
be conceived as capable of activity whereby it could overcome
the heteronomy of sensibility, and ultimately return to its
pristine perféction. The Idea of Freedom seemiéd pre-eminently
qualified far the accomplishment of this stupendous task. As

= purely a priort, it led to the assamption®that morality could

claim its fulfilment and justification only when reason under
human limitations could bé& free to act in accordance with' ifs
own law of autonomy; as sensuous, it led to the assimption
that morality could be regarded as unique in respect of its
source, sphere and significance only when reason under human
limitations could be conceived as free in neutralizing the in-

fluence of desires and inclinations in every act of determination

of the will. Thus understood, reason under human limitations
can be conceived as the ground of moral activity to the éxteént
to which it has been free in the origination thereof. The main
weakness of the views of most of the critics of Kant, which will
be dealt with in this book in full detail, lies, negatively, in
failing fo realize that reason transceds morality to the extent
to which sensibility influences or even defies human attempt in
moral determination of the will; and, positively, in the tacit
admission that ‘reason’ is'synonymous with, exhaustible in, or
reducible to the sphere and spirit of morality. It is alleged.
that sirice morality, on Kant’s view, cd:isists in' unconditional

(-]
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obedience to reason, involving as it do.c? climinathIl) OfldC::l]'.Cs

and inclinations, there is nothing ‘p(.)sn-lvc. to he amu;c a'.l ;’y

way of an end or value, that the .1"1g1d 11wslst(inC§l on ;iflcﬁ\l 8

being subjected to, and grounded in, the a.bstutbl aw o 1lfason

hardly involves anything human to b(f d(fsu‘ed,‘ au‘d tl,mt W IE]..[ 1‘?

relentlessly insisted upon is not ‘having’ but doing’, and %hatn
too in the most mechanical, impersonal way. The f.inal. word *
about the Kantian point of view comes to be embodied in the

widely acclaimed, yet most unfortunate, dicturr_l, ‘duty for

duty’s sake’.  Could anything be more distressing to the

spirit of the Kantian perspective ?

That Kant did anticipate all such possible objections can
hardly be doubted or denied in view of the evidence to be ad-
duced in this book. His simple contention is that even in an
act of duty there is present, albeit in a restricted measure, that
law of reason, tlre Moral Law, which constitutes man’s real
essence or perfection. If it is argued that there is no enél, value
or goodness contained in an act of duty, the only conclusion
is: ‘the glorious ideas of morality would be indeed objects of
applause and admiration,but not springs of purpose and action.’
And where shall we search for the purpose and springs of action?
Obvicusly, in that being of reason—or what Kant too often

calls ‘proper self®>—which, although transcendent under human ©

conditions, 1s immanent in every action to the extent to which
the will in the act of determination reflects this as the ‘categori-
cal imperative’. In all such actions thus determined there is
the lpromisc and potency of something over and above that
realized in them. What is thus realized of the proper self or
Fhe Moral Law is the good, and how by means of this
It Is realized is the moral, Thus, the upshot is now clear:
that to the extent to which we succeed in subjecting our Jll
to the Moral Law to that extent, and :
attained perfection or goodness.
In realizing ourselves as the Very ess
Law in its fullest consummation :
sarily coincide with th,
absolutely.’

will
that alone, have we
The summum bonum consists
ence and spirit of the Moral
‘A will whose maxims neces-
e laws of autonomy is a holy will, good

Ihls 18 t}lc Sum and su )StaIlCC Of thc Kcultlall pelspCCtl' c
\V}uCh I llave Sought to clabOIate in thlS b

( ook which in it
tent constitut G i i b
: €s my doctora] d;ssex‘tatlon sub-

0 X1

! .

‘ mitted to the ,Punjal University a few years back. Though
thefe is scarcaly any cthical writing of Kant which I have
not refersed to, I have been cautiously selective. In order to

| safeguard against any misunderstanding or misinterpretation,

I ha¥e quoted too frecly. As T. K. Abbott’s translation of

Kant’s ethical works is likely to remain an English-knowing
°student’s avenue to Kant, I have rclied on his rendering, to
all intents and purposes.

-
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failing help, and continuous encouragement I could not have

done much. My warmest thanks are also due to Mr. Thomas

Nickerson, for having permitted me to make use of my paper,

entitled “The Concept of Perfection in the d eachings of Kant
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> CHAPTER I

THE HISTORICAL BACKGROUND : CONCEPT OF
o PERFECTION IN INDIAN THOUGHT

That all of us at times are invaded by a recurring sense of
incompleteness and discord in our innermost being is a self-
certifying fact. We may not feel disturbed by it to a marked
degree so long as all seems to go well with us, but to reflective
people the imperfect conditions of life are by their very nature ®
indicative of deeper interests, conceived in terms of a certain
‘end’ on- the attainment of which all signs of imperfection cease
to have their raison d’étre. While in the West such a view does
not seem to have been seriously entertained, *in India certain
schools like the Nyaya-Vaisesika, Sarhkhya, Pirva-mimansa
and certain sects of Buddhism subscribe to it. But this negative
concept has been repudiated by certain prominent systems in
favour of a positive ‘ideal’ on the dawn of which the whole of
our being is believed to get transformed into some illuminating
cxperience. It is contended that in the very performance of
onscientious actions there is contained the certitude gf.an ideal
the accomplishment of whiclf is invariably accompanied by
‘something positive’. Such is the line of reasoning that has
found favour with thinkers like Plato, Aristotle, Plotinus, Augus-
tine, Aquinas, Spinoza, Butler, etc. In India, the Jainas, later
Naiyayikas like Bhisarvajiia and others, certain Mimansakas
like Bhattasarvajiia, and the various schools of the Vedanta are
the chief protagonists of this view.

In an enquiry of this nature, characteristic of West(?rn
thought upto the Middle Ages in particular, and of Inc.han
thought in general, two questions at once clamour for attentlon::
(1) What is this ‘something positive’ like ? And (2) What is
it that is necessary to bring it into being ?  So far as the answer
to the first of these questions is concerned, there seems to be no
considerable divergence of opinion among most of the Western
thinkers on the one hand, and Indian thinkers on the other. The
ultimate ideal has been conceived in terms of the soul’s basic
similarity to, equivalence with, or _al)sorptiozx in, the divine subs-

o



tance. But the signs of schism appear in their ranks with regard
to the approach to the latter query. It is love of comcmplation
of God that dominates the religious convictions of £he West,
particularly upto the Middle Ages. In India; though emphasis
has been laid on the different aspects of human naturc—;eason,
will and emotion—yet the extent of emphasis has been dgter-
mined by the philosophical outlook of each school. In Jainism
and Buddhism, for instance, it is the practical aspect of human
life that is more pronounced. In the Sankhya system the neéd
to cultivate an intellectual insight (viveka-jiana) as a means to
perfection seems to be stressed more than in any other Indian
system. TFor the Mimansakas, distinterested volition as the

spring of human activity is the most efficacious way of attaining

real goal of life. In the systems of Rimanuja and Sankara it
is the intellectual and volitional aspects, respectively, that are
more prominenﬂy recognized. The most 1‘emzu~kab.le feature
of the Gila is, however, that it gives due weight to the importance
of human nature as an organic whole. If the ultimate ideal to
be attained is looked upon as the realization of one’s self as such,
the path of intellectual insight  (jiiana-poga) is recognized; if
God is looked upon as the Supreme Person (Purugottama) and
the effecting of a living communion with Him as the goal to b::
realizedp the path of devotion and self-surrender to I‘IilT.l .(bhaktz-
yoga) is advocated; while the 135t11 of disinterested .w1111r.1g or
action (karma-yoga) can be adopted by one who belicves in the
effectiveness of disinterested action alone (niskama-karma) as the
means to the attainment of the goal conceived in either of the
former or the latter way. Which of these paths we actually
embrace in the pursuit of our goal will depend upon the n.atural
bent of our being.! Yet it is not the particular path which we
decide to follow in our spiritual pursuit that matters m.uch' in
our life, but the spirit in which we discharge all ournobhgatlor}s
and seek to bring the ideal within our appx:oach.- We a}c
reminded that it is the spirit in which we thmk,.contcmplate,
and act that determines what we shall be or attain to.? Tl.luS
looked at, life acquires a higher purpose and a nobler nle‘é}?lzg
to be recognized and explored only by those who have sacufllc.f
their whole nature for the discovery of the deeper aspects ol 1ie.

(-]
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Therefore, what is thus most conspicuous by its presence
in sthe ethics pf the Gita, as in all other ramifications of Indian
philosophical thought, is the -tendency towards a search for the
ultimate end or summum bonum of life, together with an emphasis
on the need for exploring all such means as can be most effective
in the attainment of this end. As the colophon indicates, the

»Gifd aims primarily at providing the art whereby we can effect
union with the ultimate ideal. Strangely enough, it is this very
tendency that characterises the cthical system of Immanuel Kant,
whose conceptioif of perfection is to be compared with that of
the Gila in the following pages. The incentive for such an
attempt is the unshakable conviction that the similarities betweer
the teachings of both in regard to the ultimate purpose and
meaning of human life are so markedly close as to warrant our
regarding them as expressions of the same view about the real
aim of life. How far this contention is reasonable to the spirit
of their teachings remains to be judged from “the following dis-
cussion.

But before embarking upon sugh a discussion, which
doubtless is the primary aim of this book, it is well worthy of
our attention to note that, although Kant and the Gita did
contrive to say something remarkable in regard to the two

* questions set forth above, yet it will be too much on our part
to say that in their perspectives they can claim comffete exemp-
tion from the debt of their respective predecessors. Hence an
attempt at presenting a historical development of the concept
of perfection scems desirable. Let me, therefore, devote myself
to a brief exposition of this concept in the light of these two
questions in the first two chapters. I shall begin with the Indian
scene.

That the influence of the Upanisads on the metaphysical
development of the Gita thought has been tremendously pro-
found can hardly be exaggerated. In all the colophons of its
eighteen chapters the Gila takes special pride in claiming for
itself the title of an Upanisad (bhagavadgitas apanisatsu.), thereby
pointing to the fact that the problem it seeks to discuss is almost
the same as that of the Upanisads. This claim is partially true;
it is true to the extent to which the nature of perfection as accep-
ted by the Gila is almost identical with that of the Upanisads.
As we shall see later, it is in the evolution of a moral philosophy



different social setting that lies the unigue contribution
z ueht. For the presentl shall coiffine
t=)

f the nature of perfection gs encoun-

of life in :
of the Gita to the Indian tho

myself to a brief exposition 0

tered in the Upanisads. ,
In this connection we must refer to tv

accepted as the ultimate goal of all et.hical acti\ritly: |
the absolutistic—attaining oneness with Bmlzmﬁmr :  and f._hc"
theistic—attaining qualitative sameness or equivalence  with
God.2 Corresponding to these two ways in évhiCh the goa% te
be attained may be looked upon, two main springs of cthical
activity are recognised, and cither of these can be made .the
motive of excrtion. These are : (1) purification of affections
(sattoa-suddhi *; or engaging oneself in activity in the spirit of
fulfilling the will and command of God.* In respect to the
former, the self is regarded as in itself the law of Goodness
(dharma)?, so that action as determined by, and grounded in,
this law becomes the unfailing source of manifestation of the
desire for self-realization, and when determined by the law of
the sensuous, passive, emotional self becomes the cause of self-
annihilation. Hence a vital distinction comes to be made bet-
ween good and bad dgsires. Those who want to gpursue the
path of self-realization are asked to cultivate the good ones. Both
kinds of desire must lead to their respective results because the
universe is governed by certain iinmutable laws.8 The final
goal consists n absolute self-determination on the dawn of which
all the hostile forces of the empirical outfit melt away. This
is the ethical significance of yoga’ which seems to have shaped
fhc karma-yoga of the Gitd. “No one who has not ceased to be
immoral, who is passionately restless, who has not possessed his
true. self, whose mind is not tranquil, can realize his self*’.7

Action d.oes not cause bondage if both in its authority and

otbion than’t};iSB surely there is no better way to self-

In respect to the latter, God is looked upon as the rewarder

1. Mand. Up. .
V. 9, Mind. Upf_),’l_li_l-2~5', Tait. Up.,

2. Mund. Up. I1T.1.3.

vo closely allied Tdeals
viz., the
°

e

IL.1, Suet. Up.,1.7.9. Prasna Up.,

4 Svet. Up., VI.a 3. Mund. Up. 111.1.8.10.
6. Cf. Ibz'{l.’l\’.la;drr 5. Brh. U]).III.5.11.
8. 1. Up., a. g 7- Kath. Up. 1.2.24.

2 5
OI-' t_hc fruit of actions undertaken with a view to furthering the
divine cosmic plan, but both the action and its fruit are dedicated
to Him asa token of sacrifice (yajia) to Him. He is the ultimate
abode and the nfaster of the inner spirit (anfaryamin) as also the

ultinlate arbiter of human action (karmadhyaksa). If all our
actlons are free from the taint of egoistic impulse, our helpless-

‘ness to overcome certain forces lying beyond our control will be

overcome by His uplifting grace and compassion. Behind cos-
mic mani[‘estationﬂs (maya) lies concealed the personal image of
God Himself, and the attainment of a living communion wita
Him is what constitutes our true ideal.! Whatever be the image
or idea formed of the goal sought—whether being Brahman or
attaining equivalence with God—in either case the spiritual
aspirant, on having accomplished his cherished ideal, becomes
integrated into his natural image and freed from fear.2 The
experience of inner conflict characteristic of“human nature is
completely transcended in the state of perfection and a condition
of spiritual poise and equanimity towards good and bad comes
to supervene. The soul in its naturzl integrity regains what
appeared lost to it, yet never to lose it again. It is in its own
without any other besides. %

As we shall see in the VIII chapter, it is exactly this

~ Upanisadic view of the nature of perfection that reasserted itself

in the Gita—both in its absSlutistic and theistic aspects. Some
of the Indian systems that developed subsequently did not openly
acknowledge this Upanisadic debt, but could not help being in-
fluenced thereby in one respect or the other, while the Vedinta
schools avowedly based all their views on the Upanisadic doc-
trines. The extent and the degree of the Upanisadic impact on
the later Indian thought has thus varied in each case. The
Prabhakara school of Piirva-mimansa, as we shall point out in this
chapter, seems to have been dominated much more by the ethical
side of the Gita than by any other source or influence. Let us
first begin by discussing the Nyaya-Vaisesika view.

The Nyaya-Vaisesikas hold that the self (jivatmd) is a unique
substance which in its embodied existence possesses the attributes
of cognition, feeling and volition; in this condition it is also
possessed of such qualities as those of experiencing pleasure, pain,

1. Mupd. Up. I11.2.8. z. Svet. Up. I1. 14. 3. Tait. Up., 1Lg.

a
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desire, etc. In itself the self is neither a §eric':s of_,,cc.)g{ﬁtions,_ as
maintained by the Bauddhas, since on their view itis 1;,11130551?31@
to explain such faculties as memory and 1rf1ag1nat101;'> which
presuppose the existence of self as the underly'm.'g', cnduru.ig subs-
tance; nor can it be conceived as a scl_f—shmmg. cous_cmué"ness
(svaprdkasa caitanya), as held by the A(/uazla-Ved(Znhfu, since su‘gh
a consciousness is prasitical in character, enduring only so *
long as the soul remains associated with its empirical outfit. In
the state of perfection the attribute of consciousness disappears,.
and along with it the capacity of experiencing pleasure and pain
drops away. It is in its empirical existence alone that the self
acquires the capacity of experiencing pleasure and pain the
reality of which is, however, not denied by the Nyaya-Vaisesikas.
But the two are looked upon as inextricably linked up with each
other, so that if one has to be escaped the other must also be
given up. Henceall efforts must be directed to the bringing
about of a state wherein the sclf attains complete freeddm from
all pleasure and pain. And such a state is achieved when the
capacity for experiencing both—consciousness—is wholly got
rid of. Naturally, the ‘end’ of human efforts comes to be con-
ceived as isolation (aprzwonjga). There is, thus, no gaip in terms
ofa ‘something positive’, since in that case, as Udyotakara points
ou‘.t, the liberated soul must require an cver-lasting body to ¢
enjoy t}-liS ‘something positive’, called bliss. Later Naiyayikas
like Bhasarvajiia and others, however, repudiate this negative
con_cept.of an ‘end’ ‘and hold that the ultimate condition of per-
fz(;tri(t)ll;r ;;;:;z‘%;"{?ziy? bliss ((Tnmlda?. This view. is vehe-
Ay yana as one for which there is neither
‘I’_ahd eYldence nor sufficient justification, Ifit i admitted that in
noneternal. If the former, distinct; o e elior Geamn o
the soul bound comes tc(:rl,)e :)slill?titllsza ll)Cthcen psco ﬁ'C_Cd S
oneself become meaningless. If op CLI e 0 bt
- AL 1€ other hand, the latter

» we shall have to locate it somewhere.

tself it cannot cause any result;

: I' accou g :
10, certain other factors like nted for by having recourse

merit
non-eternal merit canpoy 1, ft (punya), because the result of

e eter : :
‘ cternal.  With the exhaustion of

—a

g —=

;
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meritorious effect there must remain nothing behind.  Hence
the contentionthat the soul in release enjoys bliss is without
any ratiorfal fbundation.

Altffough the Nyaya-Vaiesikas, by having sought to
accoynt for perfection simply in terms of the sclf’s autonomy,
did mark a radical departure from the Upanisadic pattern, yet

Lthestheistic aspect of the Upanisads surreptitiously gained entry

into their mode of reasoning. God comes to be invested with
absolute perfection and supreme executive authority of the
moral law with, ef course, the unique additional claim that, in
contrast to the finite human selves, he is to be looked upon as
a distinctly qualified Self.! As an embodiment of perfection,
He is conceived, to use Aristole’s expression, as pure Form and
therefore as acting in necessary determination to the law of His
perfect selfhood.? He is the only agency whereby actions re-
ceive their appropriate results (karmaphaldaia). In His capacity
as the moral law giver He is the supreme judge of the moral
quality of human actions (karmadhyaksa). In his supreme per-
fection He is the eternal source, authority and custodian of
the moral law (niyogaa ). @

Although in the inmost of his being man is as much the
essence of fhe law of selfhood as God himself, yet the former is at
the same time subject to the law of an entirely different realm—
that of sensibility—and although acting in determination to the
respective laws of these realms involves the desire for some kind
of good (istasadhant@jnana), yet in the one case it means }:.;o?d-
age to the blind mechanism of nature, in the other, regaining
one’s essential selfhood in its fullest autonomy.® The latter is
the highest good (nilsreyas) for the attainment of \fvhich culti-
vation of an attitude of active self-determination (niyama) and
abstention from indulgence in egoistically oriented actions. are
recognised as constituents of the ethical disc.iplim_:, t};e direct
aim here, as in the Upanisads, being scl['-purlﬁclat.lon.‘ Every
action that issues forth from the autonomous act.quy of the self
(svato’  purusdrthatvat ) must in the end result in its self-cons-
1. Vitsyayana’s Nyaya-bhasya on Nyayasilra, IV.1.21.

2. Udyotkara, Nyaya-vartika, 1\!_. 1.21. 2 ; ;
3. Jayanta Bhatta, Nyaya-manjari (Benaras : Vizianagram Sk . Serics,

1895), p. 511.
4. Gautama’s Nyaya-siira, 1V.2.46.
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R ; h a state is characterized by .
. alma-jnana ). Since suc s S5 ’ ali Gl 3 o Tl
i ciousness ( : Jall t}Zat is not-self—volition, cognition, suscepti- duality in its inner beng. All change and activity belongs to
sclf-l'CCOHCIC“:r:e and pain—disappears once and foreall. But thes rlealmr_of the material world (prakrii). Since the purusa is
ility to pleasur S el si : iy ) B o
| & ftzmt point to note is that, although the sclf in its ‘Emp % 2 shectatorgleati)] notia patoipant (ltarta) i
tht‘g {mpo PR P - Status as that of Godshim. tle.ozgomgs of sthe phenomenal world, it is sheer ignorance
ristine per e avit o ify it with = . 2 o, 4
r plf 4 'pzot intelligible why volition and cognition should not (avitka) to identify it with any thing or activity ‘of the pl:xcno
SCALE 5T ey ic cver present in  the latfer. - mcfnal world. : Although we can and do grasp this truth intel-
continue in the fo R o Tor the final zoal i —]ectuauy, yet. in the absence of spiritual enlightenment we act
especially if t'hc S emf M ool Aud this sct(;ms y r and think as if the purusa were the intellect, the mind, body and
terms of the identity OALICSC. L With B ; % ¢he senses having as its only aim the pursuit of pleasure and
constitute the main difference between the th®istically oriented

avoidance of paifi. So long as the false sense of egoism (aham-
kara) persists, we are helplessly caught in the whirlwind of life

which moves in a vicious circle wherein no point can be regarded
as the beginning.

point of view of certain Upanisads and the half-hearted atom-
oriented philosophy of the Nyaya-VaiSesikas.

: The Sankhya-Yoga system, like any other Indian system
of philosophy, sees in human life nothing but sorrow and suffer- Perfection, then, consists for the Samkhya-Yoga in the
ing, pain and privation. No living being enjoys immunity from soul’s attaining its self-conscious autonomy (apavarga). In the
this law, since it ig the law by which life on earth is governed. sublime state of isolation from prakrti it stands liberated and
At every step, in eVery direction life reveals suffering. Naturally, freed frém all afflictions and disturbances of the mind, distrac-
the highest good comes to be conceived here, as in the carly tions of the body, and desires and delusions of the ego. It
Nyaya-Vaisesika school, as freedom from all pain and suffering was absolutely untainted before, but was not so realized because
without any possibility of the soul being entangled or entrapped we were spiritually blinded by the allurements of prakrti. Tt
by the false promises of life; for both it consists in the restoration i 1s this j)mk,tli which loses its hold on the purusa and gets liberated
of the self once and for<all to its original condition.” But

the | —the latter was never bound and therefore is not liberated. “No
paints of difference between the two in certain respects are irre- ¢ i ® purusa is bound or. liberated; nor does any die or take hirth.
concilable. * §hile defering a detailgd treatment of the Sankhya | It is prakrii in its manifold that is bound, is liberatéd’and suffers
roncept of perfection and bondage to the IV chapter wherein ; change.”? q
I intend to present it in relation to the view of the Gita, 1 want ! Thus, while in the Nyaya-Vai$esika, the final goal is con-
to bring out here only the main points of difference between ceived as onc on the attainment of which the attributeless soul
L. { persists in its own identity, here in the Sarnkhya-Yoga the
. A.ccording to the Sankhya, as also according to the Yoga s purusa is conceived as resting in its pure consciousness. In the
the mdlv'idual self'is not a substance with the separable attribLDlté event of release, the soul in both the systems is regarded as
% comsclousness, as conceived by the Nyaya-Vaiesikas, but retaining its identity without knowledge of anything beyond
};ure consciousness in its essence and truth. If there .is anything itself. But the resemblance seems, however, to be superficial:
cZ);:nhlez:l ;‘:dcilltf?nceive of the sclf or puwrusa it is pure consb— ‘ %n the one th.e s_oul in -its ﬁnal. release s pure consciousness, while
(Jadd[’rak(ifasyarﬁpa;mg] !Jut Fha't. Purusa as ever-shining light in the c')ther it is nothing but itself. 2
being touched . mg )1cées in its ete.rnity without in any way Smce_ th(-i cause of bondage, acc;)é. m? ionat;c)en (E;lm-wza;
A dvaita-Vedanti, e \:/eor t]ily anything from without. The Yoga, consists in the lack of th;:fscj.ns.e c; - 1slcr1n ?:atinq )
(dnandasvarﬂfla) is ¢self as a pligsful consciousness : between the self and the not-self, it is discr g g

. repudi :
of bliss over and aboI\);e ated on the plea that the presence
conscj ; A
of the autonomous gy, Onsfmousness would mean destruction 1. Sankhyapravacana-sttra, V.66.
re o 7 : o e
the purusa and  introduction of a. Kérika, st. 62.
L}
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asunder the knot of bondage born
(Uhfgk“ ) alonle tl;:';ltisctzv‘;;‘i knowledge, when fully mastexed,
of IgnO.ranCe}-l immediate grasp of one’s essential sclmlood: £5
mpens 1,1,1to E e «Naught belongs to me” (nz mz), “My self
amre: (naﬂil’l’), D This formal discipline of the
is not the ego” (naham), efc. >
Sankhya system is sought to. be supplemex}t?d by the practical
discipline of the Yoga. It aims at emphasmn.mg_ the need of €he
cultivation of an attitude of detachment (van'ag)fa) 'much the
same way as recognised in the Gitd, and of ‘medltatlon' (yoga ).,
In its preliminary stages, detachment consis®&, according to
the Yoga, in contemplating on the futility of the' Il'umerous
abjects of prakrti and cultivating an attitude of utter 1ndlﬂ'lerence
towards them so that, with the simultanecous progress in the
practice of meditation ‘on the ultimate truth, perfection is
attained. Meditation (yoga) aims at arresting and negating
all mental functions or modifications (cittavritinirodha). Unless
emotional stirrings are fully subdued and intellectual activities
effectively controlled, the sclf cannot restore itself to its sublime
autonomy. The mind (citte) has to be purified and enlightened
so that spiritual insight (prajfia) into the truth may be possible.
The Yoga system seeks to supply us with what are called the
eight ‘limbs’ (ariga) or *rules which consist of the isciplines
of “restraint’ (yama), ‘observance’ (nipama), ‘posture’ (dsana),
‘breath-contrd]’ (pranayama), ‘withdrawl of the senses’ (pra-
Yahara),  ‘steadying the mind’ (dharana), ‘contemplation’
(dhyana), and ‘concentration’ (samadhi ). The rules of self-
restraint and observance are essentially concerned with the
moral aspect of conduct. The former is mainly negative and
consists of non-injury ( akirisa) truth-speaking (salya), abstention
from stealing (asteya), celibacy (brahamearya), and disowning of
the sense of possession (aparigraha). The latter, which aims

at the cultivation of positive virtues, includes purity (Sauca)
contentment  (sanlosa) fortitude (

texts (suadhydya) and devotion
The remaining six disciplines
mental concentration. Ipn
disciple, by gradual de
the mind-hody complex

lapas), study of philosophic
to God (ISvara-pranidhana).
are meant for the cultivation of
the meditative trance (semadhi) the
grees, gets rid of all the distractions of
- With his psycho-physical functions

1. Sankhyapravacang-s ilra, 11.7.
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having been stilled, the purusa shines forth with all its
cflultence and, glory. Although he is liberated (Jjlvanmukta),
yet he continues to be embodied so long as the force of his past
actions  (prarabdht-karma) is not completely exhausted. With its
exhaustion, the purusa gives up the mortal coil and rests in its
purg essence (videhamukli, videhakaivalya).

= The negative concept of perfection as upheld by Nyiya-
Vaisesika and Sankhya-Yoga again makes its presence felt in
the Plrva-mimansa school represented by Kumarila Bhatta
and Prabhakara. “Both these thinkers share the earlier view of
the schools discussed above that the highest goal for the sclf
consists in its realizing itself as its own truth (svatmasphuranarapah),
These thinkers, too, believe that there is no such thing as the
experience of bliss in the state of perfection. Of special interest
is Prabhdkara’s view of perfection which seems to have been
considerably” influenced by the Gita. He helieves that the
Vedas cldim their raison d’élre to the fact that they seek to re-
present to the human consciousness the Moral law (dparva) in
the form of unconditional duties. Their status and authority
being sui generis, they alone are competent to reveal to man
the knowlegdge of the supersensuous sphere which is otherwise
unavailable to him. Since besides his essential self, he also

* possesses a sensuous self, this Moral Law as embodied in tile

Vedic injunctions presents itszlf to his moral consciousness in the
form of an ‘ought’, or what Prabhakara calls ‘nipoga’. This is
exactly the distinction drawn by Kant between the Moral Law
and the Categorical Imperative. An action is, therefore, to be
ranked as moral only if it is determined by, and grounded in,
this law. Although Prabhakara speaks of the highest good of
the self, yet he never subscribes to the common view that the
self in action is motivated by the idea of the good (istasadhanta-
Jjiana) if, as in the Nyédya and the Bhatta view, it did not mean
conscious self-determination (karpatd-jigna) alone. Here the
view of the Gita that the performance of duty requires no ex-
traneous motive finds itself fully represented.

Prabhakara insists that it is not the mere recognition of an
unconditional duty as indicated by the Vedas that constitutcl:s a
duty for us; what in fact is required for it to bc‘rendcred into
a duty is the fact that it should be consciously ‘willed’ as such.
Thus, a Vedic command becomes my duty only when, and when

5
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alone, it is appropriated and imposed by my higher sclf as its
own law and expressed in the determination ¢fmy will.t  Since
the motive of duty alone truly represents my essential selfhood,
an action is moral to the extent to which it has-been determined
by this motive. Thus looked at, both the content and the autho-
rity must ultimately be referred to, and accounted for in terms
of, this motive and this alone. It is actions of this kind that are®
to be characterized as truly unconditional. If, on the other
hand, an action is determined by a sensuous desire it becomes
conditional and contingent; since the true séif does not find
representation therein, it cannot be regarded as moral in the
strict sense of the term. Thus, according to Prabhakara,
human conduct may be determined by either of the two motives
—that of desire or of duty—but morality proper has its existence
only in the latter. Both doubtless involve some kind of purpose
or goodness (ista), but the former lacks self-determination
(karyatajiana). 1t is the law of duty that must be mdde the
motive of all action to be characterized as strictly human, and
for that matter moral, and it is this very law that is to be accom-
plished thereby.2
We can now well realize the extent to which Prabhakara
::lxai\}fse t::i;n::rl:; Oé‘fdltllz ttlg marI]_(I a;dhthe. measure of ‘rm.)rality
ot L m(r)r;. = ah e"l Fmamcd within the
el SR B b ; :C:J syd ;lb cut1ci.1 wc_)uld have been
not admitting “any Purposc(; - thtca fl-an his fouowers for
(unconditional duties ) beyond obe per otllmancc of nitya-karmas
having given us “merely a ne Z:'lg e CaHA,,Of duty?, for
having declared that “like Kant I% 113‘;6‘ COHCCPL-‘, ey oudon
TPty bt ;1, rabhakara bel{eves that an
the performer but b(—:canuse e because'lt YELbenens
¢ we ought to perform it.”s That aJ]

BegRils S"ﬂvl'-"t’iaﬂaval!zipratisana’fm-'nn janyakaryatdi i, iddhént s
Visvanitha (Nirnaya Sagar precd 1130;.:{)1‘;; ;;?ﬂlfgszgz)pia}) 3 S:17d2/m7r13lan.'uk!(?z'ari of
2. Niyoga eva praroko ni 7 ; 205
i tyoga eva canusi; s Prak 7 = S
natha (Chowkhamba Sanskrit Series, Bcgélgg, 1 g’ c;f;){m;!m/r’g”“h of Salika-
> QS 3
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these objections against Prabhakara are ill-conceived can easily
be gathered from what we have said before. Hence any attempt
at a full rebuttal seems to be unnccessary. However, it may
be pointed out hgre that he has pointed out in quite unequi-
vocalrterms that in every act of duty there is the idea of an object
to be accomplished through the voluntary activity (anustheya).
Thfs object is the realization of the law of duty (niyoga) as in
itself the law of our essential selfhood (Apirvam hi kriyasadhyam ).t
It is only under /fuman conditions that the moral law—which
Is the essential la®% of our self—appears to be the law of duty.
As soon as the human conditions are transcended, the sense of
‘ought’ yields to the spontaneity of the moral law. And this
is what Prabhakara calls Niyogasiddhi—exactly what the Gitd
understands by WNaiskarmyasiddhi and Kant, by ‘Internal
Morally Practical Perfection.” Deferring a detailed discussion
of the views of Kant and the Gita on this subject to later chapters,
it can be pointed out here that the account ofrperfection offered
by Prabhakara in non-theistic or non-absolutistic terms differ-
entiates his position both from that of the Gitd and Kant and
entitles him to a unique place in the Indian philosophical
perspective.?

And, finally, we turn our attention to the exposition of

» the cpncept of perfection as encountered in the teachings of the

various schools of the Vedanta. Broadly speaking,-these schools
may be divided into two distinct classes : absolutistic and
theistic—the former conceiving of Brahman, the ultimate Truth,
as an impersonal principle and the latter as a personal God.
In ecach of these schools we find a positive concept of perfection:
it is looked upon as not merely a state of freedom from suffering
(mukti), but one characterized by eternal bliss (moksa). T.hc
chief amongst them are three, known as Advaita, Visistadvaita
and Dvaita, associated, respectively, with the names of Samkara,
Ramanuja and Madhva. In the context of the present enquiry,
I intend to limit my attempt to a succinct exposition of the
view-points of these systems which claim a large following
among peoples of India even to this day.

1. Salikanatha, Prakaranapaicikd, p. 105.
2. Vide my paper, ‘The Good in the Prabhdkara School of Parva-
mimansa’ in Philosophical Quarterly, January 1964.
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According to the Advaita-Vedanta of Seuiﬂiara, the human
self is, in reality, of the same essence as Brakman or the Absolute,
it is, so to speak, a spark of the cosmic Fire, a dro.p of’thc Ocean.
When thus understood, the individual has inis being the very
essence or truth which he is to realize.

Perfection, theng signi-
fies the return of the self to its

own condition, the realization
by it of what has always been its own essence but happenS fox
the time being to have eluded its grasp under the all-enveloping

influence of ignorance (ajgna). All our suffering and sorrow
L

arise because of the wrong perspective we ®me to acquire in
our ignorance.! Perfection is not a state to be newly attained,

but consists in disowning this false outlook. So long as we con-

o . - . . .
tinue to identify ourselves with all that is not-self, we cannot
truly recognize and regain what we are. Though self-luminous,

infinite, and blissful in essence, its truth comes to be eclipsed

by the false perspgctive which is entirely the consequence of its

self-estrangement® (adhyasa). It is this state that coneecals the

truth of our being from our view and instead presents an em-
pirical ‘I’ or ego which in the ultimate analysis is as much
illusory as the ‘snake’ in place of the rope. As the illusion of
the snake disappears on the perception of the rope—that which
is the underlying realitysof our experience—so also all%his pheno-
mpenal world, much like the snake of the illusion, melts awaye

into nothmgness and that which yas concealed and immanent
in it reveals itself as our inner image. Ignorance (ajfiana) with
its double function—namely, suppression of the underlying truth
(@varana) and presentation of something clse instead (viksepa )—

becomes unknown to the realized soul. Thereupon, all sense

of plurality disappears (jiale dvailam na vedyale); consciousness
of individuality comes to be superseded by the pure consciousness
of the soul.

The realized soul, having thus dissociated itself with all
empirical involvements and clements, discovers its autonomous
being in itself (svalmanyavasthanam)®. Its essential nature as
bliss (paramananda), which lay obscured under the debris of the
empirical buildup, becomes fully actualized. In our ordinary
existence we perceive diversity and make distinctions, but
when in perfection we attain the higher or transcendental point

1. Sankara’s Bhagya, 11.3.46. o. Ibid. 1V.4.13.
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of view (parmarthika drsti) there is for us the vision c?f one

allopervacgingQSpirit (sarvatmabhava). Possessed of equanimity,

we seeme to be an ‘other’ for others but we see no other than

ourselves. in all.3. We transplant ourselves, so to speak, ina realm

whieh is our own and in which we live never to die. This is

the highest state wherein we are all—not conceivable how—of
*a epiccc: with Brahman (Brahmaiva hi muktyavastha).

# Since bondage of the soul lies in its falscly identifying itsell

.with the various adjuncts with which it happens to be associated
as also the num®rous objects of the world, its rclease can be
brought about by removing this false sense of idf:ntiﬁca.tion..
Sankara points out that man’s position in this universe isRsiig
seneris in so far as he alone has the rare privilege of consciously
tlc:xerting himself in that direction wherein lics-his true good.*
He is subject to the laws of two realms diametrically f)pp.osed to
cach other in their bearing on human life, In subj.ectmg his
will to® the demands of one he loses himsc?lf in th'e me?;c?rable
sway of causal necessity and becomes spmtu.ally mcapmt;}x‘fci
for feeling even the momentary thrill of that blissful essence whic
alone distinguishes him from cvery.thing that forces entry 1{1to‘
his consclousness, while in responding to the. call of.therot 1(:-
he gradually awakens himself for self-possession. "["Lcans 1orm

s tion of our outlook can be effected only by our spiritual con-
viction. In modern timesethis has becr} §tated mOr(-: éhar?a;tal’-
cally by Kierkegaard: Truth is subjectivity. So for banrsin.
Truth consists in self appropriation. This involves no becoming

for we do not achieve any state alien to the truth -o['. ouls'szi)(;
jectivity; all that we have to do is' to 7:6[1[12:6 'tllat \\;: ztut:hlgsz o
J the very core-of the universal, mﬁm.tc Spm_t. : f;l'nd R
have exerted even a moderate 1'?str£.unt on their tlle ,rocess =
sponsored impulses, such a réah.zatwnibeco.r-rtles ;N h{;ﬂ e
oradual deepening into their inner integrity. e
l;eeth of opposition from the promptings of the sensuo. her
seck to determine the action by the law _of our essl;antua CIs1 e
have to encounter a SCNs€ of deep malaldy:lstmegt }(:a\tvive thh:lk
we fecl called upon to choose fl‘OrI-l within Ian : h\;r o o
we cannot help choosing from without. In

1. Chandogya Up. VI11.12.3.
Commentry on Brh. Up., 1.6.10.
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knowledge (jiana) itself gets transformed into yirtue, while in
the latter spiritual bankruptcy and blindness (qjﬁdng) always
feign both knowledge and virtue. What meanings we bestow
upon knowledge and virtue will depend upon what we under-
stand by our good (isfa). But unless we have sunk into tire life
of the mere animal we cannot disown that inner law of ours
(svabhava) which strives in many a way to resist and overpowerr
all that secks to defy and subdue it. It may suffer defeat if the
lower self had been allowed to forearm itself in anticipation of
an inevitable conflict from its counter-part,®hut the defeat is
not its extermination; and if it gathers momentum in due
course of time it will bravely resist and persist ‘as fire does when
enveloped in smoke’, giving rise to that inner determination,
wherein lies the possibility of future victory. Since all this
change in spiritual perspective cannot be brought about by
mere intellectual conviction, that which defies this change is
to be conquered By means of the power of self-deternmination,
so that ultimately the change in perspective is not the result of
apprehension but one of intuitive realization (saksatkara). The
moment the process of intuitive realization reaches the point of
consummation the soul shines forth in its innate luminosity and

splendour. G ¥

« Tor this to happen the Advaita-Vedanta of Sankara, in

.common with most of the schools ¢we have considered in the
preceding pages, recommends a two-fold path: one which aims
primarily at “qualifying the spiritual aspirant for embarking

upon the fruitful study of the Vedanta, and the other is con-

cerned with the acquisition of knowledge leading to the reali-

zation of the ultimate truth. So far as the former aspect of the

discipline is concerned, it is the karmapoga of the Gila that comes

to be accepted as the ideal one. Activity in determination to

the law of our true being (svadharma ) is recognized as the pre-

requisite. The cultivation of the Kantian ‘good will’ and the

purification of heart are the indispensable disciplines to spiritual
self~enlightenment.? By developing the power of self-determination

in action (niyama) and restraining from indulging in

certain activities (yama) the vicious circle of this realm of good
and evil (sarisara) can be brought to an end.® The immediate

1. Vivekacigdamani, 148. 2. Vedanta-sitra, 111.4.26.
3. Vivekacadamanni, 118.
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aim is to do away with the sense of egoism (ahamkara) and with
a vigw to attaining this end helping others without any hope of
recompcns'e',l 85 taught by the Gild@, is nccessary. While the
truth comés about in the realization by the self as in itself
Brahman which is beyond all conceptions of perfection and per-
sonality, still the discipline of devotion (bhakli-yoga) is recognized
as @ cqually effective means to perfection, but only when the
Absolute, viewed as an embodiment of perfection, comes to be
looked upon as the lord of all creation. Since such an outlo'ok
presupposes duality between the worshipper and th.c worship-
ped, Sarkara believes that gradually this ideal will lead to
transformation into the vision of the highest truth.? e
So far as the study of the Vedanta is concerncd, the disciple
must always strive to cultivate the following virtues, 1.161‘(: called
the four-fold aid  (sadhana-calusteya)- Thc.sc four virtues are:
(1) ability to discriminate between what 1s sc.tema.l and. what
is transient (nityanityavastuviveka); (2) emptying the m}n_d of
the desire for the enjoyment of pleasure (ihdnmh‘&'rtha-bhogavzmga);
(3) ability to control the mind and thS senses, and to dews}opf
qualities like calmness, temperance, patience and the power o
concentration (mmadmncidisﬁdhanasan[)al) ; and (4) an ardent
desire for liberation (numuksutva).® All these '[‘our ald's are con-
»sidered to be indispensable for effecting an mtcg_ratton in the
fields of intellect, emotion apd volition. Persona.hty as a whole
must be mobilized in the service of the cherished .1dcal of Truth.
With the necessary ground for success in. the wider sphe(;c l?f
spiritual development having been cautiously prerpz;rc t,-uthtsi
aspirant is then advised to embark upon the study of the tr :
of the Vedanta with the assistance of a teac]}cr (guru) w ho
himself has realized the truth he imparts. This Saudy.f Ci)fnp:iljiss
of the three-fold process: listening to t.he teacher’s {nstliuztions
with rapt attention (§ravana) reflecting on the;cnms dI: ons
until doubts, if any, are completely and successiu )({l . [: o
and a firm conviction in the teachings of thc_ re\.zeale texts i
been generated (manans); and, lastly, meditating up}?nbaSiC
idcntitby Jetween the individual self and the Bralu{mn—»t e ol
truth of the Vedanta; repeated meditation on this truth (nidh

1. Ibid., 37-

o. Sankara-bhasya III.2.21. g. Ibid., 111.4.27-

N
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)
dhyasana) is regarded as most essential for combating the 1i
gering effect of most of the undesirable impress.icms abncl hal)ﬁ;
(viparita-bhavand). Such repeated meditations on the Vedantic
truths will not merely help ward off these old_habits g[‘ thought
but will also widen more and more the ﬁcld.of one’s sph‘itizlll

vision. With unflinching devotion to, and unswerable faith

n}, this path the spiritual aspirant ultimately realizes what ig
his truth and essence.
retainSTlllli(; Szgl;i?ltﬁriiol elfi,sesr?aHZCd this highest idcz§1 of Iif_e
: : . aves it once and foe all. His egoistic
personality having been completely wiped off by the emergence
of the 'soul’s inner light and life, he encounters his own gpirit
pervading everywhere in the universe. The sense of moral
o.bligation disappears with the extinction of the sensuous, emo-
tional nature which prior to the dawn of perfection sought to
oppose the manifgstation of the law of the self by asscrticnv its
own law of seekihg sensuous pleasures. Whatever he -doeso he
do_es out of the sense of spontancity and selflessness. There
being no ego left, all that he does is for the benefit of all crea-
tures; there is the manifestation of perfect wisdom, perfect love
and perfect will. When the realized self casts away the body at
death, it becomes liberated in the final sens of the term (videha-
mukii)—it finds itselfl in what it is already possessed of.
Accérding to the Vidistidvaifa of Ramanuja, as according
to the Advai-ta-Vedinta of Sankara, liberation connotes a
positive state of bliss. This seems to be the orly ground of
agreement between the two. Sankara, as we have already seen,
holds that the human self is by its very nature of the essence of
Brahman and that liberation consists in the former’s realizing
itself as such. Ramanuja does not countenance this view. For
him, the individual self (jiva) is different from, though not
independent of, God. Like the realm of matter (prakrii), it is
co-cval with him, but not identical with him. Although it is
different from him, yet it is similar to him in so far as it is
characterized by the qualities of existence, consciousness and
bliss in common with him. Naturally, perfection comes to be
conceived as the soul’s becoming like God (Brahma-prakara).
According to Ramanuja, it is inconceivable that the individual
self, which is different from and dependent on God, can ever
attain oneness with him who is infinite and self-sufficient. The

o
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highest goal, thexgfore, is looked upon as that on the attainment
of which all_the limiting barriers arc transcended and the soul’s
innate qualities of intelligence and bliss are fully realized.

In this sublime state the soul’s mortal frame comes to be
discarded, since it can no longer subserve its new spiritual needs;
in licu thereof it acquires a perfect type of body by mcans of
whicll it enjoys the highest in the living communion of God.
Thus, liberation is not a disembodied state, as it signifies in other
Indian systems of philosophy, but one of embodied existence of
the soul. Though the freed souls attain fellowship with God, yet
they are conceived as retaining their individual characters. The
‘blessed region’, as Plato termed it, is the heaven of absolute ,
peace and perfection for Ramanuja. God is the supreme master
there, and is described as seated on his white throne, enjoying
the company of his consort, Laksmi. All the freed souls are
anxious to serve him and take particular delight in following
his will afd cherishing his ideals. All those righteous souls,
which through hard toil and perseverance succeed in casting
off their bondage to the phenomenal woyld, find their eternal
bode in this region of the blessed, are cordially welcomed Dby
those who have earlier reached there, are enrolled to their eternal
brother-hood and granted fellowship witli the supreme master.
Fhis heavenly abode with its beauty and exquisiteness trans-°
cends all description by the imperfect tool of human language.

The means to the attainment of such an enjoyable abode
are, in Raminuja’s view, mainly two: prapatli which is open
both to the high and the low without regard to caste, and bhakti
which is meant only for those who belong to the higher castes.
The former consists in complete surrender to God (Narayana)
with full faith in his mercy and omnipotency. If observed and
cultivated under the guidance of a qualiﬁcd preceptor (guru),
it can lead us to the realm of Narayana much too quickly. It
includes cultivation of those qualitics which bring the aspirant
closer and closer to God, abstention from those deeds that are
unpleasing to him, faith in his power to protect his d-cvotces,
feeling of humility, absolute resignation to him, readiness to
obey his will and command. The value of both knowledge and
work is commended because they are regarded as conducive
to the cultivation of devotion to God. The path of action

(karmayoga), as recommended by the Cita and that of know-

a
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Jedge can be of immen}sc help in the cuhivati.onﬂof a dcvo}iO.nal
ot R RdIhe importance of the p_erfo_lmwce,of reli®ious
rites and observance of certain ceremo.mcs 18 allso emphasized.
They purify the mind and are hel-pful in cﬁ'cct}\fcl)r exhausting
the effect of past actions which bind the soul in various”ways.
Meditation on God as the only ultimate and independent reality
helps the soul realize an intuitive knowledge of his essence. We
must worship and adore him, for no other object in the world
can be regarded as the proper aim of meditation. Although,
according to Ramanuja, each self in bondage is a doer, yet its
agency 1S limited by the omnipresence of God who is its inner
master (an[myﬁmin). Nevertheless, God does not interfere with
the freedom of the self.? Action in the spirit of disinterested-
ness must continue tobe performed even after the knowledge of
the self has arisen. Adherence to action at this stage is not, of
course, for subjective purification as in the earlier stage, but
for gaining more and more the favour of God. This i§ the path
of calm resignation of one’s will to the will and command of God.?
When the effect of past actions (karma) is completely ex-
hausted and the grace of God (prasada) fully invoked, the soul
comes to be bathed in‘ the divine light (parip@rpapara-brahama-
i'uibha.ua). Since it frees itself from all that is not-self, there
remains no chance for its returning to the mortal world.* The”
real goal is reached when the freed soul discards the mortal frame.
I1f .thcn and. there beholds the supreme master in its intuitive
:/v!;ll((); 151:1;:;; icziefzig:iiu{a th}(:l'e Sls_ no such stage as jz’vanmzlt/:ti
e Sbince S by t. c. ankhya and the.A'dvaLt'a-
04 > DNTER X ectt?n signifies the soul’s regaining 1ts
It);;:?:c:i?itq;z::::lﬁsa;g 1:;5(31112%1011% 'and bliss, on .the realization
e Rimnaut-y in essence, not in status. The
retaining their indi\?{xdu;l a}‘:”{a §0nC.CWCS ol
el ct a}actcrs in the clevated state of
is, that it is only in that way that they can

1. Ramanuia’
amanuja’s Bhasya on the Bhagavadgita (Introd.).

2. Vedarthasarmgraha i
» 2 : d it |
Series, 1894); pp. 139'42_“" h Tatparyadipika (Benaras: Chowkamba Sanskrit

3. Cf. Gadya-traya, 111,

4. Raminuja’s Bg
12's Bhasya on the Bralma-sitra, 1V.4.22.
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enjoy blissful experience which they have earned after having
put in hard labbur and immense sacrifice. Perfection, then,
is not a sta?e of self-effacement, but one of self-disillusionment
on its own side; it is for that matter not a state of the attainment
of somgthing other’than its real nature, but one of its own self-
discovery, sclf-revelation and self-possession.

, o The concept of perfection in the Dvaita system of Madhva
is very close to that of the Vidistadvaita of Raminuja. Here the
individual souls, though different from and subordinate to
God, are conccived as possessing features like sentience and
bliss in common with him. Madhva believes that there are in-
finite souls, each being distinct from others as revealed by the
difference in their experiences. Since, according to him, the
distinction between the individual soul and God is real, it is not
correct to hold that in the state of perfection there remains no
distinction between the two. The freed souls discard their
physical hodies at the time of death and assunie those made of
pure matter (sativa-suddha). 1In the kingdom of the supreme
being (Visnu) they realize their wishes without any pain and
effort. 2

The bondage of the soul, according to the Dvaita-vada
of Madhva,sdlies in the soul’s identifying, itself with the various
objects of the world. Under the overpowering influcnce of
ignorance man forgets not only the real nature of God, but also
that of himself. The study of scriptures like the Vedanta, he
believes, can give us knowledge concerning both, but such know-
ledge can be ultimately transformed into immediate vision
only through steadfast meditation and intense desire for libera-
tion. At the same time, the disciple must have full faith in and
constant love for God without whose grace (prasadat), the final
goal will not be attained. Contemplation on divine glories, per-
formance of certain rites, observance of certain ceremonics,
undertaking of pilgrimages lead to the purification of hea.rt.

Listening to the scriptural istructions (éravana) under the guid-
ance of a qualified teacher (guru), reflection on whz'xt one has
learnt (manana), and constant meditation on the .uluma.te truth

(dhyana) make for liberation. In order to cultivate absolute

detachment, karmayoga of the Gita is recommended to be followed.

L. Brahma-sitra-bhasya. 1.1.175 1.3.41; 11.3.33
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THE HISTORICAL BACKGROUND : CONCEPT Oor
ek o PERFECTION IN WESTERN THOUGHT

o

the former, it consists in attaining the world of Vispu and enjoying
for ever the divine commu nion. S

: The spirit in which philosophy in India developed and
o a endeared itself to the hearts of all has always been looked upon
‘ as the urge irresiStibly expressing itself in the discovery of the
real purpose and meaning of human life. Naturally, the pursuit
of philosophy came to be regarded asina special way connected,
with subserving human intcrests (purusartha). With a growing
conviction in its uscfulness it was but natural that after some
\ time it should acquire some kind of religious significance and
- 1 sacredness about it. Independent speculatiogs about its subtle
problems being regarded as not very fruitful in the solution
of the riddle of life, belief in some authority was a logical deve-
g f lopment. The Mimansa and the Vedanta schools, for instance,
“ sought to connect most of their doctrines with the verdict of
| the Vedas and the Upanisads. Even the Baudha and the Jaina
schools refér most of their views and contlusions to the teachings
) | o of Buddha and Jainas who are looked upon as the embodiments
o ! of perfection and omniscienge. It was belief in one® authority
L | or another that dissuaded most of the thinkers from pursuing
| their independent speculations; rather they deemed it more
fruitful to understand and interpret the teachings of the schools
to which they owed their allegiance. ’
In sharp contrast to such an attitude, the pursuit of philo-
sophy in the West has been mostly regarded as in an essential
way related to the satisfaction of intellectual curiosity. Such
a tendency offered more scope and impetus to individual spe-
culations. This is evident from the way in which the various
problems of philosophy were sought to be tackled by thinkers
of different shades of opinion before the time of Kant. T am of
opinion that it was only Kant’s predecessors who were very much
interested in the pursuit of philosophy as a way of life, and
strove to answer the two questions that were raised at the begin-
ning of the last chapter. Naturally, the aim- of tl}e present
chapter is to offer a brief exposition of the various interpreta-
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ions of the concept of pcl-fgctioxl as undcrs’tood imd interpreted
by the various Western t'hmkcr:.; beforc. Kant. y o
The earliest of the thinkers in the history of Greek thought
to present his view on the to'pic. under t‘:onsicleration is Pytho-
goras on whose religious convictions the influence of Orphycism
wwas remarkably profound. The Pythagorean organization had
as its primary objective the puriﬁcation of the soul throligh
contemplation of the divine truth. The purpose of human life
on earth, the Pythagoreans believed, is to strive for higher and
higher degrees of perfection, but by reasons of the soul’s asso-
ciation with body we have to pass through an indefinite series
of reincarnations. So long as the soul remains associated with
the body with its numerous desires and passions, the wheel of
transmigration cannot be rendered inoperative. Hence its
purification consists in its rendering itself immune from all
bodily contamination and earthly trammels, thereby enabling
itself directly to be qualified for entry into the inscrutable region
of the blest. It is through its complete purification that it can
successfully avoid innumerable future incarnations. TFor the
Pythagoreans immortality, however, is both a personal hope
and a way of.life. Human life, they declare, is but an avoid-
il}li)izu?;;sco;l;t 61;1] tl}:ji 0ilrfllct?i:nate 1wandcrings o.f the soul. Wh.en
) e Gomaliimtion e ilmcll becomes purified from t_hc taint ¢
ot :tn cffilggnent, the cycle of birth and
e T coop: : ristoxenus seeks to O[TC]:‘ us a
i gi:lt?nor'ls of the Pythagoreans in the
P do}; i inction they la.y dox-vn as to 'w'hat
T b G ms.at communion with the d.wme.
k ! g-point; their whole life is ordered with a
view to following God and it is the governi inci eir
il governing principle of their
1
ofpm;?fzziidtobzh;lgl orlralse.rvation that three different kinds
o e cor);l pic games—those who came to trade,
watch-the P : pete a.nd those who came simply to
ythagoreans classified all i -
wealth, lovers of pleasure and bud: a r.nankmd as lovers of
wisdom. Itis o an. bodllly satisfaction, and lovers of
overs of wisdom who engage themselves

I. FM. G (S \oms
Classioal Qt.rartg[y,omford » ‘Mysticism and Scie

1922, p. 142 nce in Pythagorean Tradition’
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in worthwhile pursuits of intellect which culminate in the same
spiritual process of purification as rituals and taboos do. It 1s
in this sense that philosophy, as Socrates is made to say in one
of his characteristically Pythagorean moods, is the highest music
of the soul. By contemplation on the absolute and ultimate
truths of philosophy one can gradually find that moment of
graifsquility in which he dissciates himself from all bodily dis-
tractions and prepares himsell for complete _freedom of soul.
The emphasis laid by the Pythagorcans on the need of culti-
vating a rational attitude to life and its pursuits came in for
ready approval by the succeeding generation of later philoso-
phers, notably Socrates, Plato and Aristotle.

It was this attitude which found its unequivocal expression
in the Socratic dictum: Knowledge is virtue. Every man seeks
to strive for some kind of goodness, but what kind of goodness
he secks will depend upon what he understagnds by goodness.
Even a liar choosing to lie once more may come to believe that
telling a lie is not good. This is only a passing beliefin his mind,
a mere awareness but by no meansa knowiedge, since the moment
he knows that telling lies is not good he would cease to be a liar.
Socrates believed that since every man has in him reason which
distinguishés good from evil, no man can be wholly “had or

~devoid of goodness. What degree of goodness he allows his wiil
to manifest will depend upon the extent to which hé knows of
goodness. An act becomes good to the extent (o which it is
determined by the rational activity of the self. It was Socrates’
unshakable conviction that all men could develop some degree
of rational insight by the exercise of the inner power of self-de-
termination. Knowledge for bhim is not a matter of intellectual

-~

conviction but a state of sclf-determination on the dawn of -

which virtuc becomes just the antithesis of irrationality. Tt is
such knowledge that makes man inwardly happy and outwardly
consistent. We may all like to attain the cherished ideal of
pure rationality, but unless we know what it means to be rational
in all what we do, unless the inner faculty of rational determi-
nation has been awakened from its slumber we cannot know what
it means to be virtuous and therefore human. «“Men of Athens”,
says Socrates, ] honour and love you; but I shall obey God
rather than you, and while I have life and strength I shall never

cease from the practice and teaching of philosophy, exhorting

b
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every one whom I meet after my manner, and gonyi.ncing him,
saying: O my friend, why 'do you, who are a cifizen of the
great and mighty and wise city of Athens, care so much about
laying up the greatest amount of money and.honour and repu-
tation, and so little about wisdom and truth, and the g?eatest
improvement of the soul, which you never regard or heed at::tll.”
Plato was equally confronted with the problem of explair-
ing how reason, if it could effectively determine other faculties
of mind in the service of its ideal, could succeed in freeing
itself from all limitations under which it hfs to work. Plato
believed that in a characteristically moral situation man’s inner
Jife appears under three different aspects. There is the ten-
dency to originate action determined by the desire for the satis-
faction of certain inclinations and appetites of the body, with
the ultimate aim of deriving pleasure. Such temptations and
impulses of the lower self are resisted and withstood, if the agent
h?s not completely sunk into the life of the mere anithal, by a
hlgher power of rational self. Intermediary between these two
1s a third capacity, that of will. The will can either be determi-
ned by reason or by the impulses of the animal self which strives
for dctt?rmination of action by its own activity. A soul works
?:Ziiﬁlius‘?;;nilg ;g'lzin'i_t is able to determine the wﬁ.l to action
¢ impulses do not overpower it but are¢

5 inaf : : e
}Ullbor.dmated to Tts rational activity. This is, in Palto’s view,
the picture ofﬂ a just man.

For reason, justi ists 1 Ler
5t N » justice consists 1n exer-
cising its inherent power o

ey o G AR f:self—determina.tion; for. the will, in
human being is one in wh’icllrl1 tempel:ance, The D ofithe
rity and justice is realized. g 1o commandingidn o
were il?z?ﬁ};?idzot:f?;;zin = gs transcend his finitude if he
distractions, desires e 0 a.hfc 'Wthl): was constituent of bodily
sophical mood i glassmns. : It is here that Plato’s philo-
soul, he holds, owes ith edorphlc touch and influence. The
choose at the hands of Lonh age to the body which it happens to
he, therefore, deplores mac ésts, the daughter of necessity. What
t0 hanker after SensuouSOStllS the tendency on the part of man
ultimate destiny of the Pleastl‘l‘es, thereby losing sight of the
Phaedo’ “each pleasure zmc:i1 s BCCausc’, Plato observes in the
the soul to the body, anq .palfl S€ems to have a nail, and nails

PINs it on and makes it bodily, and so
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it thinks the same things are true which the body says are true.
For;by having the same opinion as the body, and liking the same
things, it.is co';npcllcd, I believe, to adopt the same ways and
the same nourishment, and to become such as never could come
pure to the house of Hades but would always go forth infected
by the body; so it would again fall quickly into another body
and there be sown and grown, and therefore would have neither
part nor lot in communion with the divine and pure and simple.”
So long as the soul remains associated with the body
it can never free® itsclf from what it is not in reality. It
needs to be purified, and to achieve such an end the discipline
of reason is pre-eminently suitable. A
In the Meno Plato maintains that the ordinary man under
the demoralizing influence of physical distractions is not truly
awake but lost in walking about like a somnabulist in search
of phantoms. So long as we are subject to ignerance of the truth
of our being we cannot grasp it in its inner essence. In our
ordinary vision we are like those ignorant men, who sitting in
a cave, bound, with their backs to the light, fancy that the
shadows on the wall before them are not shadows but real ob-
jects. “If we would have pure knowledge of anything, we must
be quit of the body—the soul in herself must behold things in
sthemselves: and then we shall attain the wisdom which we desire
and of which we say that wg are lovers: not while we live but
after death.” Only those who have attained wisdom can be
said to be truly awake and liberated. Death to them is the
least terrible things on earth. ‘““The fact is” says Plato in the
Phaedo, ““those who tackle philosophy aright are simply and
solely practising dying, practising death, all the time, but no
body sees it.”” So long as the soul is not freed from impurities
of the body it cannot attain wisdom.

It is on the dawn of wisdom that the soul attains God-like
existence; it is then pervaded by light born as a result of the inti-
mate union with God. In our empirical existence such a light
is eclipsed by our longings for earthly goods and pleasures. Evil,
says Plato in the Theaclelus, haunts the mortal nature, and ac-
counts for all our ignorance and suffering. ‘“Therefore we
ought to escape from carth to heaven as quickly as we can; and
to escape is to become like God, as far as possible; and to become
like Him is to become holy, just and wise. God is never in any
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way unrightcous; and he of us who is the most 1‘§ghteous is most
like Him.””! X

The question concerning the real aim of 'life * raised by
Socrates and Plato was destined to dominate, the philosophical
moods of the later Greek periods, and still later of the majority
of Western thinkers. Aristotle inherited this very problem from
his immediate predecessors and sought to tackle it in the lfght
of his general metaphysical conclusions.

All objects, according to the Aristotelian mctaphysics,
are constituted by two heterogeneous elements—form and matter
—in various proportions. Form takes shape in matter according

to the principle of development inherent in it; matter is the
medium in and through which this process of development strives
to express itself. There is no form without matter, and con-
trariwise, no matter without form. This is true of all objects
of nature.. Since,,.according to Aristotle, matter 1s inert, and
form active, the latter always strives for actualization. This
process of actualization of form is very much retarded because
of the perverseness of matter; the latter offers resistance, but
the form must sc.>mehoW overcome it if it is to actualize itself.
i lz\ii{lec:;:pi:t ;hree ﬁ'rlst?telianlmetaphysi@ is thus synony-
lization of form—the climax dr consum-

mation of the process of development. It follows that those ¢

objects which,. in the process of development, have rcached
nearest.thc climax are, of necessity, perfect. Aristotle thinks
t}_1at this process of actualization has its ideal example in ti
11.1stancc of pure form of God. As pure form ]G 1 &
plu?s the necessary impulse that renders the process, foc Sull?-
fvaiil;n of for;111 [f)‘o?sible. The Aristotelian God is abs;)luf:::l?nlci
no touch of the corporeal; his life is the life of pure t
that has no alien content. He is the Unmo i
el : ved Mover of t
; }?;v:;i;:;erlli; 15;; a:)r; actlv‘c agent but as the goal towards whiilli
G :]2;'2: Li*,t_rfn(l)ves by an inner nccessity in much
o o e thel ut}?:d t};e good induce us to realize
o Olo)jemsy mselves c_lo, but by the appeal
worthy of being realized. Though

the world de
pends on God i
unaffected by i, od, yet he is absolutely unaware of and

He i irit wi
1S spirit without matter, mind without

1. Republic, X, 613.
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sense, pure actiyity without action, complete and sclf-contained
in all respects.,
Now, man resembles an object of nature in two ways :

(1) that man, like any other object of nature, combines in him-

self two different elements, form and matter; he has reason as

well as a body; and (2) that like all other objects of the universe,

fie has a specific function to fulfil. As regards the first point,

it has already been pointed out that form always strives to actua-

lize itself, but matter, which is accompanied by and constitutive

of it, always hinders this process. The highest good for man

consists in the actualization of his form, viz., reason. But reason,

to come to the second point, has a special function to perform. |
This special function in man, Aristotle points out, cannot
be life, for life is certainly something which he shares with plants

and animals; it is for that matter not peculiar to him alone.

Nor can it be equated with, or reduced to, & life of pleasant
feeling, for this, teo, is shared by animals, if not by plants. The
only characteristic that is peculiar to man alone is reason whose
function Aristotle defines as the exercise of its power in accor-
dance with ‘excellence’ or virtue. This is what he understands
by the term eudaemonia which has been translated by the English
term ‘happiness’. For Aristotle, happiness, then, consists in

® the unobstructed realization of man’s rational nature.

The activity of God, being pre-cminently blissful, is specu-
lative, and human activity, which is most nearly, related to it,
will be most capable of happiness.t Man can enjoy such 2
life not in virtue of his humanity, but in virtue of his rational

nature which is the divine element in him. “If then the reason
s nature, the life

is divinc in comparison with the rest of man’
which accords with reason will be divine in comparison with
Nor is it right to follow the advice of

human life in general.
people who say that the thoughts of men should not be  too

high for Jumanity or the thoughts of l‘mmanity too high for
morality; for a marm, as far as in him lies, sh'oulc} seek immor-
tality and do all that lies in his power to live in accordance
with the highest part of his nature.”® .

With the death of Aristotle in 322 B. C. the period of

Greek philosophic achievement came to 2 close. In the period

1. [Lthics, 1.6 (Wcldon’s translation). o. Ibid.
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that followed very little that can be called genuinely original,
as compared with the speculations of the prec:c:(dingr era, rnay
be said to have emerged. The course of philosophy began
gradually to drift to different directions. This departure owed
its origin to the breakdown of Greek political and social life.
Old order having undergone change, a new outlook on philo-
sophy and life began to take birth, and asserted itself in the forne
of 2 demand. Obviously, philosophy had no other alternative
than to meet this demand of the day. It was a challenge flung
in tllle form of a question which may be stdted in its briefest
possible form as :  What shall the wiseman do in order to
Ige.happy ? The clml.lenge had to be boldly faced. The
picureans and the Stoics were the first to offer themselves in
the field.
- Eplcutlus basic contention is that happiness alone is the
" : ; :
1{5 1clst go0 dfm man. In this connection two points may be
clearly ted: first ; 1
e m:O ;Zti 1 fir sltly, t.lmt by }t he meant not the pldasure of
R l;., >ut happiness ‘which_lasts through the whole span
life, agc,'sccondly,. that it consists in the absence or lack of
[%zim, and even of desire, rather than in its positive satisfaction
wus underst i ‘tai :
: ood, l1aPp1ncss pertains to the soul rather than to
ne body or the satisfattion of the s it
e _ ensuous, emotional self.
, a will not despise pleasurc when it comes to him
but he wili not run after it and fi 3 /
; and feel dejected or pertur i
next time he fails to get it. He will neve R e
el geuls ver permit multiplicati
of needs, since he knows that all pleasur p~ plllcatlon
: all pleasure born of the satisfacti
e d . : 5 1staction
needs is at bottom pain. “The end of our livi
i s r ¥} §R=8
curus is reported to have remarked, “‘is to be fi lv;ng onk
) "CC " 1
and fear. And when we have once reached thi o paul
pest of the soul is laid. When we need l(1: gy g
o . - / c ca H i
are grieved because of the absence of )IS S‘L"C LAL ve
N e o o 11 : asure; but when we
g and 1n need of pleasure.”

Since every pl i
ke 1); P caslulc does not promote contentment and tr
quility 1€ soul, we must exercise proper vigil =
=

mn lllC S¢ d 7 |
on I pUI suit o d. [Fel ent plcﬂ uarcs 1 V d
l(:(,'l 1 1([ 1l Sur 3 an(l 1[ N C hn.

that a particular pai
ar pamn needs to he t
; ‘ aken for ensuri i
in tthfutulc we should not hesitate to do so R
a man has acquir .
o cquired a contented frame of mind througl
1S sensuous nature, he will o

B i always 1 i
his inmost being, even though at times he ; ?ty]s be happy in
may be involved i

in

-~

e

some bodily torture. Though he may happen to be tortured
on the rack, the wise man will still be happy. True happiness
consists in an attitude of self-sufficiency rather than in depen-
dence on fhe pleasures of the body and its desires. As such,
the wise man will measure his perfection in terms of the degrees
of freedom he has attained from all the distractions of the body.
“When, therefore, we say that pleasure is a chief good, we are
not speaking of the pleasures of the debauched man, or those
which lie in sensual enjoyment, as SOIC think who are igno-
rant and who do mot entertain our opinion, or clse interpret
them perversely; but we mean the freedom of the body from
pain and of the soul from confusion. For it is not continued
drinkings and revels—that make life pleasant, but sober con- t
templation, which examine into the reasons for all choice and
avoidance, and which put to flight the vain opinions from which
the greater part of the confusion arises which trgubles the soul.”
The sourae of all our misery and suffering, it follows, lies in our
seeking for happiness in those objects which are really the causes
of all these sufferings and pain. So long as we are given up to
the throng of desires with their constant hopes and fears, so
long as we continuc to believe that our existence depends upon
the mercy 3f the objects we believe will make us happy, we
«an never know what it means to have the happiness of the soul.
A beggar may believe that the alms thrown to him are meant
but what he forgets is the fact that
all this ultimately will conduce to the prolongation of his misery.
“If thou wilt make a man happy, add not unto his riches, but
take away from his desires.”” The ideal of human life, there-
fore, is to be found in an attitude of utter indifference to sensual
enjoyment; inner happiness born of such an attitude is all that
can really satisfy our urge which we feel in life.

The Stoic school, which flourished contemporarily with
the Epicurean, also aimed at finding an agreeable solution for
an ideal perfect life, but offered one which differed from %lmt
of the Epicureans in certain fundamental respects. These diffe-
ly due to their irreconcilable metaphysical
be briefly noted here. Nevertheless, a
certain amount of unanimity in their views is clearly discernible.
For both perfect life meant one which was charftctet.‘ized by
freedom from pain and suffering, hefalling man 1n his earthly

to keep him alive today;
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existence. Here both agree on the need of cultivating a dis-
cipline of the soul that shall enable it to discover its true happi-
ness in its inner being. Philosophy, for both, offered the neces-
sary guidance and help in the pursuit and attainmeént of such
an ideal. Again, both the schools display a fairly marked degree
of agreement that the moral question could not be satisfactorily
answered without a knowledge of the very naturc of thfngs.
And it is because of their differences concerning the presentation
of the different accounts of the nature of things that both the
schools are at variance with each other as regards the meaning
and true nature of the ethical ideal and the attitude of mind

involved. The Epicureans based their conception of the ideal
o

on the meachanical materialism of Democritus, according to
which the universe is the outcome of the interaction of countless
material atoms, without reason to guide them from behind.
As such, perfectipn for them meant freedom from the natural
desires and emotions, as also from the superstitious fears of the
here and hereafter. The Stoics, on the other hand, regard the
universe as a unitary whole, pervaded by and ruled over by
the Universal Reason—God.

Since man is part and parcel of this rational universe, the
moral ideal is sought tosbe defined in terms of those®haracteris-
tics that are inherently present in him as a component part ofs
this universe. It, thercfore, devolyes on him to act in harmony
with the purpose of the Universal Reason in order to attain the
highest possible measure of perfection. It is by virtue of his
rational nature alone that he partakes in the divine scheme of
reality. Hence in order to realize the highest purpose of his
true being he should subject the rational part of his being to the
will of God. Only the cultivation of the good will—the rational

attitude of conformity to the law of the Universal Reason—

can help us attain our perfection. In our day-to-day life reason

should govern ourselves as Reason governs the whole universe,
When we have thus moulded ourselves, a realization steadily
grows on us that our life is not for the sake of our narrow, limited
personality, but for the sake of the perfection of the whole. Since
desires and impulses impede such a realization, the Stoics come
to loolf upon them as a discase, a sign of human fall and de-
gradation, an enemy of man on ecarth. We are, therefore,
asked to extirpate them, so that the perfect health of the soul
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might be fully ensured against any possible aggre'ssion ﬁ'o.m the
direCtion of our sensuous, diseased nature. It is only in the
absence of.distractions, trials and tribulations, strifes and strug-
oles of this side of our nature that we can be truly happy and
?liscovbr our true essence. Wise and happy is the man who,
versed in the secrets of the universe, rccognizes. himself 'and
Gthers as members of a universal society of rational bcmg?.
Even though he lives in Nature, yct ?nwardly be ox{tg;olxv: 1;
and is completclyn resigned. He realizes that 'cvmynu"aot}:e
decreed by Nature, the Universal Rcas‘on, .Prowdencc 01-1.
Good Will. His good lies in acquiescing in and reconcl 1n$
himself to the Law that governs this worl-d. In.ncr se_lf—detex- °
mination is his only ship in which he can sail to his destm.y.

The ethical doctrines of Plato and the St?lCS find their cc.}lio
in the religious philosophy of Plotinus who is regardefl as t) n(i
prime mover of Neoplatonism. He h.old.s thet Iz't:rfe(:t:.tor_ll ction
sists in the purification of the soul and in its gm:adual assimila 4
with God. We humans have lost ourselves in ignorance }mposi?es
on us by the world around us, and, conseque‘nt.ly, sal;;’slc;?uman
in retracing our steps to the Transcenc_lent“DLymc. hc e
souls in the shackles of bondage are like clnldrm‘x who, l‘t %
diately torn from their parents, and for a 1on‘g tlm;: thr:::;s;lllvcs
Ut a great distance from them, become 1gn701ant (;3 i
and their parents.” The proctss of return to'Go~ mu t Rk
degrees. So long as we do not (‘:ompletc_ our j‘ouln.;u:y (Ze drean;
we are subject to successive rebirths which are ki (:boll.eves o
after another, or sleep in different bt:cls..1 PlotmuEs ezl s
the birth of a man is determined by his p.ast actlxc?ns.arc bon;
he says, who have properly excercized therr facuun;e;(:ir A
as human beings, while those who have sp(;nt ar g
the pursuit of animal pleasures arc born as. ox:lc ac e i E
the phenomenal world has its 'cxxstencc throug L e
from God, so there persists in 1t a tendcncy ‘cofrthc et
tine condition. This return forms the basxls © : ind?viduality
The hichest ideal consists in complete merging © d will

5 : i i d elevete the mind W

in God. “All that tends to purify an e e
assist in this attainment, and there are thrcc; 4 1 g s
which the end may be reached. The love of beauty

id., 111.4.2.
1. Enneads, 111.6.6. 2, Ibid,, 1V.3.13, 15- g. Ibid., 4
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the poet, that devotion to the onc and that arcent of science
which make the ambition of the philosopher, and that love and
those prayers by which some devout and ardent soul tends
in its moral purity towards pcrfcction—thesc‘ arc the great high
ways conducting to that height above the actual and the
particular where we stand in the immediate presence ofo the
infinite, who shines out as from the deeps of the soul.”* °

Perfection, for Plotinus, is synonymous with an ecstatic
union with God. As soon assuch a union is effected thesoul loses
all thought, desire and activity, and is once and for all divested
of individuality, the last vestige of its earthly bondage. It then
becomes qualified for enjoying the highest blessedness and is
bathed in the licht of eternity. ““This therefore is the life of the
gods and of divine and happy men—a liberation from all terrene
affairs, a life unaccompanied with human pleasures, a flight
of the alone to the alone.” Negatively, perfection in  the
Plotinian thought means freedom from all limitations of earthly
existence; positively, it stands for the soul’s becoming one with
God, a return of the soul to its source and eternal abode.

In 520 A. D. the Academy at Athens was closed
by order of the Emperor Justinian. Neoplatonism had
to mz:.ke room for Christianity to which belonged the
immediate future. The process by which the simplé
and appealing convictions of th€ carly Church came to be
gradually developed into a highly complex dogmatic system
falls under the purview of the history of theology. Here it

seems appropriate to say something about the views of St

Augustine whose writings mark the transition between the

constructive period of Christian thought i

; and the long period of
the Middle Ages. 5 5

g {Xugustinc believes that the only knowledge worth pur-
sfl(:i-nil is the kn.owle'dgc of God and of the self. The highest good
s a;)ni consists in cffecting immediate union with the Sup-
e ‘\;1!1(:1:l By love we are united with him. HHence love,
5 Ea’ct’ i: its 1c supreme virtue, the mother of all other virtues.
7o > “th;\;(; fcir God that constitutes love for self and for

. ( b . - .
i wit,;:;i it'a;th can do r}othmg, nor is love without
ove, nor either without faith.” One

1. Vaughan, Hours with the Mpystics.
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who has a living faith in the greatness and goodness of God and
has.preened himself on the possession of a mystical vision of his
divine form will always remain restless unless he has actually
qualified himself for a ‘flush of light to see that whichis”. ‘“Thou
hast made us for Thyself, and our hearts arc restless until they

- rest in Thee.” God reveals himself to those who reveal them-

celfes before him, and those who are keen to do so resort to the
sacrifice of all that is dear to them for his glory. He eludes our
grasp when we seck to use our intellect. But the limitations
arc quite obvious—through intellectual knowledge we can
“know what God is but not what he is.”’! Since man is
possessed of evil and cannot be expected to shake himself free
from this solely by his own cfforts, he must invoke the mercy'
and kindness of God in order to save himself. Thus, only those
few fortunate people whom God has mercifully selected for
salvation need to be ranked among the happiest men of the
world. »Freedom is meaningless without the divine grace and
mercy. “The human will does not achieve grace by an act of
freedom, but rather achieves freedom by grace.” Faith can
invoke the divine grace which alone can make man love good-
ness as possessed by the soul before Adam fell.

Augtstine believes that a certain measure of perfection
can be attained by the performance of certain acts such as
prayers, fasts, almsgiving, charity, etc. But the most effective
and the safest of all the available means consists ip love of God,
followed by the cultivation of an intensive urge for renunciation
of all carthly goods and gains. In such an attitude of utter
indifference and humility God becomes the ruling passion of
the soul. “He that knows the Truth, knows what that light is;
and he that knows it, knows eternity.”’t As soon as the eternal
light dawns on the soul there is illumination and joy all. around.
Such a unique experience resulting from the immedx'ate and
direct communion of the soul with the Divine Being is not a
momentary experience, but continues all through ct'erfﬁt_y.
The human soul ceases to be human and becomes what it 15 1n
its own image. It meets the Divine Spirit on a lofty level where
words are woefully inadequate to describe its ch'flrz?.cter. V\{l}at
can, however, be said withall conviction is that it 1s 2 positive

1. The Confessions of St. Auguslfne, PP 132, 133
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experience of ‘something’ called bliss which isethe fullest con-
summation of the moments of ecstatic feeling experignced fhere
and now in our fellowship with the Divine. :

Thomas Aquinas, an influential thinker of the Middle Ages
presents a view which seeks to reconcile the Aristotelian wisdom
with Catholic orthodoxy. In his characteristically Aristotelian
mood he declares that the supreme good for man, which Uhe
calls ‘blessedness’ (beatitudo), consists in the realization of his
true self.  God, he says, is the supreme master of this universe
which embodies a purpose in it, and it is in® this purpose that
is revealed the goodness of his creation. Everything points in
dhe direction of this purpose. Man can, thercfore, realise the
divine purpose and the goodness of God by realizing the truth
ofhis being. For him, the highest good consists in attaining like-
ness to  God. He differs from the rest of the animal world in
so far as he has tlee consciousness of his self, and can for that
reason realize his goal through conscious and voluntary ‘activity.
The highest kind of activity, according to Thomas Aquinas, is
contemplation, and the supreme object of contemplation is God.
By contemplative life he means “the life of study and possion
for truth.”® Though perfection is attainable throygh know-
ledge of God, yet not afl knowledge can have the same effect.

We have a kind of natural, immediate and unreflective know- ©

ledge of God, and yet we cannot réach near our cherished goal
because it is imperfect activity. Reasoning may give us know-
ledge of the divine, yet it has its own limitations in as much as
it is liable to errors and uncertainty in its fruition. The
highest kind of knowledge is intutive; it is not attainable on
carth but only in the hercafter where it endures for ever. It
is this intuitive knowledge alone that is the real source of inner
happiness and direct vision of God. Such is the supreme goal
of human striving. They are most like God who know God as
God knows himself. “When he shall appear, we shall be like
to him, and we shall sece him as he is.”*2

For Thomas Aquinas, as for Augustine, the ascetic life is
the ideal life in the pursuit of perfection. Total abandonment
of earthly interests is necessary in the seeking of eternal life.
In order that cternal blessedness may be realized in its fullest

1. D. Chapman, Encyclopaedia of Reliv; d Ethies, Vol. I, IX, p. g6.
2. Summa Theologica, I,Iq. 12, £.5,l§f‘m & NG e
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possible measure, a supernatural principle of grace has to be
admitted; without God’s constant grace and mercy attainment
of perfectiofi is fiot possible. Salvation cannot be won merely
by one’s oWn independent efforts; it has to be begged of the
Supreme Divine in addition to these efforts. Thomas Aquinas
recognizes three supernatural virtues that a righteous soul ac-
quires from God: faith, hope and charity. Besides these, he
also recognizes the value of ethical virtues, but he reminds us
that in order that they are helpful in the attainment of the life
of blessedness God’s grace is indispensable. Of all such virtues,
love for God is the highest, the purest and the most perfect. In
the beginning love is directed towards God, but gradually ex-
pands and extends towards his creatures, and so ultimately in-
cludes even self-love. Contemplative activity which, as pointed
out above, Thomas Aquinas regards as the best form of activity,
is grounded in and inspired by the love directed to God.

The dominating religious spirit of the scholastic move-
ment, particularly its emphasis on mysticism, could not success-
fully defend itself against heavy odds of the Renaissance which
had been gathering momentum at least as early as the Crusades.
An explicit recognition of and unswerving faith in, the sup-
remacy and authority of reason gradually paved the way for the
arejection of ecclesiastical authority and the acceptance of the
scientific attitude and achievement of the seventeenth century.
The spirit of free enquiry and unbiased reflection led to the
desire for political, economic, religious and intelléctual liberty.
It was this desire that found its partial realization in the Re-
naissance and Reformation, and later on expressed itself ?n
modern philosophy. Although the importance of reason in
the scientific pursuits had been universally r.ecogmzcd. and
accepted, and the emergence of a secular ideal widely ?:ICf:lalmCd,
yet the need of the day was not merely to defend r.ehglous a.nd
moral values of the past, but also to l‘CCOll.Cl'IC the cla1m§ of philo-
sophy (and this, of course, included religion) and science. It
was with this end in view that Descartes, the father of modern
philosophy, set about his tasl'{. .The prlmary' task he felt called
upon to accomplish was to vindicate thf: reality of God a.nd the
soul as the fundamental and basic requirements of moralllty and
religion, and that of the physical universe as the requlren}ent
of science. Spinoza, his immediate successor, was drawn into

\



the polemic by the inconclusive, or rather contrpdictory, results
left over by his predecessors but his interest was moIg rooted in
religion as a way of life than in the mere vindication of its vali-
dity. The system of philosophy propounded by him sought
to satisfy the scientific aspirations of his age. but at bottom
it was an attempt to furnish a satisfactory solution to two impor-
tant problems concerning religion : (1) What is it that
constitutes human bondage ? And, (2) how is this bondage
to be cast off 2 Let us first begin with the former aspect of

our enquiry. 2
For Spinoza, the sole cause of our bondage lies in our
_ignorance about the true end of our life. It is in our ignorance
that we fasten our affections and attachments on those objects
that are perishable and incapable of bringing about ever-lasting
happiness. Such a misunderstanding comes about through
the proclivity of kuman beings to regard nature as an arrange-
ment of events somehow specially designed to be utilizéd for the
satisfaction of human needs. Most of the people, says Spinoza,
are spurred to activity by two kinds of craving: pleasure and
honom: or positim}. When these are not attained they are in
Zrzo:(t;n:?laltlui‘:’t;z&jfo?.motim}s.. I_.Indou!atedly, all such objects
pursuit for the simple reason that they

lead men to activities that render their lives wretched and full®

of perp(;tual strife. Naturally, man should seek his good in

some other direction if he really w
1 y wants to throw off the yoke
bondage. e
In thf: pursuit of this good Spinoza starts by defining the
2 o

essencc'of 'llfe as self-preservation—the tendency of each individual

fg pFrs’lst in hlS own being, which he termed conatus, or rather

fcsxi{c‘ (cu[:udltas) comprising the whole gamut of the forces

of se -assiertlon. When this act of self-assertion wholly depends

on ourselves, we are free, but when this act follows from our

nature, of which we are but the partial cause, we are passive

T iv
o be passive does not, therefore, mean not to act at all but to
’

be determined i i ivi
n one’s activity ab extra. This leads Spinoza

to distingui
pa.vsian;ni:;h b.ctwc:en two types of spring of humn activity:
s zc)tl:{w- This distinction corresponds, as we shali
essential sel’f andlth(;nz }{ant makes between the autonomy of the
eteronomy of the 244
the passions are co empirical self. So far as
ncerned, they de
pend upon ¢ c
P confused ideas’,
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and are accompanied by the quality of pleasure and pain re-
sulting from various causes independent of, and unrelated to,
the self-determining nature of the soul itself. On the contrary,
actions depend on ‘adequate ideas’ because they are expressive
of, and determined by, the autonomous character of the soul.
“The desires which follow from our nature in such a way that
they can be comprehended through it alone, are such as are
referred to the mind in so far as it is conceived as consisting of
adequate ideas. The other desives, however, arc not referred
to the mind except in s0 far as it conceives things inadequately,
and their strength and growth must be defined, not as human
power, but as that of the things that are outside us. Hence the

former are properly called actions, the latter passions; for the.

former always indicate our Power; the latter, on the contrary,
our impotence and fragmentary knowledge.”t For Spinoza,
then, a free man is he whose actions follow from his adequate
ideas or reason. 10O be virtuous is to act’to be rational ;
contrari\;'ise, to be vicious is to be passive or irrational or con-
fused in ideas. The man who orders his life according to the
dictates of reason will always strive toe rise above the urges of
sensuous desires, and seck to bring about his perfection by prac-
tising the awirtues of temperance, sobr:xcty, ctc. He will help
his fellowmen in all possible ways, and’ desire nothing for him-
self which he also does not desire for the rest of humanity. Since
he knows that all things follow from absolute logical necessity,
he will not himself be vanquished by various impulses and ins-
tinctsy - The wise man”, says the philosopher in his Ethics,
«;5 scarcely at all perturbed in spirit, but being conscious. of
himself and of God, and of things, by & certain eternal necessity,

never ceases to be but always possesses truc acquiescence of

his spirit.” A .
Having shaken himself free from the limitations of the
various forces of the sensuous self, the wise man becomes comp-

letely withdrawn into the life of reason. Such an atutu..dc has
d attractions. “First, it is of value in that

act according to God’s decree, and are
ne nature; and this the more, the more
erform, and the better we comprehend

its own pleasures an
it teaches us that we
participants in the divi
perfect the actions we P

1. Ethics, Pt. 1V, Appendix 11 (Fullerton’s trans. ).
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God. Hence this doctrine not only sets the soul completely at
rest, but also teaches us in what our highest felicity or blessedness
consists, to wit, only in the knowledge of God, «which leads us
to do only those things that love and piety recommend. Thus
we see clearly how far from a true estimate Of virtue are those
who expect God to honor them with the highest rewards for
their virtue and good actions, as though for the extremest slavery
— as if virtue and the service of God were not felicity itself, and
the completest freedom. Second, it is of value in that it teaches
us how to behave with regard to those thipgs which depend
upon fortune and which are not within our power, that is, with
regard to those things that do not follow from our nature. It

.teaches us, namely, to look forward to and endure either aspect

of fortune with equanimity, just because all things follow from
the eternal decree of God, by the same necessity with which it
follows from the essence of a triangle that its three angles are
equal to two right angles. Third, this doctrine is of service to
social life in that it teaches to hate no one, to despise to ridi-
cule, to be angry at no one, to envy no one...Fourth, this doc-
trine is of no little advaitage to state in that it shows how citi-
zens ought to be governed and led; namely, not so as to act
like slaves, but so as to do freely what is best.””*
The primary aim of the wise man is to conceive everything
adequately, including himself. “The more of this kind on(
kr.lowlcdgc any one possesses, the clearer is his consciousness of
himself and of God, that is, the more perfect and blessed he is.”
Bu.t since, on Spinoza’s view, nothing can be adequately coéx-
ceived without God, man’s supreme goal consists in the knowledg
of God. From his absolutely adequate point of view he D'lel
gradually raise himself, by slow yet steady development of‘\ﬁ.
reason, to that disinterested love of God (amor intellestualis D 5
w.hJch marks the consummation of his knowledee and )
Since intellect is immortal in its divine part a;cl sinc i
thr.ough the cultivation of intellect alone tha,t love c:zmcblt -
9uxred, man’s love of God has been called intellectual e
intellectual love of the wise man towards God is th B
love of God towards Himself. Owi ] 151‘ by
0 wing to the ‘transfor i
of natures’ it becomes God’s eternal lo i
ve of us asin Him. Having

o

1. Ibid., Pt. 11, 49.
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been raised to the divine status the wise man sheds away all
fear of death, antl is possessed of the supreme joy or blesscdness.
This Is the goal,»the true freedom or salvation on the attainment
of which ail is but God and nothing besides. “If indeed the
path that I have shown to lead to this appears very difficult,
still it may be found. And surely it must be difficult since it
is s@ rarely found. TFor if salvation were casily attained, and
could be found without great labour, how could it be neglected
by nearly every one ? But all excellent things are as difficult
as they are rare.”’}

Joseph Butler, a contemporary of Spinoza, holds that “our
resignation to the will of God may be said to be perfect when

our will is lost and resolved up into His.’2 So long as we are ’

unable to effect such a resignation to its fullest perfection we are
incomplete and frustrated in our inmost soul. It is plain®,
he says, “‘that there is a capacity in the pature of man which

. . . . (V) - . .
. neither riches nor sensual gratifications, nor anything in this

world can perfectly fill up or satisfy; there is a deeper and more
essential want than any of these things can be the supply of.
Yet surely there is a possibility of somwhat which may fill up
all our capacities of happiness; somewhat in which our souls
may find rest; somewhat which may bg to us that satisfactory
cood we are enquiring after. But it cannot be anything which
is valuable only as it tends to some further end. These, there-
fore, who have got this world so much into their heads as not
to be able to consider happiness as consisting in "anything but
property and possessions, which are only valuable as the means
to somewhat else, cannot have the least glimpse of the subject
before us, which is the end, not the means.”’® Although the
road to perfection, according to Butler, lies in cultivating love
for God, yet the true lover of God will be one who is also bene-
volent. Self-love in the widest sense of the term includes love
for all other creatures of God. ‘“That which we mor¢c strictly
call piety, or the love of God, and which is an essential part
of a right temper, sOme may perhaps imagine in no way con-
nected with benevolence: yet surely they must be connected;
if there be indeed in being an object infinitely good. Human
nature is so constituted that every good affection implies the love

1. Ibid., pt- V, 41 2. Sermons, 14.5- 3. Ibid., 14.9-
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of itself; i. e. becomes the object of a new affection in ic same
person. Thus, to be righteous implies in 1t the 1ove of 1'1g11tfous-
ness; to be benevolent the love of henevolenceyto be good the
Jove of goodness; whether this rightcousness, benewolence, or
goodness be viewed as in our owIl mind or in another’s; and the
Jove of God, as being perfectly good, is the love of perfect good-
ness contemplated in a being or person. Thus morality ﬂanud
religion, virtue and piety, will at last necessarily coincide,
run up into one and the same point a2nd love will be in all
senses the end of the commandment.”’ o
Before passing on to the next chapter it may, however, be
hoted here that the Western thinkers, whose views on perfection
owe have outlined in this chapter, arc mostly agreed that the
final goal consists in transcending the human limitations and
effecting some kind of a rapport with God. In this contention
they do not, thercfore, appear to be far removed from the
Indian thinkers whose views on the subject under discussion
have been stated in the preceding chapter. Some of the well-
known thinkers, as we have seen, do, like the Indian thinkers,
subscribe to the view thiat the state of perfection is characterized
by the attainment of ‘something positive.’ Perhaps the number
of those who hold the negative view of perfection~—viz., that
perfection consists merely in giving up the human limitations
and realizing the sclf as just itself and nothing more besides——r
is much bigger in India than in The West where the final goal
has always been taken to mean some kind of God-like existence.
How fz.n‘ K.ant and the Gita were influenced in the formulation
of their views on perfection by their respective sides will be
very easy now to ascertain. A few general observations will

appear towards the beginning of the final chapter in this con-
nection.
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KANT’S CONCEPTION OF PERTECTION

s °From what has been said in the last two chapters it seems
clearly to emerge that the problem which has traditionally
claimed a substantial amount of attention of majority of thinkers
is one which conceths the search for the summum bonum of man.
In the first chapter we have seen how in India one school of
philosophy after another took up this problem and sought to
tackle it in its own characteristic way of thinking. In the history
of Western thought we find thinkers like Plato, Aristotle, Plo-
tinus, Augustine Thomas Aquinas, Spinoza, Butler, etc., grap-
pling with the same problem in a bid to find an agreeable solution
thereof. Whatever were their findings and conclusions in this
regard, a considerable amount of unanimity amongst their ranks
is discernible in so far as they expressly held that the highest
good for man consists in the realization of that essential part of
his being which renders his existence sui generis. Small wonder
that they sought to discover it in reason alone. It also came to

abe recognized as a corollary of this view that, since reason by

itself was capable of determining conduct, a virtuous fnan was
he who was never swayed by impulses contrary to his rational
nature.

If, then, there is in man a distinctly peculiar power Or
faculty whereby he can determine his conduct, the question
that at once clamours for a just solution is: What is the best
conceivable purpose in the realization of which this peculiar
power is to be atilized ? It is indeed the same old query with
which certain moralists in the past found themselves irresistibly
confronted, and, strange to say; the same with which Kant and
the Gita are concerned. Both begin with an explicit affirmation
of their faith in the intrinsic goodness of the rational will, and
by unswervingly upholding their faith therein, seck to account
for the ‘best conceivable purpose’ in terms of perfection thereof.
Thus, what strikes one most in the teachings of bot'h is their
insistence on the fact that, if there is such an element in human
nature as rational will or self, its function consists, not in the
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satisfaction of the animal nature of man, but m its own fulfil-

ment, discovery and disillusionment. In the pICSCnt chapter I
shall confine myself to laying bare the Kantiah notion of per-

L
fection.
Man, according to Kant, differs {from the rest of the animal

world in so far as he possesses reason. It is by virtue of the
presence of reason in him that his actions possess a definite puxr-
pose and authority behind them, and take on a shapc essentially
different from that of the behavioural pattern of the animals.
Although he shares with the animal world the life of sensibility,
yet his greatness in the cosmic evolution demands that all his
actions should invariably be determined by, and gounded in,
the law of his rational self. When the rational self in the face
of opposition from the sensuous nature is able to determine the
action, it is called the good will. The fact that nature has favour-
ed him with sucly a unique power or faculty goes to show that
he has a unique purpose to realize and a unique par¢ to play.
As we shall see presently, it is the realization of the good will
in its transcendent pexfcctlon that constitutes the unique pur-
pose, and it is actions as determined thereby that constitute the
unique means to the unique end. It was perhaps for this reason
that Kant looked upon the good will as something” which sur-
passed everything that could in any way be regarded b.y man-
as good. « “Nothing’’, says our philosopher, “can possibly be
conceived in the world, or even out of it, which can be called
good, without qualification, except a good will.””1 i
If we closely scrutinize the problem of conduct, three main
stages or levels can be distinguished: namely, those of instinct,
desire and reason. So far as the level of instinct is concerned,
we find that it is the behaviour of the animals that is predomi-
nantly instinctive. Certain older thinkers, like Plato and Aris-
totle, regarded man as distinguishable from the rest of the
animal world in this that, whereas an animal has its purposes
set for it by nature, it is man alone who is specifically gifted w.ith
the capacity of conceiving a purpose for himself and moulding
his behaviour accordingly. An ant, for instance, natuz'?%ly
searches for particles of food, and although in all its activities

1. Critique of Practical Reason and other Works on the Theory of Ethics,
T. K. Abbott, trans. (6th ed., London : Green & Co., 1954) p- 9-
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a definite purpose is exhibited, yet it is not consciously determined
by itg the Rehaviour of the ant is conspicuously characterized
by the absence of deliberate weighing of all the possible conse-
quences implied in its purposes. As contrasted with the ins-
tinctive behaviour characteristic of the animal world, human
behaviour is marked by the presence in it of some reflective
purpose as its motivating force. We may conceive of many
purposes at a particular time, and determine for ourselves which
of the various purposes thus conceived we shall seek to realize
in our activities. What this distinction serves to point out is
the fact that, whereas in the conduct of an animal there is
purpose.but not self-determination, it is in human conduct alone
that there are both purpose and self-determination. Whereas
striving for a purpose is the primary feature of the animal con-
duct, striving with a purpose is the real mark and the measure
of human conduct. And surely the difference is fundamental
from the Ethical point of view.

At the higher level of human conduct, action may be
determined by the various forms of desire as well as by rea-
son—in the former case there being many heterogencous motives
determining human action, in the latter case there being only
one homogencous motive as the determihing factor of activity.
No body can recasonably dispute the fact that human nature is
capable of making either of the two kinds of motive thie spring
of activity. In certain ethical doctrines, such as in Hedonism,
it is actions as determined by the desire for various kinds of
pleasure that have been regarded as providing the ideal of a
moral life. Jeremy Bentham was seeking to bring out this fact
in quite unambiguous terms when he said :

“Nature has placed mankind under the governance
of two sovereign masters, pain and pleasure. It is for them
alone to point out what we are to do, as well as to determine
what we shall do. On the one hand, the standard of right
and wrong, on the other the chain of causes and effects,
are fastened to their throne. They govern us in all we do,
and all we say, in all we think: every effort we can make
to throw off our subjection will serve but to demonstrate
and confirm it. In words a man may pretend to abjure their
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empire, but in reality he will remain subject to it all the
while.” pv.o .
The same contention finds itself fully expressed in the
following view of John Stuart Mill : .

«And now to decide whether this is recally soj
whether mankind do desire nothing for itself but that which
is a pleasure to thern, or of which the absence is a painj e
have evidently arrived at a question of fact and experience,
dependent, like all other similar questions, upon evidence.
It can only be determined by practis€l sclf-consciousness
and self-observation, assisted Dby observation of others. I
believe that these sources of evidence, impartially consul-
ted, will declare that desiring a thing and finding it
pleasant, aversion to it and thinking of it as painful, are
phenomena entirely inseparable, or rather two parts of
the same phenomena; in  strictness of language, two
different modes of naming the same psychological fact: that
{0 think of an object as desirable (except for the sake of its
consequences ), and to think of it as pleasant, are one and
the same thing ; and that to desire anything, except in
proportion as the idea of it is pleasant, is a psychological
and metaphysical mnpossibility.” ;

In his well-known work Methods of Lthics Henry Sidgwici.
subscribds to the same line of reasoning when he says :

“The ultimate standard of moral volition is the
productivity of desirable consciousness and the ultimate good
or end in itself must be goodness or excellence of con-
scious life, and the goodness of conscious life must ultimately
consist in happiness or pleasaniness, and all other things
called good are only means to the end of making conscious
life more desirable—which is, in fact, to say that they are
means to happiness.”

And David Hume is most unwilling to recognize that
there can be any ‘obligation to virtue, except that of the agent’s
happiness’. What is still more alarming in his contention is
that “reason is no motive to action’, except in so far as it
“directs the impulse reccived from appetite or inclination.”
The role of reason has thus been sought to be reduced to that

1. Principles of Morals, chapter L. o. Utilitarianism, chapter IV.
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of a hand-maidsof passions—under no circumstances whatever
can feason o ‘pretend to any other officc than to serve and
obey theng.”

All this seems to sound very plausible and may, for that
reason, appeal to moralists who subscribe to such a line of reason-
ing, but in Kant’s view it does not represent the real nature of
Jf a genuine morality. We all know that morality exists only
in relation to human nature which combines in itself both reason
and sensibility, and to limit man’s ultimate destiny to the pursuit
of pleasure is no otore than betraying colossal ignorance about
the truth of his essential nature and existence, is no more than
holding that though morality pertains to that by virtue of which
he is man yet his total being is just that of the animal. So far
as Kant’s reaction to the hedonistic approach to human nature
and morality is concerned, it seems worthwhile to consider it
at some length here. As it appears to me, Kant did not deem
it appropriate to devote much space in his writings to the ex-
position of the weaknesses of Hedonism as an ethical standard,
presuming, perhaps, that his doctrine of gvhat he calls t'he ‘c_ate—
gorical imperative’ is by its very implications an antithesis of
this so-callgd moral ideal, and that, therefore, the arguments

or evidences adduced in fayour of his own point of view would

by themselves shake the foundation, if any, of the hedonistic

morality. For him, the real mim of human life transéends the
limitations of the sensuous, cmotional, passive self, and there-
fore morality cannot be reasonably idcntiﬁcd‘ with, or confined
to, the animal aspect of our nature. A few impornat observa-
tions of Kant, involving reference to the untenability of the
hedonistic claim, may be succinctly stat;ed here : o
(L) By resorting to the telcologlcal argument ;Encemmkg
the function and purpose of reason in human life, Kant Se?fs
to show (a) thatan organic bcin‘g is a whole ftdapted toa spec:11rl ic
3 - ely, life; (b) that in such a being every o.rga§1 as
Btpose, s lement in the realization of

h is & constituent €

also an end whicl ; - :
the total purpose; and (c) that every such organ is sufficient
= ;
enouch to achieve its specific purpose. Man, Kant points ouf,
o

is such an organic being who possesses an organ 1n the form of
2

1. Treatise of Human Nature, book ii section 1il-
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what is called reason, which has a specific purpose to
realize and a specific function to perform in human- life,
What is then that purpose which it has got to realize ?For
}{:mr,. it cannot be the attainment of a life of pleasureable
experiences, since in that case rcason is found to be
ill-adapted to such a task. Ifit be argued that the natural
function of reason in human life is the mere satisfaction of desires
and passions, it appears more plausible to hold that nature would
have been much wiser by having entrusted the task of securing
the maximum amount of pleasure to instifct rather than to
reason, that the choice of both ends and means would have been
more eflectively exercized by a simpler organ. And our actual
experience of life tells us that the more we set ourselves to the
task of securing pleasure for ourselves the less happy we seen
to be. Mere satisfaction of blind impulses and inclinations
cannot ensure that contentment of the soul which is the primary
consideration with a man who secks to obey the dictdtes of his
reason and live in his essence as such. This is the reason why,
as we shall see later, Kant looks upon desires and passions as
the most formidable foes of a man who has made up his mind
to make the law of reason the law of his life. If, then, reason
and sensibility are poles asunder, it devolves upon us to discover
the former’s true function so that by discharging it properly it
may adapt itself to its natural condition and constitution. This
true function, according to Kant, consists in its determining
all actions by its own law. While it thus imparts to the actions
something which makes them human, in its determination of
them it realizes itself and gradually discovers itself as the very
essence and condition of the moral law. It is only then, and
then alone, that we call it good in itself, good absolutely and
unconditiénally. On the contrary, pleasure that we ordinarily
and unreflectively call good is, however, only conditionall'y
good; its goodness is conditional and contingent on the COllt.l-
nuance of the desire for pleasure. What Kant firmly holds is
the fact that if reason is what distinguishes man from the aninlml
world, it is the perfection of reason alone that is the b'eﬁttx'ng
goal of man. A rational man can never satisfy his rz.Ltlonahty
by means of pleasure which he can enjoy only by ceasing to be
human. So long as he is man, the goal of life will have to be
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conceived as cofsisting in the perfection of something which
invarfably faheres in his humanity.

(2) “The distinction Kant makes between the realm of
reason and that of Zensibility is relevant in the present cont.ex‘t.
When an action is determined by the law of the former 1t 18
uniqae in the sense that no other being than man is capable of
it; but in so far as actions determined by the latte.r are concern-
ed, they are not truly representative of his cssenual.nature and
cannot, for this simgle reason, be called ‘self—d?tcrmmed’. Kz_mt
agrees with older thinkers like Plato and Aristotle by hol_dm'g
that the human action 1s characterized by the presence 1n 1t
of both purpose and self-determination. What is true of ic
instinctive level of conduct is equally true of the level (?f desire.
Since in actions determined by the sensuous, impulsive  self
reason’s law remains altogether dumbfounded, no moral \.vorth’.
can attach to them—they cannot be called ‘seli:-detet:mtncd.
The approach to morality here is essentiz.xlly exlstc-ntml; we
must first be our self in order to do anything, and if we hav'c
not been our sclf in what we have done, %ll that we can say 1S
that such actions cannot be called moral, whatever clsc they are.
There is in 4hem some kind of purposc ywhich is not represen-
ature. In fact, in every act of‘sclf—c.lctcrmu:m-
t("ion’ there is a purpose different from that of those actions which
have been motivated by the fower, sensuous self. Under tgc
impulse of a momentary pleasant experience, W€ -"ma'y decide
to cast our lot with a hedonistic philosophy of.hfc, but what at
that time we forget to ask is : TIs such a choice iept'esenf:atl\l;c
of the demand of what Kant calls our ‘proper self> > This o ci
jection can be briefly stated in the followh}g two w.ays, an
ct point in Kant's moral lcg-lsomng.
over other creaturcs of th\s'world
owes its existence

tative of our true n
t

in each way is born a distin
(a) Since man’s superiority - ‘
is due solely to his reason, morality proper b & omil
only in relation to his rational sclf. But because nb partly

rational and partly sensuous, the objective law of 1‘(;2!.5911 a[l)]})cali
to him to be a law of duty, or what Kant p:rei'ms’to ca ! d

categorical imperative. It is this law of the ought’ that s;Fm-
fies a conflict between the righteous or absolutely good scli on
the one hand, and the empirical nature on the other. If we
do not bind our will to this law and instead perf'orm a.ll our
actions simply because they are Promptcd by certain desires or
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impulses, forgetting that we are humanly capalfle of determining
our actions by a higher motive and of rising above this ahimal
plane of life, such a tendency, in the words of Kant, is little
short of an inhuman attempt ‘to chicane with our conscience’
or ‘to corrupt the laws of duty at their source.” Morality, reason
and goodness, for Kant, are just interchangeable terms. .
“That”, he says, ‘‘is practically good, however, which
determines the will by means of the conceptions of reason,
and consequently not from subjective cayses, but objectively,
that is on principles which are valid for every rational being
as such. It is distinguished from the pleasant, as that which
influences the will only by means of sensation from merely
subjective causes, valid only for the sense of this or that one,
and not as principle of reason, which holds for every one.”?
And (b) the hedonistic ethics involves, according to the
stock phrase, a ‘hysteron proteron’—it puts the cart Dbefore the
horse in as much as it recognizes the sole authority of our sen-
suous self and teaches that reason can only be a servant of the
passions; that it ‘can hever pretend to any other office than to
serve and obey them.” Kant decidedly has the support of the
common sense when he points out that it is our acason alone
which by virtue of its own greatness and unique worth is entitled
to the supreme authority of determining, to state in Bentham’s
words already quoted, “‘what we .ought to do, as well as to deter-
mine what e shall do.”” There now emerges a new philosophy
of life which is radically different from that of hedonism. The
fallacy that the hedonistic psychology makes is that it reverses
the actual order when it teaches the supremacy of the sensuous
nature over the rational self. If the rational self is to be restored
to its proper authority, it must be readily acknowledged as the
sole motive to each and every activity rightly to be called mol:al
or human. Here, then, emerges the second important point
of Kant’s ethics—the autonomy of the rational  will. What
needs to be clearly noted in this context is the fact that hoth the
concepts—that of the categorical imperative and that of t-he
autonomy of the rational self—are inextricably bound up Wlt_h
each other: only that will, and surely that alone, which acts 1t
determination to the law of the rational self can truly be auto-

1. Kant, Critigue of Pragtical Reason (Abbott), p- 30:
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nomous; and gice versa : that will which is autonomous can only
actein determination to the law of the rational self. A truly
rational self will strive through the will to overcome the opposi-
tion of the sensuous, impulsive self always lying in wait, so to
speak, to subvert the proposed course of action and excrt its
full influence towards this direction. Such a conflict, Kant
¢hinks, is inevitable at the human plane. It is in this inevitable
human predicament that ‘autonomy of the rational will’ comes
to acquire the pivotal position—realization of it as such in all
its fullness becom®s the supreme end, and the doing of duty the
means to the realization thereof. 1 will, to begin with, take
up the concept of autonomy as met with in the teachings of Kant,

Autonomy of the will, according to Kant, is “that pro-
perty of it by which it is a law to itself (independently of any
property of the objects of volition).””* The will is truly itself
when it is able to determine the action byeits own rational,
commaiiding authority. For it is in determining the action by
itself that it can wultimalely determine itself—that is, absolutely
and unconditionally. If, on the other hand, it passively yields
itself to the influence of an impulse foreign to its essential nature,
it obviously forfeits its claim to autonomy and becomes there-
by a mere tool at the hands of that impulse. It is this inherent
capability of the rational will to defend and preserve its auto-
nomous character amidst the phenomenal world governed by
the mechanical necessity that imparts man a unigue worth and
a unique place thercin. Naturally, Kant claimed ample justifi-
cation for his being deadly sct against the hedonistic line of
reasoning, as also against certain moral and religious dogmas
and doctrines, because they ignored this important characteristic
of human nature. He was, therefore, never 1)1"313?11‘321 to accept
any doctrine, moral or religious, which did not teach respect
for the autonomy of the rational will. Since man is by nature
capable of acting in subjection to the rational laws of freedom,
he should not let himself by eaten up by the desire for pleasure.
The fact that man has in him the rational will is by itself suffi-
cient to remind us that he is entitled to respect, freedom
and the highest good. In a passage Kant says :

1. Kant, 0p. cit., p. 59.




52

«Now I say: man and gencrally anye rational being

exists as an end in himself, not merely as a megns o be arbitr-
arily used by this or that will, but in all his actions, whether
they concern himself or other rational beings, must be aways
regarded at the same time as an end. All objects of inclina-
tions have only a conditional worth; for if the inclinations
and the wants founded on them did not exist, then their
object would be without value. But the inclinations them-
selves being sources of want are so far from having an
absolute worth for which they should be ® desired; that, on
the contrary, it must be the universal wish of every rational
«  being to be wholly free from them. Thus the worth of any
object which is (o be acquired by our action is always conditio-
nal. Beings whose existence depends not on our will but
on nature’s, have nevertheless, if they arc rational Deings,
only a relatife value as means, and are therefore called
things; rational beings, on the contrary, are called  persons,
because their very nature points them as ends in them-
selves, that is as something which must not be used merely as
means, and so far therefore restricts freedom of action (and
5 'object of respect). These, therefore, are not merely
subjective ends whose existence has a worth for us as an

effect ‘Pf our action, but objeclive ends, that is things whose”

existence is an end in itself : *an end moreover for which
no other ean be substituted, which they should subserve
merely as means, for otherwise nothing whatever would
possess absolute worth; but if all worth were conditioned
and t'hereforc contingent, then there would be no supreme
practical principle of reason whatever.”’
fact—‘;\{fg;?;t I:col:‘el;ii(:)re’ Kan.t secks to impress upon us all is the
e tgalonﬂftha.t the moral law must Ql'gin.ate in t.'he
and must, tflercfol-ee 55 th.c‘ ground of the categorical imperative
If T am really free ’Il:jpnre] our faith in, and obedience, to 1t.
law to which I sul;jcct ;:[ ﬁ‘ b5 s i auth?r offthe
other source is hondace 1y o DCFCrmmatu.)n of my lel by any
dintinct from the ani?n al)ecau-sc that l?y virtue o.f \Vhlcl} I am
action. A will which is mowmld S R meffccu-v S
ved by some pathological considera-

. Kant, Ibid., p. 46
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tion can only know what Kant calls, not too happily perhaps,
‘psyr-.hologi‘g:al’ or ‘comparative’ freedom, but certainly not the
freedom which "belongs to its own nature in virtue of which it
becomes the supreme authority of determining the action. Such
a will would, then, act not under the law of freedom but under
natural necessity. That which is our distinct human possession
remains a mere claim without making it a conditon of action.
A man still remains a spiritual automation cven if he were deter-
mined, not by inclination or desire, but by a will which acts
under the pressure of any extrancous agency.

Thus, true freedom consists in the will’s acting, or ref-
raining to act where the occasion so demands, independently _
of empirical grounds. As such, if morality is to be predicated
of man, and man alone, he must then be conceived as capable
of acting in determination to the pure practical reason or the
rational will alone, apart from, or even in defiance to, the per-
sistent demand of the law of the sensuous self. Being so cons-
cious, a lruly autonomous or moral will would never run the
risk of letting its supreme authority be usyrped by the contending
inclinations or desires.

A will”, says the philosopher, “is purely animal (arbi-
trium brutum), when itis determinedrby sensuous impulses or
instincts only, thatis, when it is determined in a pathological
manner. A will, which gan be determined _indcpendently
of sensuous impulscs, consequently by motives presented
by reason alone, is called a free will (arbitrium liberum);
and everything which 1s connected with this free will, either
as principle or consequence, is termed practical. The existence
of practical freedom, can be proved from experience alone.
For the human will 1s not determined by that alone
which immediately affects the senses; on the contrary, Wwe
have the power, by calling up the notion of what is useful
or hurtful in a more distant relation, of overcoming the
immediate impressions on our sensuous faculty of desire.
But these considerations of what is desirable in relation to our
whole state, that is, is in the end good and useful, are based
entirely upon reason. This faculty, accordingly, announces
laws, which are imperative or objective laws of freedom,
and which tell us what ought {o take place, thus distinguishing
themselves from the laws of naturé, which relate to that which
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does take place. 'The laws of freedom or of free will are hence
termed practical laws.”? - o
In order to explain what laws are characteristic of the
good will, or in what sense is the good will a law unto itself, Kant
in the above statement, seeks to distinguish between the lay :
: Vs
of nature and the laws of freedom. Since in his view suc}i
. . . 9, ) & a
distinction is vital to grasping the concept of perfection, it sercn‘is
: : )
necessary to bring out the idea underlying it. By the laws of
nature he means what we today call ‘scientific laws’ which are
usually defined as general statements descriptive of the uniform
mode or behaviour of various natural phenomena. By the
laws of freedom, on the other hand, he understands moral rules
as ;tatements pr_es:crlblng mode of conduct for all rational beings
un air all conditions whatsoever. In our day-to-day life :
speak of many events of natur, i -
! ure as tak i
B e king place in accordance
£ 1at we mean by saying so is not th
events have any awar i h o
e fy e;uessl of the way in which their Behaviour
ntorm to the law, but rather i i
: 1er their beha 3]
expressly uniform and gertai i e
¢ certain that i iti i
R o o , in like conditions, it would
ity press itself in like manner. It is in this sense that
wesay that the phenomena of nature ‘behave i ; ith’
i In accordance with’,
y" laws of nature, although such a way of

speaking is i

L g 15 metaphorical or g i

Al anthropomorphic : ;
P2 1mpersonal events by : o
thought or language. However

e

means and in terms of personal

of Buman relations » when we come to the domain
» we find that the term ‘law’ is an extension

from its' social =
social and itgla‘;n;o[lsg?l usages to the scientific sphere. In the
the laws of society a\lx:;;‘ve do speak of ‘obedience’ by us of
laws enacted by tf‘fe. societen we behave in accordance with the
or clearly, of their commy o0 belong to, we are aware, vaguely
pleasant consequences attand-mg authority as well as of the un-
Supremacy.  Although ]e nding upon the transgression of their
of 2 few here anq thireamost alll of us—with the exception
bey them c;t(;) ]?)(;‘y ;Such laws, yet there are not many
cople obey because1 ei‘peCt fOr.t.hem; surely, a large
iheR mora et o of the punitive measures attached
ey have the disposition to violate

nufnbcr Ofp
to them_

L. MDD Meikles
-D. Meikleis, ]
Henry G, o A john, trans., Kant’s Grii

355) p- 436, que of Pure Reason (London:
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them, they are reminded of the punishment that may be inflicted
on t}'}eir being detected or caught red-handed. What, however,
is importark toenote in this connection is the fact that in the
social and’legal spheres it is an external authority that has to be
obeyed. There afe only a few persons who act in accordance
with the spirit of the social and legal enactments, even if they
hact no fear of punishment attending upon the violation of their
authority. The term ‘moral law’ is a special extension of this
basic meaning of the law, and has this eclement in common
with it that a man may behave in accordance with it, and yet
may not be aware of its real significance and spirit. He may
be dutiful, but not virtuous. At this stage the authority behind
his actions appears to him to be external. He may not catcho
at the existential spirit of the virtue. What Kant wants us to
understand by this distinction between the moral law and
other forms of law is that, whereas obedience to the latter in-
volves ane’s acting in accordance with thent) obedience to the
former involves explicit recognition of the fact that the authority
behind all his actions is his own rational will—he has to be his
own, in his own in order to appropriate-the spirit of the law. A
truly good action will not merely be in accordance with, but
will also have its source in, the rational will. A person, on
Kant’s view, who recognizes and realizes this supreme source
in all his actions is really moral, much the same way as a citizen
who realizes the sacredness of all the social and political laws
and obeys them all in the spirit of ease and spontaneity—out
of respect for their supreme, commanding authority.

Since, according to Kant, the human will is not wholly
rational, confronted as it is with the empirical or sensuous self,
man cannot be regarded as always acting in the spirit of the
laws of freedom. There is always the possibility of his rational
will being overpowered by the law of the natural self. He
combines in himself two different kinds of nature—the rational
will which has its own law of action, and the sensuous, emotional
self which represents the realm of nature and is, _for .this reason,
subject to its own Jaw. Because of its ever-continuing strugg.lc
to overcome the opposition of the sensuous self, the rational will
cannot fully realize the infinite potentiality of its true nature
and cannot, therefore, act from a purely rational motive. On
the one hand, there is the objective law of reason which in its
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o ndent perfcction is the law of absolute goodncss, the
Moral Law; on the other, there is the human will which has its
obvious limitations while acting on what essentially and®ulg-
mately is its own law. It is, therefore, at the human level that
the Moral Law or the law of an absolutely good self produces
in the human will a peculiar sense of obligation or ought which
by its nature is radically different from that contingent upon
desire or inclination. Says Kant : 2
“The word ought is capable of a double meaning, viz.,
I ought to do something (as a means) if I wish for something
else (as an end), or I ought immediately t0 do something c:lsz
and realize it (as an end). The first ought could be called
the necessity of means, and the second the necessity of ends.
The first kind of necessity indicates no real obligation, but
'mef'ely gives the prescription for the solution of a problem,
mdlc'ating the means T must use if I wish to accomplish a
certain end. <Whoever prescribes to another what actions
he must perform or omit if he wishes to further his own
happlTlCSS, might perhaps be able to bring all doctrines of
?;r::l:l}; L;I;d(l:;nt(l:;: “l(')(i)(};l(j!‘(i%ncnt. Btlt then t[}ese ‘prcscrip-
bl Smtabfe > ac}?auf)ns, but merely dll‘.CCUOnS for
leving an end. And singe the use
of means has no other necessity than that which applies to

t : : ;
he end, any actions thus prescribed will be conditional on %

a;mdcntal ends, and cannot be =alled obligations so long as
they are not subordinated to an end necessary in itsciaf”1
.The sense of moral obligation is .
resulting from the relation in ,
stands confronted with sensibilit
call it the human will,
facting on its own lays,
1?5 own laws the more it ¢
tiality so that it may b
sensibility has op it K

then, a phenomenon
hich the absolutely rational will
Yy, and it is in this state that we
Goodness or autonomy consists in its
The more it acts in determination to
ends to be conscious of its inner poten-
e C,OmPICtCly liberated from the hold
iﬂd%viduality T 0;11:;:% contention is that man has his
Perience the joy of a Jife ofus 1.'101-(]». Elnd‘carmot, therefore, ex-
continues to obscure i fl‘olguﬁfz la'uofil\’clhty so long as this hold
It is reason alone which 2 01'F11na1'y vision and  grasp.

Y means of its power of self-determina-

I.

I-ant’.r i =3
Lesammelte SCfl zﬂcn (Bcrlin Acadcmy) ii
i1 s 11, 98
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tion can bring about a gradual loosening of this hold and a
consgquent acxpansion in its inner life. A process of transfor-
mation, though “imperceptible, scts in the moment we proceed
to make our life the rule or discipline of reason. It is only in
our empirical consciousness that the moral law appears to be
something alien to our nature, but when we gradually begin to
tran$plant ourselves, so to speak, into the life and light of reason,
we find ourselves possessed of our autonomous, essential self-
hood. “Virtue”, as Kant remarks, “considered in its comp-
lete perfection is therefore regarded not as if man possessed
virtue, but as if virtue possessed the man.”1  We come to regain
what under the overpowering influence of sensibility .
seemed lost to us. The law of autonomy is realized as soon as
reason comes to its own; it is realized as its own essence and as
its own perfection—withdrawn and re-collected in its rational
essence. °
This, according to Kant, is the ultimate goal which we
should always strive to achieve, but which, under human condi-
tions, we can never attain in its fullness, Only those who are
conscious of a felt-need to transcend the limitations of the lower
self will have the foresight and courage to impose upon them
the discipline of sell-determination or the moral law. For a
sman, whose cxperience of life has remained confined to the
sensuous pleasures, the happingss born of a life of pure fationality
must remain as unknown as colour to the blind-born—some-
thing which he hears people speak about but he himself knows
not what they mean when they so speak. But, for Kant, such
a life is the only ideal which man, in keeping with wl}at he
essentially is, can aspirc after. It all requires a conversion, a
complete orientation of one’s outlook on ‘thc mca:'n}lg a‘?d
purpose of life. As Kant himself has bcaut_lfully DU G
man who, when he recognizes a thing as his dut_y,. needs no
other spring than this conception of duty itself; tl.ns is not to b.e
effected by gradual reform as long as the prmcl-plc.of his
maxims remains impure, but rcquiFes a rfvo_luzzon,m th.c
mind (a transition to the maxim of holmcs.s of mind>.””2 : Th'lS
revolution in mind must ultimately find its consummation 11

1. Kant, Critigne of Practical Reason (Abbott’s trans.), P 317
Ibid., p- 355

n
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a super-human life of the spirit. HCl‘fCC Fhe S,[)il‘i.tual aspirant
must do all he can “to carry the cultivation gf hls{. will np to
the purest virtuous disposition, that, namely, in wfgch the law
is also the spring of his dutiful actions, ang to obey it from
duty, for this is internal morally practical perfection.’’

This state of ‘internal morally practical perfection’ s,
according to Kant, the achicvement of a will which has "hew
completely determined itself as in essence the very spirit of the
moral law. At this sublime stage the life of sensibility is comp-
Jetely got rid of, and the rational will regaits its autonomy and
authority to the fullest measure of perfection. The sense of

. moral obligation or ‘ought’ ceases to have its raison d’elre, since

that in which it was grounded—the sensuous, emotional self—
has been conquered through the performance of selfless actions.
Now the will is absolutely good in the sense that in the absence
of the lower selfit realizes its innate character as a law unto
itself—morality which owed its existence in the dual:-nature of
sensibility and reason is completely transcended. It is in this
sense that, according to Kant, the will begins to “shine by its
own light, as a thing which has its whole value in itself.”’? Since
such a state of perfection marks the realization of the inherent
goodness which the rational will is in its real essencé, there is in
it to be found a spontaneous urge to act out of sheer love for
goodness; or to state the same pojnt in other words, the will in
JSEUpICInG perfection is itself the spirit of the moral law. “There-
fore no l_mperatives hold for the Divine will, or in general for,
a holy w11]_; ought is here out of place, because the volition is
already of itself necessarily in unison with the law.”® At another
place the same view is stressed by Kant: “A will whose maxims

necessarily coincide with the law of a

absolutely.”s utonomy is a koly will, good

What comes out clearly from the above account of per-

n i = 2

dition llasethe fact that for Kant the rational self in its final con-

here: he ;O;Zes the foly or divine. Indeed, he does not stop

o Cos likeost:tthatl_ll)erfectxon of the self consists in its attaining
5 €. However, this is hi i

e At o o s something to which most of

Western philosophical perspective cannot

fectio

I Ibid., P. 297.
3 Kant, Ibidn P. 31 As Kant’ Ibtd'! pP. 10.

4. Kant, Ibid., p. 58.
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easily reconcile . themselves. Traditionally, Kantian ethics
has stood foy a fine specimen of a secular moral point of view.
But before coming over to this side, let me make a few obser-
vations concerning.Kant’s view of God. Such an attempt is
necessary to have a clear grasp of his conception of perfection
as also to refute those charges which have been levelled against
hitn. These observations may briefly be summarized as follows:

« (1) Themorallaw, as an ideal to be atained by a human
will, presupposes in Kant’s view a being as the perfect embodi-
ment thereof. In bther words, the fact that the will in its
finitude and human conditions feels obliged to act in response
to the law of the rational self irresistibly leads us to believe that ,
there must be a Divine Will in which the moral law is comp-
letely realized. The conception of God is, then, a demand of
a human will acting in obedience to the moral law. It is this
which Kant has in mind when he says: “When I now try to
test his conception by reference to the object of practical reason,
I find that the moral principle admits as possible only the con-
ception of an Author of the world possessed of the highest perfection.”*

(2) Kant’s God is more a personal than an impersonal
being. “He must be omniscient, in order to know my conduct
up to the inmost root of my mental state In all possible cases and
®into all future time; omnipolent, in order to allot to it its fitting
consequences; similarly He must be omnipresent, eterﬁal,‘ clehe
(3) The human will is in its essence identical with the
Divine Will. As we have seen before, the moral law is the very
essence of a will which has attained perfection. But, as we have
seen above, God, in Kant’s view, is the perfect elnl?odlmcnt of
the morallaw. The very fact thata willin it.s perfection bec?mcs
holy suggests that is is in essence idential with the hcily will of
e int of the buman will
(4) If we start from the stand_—pomt of the uldc 5
the moral law (or the law of pure practical reason ) would appear
to it to be the law of duty, or what Kant prefers to céll}‘the
categorical imperative; but if, on the'other hand, we s"callt1 1021-
the side of God—the perfect embodiment of the mors ‘21
ical i i av be called the divine command.
the categorical imperative may e e
It practically makes no difference whether we ¢

1. Kant, Ibid., p 238-
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gorical imperative or the divine command, since both the human
will and the Divine Will are ultimately identical —purecratio-
nality is just the essence of both. God, says Kant, “must be
or he conceived as a person in respect of whom all duties are
to be regarded as his commands.”*

The tacit admission implied in the above view that the
human will is ultimately identical with the Divine Will saves
our philosopher from a very grave charge that might have other-
wise been levelled against him, namely, that of introducing
heteronomy in his system. Had he remained satisfied with,
and confined to, the declaration that what we call our duty is
the command of God, without at the same time having con-
nected it with the autonomy of the will, he would have
been thrown into a very awkward, or even sell-condemning
position. However, Kant seems to have been very careful on
this point and has displayed conspicuous ingenuity in boldly
averting such a position. He says : :

“But if practical reason has reached this elevation,
and has attained to, the conception of a sole Primal Being, as
the supreme good, it must not, therefore, imagine that it
has tl:anscended the empirical conditions of its application,
and risen to the imrhediate cognition of new obje'cts; it must
not presume to start from the concey

. ption which it has gained,*
and to deduce from it the moral laws themselves. For it
was these very laws,

the internal practical necessity of which
]e.d us to the hypothesis of an independent cause, or of a
wise ruler of the universe, who should give them effect.
I‘ICI:ICC we are not entitled to regard them as accidental or
derived from the mere will of the ruler, especially as we
have no conception of such a will, except as formed in ac-
cordance with these laws., So far, then, as practical-reason
has t_he .right to conduct us, we shall not look upon actions
as binding on us, because they are the commands of God,

I i e
Put we shall regard them as divine commands, because we
are internally bound by them.”2

What i
Kant in the above statement sceks to point out is

Eél the law _of duty may in a sensc be called
» Yet the important thing to bear in mind
1. Kant, Ibid. P- 322,

2. ant’ i
nUs Criligue of Pyrg Reason (Mciklcjohn’s trans.), pp- 495-96
2/ H ¥
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is that the disposition to carry it out must originate in the will
itself,  If the human will were not in essence identical with
the Divine Will’—the perfect embodiment of the moral law—
it could not have come to look upon actions as binding on
itself. Tor Kant, in the very consciousness of moral obligation
there is the consciousness of something as an ideal to be ac-
complished. If we perform our actions simply because they
are the divine commands, the end becomes the fulfilment of the
will and command of God; but if, on the other hand, weregard
it as consisting in the fulfilment and realization of our essential
selfhood we look upon our actions as the expression of the law of
duty or autonomy. But both these ends, according to Kant,
Jead to the same point of destination, namely, the elevation of
the will to the divine status. The final end is, then, conceived
as the will’s attaining equivalence with the Divine Will. Says
Kant o
«In this manner the moral laws lead through the
conception of the summum bonum as the ObJ:CCt and final em:.l.of
pure practical reason to religion, that Is, to the' recognilion
of all duties as divine commands, not as san.clzmu‘, -tlmt is to say, ar-
bitrary ordinances of a foreign will and contingent 1 themselves, ‘but
as essenfial laws of every free will in idsell which, nevcrfhe-
as commands of the Supreme Being,
because it is only from a gnorally perfect (holy ard good)
and at the same time all-powerful will, and .conscquently
only through harmony with this will, that we can h(?pe tcr
attain swmmum bonum which the moral law makc‘s it our
duty to take as the object of our endeavours. ~I]{Clena§j;ni
then, all remains disinterested and founded merely 1o ~inczlsj
neither fear nor hope being made the fundamen;a lsp1 O:ai
which if taken as principles would destroy thcclas :sml)toe l; i
worth of actiox'x?. The m.oraI Ia‘:qugénﬂﬁ i Gfless OF
the highest 1705511)11(33 %oIocclz‘:ln:t \lxlrgpc e e
f‘u my Corlduai 101? of my will with that of a hOly. and
e by 1d. and although the conception of
good Author of the wor Cl, : ir; which the greatest happi-
the summum bonum as a Who lC,in L e
e Sy i;/edt a;;::ﬁ:?? cmoral perfection (possible in
it g S . . .

e hlicl)ul:?udcs :1)1 own happiness, yet it 1s not this that

o less, must be regarded

creaturces ),
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is the determining principle of the will which is enjoined to
promote the summum bonum, but the moral la}v, which on
the contrary, limits by strict conditions my 'unboynded desire
of happiness.’™ .

What, then, Kant understands by perlection is the fact
that it is a supreme state in which the will attains similarity of
status, or what he calls, the ‘harmony’ with the Divine ‘Will
By having realized rationality as its innate character, it full}',
reveals its affinity with God. Since the Divine Will in the
Kantian thought stands for the ideal perfection of the moral law
or absolute goodness, the individual will, by having completel
actualized this law as its very truth and essence Dhecomcs al)l’
of piece with ¢“the holy and good Author of the \,vorld.” The
moral law is t.he characteristic form in the realization of which
Eliicpzf:cg i\\,vilrlllq a\l,)\}jhoptllitcli Ctl'lilc.dDivine. essence and cx?stence.

; ; vidual will in its perfection be-
comes at once goodness and the good. :
- C}I;;;ieizfslé :rl:ttﬁzlélsn?li(:trsdwe ha.vc considerc':d ifl the last
terized by the Presen(;e of a un'le Stat-e O{ pcrfcctlor: 1s‘ chee
which has its source and s he'-lq'ue C’\Pel}cn.cc H CHJ_OYment’
ol ; phere in the will itself. It is mysti-
Y, ard bathed in, eternal happiness which

flows from within i
vithin its nature, much the same way as God is in

hiS pCI C\,li n l is 1 8)
. S V 1 hC ,_$le, y
. ] : 0! I I.l S what t L too OSSCSSCCI Cver I)Cfore
but m 1is ]luman lnvolvemen

ts and limitati
Lo : . lons could not be
attachmegt?azlfest by the O.bstrucl'ing influence of the ‘sensible
will was s OI;taxcept for a dim flash in those cases wherein the
Pontancously determined by the moral law.

({4
From this»
s, s 5
» says Kant, “we can understand how

1. Kant. Griti e
AT, Sec;ns 't’:;fl': of Practical Reason (Abbott’s trans.), pp. 226-27. Cf.
ve at the back of his mind the view that God alone

is the embodime

nt of goodness

- a . . o

of this that God has an a » and thereby seeks to infer that it is because

b i ;
XIII). Such a slip is i So!um claim to our obedience of Him (Sermons,
1clvxlablc for those who, once having accepted the
ct _
t? obey Him. A slip of Lh)i, gE.Od’ S:Cck to conclude that we ought, therefore
Umer : ““The first i‘oundmio; 3 ind is observable in the view of Bishop Mar-’
us and all the world. Be 1s the doctrine of God, the creator. God made

e cause of He

en_cc” (Christian Ethics, p. 7) e o

thing as an intrinsic good” :
t ]

simply that which God
114, 117, 196).

ER e c’l!)SG]lllC f‘laim on our obedi-
i S mln'cx says : There is no such
e . ryt u,r’lg 1s neutral®’, *‘the good is

1ould do” (The Divine Imperative, pp-

a
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the consciousness of this faculty of a pure practical reason
puoduces, by .action (virtue) a consciousness of mastery over
one’s inclinations, and thercfore of independence on them,
and consequently also on the discontent that always accom-
panies them, and thus a negative satisfaction with one’s
state, i. ¢. conteniment, which is primarily contentment with
+ one’s person. Freedom itself becomes in this way (namely
indirectly ) capable of an enjoyment which cannot be called
happiness, because it does not depend on the positive con-
currence of a feeling, nor is it, strictly speaking, bliss, since
it does not include complete independence on inclinations
and wants, but it resembles bliss in so far as the determina-
tion of one’s will at least can hold iteself frec from their
influence; and thus, at least in its origin, this enjoyment
is analogous to the self-sufficiency which we can ascribe only
to the Supreme Beings.””* s
If, “then, what has been said so far about the conception
of perfection is any clue to Kant’s mind, we can easily see that
the concern which is uppermost in his consciousness is to account

for this conception in conformity with his basic stand on the

autonomy of the will. In his view, the concept of the autonomy

of the will can be the only true basis f any sound moral or
religious faith. And, it appears no exaggeration to say that
in the history of the W esternsethical perspective I.(ant"s attempt
to preserve the autonomy of the will while scclx:u}g to account
for perfection in theistic terms is, indeed, quite 1‘emarkablle.
Quite in keeping with his stand on the autonomy of ithc will,
the ultimate goal is conceived as a state of ‘harmony of: the
individual will with the Divine Will, not as onc of absorption or

dissolution of the former into the latter. He regards b.hss—thc
as characteristic of God, but celiberately

the will’s sharing it in all its fulness,
oint that the will in its highest state
in the divine substance. Yet another cor_lsideration
Lave heavily weighed with him in .th_xs context

long as the rational will, even ifit has }Jeen
s accompaniments, remains associated
pletely realize its inherent bliss.

‘something positive’—
precludes the possibility of
simply to emphasize the p
is not lost
that might 1
seems to be that so
freed from all sensuou
with the body, it cannot com

1. Kant. Critique of Practical Reason (Abbott’s trans.) pp. 114-15-



64

Aswe have seen before, in certain Indian systems of philosophy
such a sublime stafc has been characterized as jivanmikti. I€an L’;
strongest contention is that, in whatever way the ultimate
?&;tate is called or characterized, morality muct always germinat
in the good willing and in nothing but in itself. Sc‘) 1(;10 as (; i
does not will what one seeks to-attain. one cannot be galivdne
true.participnnt in the process of attainment. This simpier:ﬁ"cat
apy')h‘cs to morality as much as to any other branch of humc
activity. When Kant emphasizes the fact that rational nat a~n
exists as an end in itsell he secks to point out that there is nothl'm3
to b.e 1'fzalizcc1 beyond this rationality as an end, but sucl -
}'callzatlon must be the act of the will itsell, Mz,m tl CIC[} "a
is worthy of respect because he is possessed of the 1"atiolr1:§ (\)\Iflcl,l
by means of which he can determine all his activity to be

characterized as strictly rational or moral. Whatever tends t
: 2 o

outrage this uniq: i
e aD<::[ Ll?ls uniqi:e nature and supreme worth of man is morall
rl : ‘ - . - - . $
a; t 1s this strong reaction agamnst any attempt to use mzuz
a me i i
I lcans that finds its echo in Kant’s moral consciousnes
when he proc ' i 1 ‘ y
R at[tycm CthS tc;l cgndcmn, In quite unequivocal terms, the
pts made by most of t} i i :
; he earlier thinker
e hinkers to account
mate f T i
ate facts of a truly good life,

€ .
i ¢ S at one t
tical special constitution'of human n gUE oDt
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Wi 0t of y K.ant finds miserably inade-
g ests of a strictly moral life, e takes
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;lalm to be based on sound R
nds them lacking i i
o cking in serious
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¢ principle of happiness, or
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* 65

particular constitution of human nature, or the accidental attri-
buties which it is possessed of. Of all the empirical principles
that whicl? deives morality from the desire for happiness is
most assallable, and that on three counts: first, it runs counter
to well-attested facts—prosperity is not always proportional
to good conduct; second, it contributes nothing to morality,
ginec it is quite a different matter to make a man prosperous
and to make him good; and, finally, the springs it provides
for morality tend to sap the very foundation of morality itself.
The appeal to mayal sense as an explanation of morality Kant
also rejects on three main grounds: first, it is superficial, since
only those who cannot reason will believe that feeling will help
them in their moral behaviour; second, feelings, which differ”
infinitely in degree, cannot furnish a uniform and universal
criterion for what is good and evil; and, finally, one cannot

justifiably impose one’s own feclings as a standard for others.

But, in Kant’s view, the moral doctrine at least pays virtue the

honour of assigning to her immediately the esteem we have for

her; it does not tell her to her face that we arc attached to her

not by her beauty but by profit.!

Empirical principles having
of serving®as the foundation for m
they can never hold universally, but also because the springs
they provide place the motive to virtue and vice ip the same

category, namely, self-interest, Iant now proceeds to consider
rational principles, chiel among which arc the ontological con-
ception of perfection and the conception of a Divine absolutely
perfect will.

“The former”’, he says,
definite, and consequently useless for finding in
ficld of possible reality the greatest amount suitable for us;
moreover, in attempting to distinguish specifically the r'cahty
of which we are now speaking from every other, it inevitably

s to turn in a circle, and cannot avoid tacitly,'prc;sup-‘
is to explain; it is’ nevertheless
because 'we have

been shown to be incapable
orality, not mercly because

(@)

¢is no doubt empty and in-
in the boundless

tend
posing the morality which it :
preferable to the theological view, ﬁrst,- : il
no intuition of the Divine perfection, and can’ only deduce

it from our own conceptions, the most [important of which

1. Kant, Ibid., PP 60-61. cQsD g aBEY it
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is that of morality and our explanation would thus be in-
volved in a gross circle; and, in the next place, il we avoid
this, the only notion of the Divine Will remaining to us is
a conception made up of the attributes of desire of ‘glory and
dominion, combined with the awful conceptions of might
and vengeance, and any system of morals erected on this
foundation would be directly opposed to morality. oy
the rest I think I may be excused a detailed refutation; for
the primary foundation of morality laid by them is nothing
but heteronomy of the will’.” o
“In every case where an object of the will has to he
supposed in order that the rule may be prescribed which is
to determine the will, there the rule is simply heteronomy;
the imperative is conditional, namely, if or because one wishes
for this object, one should act so and so; hence it can never
command morality, that is categorically. Whether the
object determines the will by means of inclination, as in
the principle of private happiness or by means of reason
directed to objects of our possible volition generally, as in
the principle of perfection, in either case the will never
determines itself immediately by the conception of the action,
but- only by the influence which the forescen efféct of the
action has on the will; 7 ought to do something, on this account,
ffgf";v{; lftl:éll{at;l e&;):iething e%se.'..".... In that case tl}e w.ill does
e particz,la).ut 1F Is given by a foreign impulse
I' natur
adapted to receive it
principle of which mus
be indeterminate as r
merely the form of

without,necding to
ation,”’!

al constitution of the subject
An absolutely good will, then, the
t be a categorical imperative, will
-‘?gards all objects, and will contain
volilion generally, and that as autonomy
assume any spring of interest as a found-

£}
Kant’s conception of

. erfecti its implicati i
been explained iy, St Perlection and its implications having

few important objections 10 remains for me to examine a
the Kantjan ethics Ins ur_ged against it by certain critics of
certain objections ll;vcllndthls connection I shall first consider
“Not even G cd by Professor Teale. He points out :

od, that 1s, supreme perfection, is allowed

L. Kant, 16id., pp, 62-65

to contribute anything to morality for this conception, we
are told, is merely empirical, and cannot operate as a motive
to action only by reason of the happiness expected from obe-
dience to it. Thus does the poverty of Kant’s conception
of perfection and hence of God, stand revealed. He seems
tg have had no inkling of a concept of perfection which
*could be, as it was for Spinoza, at once the source and the
goal of human endeavour, at once the mark and the measure
of individuality, activity, freedom, and value. Perfection,
for Kant, meant nothing more than moral goodness.”!

Obviously, Professor Teale scems to base his criticism on
Kant’s criticism of the ontological conception of perfection and
of the conception of a Divine absolutely perfect will. Further,
in order to understand Professor Teale’s objection in its true
perspective it appears desirable to state here the passage he
selects from Kant’s Critique of Practical Reasoi® to substantiate
and justify his view. The passage rcads as follows :

“The word perfection may be taken cither in a theore-
tical sense, and then it means nothingsbut the completeness
of each thing in its own kind, or in a practical sense, and
then it means the fitness or sufficiency of a thing for all sorts
of purposes. This perfection, as a®quality of man, and

® consequently internal, is nothing but talent, and  what
strengthens or completes sthis skill. Supreme perfection
conceived as substance, that is, God, and consequently exter-
nal (considered practically), is the sufficiency of this being
for all ends. Ends then must be given, rclatively to which
only can the notion of perfection (whether internal in oursleves
or external in God) be the determining principle of the will.
But an end—Dbeing an object which must precede the deter-
mination of the will by a practical rule, and contain the
ground of the possibility of this determination, and therefore
contain also the matter of the will, taken as its determining
principle—such an end is always empirical, anc.l, therefore,
may serve for the Epicurean principle of the happiness theory,
but not for the pure rational principle of morality and duty.
Thus, talents and the improvement of them, hecause they

1. A. E. Teale, Kantian Ethics
(London : Oxford University Press, 1951), P- 203

670
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contribute to the advantage of life; or the will of God, if
agreement with it be taken as the object ofthe avill, without
any antecedent independent practical principle, can  be
motives only by reason of the happiness expected therefrom.”

In the light of this passage, from which Professor Teale
seeks to derive the substance of his objection, let me consider
his contention that Kant does not allow even God, that is,
supreme perfection, to contribute anything to morality for two
obvious reasons : (1) that such a concepti911 is merely empiri-
cal; and (2) that being empirical, it can function as a motive
to action by reason of the happiness expected from obedience
to him. Hence in Professor Teale’s opinion the bankruptcy
of Kant’s notion of perfection and of God stands fully exposed.
What I can do now, is to present the Kantian position in regard
to these two points, but hope to be excused for some amount
of repetition, inevitably involved in such attempts, of what
has been said in the preceding pages of the present chptcr.

If what has gone before is any indication, it must have
})ecn abundantly clear that under no circumstances whatsoever
is Kant prepared to acknowledge any action, and for that matter
any end fmd any means, as strictly moral which is,not effected
by, and mvolv_ed in, the autonomous activity of the good will.
':;ifcn;?grfnfl :;lzi.escét;:;zl:l?nn i.ts Il‘aw .anc.l falls a victim 10
the time being, and for t:hisa 1;01‘ : C.)l'felts e
claim. Itis fZ,r this very r Cason,- - mOL‘al' ghasactor - an,

y reason that every object of the world

which the will may desire has conditioned worth, and then such

a will is merely heteronomous, a slave. It follows that the law

of d.uty %s th(': only end, the only purpose which it ought to
realize, SRR A isin this way alone that it can be said toDrCO'a'
;nd rctal{;1 its aut?nomous authority. Thus looked at c?/cl‘l;f
uman will, in so far it is rational, has an end to rcali;e but
:,c;:ymK ::ﬁh:ism:?rr and above its essential nature. Tlilat is
i dqu By c;) the -rcasc‘)‘n for conceiving an End which
Rl },1 n seys th.at there is in fact no other deter-
the elective will except that to an end.”” That

explains the r insi
o) he reason why he insists that duty is a priori in

character and unconditi i
conditioned in fulfilment; this also brings out
S

1. Kant, Ij
ant, Ibid., p, 1383 A.L. Teale, 0p. cit., pp. 202-203
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why he shows his cagerness to contrast duty with everything
that mjght be set down to inclination and desire. If there is
an end which determines the will by some ‘practical rule”
it must necessarily be empirical, conditioned and contingent
in nature, and the conception of God is no exception to this
view if the will is determined by the expectation of some reward
from"God. The conception we form of such a God is condi-
tioned by our desires and inclinations, and cannot, therefore,
meet the demand of our rational self as the basis of a genuinely
moral life. If 2 man fondly believes that his good consists in
the propriation of what he supposcs to be a kind and henevolent
God, and performs all his actions with that end in view, he
simply uses himself as a means to an and the roots of which are
to be found in his selfish, sensuous self. Neither has his God
nor his will any moral significance—the onc is wholly frighten-
ing and the other simply selfish. Such a vision, of our God is
the produst of our anthropomorphic outlook : ¢...in what-
ever way’’, says Kant, “the Deity should be made known to
you—even...... if He should reveal Himself to you : it 1S you......
who must judge whether you are permittéd to believe in Him,
and to worship Him.™

For Kant, then, the way to divine communion consists in
she way of the rational will.. And this is what he means by
“mmanent moral theology” which “teaches us to fulfil.our des-
tiny here in the world, by placing ourselves in harmony with
the general system of ends, and warn us against thé fanaticism,
nay, the crime of depriving reason of its legislative authority in
the moral conduct of life, for the purpose of directly connecting
this authority with the idea of the supreme being. For this
would be, not an immanent but a transcendent use of moral
theology, and like the transcendent use of mere speculatien, would
inevitably pervert and frustrate the ultimate ends of reason.”?
Thus, morality does not fall outside the orbit of the rational or
good will, but, on the contrary, is immanent in its own law
and determination. Cultivation and development of faculties
and talents is, according to Kant, desirable for a better moral

1. Gf. Kant, Religion within the limits of pure reason (2nd edition.;
1794), Fourth Chapter, Part One, Scction 1, the first foot-note : ¢<Much
as my works may startle you, I must not be condemned for saying : every
man creates his God™.

o. Kant's Critique of Pure Reason (Meiklejohn’s trans.) , p. 496.
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culture, but not at all for purposes of pleasing God or seck_ing
satisfaction of the desires and passions. It can, E now ht.ln.nk,
casily be seen why Kant is not prepared to a-ll"ow ALy err.lpn'lcal
object, not even Cod in this sense, to contcrll)utc anything to
morality. His belief in the intrinsic worth or autonomy of the
rational will is so unswerving that he is never willing to attri-
bute any moral worth to any action or end the attainmenteof
which does not involve the self-determining authority of the
rational will. Even the God-like existence, the summum bonum,
is not worth any regard unless the will Ias been thoroughly
disciplined through obedience to its own law.

So far Professor Teale’s contention that for Kant perfection
meant nothing more than moral goodness is concerned, he seeks
to substantiate and justify his view by seizing upon a passage
in Kantian ethics which we have already cited: namely, ©...to
carry the cultivation of his will up to the purest virtuous dis-
position, in which the law is also the spring of dutifal actions,
for this is internal morally practical perfection.” In this con-
nection it may be poinged out that there are two aspects of per-
fection as conceived by Kant: the negative and the positive
ones. On the negative side, perfection consists in the will’s
realizing its rational mature in the fullest measure, with the
inevitable consequence that the life of sensibility is fully transs
cended. * In the absence of any distraction from this aspect of
Tlaturc the will is absolutely determined by its rational law. It
lslsuch_ z'Lwill that has been called by Kant the “purest virtuous
d‘SPOSH_lOﬂ-” x"\s we have already pointed out, Kant goes further
than. ths. ncgatwe. approach. For him, perfection in this aspect
Rk L s e o e o
2 hz,we o “elgo ment”m] fvm(; Will, thereby enabling itself
references are so ;ointed in) O:ln : ISL'ICh - Slatfz. peed; By
it appears incredible that his cl'(': t’et nc'al- oy I'iant 'that
them. Since the individual \:lilllcs' mllgfn ok ¥ eaSll'y mlsS.Cd
the Divine Will in respect of pure ]~S io dl'to = 1dCT%UCﬂl e
is conceived in the former’s al.)ttai ¥2mor}:a e i

An other objection to be ¢ i t SN ohthe e

onsidered in the context of our

present enquiry is that urged by Professor Maitra. Having
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not to be met with in the moral teaching of Kant, Professor
Maifya finds fault with the Kantian point of view in the follow-

ing words:, “This positive characteristic is missing in Kant, and

this constitutes the, main defect of his ethics This defect is the
same as the barrenness of the moral law, which is universally
regarded as the chiefl weakness of the Kfmtian ethics.””? :

» " Frankly speaking, such an interpretation of Kant’s doctrine
of the moral law as also of perfection is so common that to defy
it would, I think, be nothing short of obstinacy on my part rather
than deception, thisrepresentation or misunderstanding on
the part of the critics whose number is legion. The explanation
Kant offers of the moral law is so obvious and so convincing
that one wonders in what sense Professor Maitra should label
it as characteristically “harren”. The moral law, as has be.cn
pointed out before, is just the law of our rational self on which
every human being—if he had control over his desires and ir{—
clinations—would act. Every act determined by this law 1s
just the realization therein of this rational self, and it is .in this
sense that Kant speaks of an ‘end’, But the way in which we
should scek this end is immanent in this concept of the cnd.——
the way c:})llcd the categorical imperative. The will, in willing
this imperative, wills its own law, that 13, its greater and greater

» perfection. It is what is willed thereby that constitutes the

content of the action willeds As Kant aptly puts it} “every

volition must have an object, and therefore a matter.”’? Thus
looked at, the moral law of Kant is not something mysterious or
barren, but a positive law of action which we can call truly ours.
That all of us do as a matter of fact act on this law when reason
is at its best shows that it is a certain kind of philoso‘hpy of life
patronized and practised only by those for wh_om a hnfe of pure
rationality attended by happiness born of it is the o_nly goal
worth aspiring after. And this, as we shall sce. later, is also the
message of the Gitd with which Professor Maitra contras.ts the
view-point of Kant, which, strangc to say, he characterlz-es _as
barren. If the Gita points to an ultimate state—-—Brahma’-mrvaua
or reaching the divine pcrfection——capable of being attained by

the active exercise of the law of essential selfhood, in no way

ita’ 1 d [ 1

 Maitra, ¢“The Gita’s Conception of Freedom as comparec

T :};nso.f}liarltt’?li’r‘ W. R. Inge, et al., eds., Rad{mkn.riman 3 Comparauge

Studies :n Philosophy (London: George Allen and Un,wm Ltd., 1951), P- 35°-
2. Kant, CGritique of Practical Reason (Abbotls trans.) p. 123.
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different is the ultimate goal conceived by Kant—the God-like
existence of the rational self; qulifying itsclf for fenjoyment’
or something like ‘bliss’ characteristic of the Suprqmc Being
himself. It is this transcendent goal that forced Kant “to
destroy reason in order to make room for faith.” It issuch a

faith that equally pervades the temper of the Gita.
So our aim, according to Kant, must be to attain what we
may call moral goodness, understood in terms of the good
will working under human limitations. But had he remained
confined to, or satisfied with, his conceptién of perfection to
this extent, we should have ungrudgingly allowed his critics a
free hand in accusting him of conceiving perfection as “nothing
more than moral goodness”, of spcaking of virtue as HOLllil’l:E‘;
more lha.n the “triumph over inclination and desire”, ofleavin:q
the rclatlm.) between will and perfection “apart and opposed,”
of portraying freeflom as “nothing else than the realization of
the moralllaw \_vhich, however, is absolutely devoid of content,”?
gfe Sls:%z;;dcin]isv::]ts; z::;ﬁgl;:thingﬂdc??‘ulctivc of human happi-
in preaching that “‘the rc;?gset lt? “-1‘1 : lly @?.“'“Cd Regrntes
fundamental principles gf Ethicso' S S tth
in independence of what lies

beyond Ethics is that of Kant.” But all these are objections
2

o 4 . : :

fsuad.elstyandmgs a_nd misrepresentations which in the light
? what hzts been said in this chapter are to be brushed as?dc
by the serious students of the Kantian thought.

1. A.E. Teale, 0p. cit
B iR sl 20 S K Maitr '
sty P RSal, The Ttry of Good and sl (Londons Onord Ubiver
4. William T\ : 3
Co., 1949), pp. 17;%1?1%,@1\/54“,,\,’ Mar and God (London : Macmill
?‘iﬁ:tht&cn andrCo., 1948), p l;‘; V:] Lillic An Introduction to Ethics (an)lz?dzg;d
o * e s P 4 Q' N = :
ndon : William Blackwood' and S;T:ICSS I&\t;]l)hééqcﬁsg('f{)‘ll‘ifl Lthical Principles
2 ; ), p. 169.

CuAPTER IV

THE GITA’S CONCEPT OF PERFECTION

From what has been said in the preceding chapter it seems
{0 follow that Kant is concerned not so much with the problem
of what constitutes bondage of the self in its human conditions
as with the propouncfing of the doctrine of perfection of the human
self strictly in terms of its autonomy. He begins his enquiry
with the common assumption that the self in its embodied exis-
tence is imperfect in the sense that its own essential nature
remains partially, if not wholly, eclipsed and unrecalised, though
it is inherently perfect and free. What it in its inmost being is
transcends what we know it is under human Conditions. Tt is
with the ijerfcclion of this transcendent aspect that Kant and
the Gita are concerned. ButKant, instead of probing into the
causes of its bondage or imperfection, deems it more profitable
{o consider two other questions in connection with the accom-
plishment qf his avowed aim: (1) What is it that can most
cffectively help us overcome this imperftction ? And (2) what
%s it that vesults after the summin bonum has been completely
attained ?  While the latter guestion has been discuséed in the
foregoing chapter, it is with the former that we arc concerned
here.

As contrasted with this Kantian approach, a greater €m-
phasis is laid in the teaching of the Gitd on the question as to what
constitutes bondage of the soul than on the nature of its per-
fection. While the latter aspeet of the query is touched upon 1n
certain briel references here and there, the former is sought to be
discussed with a fairly marked emphasis and clarity. Sii
Krsna, the divine teacher of the Gild, seeks to imp}'ess upon
Arjuna the necessity of grasping the real cause of his })_ondfs.gc
which at first inclined him to abandon the idea of engaging hl‘n]-
self in the battle for the cause of righteousness—a ba.tth?, w}.uch
he was called upon to fight in order to discharge the obligations
of his avocation (svadharma)- Although he was aware that. he
was on the path of righteousness, yet he was p.reparcd to be killed
by his opponents who, even if his kith and kin, were openly up-
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holding and espousing an apparently immoral cause. And, as
we read further, so long as he remained caught up in thg firm
grip of delusion born of his ego and its false, narrow attachments
and claims, he could not see any justification in engaging him-
self in the warfare of righteousness (Dharma). FHe knew it well
that the waging of the war was the only course of action he could
choose to vindicate the law of righteousness, but so Stl‘Ong( and
sudden was the hold of delusion on him that he could not pro-
perly discriminate between what was good and what was evil.
“My very being is attacked with faint-heartedness; with my
mind bewildered about my duty, I ask Thee, Lord. Tell me
_ for certain which is better. I am Thy pupil, teach me, who am
secking refuge in Thee.”! Arjuna in such a mood represents
the human soul with inner conflict between its rational law and
.lhc sensuous self. The very fact that’there occurs a conflict
implies that the self struggles to act on its own law, but is obs-
i e W DA T
sophy of the Gila. Towzugc?s th : la“scsfth-e R e Phll(?-
scripture Arjuna’s rational self l:((:trcaozetlo - 'n‘lessage O'f o
having recognized and regained its I)(,)I 1 a L}nm-ISLakabIC goly
the law of his true hein c:’md c f'zl et ll‘ansc?pdcnt e
e recg{,ﬂ;iﬁo (l)rn ]emly d.eclares: ‘Destroyed
Thy grace. O Lord, I cs.tzmdnﬁ1“11as J?CEH Sl o s
b a;t accordinﬁ]: \\li;l my doukts completely
: i g to Thy word.”2 The major
portion of the intervening space in the Gilg i e
plaining the causes whichbbind th e d-e G
1e self and drag it from birth

to dea'.h aﬂd deatl to < S
L l)ll Lh. utltll 1t att'lll]s t]l(: hloh()SL OI V lllC]l
. I:Z 2 (f)ll am Jbl“ @ l)' :

Clamo'll;ix}s leads us to believe that the problem that seems to
or emphasis and priovity in the matter of discussion
2

according to the vi 1
£ theiatmt‘he view-point of the Gitd, is one that is concerned
¢ and causes of bondage of the soul in its embodied

form. As

6 such, an attemnt i

will be m 5y (o E D

treatment of the problem i11)1 tl ade o offer an claborate

context the problem besge .o iN8 PAges. In the present
. aks up int i ; .
which we shall attempt t P 1nto two important questions

O answer : (1)1
: n wha
i ) t does hondage,

2. XVIIL, 73, 7. .,
51
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according to the Gitd, consist? And (b) what, after the causes
of the bondage have been successfully cut adrift ?

® Befor? proceeding farther afield, it seems desirable to point
out that the Gitad does not seek to adduce or offer arguments in
support of its metaphysical position which has a great bearing
on its concept of perfection as also on the concept of the bondage
of the soul. It does not; therefore, provide a philosophical justi-
fication for any of its points of view and gives the highest place
to faith (sradh@). Consequently, it starts with certain concepts
or unanalysable ultimates—the Absolute or Brahman, the self,
God or L§vara, and the universe, as also the fact of human bond-
age. The avowed aim of the divine teacher Krsna is primarily
to meet the spiritual aspirations of the common man rather than”
to present a thorough-going philosophical system in the modern
sense of the term.

What, then, is peculiar about the teaching of the Gita is
the fact shat it seeks to raise its metaphysical edifice on the com-
mon foundation of the Vedanta school of the Upanisads on the
oae hand, and the Sadkhya philosophy of Kapila on the other.
The former, as we know, stands for the ultimacy of Brahman
as the basis of all that exists here and now—the soul in its embo-
died existénce being of the essence of Brghman, and all else in the
ultimate analysis being false or rather illusory (mithya) in the
same sense in which the apparent existence of a snake is no
longer experienced when we have obtained knowledge of the
underlying substratum, namely, the rope—the truth as com-
pared to the illusory presence of the snake. The latter sch.ool
represents an open revolt against the extreme form 0[" monism
of the former. The Gil@ in its charmingly pecuhzu: way
presents the metaphysical and cthical sides of its teaching by
combining the salient features of both these schools. What

otherwise appear to be ultimately fundamental and xeconels

able differences between the two coalesce to form the 'w_holc
structure of the teaching of the Gita. 1t preservces the spirit of
both, but gives them a New setting. :
According to the Sankhya system, 1'e_fcren‘cc to which l}as
already been made in connection with our chscuss.lon of the nou.on
of perfection, Prakrti and Purusa are the two ultlmflte}y exclus%‘ve
ultimates which account for the whole universe in its mater ial

and spiritual aspects, respectively. On the material side, Prakrts
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is the caused causeof the infinite variety and form ofall objects
of our day-to-day experience. It is eternal and ’ubiqui,tous,
representing a mysterious and tremendous power, ever engaged
in the process of evolution. The existence of Prakrii, according
to the Sankhya, is proved by the fact that all objects of the world
possess certain common characteristics owing to which every
one of them is inherently capable of producing in the individual
pleasure, pain and indifference. They must, therefore, possess
these three common characteristics in one underlying source.
The evolution of the manifested universe outof this unmanifest
stuff or Prakrti takes place as a result of the disturbance or com-
motion in the equilibrium of its three constituents, called gunas—
Jiterally meaning threads or strands which together make the
string of Prakrti. These constituents are saliva, rajas and lamas,
the sources, respectively, of light, activity and inertia. Every
object of nature—from such subtle entities as intellect and mind
down to the ordinary objects of perception—is possessed-of these
gunas, though in varying proportions.

On the spiritual side, the Sankhya posits the existence of
Purusa or self which by its nature is just the antithesis of Prakrli;
it is uncaused and eternal like the Prakrti. While all activity
change and movement aye attributed to Prakrii, Puriisa is sup
poised to be inactive, devoid of all gupas, subject and seer of all
objects possessing these three gupas,, yet being in essence of the
{mture of pure consciousness for all that. Though it is passive
in the sense that no activity or movement initiates from its con-
BCAOLL ‘fﬁbl'tS, yet i.t is not a mere superfluous adjunct to Prakrii.
ki ofbobjects e ;ﬂ b t.O (ivolvc ‘rll:ld dch.vcr. the infinite
e lle ploter.mally (?XlSl’Cl’lt in its boundless
matter becomes illumincc]; i 'OE
Rt » S0 to say, by the mere presence 1n
1ts midst of the Purusa. Unintelligent, vet acti Prakrii, t
be PRopETy e et o g i ye ElCth.C, 'm _rtz,_ to
of objects with a definite gesi ucmgl thelworld 2 1.nﬁmte S i
01T SE 2 e T gn ;laf purpose, requixes, according
ST T e e p:'csen(;e fhz ]e) mktcl.hgcnt principle, Purusa,
the same way as the blind and t‘;] : lm o ﬂhef_id> A
other to serve their respective 1(,: R withigcach

ends.

As light shine ! 3
gh shincs forth and dispells all darkness, without its
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suffering in its own existence and essence, so is Purusa the causc
of illuminipg the blind Prakyt: but in no way affected thereby—
above all.activity, change or movement. The cffulgent light
of Purusa is reflected in the intellect (budhi) which is nearest
to it, and through it illumines the mind (manas) and the body.
This reflection of light from the Purusa in theintellect is sufficient
b render the latter conscious and intelligent, thereby conferring
on it the unique power and privilege of decision and judgment,
insight and foresight. Although the Sankhya posits only one
Prakrli, yet the Pirusas (selves) are accepted as countless, for
the simple reason that different individuals have their own births
and deaths, sensory and motor endowments, activities and,
functions, likes and dislikes.

Bondage, according to the Sankhya, consists in the soul’s
identifying itself with the mind (manas) and the intellect (buddhi),
the body and the senses, in utter ignorance ol i%s real nature. The
Purusa i its true being and essence is a mere witness (saksin)
of the ongoings of this world and transcends all pleasure and pain,
thought and feclings, changes and activity. All these processes
originate in, and belong to, the phenomenal world or Prakrii.
Tt is the empirical ego (ahamkara) which arrogates to itself the
agency of all activity and deludes the stif into thinking that all

® {hese activities are caused by its own poOwer. The self, then,

gets entangled into the varioms wordly attachments arfd Purs.uits,
thereby eclipsing its essential nature as pure  CONSCIOUSNESS
(vijfiana-svarapa), and forfeiting its claim to {reecdom zmd im-
mortality. Thus bound and rendered unconscious of its mmner
consciousness, it becomes some body possessed of a cez:tain km.d
of temperament, character and function, at the same time atiri-
buting to itself all experiences and qualities‘ that are tcally those
of the empirical consciousness. So long as it labours under such
a false sense of identification, its liberation from the carthly
{rammels is not possible, since it can never manage to escapc
from the binding force of ignorance born o['. the sense of non-
discrimination (aviveka) between what il.; Is in thc‘mmost of its
being and what in its present existence 1-t tak-es itself to be.
Sufferings and sOrTOWS, births and dea_ths 1.mp1.1catc the self onl?r
upto the time it maintains its friendship w1tb: its enemy, Prakrli,
and its various forces. What, then, is required i_'or. 1:cs f'rcedom
and perfection is the direct realization by 1t that it isin its truth

T
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and essence pure consciousness as such, and nothing but that,
unattached, unbound and immortal. Such an awakening -must
originate in the self; mere intellectual understanding- of what
lies beyond our empirical vision is of little avail. It must culti-
vate a penetrating insight (viveka) into its own life and awaken
to its true image. Only then can it scize upon its reality and
immortality. 2

This is a succinct account of the fundamental tenets of the
Sankhya system which, in the eyes of the Gita, represents only
an incomplete truth. Although the Gita docs not explicitly
enfer into a polemic against all these fundamentals of the Sankhya

~philosophy, yet there are certain references which point to this

side of the intention of its teaching; in fact, some of them arc
clearly brought out in meeting this intention. It subjects the
dualism of the Sankhya thought to its own point of view in order
to mould it into a‘good absolutistic metaphysics the background
of which is supplied by the Upanisadic Vedanta. i

Now, the Gita’s contention, as opposed to the Sankhya’s,
is that there is the Supreme Being, Brahman, who is the prime
source of all that appears to exist, an All-pervading Spirit who is
the prius of all matter, animate and inanimate. It is the Absolute
(para brahma) who holds*all objects in heing, and is the ultimate

cause, source and ground of their existence. He is referred to ©

as po§scssi?1g two aspects—the higher or transcendent (para-
pmk_rziz), and lh',e lower or immanent (apara-prakrti).t  The higher
nature,according to the Gitd, consists of the Essence,the ultimate,
underlying Spirit that pervades and sustains every object and
event of this world. The lower aspect, on the other hand. refers
- > . g 5 i ;
to the realm of Prakrii which conceals what it ought to reveal.
'.l“}.le formex; is the Brahman of the Upanisads, the Absolute which
1sf_1ust th_c.essence of the human self, while the latter is the Prakrti
(o) lthc 1Sankhya. in all its diverse manifestation. The Absolute
5 ; . 2l 0 9 2
W 1eln ooked upon in relation to human aspirations and ideals,
;s also the cause of.thls Prakrii, is God (Z$vara) referred to as the
ather, and Prakrti as the Mother whi h gi i 1
i ! which gives birth to various
p.d I various forms.2 Lord Krsna says “Under My
; ASe ) rsn
guidance Prakrti gives birth to al things, movable and immov-

able, because of this the wheel of creation keeps on going.”’® The
a.

1. VII. 4-5 2. XIV. 4. 3. IX. 10
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Sankhya thinkers seck to prove the existence of the Purusa by
by resorting to the ‘design argument’ which is explained as
pointing not_to the designer but to one that benefits from the
design which. is taken for granted as uncaused. For the Gita,
on the other hand, the corrective lies in taking Brahman to be
the designer:  “Whatever is glorious beautiful and mighty,
know “thou that all this ha$ issued forth from a fragment of my
splendour.”

Although the human self is in its essence the same as the

Universal Spirit yet ie regards itself as different from it because
of its deeply rooted sense of identification with the various ad-
juncts, such as the mind, the senses, and the body as well as
with the numerous objects and experiences of the phenomenal
world. Strange to say, the Sankhya secks to establish the multi-
plicity of the selves by pointing to the visible differences in the
activities, functions, sensory and motor endowments, births and
deaths of different living beings. However, a little reflection
suffices to show that all such arguments militate against the
basic contention of the Sankhya that the , Purusa is above or
beyond all change, activity and movement which pertain to the
domain of the world of phenomena. It is perhaps this wrong
perspective that the Gila secks to correct when it says that the
seul is never born, nor does it die, but gets embodied as this
individual or that. What appears misleading in the case of the
Sankhya logic is that it ignores the vital distinction between the
Purusa as the eternal core and substance, and the Purusa in its
human existence. Certainly in respect of its essence as pure
consciousness one Purusa cannot be conceived as different from
another Purusa—the differences are only relative to the condi
tions of bondage, and are not for that reason absolute. In the
state of perfection all the Purusas must be essentially identical. It
is to this direction that the Gita points when it says that although
the Universal Self is undivided yet it scems divided as different
living beings.? It is the sense of egoism (ahamkara) born f)f t‘he
ignorance of truth that deludes different pcopk.: into believing
that they are their own selves different from,and mdepcndeflt of,
every other human being. Itis this false sense of self-sufficiency
and selfeexistence that is the matrix of all our spiritual ills.

1. X. 41. 2, XIII. 16.
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Blinded by the impulses and cravings of the ego, the indi-
vidual loses his grip over his essential nature with rr1'l1c ingvitable
result that the three gunpas of Prakrli—sallva, nmjaj and lamas—
overpower his whole spiritual being. This is basically the
Saikhya view of the cause of human bondage which the Gitg
whole-heartedly supports: “The thl‘cc- gunas—satlva, rajas and
{tamas—bind in the body the Imperishable Divellerl”. "These
three qualitative modes of Prakrti are inextricably interlinked
in every object of our experience. Our rise or fall in the scale
of spiritual perfection depends upon how far we have ascended
above or descended into the realms of these three binding modes

of Nature. Ethically, s@livika state is impure. Saltva, accord-

ing to the Gitd, binds the individual to his body through the
desire for happiness and knowledge of this material world
rajas through attachent to action and its fruit, and lamas llu‘oun'l;
negligence, indolence and sleep.? Although no :

])Clllg i 1ts
Cl’nbOdlCd (&3 15[.(“(:(: Calll Scll(l to C Jl(( h()lll
X )€ b

cither or all of
these, yet it is quite possible that in one individual one guna may
be more predominant than in others. This accounts for differ-
ences in individual temperaments, likes and dilikes. One who
dI'Splays knowledge about spiritual matters and remains happy
with whatever little he has to his lot has more of salfoa in him;
one _who is greedy, restless and passionate is prcdominaml"/’
21'11_](151/{62, axlldl oxllc whose being is controlled by dullness, heed-
essness and lethargy i ly (amasik b
S ni \i){;si?:);r;la-mly la‘fn(fszlh(z_‘a ”J he wholel realm
7 g nite variety of objects, readily en-

traps those for whom the satisfaction of desires of the cmpirical

e : ;
ego is the aim of life. Once we have cast our lot with the

play of Prakrti, we are irresistibly tempted to enjoy its various
products, forgc.tting that it is the source of our 1301}1cla.0(: alo(:;
11\10 hulman being while he is what he is, can claim Ocomplet(;
tglé;,u:;tiefigi ,‘;i).el rule or reign of the three gunas of Prakrti;

vhole empirical nature and give him his likes and

dislik i i
€, traits and temperament, desires and inclinations, But

fllthough this is the only way in which human
1s moulded and gradually

Gila teaches that man at th,
tations in so far as he has

nature in gencral
anfolded by his endeavours, yet the
¢ same time transcends all such limi-
the law of his essential being. Those
o S G,

2. XI1V. 5-7. 3. XIV. 11-13.
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who unawaringly accept these limitations as the boundary be-
yondewhich, thege is nothing to be attained, succumb to their
bondage, svhile those who have the faith that these are to be
crossed by means of what they claim they have in the inmost of
their being take a long turn to perfection. Thus, every human
being has in him two paths which are diametrically opposed in
réspect of direction: those who are predisposed towards develop-
ing the satlvika nature oriented towards self-introspection, self-
control and self-perfection, and those who are subdued under
the debris of arrogance, pride, anger, self-glory and self-indul-
gence. This is the well-known distinction the Gita makes bet-

ween men of divine nature (devd-pravriti) and those of demoniac -

inclination (@sura-pravrtii), respectively. It all depends upon
our own outlook and inner determination which of these we
cultivate and develop. The message of the Gita enjoins upon
us to form impressions of the former and give up the latter, if
any. THe path to perfection is beset with horrible difficulties
and is as painful to trcad upon as it is on the edge of the razor.
Thus disheartened, many may come to<ook upon the life of
sensibility as their be-all and end-all, but then in what does
their humgn trait consist ? Their behaviour will be as deter-
mined as that of an external event—Dboth will follow the iron
law of nature. It is man who is the only loser, his viszon of the
inner spirit being obstructed 18y the prevailing darkness. Under
the cover of ignorance he attributes the agency of all works to
himself, being wholly oblivious of the fact that it is the modes
of Praksti alone that are the real causes of all activity, change
or movement. The self in its transcendent aspect and essence
is a silent spectator of how the nature-man acts and
reacts in relation to the realm of Prakrti. 1f a man could so
realize and determine himself by this realization the problem
of bondage is solved once and for all. But so 10ng' as we are
what we are, it secems not only difficult but pretty impossible.
The Gita asks us not to be determined and disheartcned. by
thinking that it is impossible, for it is in thus being determined
that consists the negation of our freedom. We must take zlt_bold
decision, says the Gild, and conquer the modes of Prakylr, root
and branch. Failure in this means failure in duty towards our
own self. “While all kinds of work are done by the modes of
Nature, he whose soul is bewildered by the blinding sense of
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cgoism thinks that he is t_he rcal f}gCﬂt-”l _SO SiTonS and un-
shakable is the hold of egoism on him that his highgr sclf seems,
as it were, to have abandoned him as a mere agent and evolute
of Prakrli. His vision does not extend lseyond the narrow
bounds.sct up by the interests of the ego. He fondly helicves
that the world of Prakrii has been specially designed for the
sake of human enjoyment, forgetting in his imperfect vision
that in its ultimate analysis itis but ashadow of a higher Essence
which he cannot discern so long as he allows .thc sense of cgoism
and of attachment to have an unchecked sway over his inner
consciousness. The realm of the three gunas is suflicient to
absorb all aspects of his empirical nature since both are consti-
tuted of the same Prakrti; but the true self cludes his grasp and
remains unknown to him. Actions determined by the various
desires and inclinations do not reflect this self. The result is
that sorrow and suffering take pity on the poor man and never
leave him alone. One is here reminded of the following memo-
rable lines in Shakespeare’s Julius Caesar which aptly bring out
the point involved in ¢ur present discussion

‘Between the acting of a dreadful thing

And the first motion, all the interim ig

Like a phantasma, or a hideous dream;

S (ihe Genius and the morial instruments

Are then in council; &nd the state of man,

Like to a little kingdom; suffers then

The nature of an insurrection.’

No other terms appear more appropriate for bringing out
the point of the Gita than those used by the celebrated poct in
the a\?ovc lines. The ‘Genius’, the Supreme Self, has so arrang-
ecfl thmg? Ehat the ‘mortal instruments’ (or, in the terminology
?h(:g;vgi:a,c::; fzzfas),. \«ihich are but the vch.iclcs through whif:h
el (o B T lzlzhplcssed, attraf:t ansl bind th_osc' who mis-
) : e source of satisfaction of their little, blind
cgos and their petty, narrow claims. He who has br oadened
his spiritual vision and ) 3 g “_1 .1( the
% a here rise
realm of the ‘mortal inst:n:mwgc:;l t ey e e : 1,11_
mortal existence open bef;tne}?-ts g th.e gass; tf an.ll.lcc_
tion’ is inevitable for thos Ly S uiges ol mém d

¢ who do not discern the truth anb
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do not withdraw themsclves from all that they know to be
morta? in the ultimate analysis. Thus lost, all their functions,
mental and®intellectual, and pursuits irresistibly tend to become
the means and the mould of a life of Nature. On the percep-
tual level, their vision extends only to those objects which they
knowe will satisfy their animal cravings; their reflection extends
only to the working of the realm of the gunas, and their cons-
ciousness extends only to those experiences and cxpectations
which promise satisfaction to their nature-sponsored impulses.
It is only the triple gunas—sativa, rajas, and {amas,—that in their
interplay determine their dispositions and characters, and these
in turn determine their activitics. Though qualitatively dlis-
tinguishable, all the three arc sources of bondage: salfza binds
with the bond of happiness and desire for knowledge of what
exists, rajas with the bond of attachment to aciion and its fruit,
and lamas,with sloth and negligence. When thus bound, we
fail to rcalize that we are bound; we are rendered spiritually
incapable of discriminating between what binds us and what
can save us.  Bereft of a true spiritual insight, we gencrate the
conviction—and this is what Spinoza too sought to point out—
that this werld with all its variety, design and purpose exists
Jor our enjoyment. The truth to be realized lies beyond what
“appears (0 us to exist, and so long as we¢ remain copfined to
these appearances, reality with which we are one continucs (0
remain hidden from our ordinary, empirical vision. “Veiled
by My creative power (yoga-maya)”’, says the divine author of
the Gita, ‘1 am not revealed to all. This hewildered world
knows Me not, the unborn, the unchanging.”* Unless e
pierce through the thin layers of our ignorance a_ncl determine
ourselves by the inner dotermination of our spirit, We f:ﬁllﬂOt
help dancing to the tune of the three modes of'thc Prakrtu. .But-
the result is wholly unplcasant. «The soul in Naturc enjoys
the modes, and attachment to them is the cause of our births
in good and evil wombs.”*?

TFrom what has been said above, it seems (O follow that Lh.c
Gita’s conception of the nature and cause of humal} ‘bondagc is
in essentials very much the same as that of the Sankhya. .As
we have already pointed out, the causc of bondage, according

1. VII 25.. 2. XIII. or.
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o the latter, consists in ignorance understood in the sense of
non—discrimination (aviveka) between Puwrusa and Rrakrtie The
Gitd whole-heartedly subscribes to this very mode f reasoning
when it declares: «Deluded by the modes of Prakrti men become
attached to the activities or manifestations of these modes;
«a]] creatures in this universe are bewildered by the delusion
of the dualities which spring from likes and dislikes”?; “thete-
fore, with the sword of self-determination cut this doubt born
of ignorance, and which has crept into tl.ly heart.”’3

Whether we Jlook upon human bondage as the result of

non-discrimination (aviveka), as does the Sankhya, or as the
result of ignorance (ajiiana or avidya), attachment (sammoha),
as does the Gila, the idea behind all these phraseologies or ex-
pressions is quite the same. Both hold that bondage consists
in the convictic.)n generatcd, strengthened and sustained by
our inability to rescue the soul from the overpowering influence
of the three modes of Prakrti. In the absence of the power of
self-determination we lose our hold on what Kant calls ‘auto-
nomy of the self’” and the Gita the ‘svabhava or ‘spadharma.” This
ignorance or aviveka can neither permit us to advance in the
direction wherein lies the state of perfection, nor happiness nor
the highest state.* '

Once we have clearly grasped the Gita’s point of view in’
regard to the nature and cause of human bondage, the answer
to the question ‘In what does perfection of the self consist 2’ 1
not far to seek. If bondage exists because of, and thrives on,
our inability to extricate ourselves from the binding force of
Prakrti, perfection consists in our ability to transcend the realm
01: these forces, and accordingly in moulding ourselves in another
direction, We must try to get back to our cssential selfhood;
frr:?dom and pristine integrity. We may very much wish to be
delivered from the bondage of mundane hopes and desires, but
so long as we lack the power of self-determination, SO long as
the transaction between the ego and the world, from which it
seeks to derive all its vitality and existence, continues unchecked
and unchallenged, there is no getting away from bondage ©Or
f}xiiﬁag:n"‘;z;&vidvefl in- an irresisti_blc vicious circlchi

n his mind on the objects of sens¢; attac
1. IIIL 2og

2. VIL 27, 3. IV. 42. g XVia2s;

¢

ment to them is produced. Irom attachment springs desire,
and fPom desirescomes wrath.”

The goal is nothing short of sclf-realization, but we have
{0 search the soul In the inmost of our being. “Subtle, they
say, are the senses; subtler than the senses is the mind; subtler
thandhe mind is the understanding; but subtler even than under-
standing is He.’2 The realm of Prakrli serves as a veil, an
obstacle that hides the truth which 1s to be uncovered by us and
by none clse. Thcoself lies hidden under the thick strata of
physical and mental functions, and finds it extremely difficult
to originate its own activity to emerge out of all such limita-
tions. This is the reason why, as the divine author of the Gila
points out, ““this divinely created mayd, constituted of the three
modes of Prakrti, is difficult to cross over.” The goal is to be
accomplished by completely transcending th% three gunas—
sattva, rajas and {amas—but the progress will be in a systematic
way. We must strive to advance from tamas to rajas and from
rajas to saltva. AS the Gita points out in its later chapters, all
satlvika activity 1s characterised by selflessness, rajasic DY selfish-
ness, and tamasic activity by ignorance and delusion. We have
to get at she sallvika stage whereupon‘spiritually-condition_ed
knowledge and happiness reign supreme, ignorance, delusion
and selfishness having been throughly got rid of. When every
part of our physical and mefital life throbs with the Sattvika
activity and ceases to obstruct the inner light of the-self, instead
of promoting the narrow or selfish interests of the natural man,
we may well be sure that a good ground has been pr(.:pal_‘cd for
bringing into being 2 greater role of the sattvika quality 1n our
life. But perfection is a stagc even beyond that. -Even the
quality of sativa must be gradually shed away, and this for the
following reasons: firstly, like other qualities, 1t 15 2 mode gf
Prakrti which has the same binding effect as the modes of rajas
and tamas; secondly, all sattvika pleasures are limitec&l and re-
Jative; they may not be entirely free from a tinge of 1gnoran'cc
and attachment; and Jastly, since the ideal to be attzurzcd lies
beyond these triple modes, it is of little avail to remain con-
fined to the saltvika state. It is of course true that satlva repre-
sents a mode qualitat'wely superior to the other two, but the

1. II. 62. 2. VII. 14.

85

v




86
pond of knowledge and happiness cannot allow f[ree flow of
inner bliss of the spirit. These three modes, says the Gilé, keep
the Tmperishable Dyweller bound to the body; they must "blc
wholly got rid of so that the spirit may shine forth in all its
splendour and glory.

The Gita’s contention that satlve is ultimately a mode of
bondage seems to be very confusing and inapt in view oftits
statement in the tenth discourse wherein Lord Krsna declares
that He is the satlva of all sativas. However, this seems to lla\ré
been clarified by Sankara in his Vivekactidamani. Besides the
{hree usual modes, he recognizes the fourth one also, visuddha
sattva which stands for serenity, bliss and sell-realization. This
is not a mode of Prakrii but an essential featare of the perfect
self, Tt is probably in this sense that Lord Krsna declares
himself to be a satlva as distinguished from the 5(1(}[).(1. of Pmkrtz"

But it mdy be asked: if freedom consists in the soxil’s.
1f'anscending the realm of Prakrti, does it not amount to cessa-
tion of all activity ? All natural action, according to the Gita
is due to the interplay of the three modes of Na‘zurc, and no,t
?;:fcéog;};;Sg?ll\rliull:c )l‘);dz;;e C},-\-(;Ei011,1i§1 m‘aclszossiblc by the

Rl o 3 : z.a,‘ .\\. iile insisting on the need
Zdemand 3 : 1? yealm (?f Pn?/qu, demands ﬂ.Cthll‘. Such
oo pparantly paradoxical, but the reason 1s clear!
lC:n,?;tgbzsaﬂ}iri?d 1‘;3;1}1-1% asse c‘iatcd -Willl the .l)ody activity

ROOLbE A ] it is not in acting that lies our bond-
age; it is rather in acting witl eadener
e g with an atutudc.o[ hope and fear
e )chs.o'f this world that constitutes our bondage.
e en_':)i::(tj ilgtll\)’;ty ivbut such an a.tti-LL_IdC behind acLi.vi.ty
ST thgw sn -up by the sz.' Though actll\uty
rent from the law c,>1" Nat iﬂle ":apablc ofe hishe el o I
S in an-actlin‘c:t 5 O soul from the objects of
jected to, and gl‘;undcd i y‘lthat s UDdCFtakC. T'nUSt Wi,
comes to us when, insteadlgf' fl 1?1 laf\, o o it Bondots
nterests of the natural self. uIl-IL lfi L g furtl} it
tance of the Gita’s insistcn- ecethen Comes 1A te JEatcng
e that?c on the zlibandonmcnt of the fru}ts
terests of the soul. As u 1ls TR o g
of Prakrti is the mark of gy concen o doioge e
this universe are {0 L bondage. Though all objects of

¢ ultimately referred to God, yet he cannot
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be identified with all that is here and now. All beings, says
the Gila, exist in the cosmic Soul, and although he brings forth
and supparts them, yet he is not exhausted in (or by) them. =
“By Me alone”, says the Gita’s Supreme Being, “this universe l
is pervaded through My unmanifest form. All beings abide i
in Me, but 1 do not abide in them; behold My divine mystery. ‘
My spirit which is the source of all beings sustains but does not
abide in them.’* No finite, imperfect object of the universe
can imprison that which is infinite and perfect. The embodied
soul, in so far as i¢ is one with the Transcendent Divine, can
share this life of infinitude and perfection only when it has dis-
carded all limitations of Prakrli.

Negatively conceived, the Gila’s notion of perfection is
almost the same as that of the Sankhya: in both the cases per=
fection comes to he looked upon as the soul’s achieving a statc
of complete isolation from the gunas of Prakrts, whereupon all
sorrow and suffering disappear once and for all.  In certain of
its verses the concept of perfection has been referred to by the
Gita in keeping with its negative character: the highest (param), |
supreme peace (param saniim), the state from where there is | |
no return (apunaravytlim), perfection (siddhim), perfection f

i

-

brought about by work (nai;karm_yasi(lclhi), and the eternal,
» yundecayable freedom or status (fﬁfuatampa(lamav_yam). But the
Gita does not stop short at the negative concept of an end; it !
puts forward a positive ideal when it echoes the Ufani._mdic view |
of the ultimacy of Brahman as the very essence of human souls.? !
Hence perfection consists in the return of the soul to its whole,
reality or truth, Brahman. Since the Gila Jooks upon the Abso-
lute (Brahman) as both pcrsonal and impersonal, accordingly
perfection has been accounted for in terms of poth these aspects.
Brahman, when conceived in relation 1O his creative energy
(yoga-maya) or the various manifestations (vibhx’cllis), is .the
personal God (Isvara), and the goal to be realized 18 explamnf:cl
as in some way attaining qualitative sameness of existence wxfh
Him;® the highest goal has also been described as dwelling 1n
God. In its impersonal aspect, the state of perfection has been

conceived as ‘being Brahman.™*

2. 2. X 20, XV. 7. 3. XIV.2.
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4
mama sadharmyain agalah; mama bhau_amignt&lz, V.10,
bhava, 1X,34; nivadisyasi mayyeva, XI1.8., V1. 31.
4. ‘Brahma-bhayam, brahma-nirvana, 11. 72, V.25.
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Both these conceptions of perfection are advocated by th
Gita in conformity with the distinction it makes bhetween the
immanent and the transcendent aspects of the Godhead. When
conceived in relation to his creative powei (yoga-maya), th
s e
supreme being comes to be looked upon as the Lord Filther
; ) e
Mother, Creator, Ruler and Sustainer of this world. Livin’
in the world which hides Him, we seek to discover Him i;] ﬁ
; % a
that comes before our imperfect vision; at this stage of our spiri
t'ual_gl-owth the tenclency 9[‘ attributing anthropomorphic quali-
ties is tolerated by the divine teacher of the Gité.  The commo
: : : . n
man’s notion of God will be formed in terms of what he regards
as t - perfect : i S
he most perfect and the dearest thing that he can possibly

conceive of. In chapters X and XI God is described in terms

of numerous attributes (vzbhiitis) which we ordinary mortals

iz.m easily understand and appreciate in our search for the
r“ -1

ighest. Those,<or instance, who look upon God as the creator

zgch thtzl sustainer of this world regard him as their fathier, others
he dispenser of justice. For those who look upon "him as

iizszrr:blod}mtlﬂ}t of goodness he is_thc very essence of the good;
s i\rfl ho fee f‘mse!)arafc:d from him, afflicted and over-ridden
= 100?(:;;0?, l}illgll being by the seemingly irresoluble conflicts
oriosias o tlas the only abode of refuge for“the whole
s t];c e v—lll-(')sf whose hearts.are filled with wonder and ¢
e vafious aspcc‘tslefy‘hbeamy" design and wisdom as revealed
Ve (l) t' e working of nature he is the adorable
i (pumso”(ﬁ ation ‘Eo human nature God is the sup-
i He isam;zl) : “Thou holdest all— and, therefore,
and independent of, h,zilm’ bi:‘cause 2.1“ cannot exist apart from,
e “betweer; o -Su 1?['he dlffer'er}cc”, says Dr. Radha-
person is one of standpoint gnilmne f S ;Pll'lt e
I5%e s eroal (Gl oo 5 iy ot of essence, between God as
s to be. When we consider the

abstract and i
Imperson
Absolute; P al aspect of the Supreme we call it the

whe :
self-blissful bei:: we consider the Supreme as self-aware and
tions of personalgi:; we get God. The real is beyond all concep-
to show our :~:ens<=_)£;,fz‘t Zd imperesonality.  We call it the Absolute
i¢ Inadequacy of all terms and definitions.

1. XI. 40.
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We call it God to show that it is the basis of all that exists and
the gpal of all. Personality is a symbol and if we ignore its
symbolic character it is likely to shut us from the truth. Even
those who regard personality as the ultimate category of the
universe recognize that God is vast and mysterious, mighty
andaultimatc.”l The Gita does not lose sight of the religious
aspirations of the common man, and, therefore, accords due
regard and recognition to all sorts of temperaments and moods,
provided they arc tempted by a sincere search for the divine.
For the embodied Beings he is the cosmic ideal to be attained
in their own ways and by their own means.*

In the light of what has been said above, let me now con- -
sider an important issue which arises from our present point of
view: Does the Gita believe in the soul’s retaining its indivi-
duality after the attainment of its goal ? Dr. Radhakrishnan
and $ri Aurobindo read in certain verses of tRe Gita a definite
suggestioh for the continuance of conscious individuality even
in the state of perfection. «Release”, says Dr. Radhakrishnan,
““is not obliteration of individuality for 21l eternity, but a state
of blissful freedom of the soul with a distinct existence in the
presence of God...... The author of the Gila seems to believe
in a continuance of conscious individuality even in freedom......

% Freedom is not pure identity, but only a qualitative sameness,

an elevation of the soul to God-like existence, where petty
desires have no power to move. To he immortal is to live in
the eternal light. We do not cease to be ourselves, but deepen
our selfhood, efface all stains of sin, cut asunder the knot
of doubt, master ourselves, and are ever engaged in doing good
to all creatures.”® Invery much the same way $r1 Aurobindo
holds tbat nowehere in the Gitd is there any indication that
dissolution of the individual spiritual being into the unmanifest,
indefinable or absolute Brahman is the true meaning or condi-
tion of immortality." Both these thinkers seek to substantiate
their contentions by means of such verses of the Gila as identify

1. The Hindu View of life (London 2 George Allen & Unwin, 1957)s

pp- 107-108.

2. IV. 1I. ;

g: Indian Philosophy (London : George Allen & Unwin, 1948), Vol.I,
p- 577

4. Essayson the Gitg (Calcutta: Arya Publishing House, 1923), series,
2, p. 20.
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perfection with the soul’s dwelling in  God, attaining the divin
status, or securing equivalence with the divine will _ (sadhanm 5
In order fully to evaluate and appreciate the .above ga)
tention we shall here make the distinction (hetween what 101]-
be called relative and the absolute points of view as contained “aY
encountered in the teaching of the Git@. When looked at ;md
the relative point of view, the contention stated above s(.“‘)’m
to be fully justified, since perfection here is understood i ‘chms
of the relation between the embodied soul and a perso n]1elms
In ils‘impcrfecl condition the soul looks up8n Gold as :xa ]GOd-
.of' 1-c[-ugc, and that seecms to be the reason why pe E ]“TLJOd.C
identified in the Gitad with the soul’s dwelling in 1(}1 [C.Cllon 3
Lig;;rdfgl as the supremeideal, and that is why ic clivci);é ”ulllt(; -
of the Gita speaks of the ideal as the attainment B e
status. He may be . of the divine
B o i o i
B (5&([ﬁa,-,], . 1; concelved as a state
0 kil e (oD o tlj = n all such expressions
the presence of God’. etc., it i: d i lcmlmm SLalUS’,. o e
view that is clearly disce;‘nible C(C:«lc ec_ly the relative point of
from the mouth of Arjuna thc{ 1?1?11118- & Ihc?’ 116 el
relation between the p‘er[';ct G lsl(3 g st psrson npolvitoRLEe
embodied, unrealized soul or 'IO( on the one hand, and the
the Gilg believes in the 1 the other, does not mean that'
continuefice of conscious individuality,

and in nothin CeRt
o equéf more thfm all this. The absolutistic point of
i ty emphasized : “This unmanifest

perishable, is declared to he ] W

- . 2 he OOy,
reach it there is no return highest goal. For those who

i That is My highest abode.” The

1at the Gilg r .

i ccognizes

gnizes and i -

view is clearly brought out by and supports hoth the points of

P Sri g in r i
by Arjuna. “Of the e 1 Krsna in reply to a question
otees™, enquires Arjuna, ‘“who wor-

acl
; \(\rl }C]d, and those who worship the
~ 4 1 Y L )

116 clear answer given js - ‘lm'(I:‘}l are the better yogins 2 And

who, rivetii ; ; 105 "egar ]
» Tivetting: their minds on M e e

¢, ever attache ip |
ed, worship Me

with the hi
ghest fai
able, the ; faith. But those wi e A & ;
¢ indefinable, vho worship the imperish-

unthi the un o :
Inkable, the rockseated Tlnilznlfcst, the omnipresent, the
» the immovable, the unchanging
? {o) b

imperi
mperishable, unmanifest
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keeping the whole host of senses under control, looking on all
with,an impartial eye, engrossed in the welfare of all beings...
shose come indeed to Me.”t  But immediately after this we are
told : “Creater is the travail of those whose mind is fixed on
the unmanifest, for it is hard for embodied beings to gain the
un}.nanifest directly—the highest Brahmasthiti  goal.’*  This
highset goal 13 referred to in the Gild as Brahmastithi, Brahman-
irvana, Brahmabhiyam, Brahmabhiita, ctc. All these expressions
significantly point to the impersonal aspect of perfection. Since
the soul in essencis the same as Brahman, the logical conclusion
which the Gitd arrives at is that in the state of perfection
the soul must return to its truth as Brahman. Thus looked at._
the Gila secks to emphasize as much the theistic or personal
aspect of perfection as the absolutistic or impersonal onc.
In both the aspects of perfection the realm of Prakrti is

completely (ranscended.  Although there ar® references in the

Gita whlich indicate that the goal——particularly of the theistic
type—is to be reached after death,® yet the emphasis is that it is
realizable within this life.d The Gita presents a very fascinating
¢ of the marks of a man who has attained perfection

accoun
the realized soul renders

(gunatita o sthilaprajia).® At this stage
itself completely immunc from all susceptibility to pleasure and
pain. The binding activitics of all adjuncts of Prakrti, with
which the soul was associased in its imperfection, having been
fully subdued, a sensc of inner indifference to all attractions of
the world characterizes the attitude of the perfect man. He is

er moved from his supreme state of calmness and cquaninmity

nev
even. though, while he lives, all his activities take place 1n the

realm of the gunas of Prakrii. 'Thesense of egoism, Lhc:' mightiest
of all the binding agents of Prakrti, having been deprived of its
the dawn of the unique light of the self;-he becomes
[ all the activities undertaken by him
Prakrti. Thus is he
tes the vision of an

existence by
conscious that the agency ©
lies not in his self but in the gunds of thc.
saved from the evil of delusion which vitia

«One who knows that it is Prakrii which

ordinary human being.
1 actions and thus knows that he performs them

is the cause of 2 ‘ sithat
Te will not rejoice if he has succeeded

not, he knows indeed.”®
1. XIL -4 2. XIL 5. g. VIII. 510
; 6. XIII, 29.

4. V- 19-26. 5. IL 54, XIV. 21-27.
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in achieving what others will judge to be good, nor shall he
lament if his activity fails to achieve what others wil call sbme-
thing pleasant. The intermediary that brought thé realm of
Prakrti and the ;oul together—both bound, so fo say, by a pledge
of joint partnership—having heen sacked for its treachery 11g1¢
former becomes absolutely incapicitated for beguilinn’mld
entangling the latter. This partnership having heen ibnval?
dated by the regained self-consciousness of the sojl the reali lc—l
soul is decply anchored in the infinite or fmhon;less oce‘- E
the Soul. “He, who thus knows Purusa anod Prakyt: witl‘m -o,r
gunas, is not born again, no matter he lives and moves ir : 1‘15
way.”! He will live and act in the world so long as he d
cast off his body. But the stress and strain of the cosmicc:)efsorrézz

find him unperturbed, their attacks repulsed and their binding

effects destroyed for ever. In the inmost of his being he enjoys
o

fl -
complete ease and bliss born of the real nature of a realized soul

1. XIII, 23.

>
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o CHAPTER V

A COMPARATIVE

CCORDING TO KANT AND THE GITA:

APPROACH

the last two chapters I have endeavoured to present

and the Gitd in a manner, I think,
the spirit that characterizes the ou
proceed with the more pleasant task of accounting for this con-
cept in terms of a comparative app

view to discerning in v

ings of both subscribe to a common

enquiry is concerned.
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the justi
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this thesis. But at the same time I have no intention whatever
¢o minimi%e or belittle the importance, of what are ultimately

fundamental or irreconcila
What these differences are
gradually eme

ble differences between the two.
Retween the teachings of, both will
rge into limelight in the course of our present

attempt; we may hope to mect some of them towards the con-

cluding

While explaining t

portion of this thesis.

he Gita’s point of view in regard to the

nature of perfection it was pointed out {hat there are two main
which. 1t is conceived therein, the character of each

ways in
hinging

on the attitude taken towa

as the transcendent Divine (para
and unthinkable form, the highest

realizing itself as Brahman;

in relati

ideal, the embodiment 0
is taken to signify a livi

(sadharmya)-

rds God; if God is conceived
Brahman) in his unmanifest
goal is regarded as the soul’s

if, on the other hand, God is viewed

on to his infinite manifestations (vibhz‘ttis) as the cosmic

f all goodness and the good, perfection
ng communion with his divine status
As we have seen before, both these phases of per-

fection are clearly recognized in the Gita, though for spiritual
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s of different temperaments and dispositions.

mi Y

-

e ————————— ] —




e
L
[
Now, if what has heen said in the last two chapters is o
A bl . 3 . . >
: - nts of similarit -
:_ dication towards any 1)0551b1c pot arity between the

and the Gild in rcgard to the Sul:j;,:ct-mattcr
it will have to be conceded that both
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teachings of Kant ar
of our prescnt enquiry, it i ]
diaplay remarkable unamiity of views 1n “—'-“PC(;L to the theistic
interpretation of th.c notion of 1).C1'R"C}‘O“'_ \'\_C may perhaps
apprccintc such an identity 1 their VlC\\"pf)lllLS L-n its true pers-
cetive if we try to get a clue to the way in which both seck to
arrive at the same conclusion.

It has alrcady been stated that there ¢s [or the Gita the
onec supreme Being who is the real ground of all the mutable
existence of the whole universe. On the one hand, we have a

'pcrfcct, infinite Soul, and on the other, the world of matter
(Prakrti), and in between these two is the status man occupies.
Although the nature of the human souls and the phenomenal
world is to be uleimately referred back to the supreme Being,
yet hoth need to he accounted for.  What strikes us mdst is the
fact that both Kant and the Gila offer very identical views to
account for both these, realms—that of matter and spirit. A
little amount of recapitulation seems indispensable in the case
of the Gild@, while the position of Kant needs to be fully stated
in the context of our present discussion. .

From what has been said before it can be easily gathered
that the Gita’s metaphysical apprgach consists, roughly speak-
ing, in the distinction it makes between the mutable (ksara) and
the immutable (aksara) Nature. All change and activity
belong to the realm of Prakrti. The ego with all its desires and
inclinations constitutes the empirical apparatus of the natural
man. Ifaman confines himself to the satisfaction of his desires
and inclinations, all his activities and pursuits are simply the
pEsone of these natural forces in their interplay, action and
HERIEO, The realm of the three gupas of Prakrti binds him with
their imperceptible chains. His consciousness remains condfined
Zz;era:s d ;Zt?:ttﬁted on, the lower aspect of Nature. Blf

% e this he has another, more fundamental Nature
g}?ﬁf“gg )hi‘s"i‘:l:wlilrlai?s ?135(_:L11‘f:'cl from his vision 'ut-(iils.pt:.g
s 20 COﬂSCiOusne(;s. lilns higher self cludc§ h.lls D;:-onlp-
tings of the various memc Olmm*vues tobe absorl?cd 3 Lll(;hle intel-
Tty Wit i a _states—thci ego, mind anc S

stuff of Prakrii, they do not know W

J

it means to work for the interests of the higher self. The con-
viction that the infinite varicty of objects in the world exists
solely for the sake of enjoyment makes us oblivious of the true
essence of our beingy so much so that so long as we continue to
be dominated by this conviction we literally forget ourselves.
Bondage, then, is the only result and suffering its inevilable
acCompaniment.

But the Gitd points a way out : its emphasis is on the need
of raising ourselves above this plane of Prakrti and of transplant-
ing oursclves in the higher realm of the spivit. We must recog-
nize ourselves as sharing the life and law of the immutable world
of our being. Hence we are enjoined to reorient the whole
philosophy of life: instead of being governed by the law of the
Prakrti we must yoke our will to the life of our Purusa. Once
we have gathered momentum and resolved to be so governed,
our self from behind comes forward and begitls to give a new
direction ‘to life, a distinct purpose, meaning and authority.
It is in this way that the process of evolution sets in and fulfils
itself by gradual stages. ;

Suprisingly enough, Kant has his grip over this very aspect
of the situation when in a like manner he proceeds to draw the
distinction between the realm of sense and that of sell. Both

” c 5 o
the realms have their respective laws: the realm of sense being

governed by the blind mechanism of nature, while the°realm of
self by the law of freedom or autonomy. .

“TFor this reason’’, says Kant, “‘a rational being must
regard himself qua intelligence (not from the side of his lower
facultics ) as belonging not to the world of sense, but to that
of understanding; hence he has two points of view from which
he can regard himself, and recognize Jaws of the exercise of
his faculties, and consequently of all his actions® first, so
far as he belongs to the world of sense, he finds himself
subject to the laws of nature (heteronomy) ; secondly, as
belonging to the intelligible world, under laws which, being
independent of nature, have their foundation not in experi-
ence but in reason alone.”

Hence, on Kant’s view, a rational being has two stand-
points from which to consider himself. In so far as he regards

1. Kant, Gritique of Practical Reason (Abbott's trans.), p.72
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himself as belonging to the world of sense, these laws are the
causal laws of nature, and in so far as he conceives himself as
belonging to the world of self; these laws are principles of reason
by means of which it can determine action - It is because of our
unavoidable association with both these realms that the principles
on which we as wholly rational beings would act appear to us
to be imperatives on which we ought to act. In other ‘\;Ol"ds
since our power of determination of action falls short of thé
demand of the objective, unconditional law of the rational self
we have the sense of ‘ought’ or imperative ¢haracterized by 1hé
sense of obligation. True morality pertains to the will deter-
mined by this objective law of the rational self. Only then can
we claim aatonomy and freedom of our will. The moral law
demands unco'nditlonal obedience because it represents the law
of our true being. The only alternative is to account for it in
terms of something conditional and contingent on human desires
and_ inclinations, but can we then in any conceivible wa
B-E.tl‘lbl:ltc freedom and autonomy to ourselves ? That in Kant’);
view is the only reason why a rati o ] rel
his desires and inclinations ?;10 Lhet;ol?t;z;lict")cfuéf“l’:ilsl i;‘imdi“atc
A ol B, et i _ A0
yoked to Lheia:v olfetllfe?li; )lee'c , ffl ’m e Only“ .whcn. l't -
e dP ‘l I se 'asamember f)fthe mtell]glble’
from the, ‘hcterono?nyez"”glhmed’ l.t must free itsell completcly'
o e sengible Iattachmcnts.’
¢ claims to freedom of will made even by common
reason are founded on the consciousn 1 tl dmitted
supposition that o = ess and the a. m}ttc
determined causes which to:fgln ‘ent Of_.m el subjectively
to sensation only, and whic}? Corti;e(const?tutc what belaongs
general desi ! o juently come under the
N gnation of sensibility. Man considering himself
» WS way as an intelligence places himself tl TJ :
different order of R P umself thereby in a
grounds of a ol diH‘?erelrz 5 in a reclation to determine
thinks of himself a5 a imd}' ind when on th.c one h-and he
consequently with causalit el
ceives himself a5 5 thoy’ 2 v-vhen on the other he per-
he really js also), and afﬁrmenfm o e worl‘d c_>f s =
external determinatiop ms‘ L'hat his causality is subject to
according to laws of nature. Now

I.

Kant, Criti :
» STikique of Practical Reqson (Abbott’s trans.), p. 8I.
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he soon becomes aware that both can hold good, nay, must
hold good at the same time. For there is not the smallest
contradiction in saying that a thing in appearance (belonging
to the world of sense) is subject to certain laws, on which
the very same as a thing or being in ilself is independent;
and that he must conceive and think of himself in this two-
fold way, rests as to the first on the consciousness of himself
as an object affected through the senses, and as to the second
on the consciousness of himself as an intelligence, i.e., as
independent of sensible impressions in the employment of
his reason (in other words as belonging to the world of
understanding ).

“Hence it comes to pass that man claims the possession
of a will which takes no account of anything that comes under
the head of desires and inclinations, and on the contrary
conceives actions as possible to him, nay, even as necessary,
which can only be done by disregarding all desires and sen-
sible inclinations. The causality of such actions lies in him
as an intelligence and in the laws of effects and actions (which
depend ) on the principle of an intelligible world, of which
indeed he knows nothing more than that in it pure reason
alone in&ependent of sensibility gives the law; moreover

a since it is only in that world, as an intelligence, that he is
his proper self (being as man, only the appearance of kimself)
those laws apply to him directly and categorically, so that
the incitements of inclinations and appetities (in other words
the whole nature of the world of sense) cannot impaire the
laws of his volition as an intelligence. Nay, he does not even
hold himself responsible for the former or ascribe them to
his proper self; i.e., his will; he only ascribes to his will any
indulgence which he might yield them if he allowed them
to influence his maxims to the prejudice of the rational laws
of the will.”* y

According to Kant, we know nothing more of the inltelh-

gible world than this that in it reason, independent of sensibility,
is the source of the law. This law of the intelligible world applies
to man categorically because only in that world is he his proper
self. To conceive ourselves as grounded in the intelligible world

1. Ibid. pp. 77-78-
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lonlyia negative way of expressing oun: essence, nn_mcly, thét
the sensible world cannot supply 'LJ}C 1"“1?”“1 }"1“ )\’1}11 what it
can accept as its own Jaw of activity. The concc;p.ctlou of self
as belonging to the intelligible world. hecomes positive on]y‘ in
one respect, namely, when we concelve oursclvcs> as posscssing
an active faculty, called the will, which can dc&cxmmc all act;wity
by its own autonomous, independent Taw. Freedom from the
heteronomy of nature is possible only when we change the
whole of our outlook on the true meaning and significance of
human life. Instcad of accepting the hateronomous law of
sensible inclinations as the law of our activity, we must eflec-
tively determine our will by the autonomous law of reason by
virtue of which we claim to be human. So long as we do not
do so, frecedom in its truth must remain unknown to us.
“Freedom”’, says Kant, “and the consciousness of it
as a faculty of following the moral law with unyielding
resolution is independence of inclinations, at least as motive
determining (though not as affecting ) our desire, and so far
as T am conscious of this freedom in following my moral
maxims, it is the only source of an unaltered contentment
which is necessarily connected with it and rests on 1O
special feeling. Tkis may be called intellectu@l content-
ment. The sensible contentment (imporperly so-called e
whick rests on the satisfaction, of the inclinations, however
delicate they may be imagined to be, can never be adecuate
to the conception of it. For the inclinations change, they
grow with the indulgence shown them, and always leave
behind a still greater void than we had thought to ill. Hence
they are always burdensome to a rational being, and although
he cannot lay them aside, they wrest from him the wish
to be rid if them.”?

If, then, bondage, according to Kant and the Gitd, consists
in our inability to discern the law of our true being (svabhava
or autonomy) from the law of the sensible attachments, per=
fcct‘ion consists in so determining our actions that only our
rational law fulfils itself therein, so that ultimately our self dis-
covers itsell as absolutely self-determined. So long as we act
in determination to the law of the sensible inclinations, W€

1. Ibid., p. 214

) )

display oursclves as only a thing in the phenomenal world, not
as a person possessing an infinite worth. Performance of actions
in _thcatrue spiritof the moral law is an art that is enjoined to
be practiscd as much in living as while dying, so that both life i
and death can be c(’)nquercd.1 This is the art of Yoga, a true ‘
skill (kausalam) which, when perfected, makes one the master | &
of gction.! It is becauserof a wrong perspective, of a defective :
way of looking at life and the world that we are often governed |
by various emotions and passions, such as hope and fear, wrath i
and gricf, and as a rgsult acquire the misleading notion that we
can never escape from or conquer them, our subjection to them
implied in our very birth in this world. Seized with this con- o
viction, we act as if we are some evolute of the blind forces of 5
Prakrti. The law of our inner self having been denied its only !
right, our sensuous self and the phenonmenal world are left to |
negotiate for a rapproachment, desire and inclinations claiming
to constityte the complete essence of our being. We may
well believe that we act as autonomous and frec agents,
but our so called freedom, is, as Kant points out, like that of
a turnspit which moves of itself once it iswounded. Freedom,
to have meaning, content and authority, must be recognized
as originatirg from within the depth of our spiritual being. Far
above the law and limitations of the realm of sense is the realm
of the spirit the possession of which, even in a small measure,
gives human life a unique meaning and orientation in this :
world governed throughout by the iron law. Once we trans-

plant ourselves, so it speak, into the inner secrets of this rcalm,

and make the law of the realm of sense subordinate to the law

of the spirit, we soon begin to generate the conviction that the

real good lies in us alone. Delivered from the bondage of the .
realm of sense, we begin to act in the way in which lie our inner

interests and aspirations. When we talk of the perfection of.

the self we do not thereby mean development from a less perfect !
to a more perfect condition, since in the realm of the spirit we =
are already perfect; immortality and eternal life are not to be

taken as future possibilitic:s or events in time. If these were

1. Gf. Plato in the Pheado  <“The fact is, thosc who tackle philosophy
aright are simply practising dying, practising death, all the time, but no
body sees it. If this is true, then it would surely be unreasonable that they ‘
should earnestly do this and nothing else in all their lives, yct when (_lcn&!\
comes they should object to what they had been so long earnestly doing™.
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events and temporal achievements, they would necessarily he
governed by the laws of time and causality, and would, for this
reason, be the very antithesis of freedom 'and”izmnof*tality.
Perfection of the self, according to Kant a_n(l the Gita, means
just the inner realization and recognition of the self as that
essence which is beyond time and its limitations, and stands for

all goodness, a law unto itself. a L3
Though for Kant and the Gita, the human self is inherently
perfect and is the very essence of goodness, yet there is no
denying the fact that we all at times are dispesed to act wrongly.
The Gita@ points out that although the hold of Prakrii at times
is very tight on us, yet the very recognition thereof is in itself
a very significant pointer so far as our spiritual development is
concerned. It is because of the presence in us of our inner
spiritual urge that we arc aware of a conflict between what our
law (svabhdva) demands of us and what the law of the sensuous
self urges us to act. We cannot ignore the ‘still small voice’
within without ceasing to be human beings. Had we been
bereft of this inner prompting, we could have hardly spoken
of having been perturbed, lured or bewitched by the attraction
of desires and inclinations. In the very consciousness of our
hzfving been seduced is contained the consciousness oftour having
mlsse-d something we valued more. Although this higher lawo
b-y virtue of which arises this consciousness is limited and re-
sisted l?y the extraneous forces, yet they cannot corrupt it. At
a particular: occasion the sensuous nature may come to have
zrr;;lli;’)e;‘h?:cin a;lc:) ;h]j indn'(?r’ law may be ?clipscd ‘as is fire by
o theny »11t or even as the _embryo by the
we retain what we are in our truth; we

are still conscious of our 1
ur having fallen awa g ibili
attaches to man for : L

mere possession i
natune) P of a sensuous, emotional

It i :
B ' c;nly when he acts in  determination thereto,
quently contrary to his real interests, that he is

responsible for his f :
wise was ay all. The opportunity to have acted other-

his will, havi'lifi;‘? him, and he could, if he so determined
law. Hence evil d; : SUb jection to the demand of his higher
appealing to our 101‘513081110:1, a‘_Ccording to the Gita, works by
self-determining o tI\ er..self which in its turn overpowers the
2l B tg : uthority of the higher nature. We cannot

0 the voice from within the inmost of our being
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so long as we are within the reasonable bounds of human nature.
We ¢an afford to ignore it only when we have given up our
claim to himanity for good. Wrong-doing is thus the inevitable
consequence of our loose hold on the higher nature. “The
senses, the mind and the reason are said to be its seat; by means
of these it obscures knowledge and stupefics man.”t
Kant subscribes to this line of rcasoning when he says:
“Hence the distinction whether the man is good or
bad must lie, ot in the distinction of the springs that he
adopts into his maxim, but in the subordination, i.e. which
of the two he makes the condilion of the other (that is, notin the
matter of the maxim, but in its form). Consequently a
man (even the best) is bad only by this, that he reverses
the moral order of the springs in adopting them into his
maxims; he adopts, indeed, the moral law, along with that
of selflove; but perceiving that they cannot subsist together
on equal terms, but that one must be subordinated to the
other as its supreme condition, he makes the spring of seli-
love and its inclinations the conditidn of obedience to the
moral law; whereas, on the contrary, the latter ought to
be adepted into the general maxims of the elective will as
the sole spring, being the suprem? condition of the satisfaction
of the former.”? 7
Now, let us discuss a quéstion which pertains to the domain
of Kantian ethics. As we have seen, so far the contention has
been that an action could be regarded as morally good if it was
determined by the objective law of reason. But it may be
pointed out that an agent’s action may be subjectively right
but objectively wrong. Let us admit that it is sometimes so.
Now the question naturally arises: By what means are we to
judge actions to be good or bad in such situations ? Kant’s
answer to this question is: “Act only on that maxim which thou
canst at the same time will to become 2 universal law.’
Professor Teale holds that Kant’s answer succeeds only
in placing the objective standard of morality outside the wil?,
and therefore cxternal to responsible action.? He discusses this
point with reference to Dostoevsky’s  Crime and leislzme.mt
wherein a sorrowful tale is narrated of an innocent girl, Sonia,
who takes to prostitution not because she is fond of debauchery

1. IIL. 40. 2. Kant’ Op.cit. P- 343: 3. Op. cit., p. 186.
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g big daily wage without much intellectual ado,
but because of no other alternative to her for smaifitaining her
consumptive mother, her younger sister and her younger brother,
Yet inspite of her unpleasant profession, she has a pure heart
and a living faith in God. Professor Teale shows with the help
of this story*‘that there are occasions when we can will an action,
and that from a sense of duty, which we could not will that any
one clse should do. This was what Kant would never admit,
but, as we shall sce, he was wrong in this”. According to
Professor Teale, Sonia’s action was subjectively right but
objectively wrong. I as one do not agree with this view. Now,
it seems necessary to distinguish between two senses of duty.
When, for example, in a particular situation I am trying to
discover what my duty is, I am thinking of what may be called
objective duty. ,Duty in this sense is what I should recognize
as best, if all the circumstances relating to my action wgre known
to me in advance. But I have complete knowledge neither
of the facts of the situation nor of other external factors connec-
ted therewith. It is, chen, quite conceivable that I may make
a mistake as to what my duty in the objective sensc is.

Now, what T belicve to be my objective dutyemay, after
Kant, be called subjective duty; and my subjective duty is my,
actua.l duty here and now. What I believe to he objectively
best is my operative ideal whose claim I recognize as binding
on me. The difference hetween these two senses of duty is
brought out in the following statement: it is my duty to will
wha.t I believe to be my duty. No act which does not aim at
fm?.lmng'what is recognised as objectively best or doing what
i;scscﬁri;g’cilh;sct(f:fd;)l]i)icctive duty .is a dutiful act; but' an act

ns, and yet it may be not a dutiful act.

In the light of this distinction let us ask : On what side—

S s S acon o T e
that the action hc:kslc O]?JCCUVC g LoD s Subjec.ti\./e i
tant to note in 1}L1is Cmm a'l _gOO_dness. What, however, 1s 1mpor=
action of ours may l?: 1'1..ccll19n Loihe fact'that i order that. L
merely 1o TCCO.’,’JH.FC‘)ll](; ;]lg 0t 'ﬁ'om both sides it is not sufficient
B2 djective duty as my subjective ideal, but

alSO thd[ it us 1 Cl \ 1

must bL w ll’ S i
l a ¢t . g S SU Ch.- : -
1 ¢ ()')l(l('tl”c aw \/\ C lTlU.SL on o

It 3s only then y ")n (’“"Slclvcs and will it as a universal law.
1at the will can he said to be subjected to the

<
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law of duty, and that duty is objective in reference, universal
in appeal arlsl binding on all. We shall have to hold that Sonia
merely recqgnized the objective duty as binding on her, but
could not have the gpirit of the duty imposed on her will. Did
she will that all others in her situation should maintain their
ailing mothers, younger brothers and sisters in the same way
asshe did ? Had she sificerely put this question to herself she
should have realized that though she recognized her objective
duty yet she had not imposed it on her rational will. The
objective duty which she did not impose on her will is not some-
thing forcign to her nature but the law of her reason itsell. It
then means that the moral standard lies implicit in our naturc
and progressively manifests itsell the more this higher nature
is given a chance for its revelation in the determination of the
will. Every man is thus a law of goodness unto himself in his
essential truth, but at the same time he combines in his nature
something which obstructs the manifestation thereof. How
far an agent has attained the heights of goodness or has pro-
gressed in the scale of moral perfection }vill have to be judged
by consideration of the extent to which’ his will is determined
to action by the law of goodness. No man is then intrinsically
bad. Ev&ry human being is the embodiment of goodness, and
2 differences relate to the power with which one can determine
oneself thereby. “There dwells a soul of goodness.in thiugs
evil”, but the soul has to be awakened to bring goodncss into
actual manifestation. The liar, choosing to lic once more,
is choosing good, since temporary relicf from anxiety or fear
of telling the truth is all the good that he knows. But to that
extent alone he is good and knows goodness  as much al0}1c.
But surely the limits of goodness arc not o the extent to which
the liar knows. oty S

What we are led to infer from the above discussion is the

view that rationality in human affairs admits of dcgn?cs, bl..lt
what extent of rationality an agent allows to his action will
depend on his conception of ration_al action as such. In the
very admission of the fact that the liar’s action 1s gO?d to s?m-c
extent, and his conception of goodn.css. 1.11ark_cd to a cer tain
limit, however ncgligible a limit it 1, 15.1mphcd discernment
of some ideal of goodness in terms of which the degree of his
progress Or perfection in the sphere of moral goodness can be
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determined. Since, as has been pointed out, such an ideal
is implicitly contained in human conscience, comsciousiess of
ourselves as agents necessarily implies consciousness' of the dis-
tinction between good and evil. It is the ideal of goodness
that guides our choice, but what degree of goodness we choose
will depend upon what degree of perfection in goodness we. have
attained. Our seeking of moral perfection implies that we are
perfect already to some extent. We seek God, said Pascal
only because we have already found him. :
Action 1s, then, a means to the realization of some sort of
goodness that the agent chooses. The drunkard chooses to
drink and the liar to tell a lie in order to realize what they know
will be good for them. Although the actions through which
they seek to realize what they think is good are not ?dcntical
yet both seck to realize what is good for them. So choice is ':
prec_ondition of goodness, and action a necessary means to th;
realization of the latter. The more the agent chooses, the
more he acts to realize what he thinks is hi: good. The’ideal
of goodness, implicitly contained in the h?xman soul, finds
through a‘ction an occasion for its realization. The cﬁ‘"ort’ never
:Jl}collfy fax!s, s.ince goodness in some measure is presgnt in the
CSGI; :(1:1:1);? l1)l§((::(l)1”. Every cho'ice being a .choicc for goodness,
T S;s‘z{n occasion for the ideal of goodness to
e wllel tus- Whet we have realized in action
e dla lwe have re.ahzecl. The ideal of good-
et idea whose. claim I recognize as binding
T .es a sense of inc
fhrough e rid I;;:iilzg mo.re and more cho.icc o'f gonness
inmost of my i o mfne and more satisfaction in the
. process of striving must stop only

with the attain i
Hn ment o_f the ideal of goodness in its fullness. This
onal or logical conclusion

But if the ideq

ompleteness which continues

L of goodness is implicit in every human

soul, and if th ;
; e sole aim A e :
tion thereof, will it noto‘; all our action consists in the realiza-

tomake the ideg] itself ¢ € something characteristically human
It is here that arjses tl the determining ground of all our action ?
the ideal can pe I‘Calizleedneeg for a practical discipline whereby
and as we shal] see, thei; X ant and the Gitg again mect here,

life is almost identica] Pproach to this aspect of the moral

i

CHaAPTER VI

3

THE GITA WAY TO PERFECTION

2 A

So far we have been concerned with the first phase of our
enquiry, namely, In what, according to Kant and the Gild, does
perfection consist ?  Now, in the following pages an attempt
will be made to answer the question inextricably linked with
the concept of perfection :  What, according to Kant and the
Gild, is the way to perfection ?  In the present chapter I intend
to offer a brief exposition of the Gild approach to this question
deferring the Kantian point of view to the next chapter.

What we must begin by taking note of is a problem con-
cerning pot only the Gita but also all the Hindu scriptures and
schools. The problem is : If the self in its inmost truth is
perfect and free and is above all activity and change, how is
perfection possible ?  How do the Hindus seek to make room
for the various ethical disciplines in relation to “a self which in
itself does not become better through good work nor worse
through bad work.” The answer, implicit in the teachings of
the Hindu thinkers, is that although the atman in itself is above
all activity and self-realized,®yet when associated with the body
it hecomes oblivious of its nature as such, and this obliviousness
(ajiana) constitutes its bondage. But what is important to
point out in this connection is the fact that under human condi-
tions it becomes conscious of its innate character, however
vaguely, through the limitations of the not-self (Prakrti). Here,
then, arises the necessity of a practical discipline involving con-
scious determination by the self of all activity presented to it
by the realm of the not-self. Thus, the .humarz self i'tsclf bc-come:s
the ground and subject of a p(?culiar kll’}d of activity which is
pre-eminently fitted to usher 1n pcrfec}:nox1.. Kant callec} this
capability of the self to determine action sml_ply the ‘moral
law’ and the Gild, like the Upanisads, calls it the Dharma. It
is in this sense that on the planc of action Dharma is regarded as
the direct means to take the soul to its realization as such. Man,

1. Brh. Up., IV. iv. 22.




106

according to the Gita, has as a psycho-physical - being certain
forecs in him which, though belonging to the realny of the not-
self, can be harnessed in the service of the ideal aimed« at. These
forces are: reason, will and emotion. If reason as logical in-
tellect is used in the pursuit of knowledge it can give usknow-
ledge of the realm of Prakyti, but that which is  the ultipate
ground behind it remains still hidden from our vision; ‘\vi]l
undetermined by the law of our being, can result only in sclﬁsl;
action which in its import is as dangcrous as any evolute of
Prakrti, while emotion in its free play will bind us through attach-
ment and love towards the objects of Prakyrti. It is ljy virtue
of the innate power of conscious determination that “‘man desires
to attain the emmortal by means of the mortal. Thus is he end-
owed, while all other creatures are conscious ol only hunger
and thirst.”t It is the rcalization of himself as immortal tl?at
constitutes the highest good for him. The good, then, in order
to.bc realiz?cl must be consciously willed as such. And this in the
Hindu lra(h.tion constitutes the basic principle of cthics of action.
The final aim consists«in the giving up of the sense of egoism,
and for th}s all the three paths—of jndna, bhakti and karma—
are recogm.'/,cd as cqually useful. Which of these we decide to
BRI T
e 11 r .Pa“ wuc.h we decide to trc.a.cl
lmd SeriOuSnessu(\;\,]iL;il ‘L\Eicl])lms:uu lJf (l)ur‘ ‘mlssmn, I_)u.t lh-c spirit
bring the goal ncarer and n::\'lc~ c‘1sc‘1a1.gc g ol)hgauon_i 5
e ;101 within (?u1‘ app.l'onch.‘ The
endeavours to reach the glcrish:zlc?ilnesl ChneaEe
o e B idea I[ldlCthC:'S this mucp that
posed to make it the vehicle of

realization of our essence.

g o g ize, the latte.r recommends the disciplines
: J and bhakli too. A succinct description of cach ma
¢ presented now. i
l(ic)asél"nhebpaltih.of spiritual knowledge (7ianayoga)
(buddhi), when determined by the inner urge of

. the spirit, seck
S ol
JPRER Lo grasp and uncover that ultimate source and

sphere which i . -
018 not revealed to it in its independent eflorts.

L. Aitreyaranayaka, II. iii. o

; 107
We continue to be haunted by a sensc of insufficiency and doubt
so long as our Anquisitive spirit does not get anchored in the
truth the search for which is our only aim. Obsessed by such
a frame of mind, the empirical world fails to intercst us since
it presents to our observa tion a picture which is decidedly in-
coraplete and partial. It is, as ihe traditional view has it, in
a state of ceaseless flux; its contents grow, develop and decay,
it contains dualitics—pleasure and pain, heat and cold, life
and death, and so on. Without offering any explanation, the
Gila silently passcsron to the contention that such a phenomenal
world presupposes the existence of a rcalm beyond the reach
of the senses, the mind and the intellect.  “The senses, they say,
arc great, greater than the senscs is the mind, greater than the
mind is the intellect, but greater than the intellect is He.”!
The intellect, it is contended, secks to understand and analysc
the phenomena of existence extenally and cannot, therefore,
Jead us to the existential grasp of the ultimate Existence. Hence
the Gild makes the vital distinction between what it calls the
sphere of jnana and wvijiana, the latter concerned with the pro-
cess of intellectual apprehension of the details of existence, and
the former with the essential knowledge of the underlying truth
behind all existence. The scripture {eaches that an aspirant
after jiiana cannot profitably leave aside the knowledge of vijftana,
since it is difficult to acqufte jiana without having previously
an insight into the nature of the various kinds of pheno-
mena ol this vast universe.® Lvery object of Prakpti reflects
the presence therein of the one, cternal Supreme, but hc‘ is
hidden from our empirical point of view so long as the flcluswc
creations of Prakrii continue to generate in us the consciousness
of individuality. In our perfection we are onc wi}h t.hc Sup-
reme, but the binding gunas of Prakrti _crcct thc. thick wall
which eclipses the outflow of the inner bliss and light of the
inner self. Instead of realizing the identity, we arc deluded
into thinking that the realm of Prakrti is. its own causc, a.nd
that the only knowledge worth acquiring 1s th.at \-.\’h.l.cf'l pertains
to its diverse manifestations. In this connection it is important
to bring out the vital distinction the Gild makes between three

attained

1. III. 42. 2. XIIL. 2.
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kinds of attitude involved in the acquisition of knwoledge;t
(i) Sattavika knowledge whereby the one Imperishable Being
is seen in all existences, undivided in the apparently dividéd
universe; (ii) r@jasika knowledge in the acfuisition of which
one sees mutiplicity or diversity without any underlying unity;
and (iil) tamasika knowledge which induces one to adbere, to
one single effect as if it were the whole cause, without concern
for the cause and grasping the real. Unless we have the saita-
vika kind of knowledge we must remain on the plane of appear-
ances, and hence within the confines of bondagc.

The Gita points out that the realm of Prakrti, despite all
its resisting forces, can be effectively conquered.? In order to
accomplish this stupendous task we must develop the power of
intuition and effect complete rcorientation of our attitude to-
wards life and the world; it should be nothing short of an inner
awakening and inner conversion. Arjuna remained lost to the
law of his innermost self so long as his consciousness was over-
powered by the law of Prakrii and its delusive forces; the moment
he discarded such an alien law he found himself converted to
the rule of the inner law. The description of the real image of
the underlying truth (visvaripa) is an attempt on the part of
the Gila to portray the Uniqueness of intuitional experience as
felt by the self in its perfect condition. Every self is capable
of such an experience which the m§stics have always eulogized.
The Gila speaks of two types of human beings: those of divine
temperament (daiwa), and those of the demoniac outlook
e e o
knowledge, whileb those osqmsl;lon c-)f T e
themselves to the pIeasuIl)*essf)S; CIC) O»F %hc latter- seek' R
S—— ey :‘ar’p{lz and sausf.actlon of . }‘he
themselves up to the insatia] iu lO 'SuCh alalutie ns
cessive pride and arr S o2 ccs.u'
e, arrogance, holding wrong views through
2 o With impure resolves; the world for them is
1ls own cause, existing for their e ; x

What is thus necessar in th S alor—m-. L
tual vision to dawn on us i)sl the % CIYCS ghes e o
el 6 A need to.cleansc the soul of the

s and desires must be conquerced

es, full of hypocricy, ex-

1. XVIII, 20-25,

2. VIL 14, 3. Gf. Chapter XVI.
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so that the soul may gradually steady itself and discover what
actually is true knowldege underlying the apparent multiplicity.
Thus, “il..ig the man of faith who gains knowledge—the man
who is intent on if and has mastery over his senses; having
gained true knowledge he comes ere long to the supreme state
of traquility.” The power of developing a strong sense of
disctimination in the aéquistion of the right kind of know-
ledge comes. to be stressed.? The way in which this power
operates depends on the nature of the direction it has been set
to. In the case of people with divine endowments it will be
directed to the acquisition of the underlying principle of this
universe, ultimately to discover their identity with it while
in the case of people with demoniac temperament it will remain
confined to the satisfaction of their selfish interests and animal
urges alone. People of demoniac dispositions cannot cut asunder
the string of life and death, and have to undesgo in their suc-
cessive births all the suffering to which human life on earth is
susceptible. Only the wise know that carlier such a life is

conquered the better. -
The unknown principle which cannot be experienced
through the senses and the intellect the Gita calls Brahman. The
sense-ego Rnows the world through sense-experience; the super-

@ego tries to know the objective world by building up a structure

with the help of certain congepts filtered down froin sense-
experience. But all this after all is only a representation, and
one desirous of reaching the deepest aspect of life must transcend
all kind of representative knowledge. In the beginning all his
efforts will naturally be directed to reaching the Eternal by an
abstractive knowledge ; he will proceed by excluding from the
conception of the Eternal all that offers itself as lirfli.ta‘ble by tl'{c
senses. Gradually, in this ascending process the initial opposi-
tion between the conceptions of the self and the not-self  will
begin to disappear. When once this stage has been successfully
effected, the passionate scarch for truth will lead us away fro.m
everything that is transient, short-lived arlxd mut'ftble. We dis-
cover a deep spiritual relation with an indescribable agency.
This mysterious agency, which lies beyon'd .thc realms of sense-
ego and super-ego, 1 experienced as existing as the supreme

1. IV. 39. 2, IL 44
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ground of all that we in our cmpi{'ical vision call the Prakrii.
To the wise or jadnin the supreme ground is just the underlying
unity of the whole. This is the supreme knowledge on héving
which there remains nothing more to be known, called the
highest mystery (rakasyam ullamai). -

Possessed of this kind of knowledge, the wise man’s whole
being attains a rythm which expresses dtself in the spontaneity
of conduct, illumination of the inncr being and universality of
vision. He works and lives in the world in tune with the
essential unity and unique onencss of all this All.  Individuality
yields to the recognition and realization that the sell within is
Brahman in all this All. All the inner forces and activities of
the wise seer collect together and flow in one direction con-
R i e el

5 p in a sheltered
place, where on seging the Self by means of the self one is content
unto oneself, where one experiences the absolute bliss known
only to the pure §clf but ever beyond the reach of the senses,
where no other gain is considered greater and where one is not
o i i e A
state can be attained through yooa | 1.;1?TUHG(J 5 SHCI? 3
e S e ::Bu)t’ T] 3251 _cs t1.1clpflths of action,
limitations of yoga are 1?1a.ny and n‘izcl / lt[}{: I?C;‘m‘ls S 1%1(3_
able by a large number of Spiritﬁz);l, 5 cm 01be, motbe pl'EiCtlS-
Saraswatl quotes a verse from Vaéisth("aSIt)%mms‘ .Maqhus_udﬂ“
“To suppress mind with its eeoisn o G ebro thfsi“vxcw ;

goism, ctc., yoga and jiana are

two i f i 1
useful aids. Zoga consists in the suppression of mental

activit jiana is tr i
. y,.lalnd Jhana 1s true comprehension. For some yoga is
PE,)\S/S}“ ¢, while for others jiana is not possible.””2 i
'Vhat "¢ remi 1 i :
g i; 1\lvc are reminded of to bear in mind is the fact that
g 1e path of strenuous sclf-endeavour. Hardly one
3

ayS thc Gl[ ) in a th i
usand stri es t [tai
S ; a -() v (0] at‘.aln tI]C vision O-[ I'hc

¢ one su s v :
TR o 1cceeds from amongst those who

Four ty
16l Gy e St?l’cs of people are mentioned in the scripture,
T e & tIl)m ;{.;{CS for knowledge of truth, in its own way.
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the enlightencd. Of these “the last, the jianin, is declared to
e the hest, for, unlike others, he has no other aim to further
than Eli1‘cc£1§+ to Uiscover that which in truth is the only Truth.
He is just in posscgsion of the knowledge, direct and intuitive,
that he is in essence and truth the very being of the Supreme.
“At the end of many births”, says the Gita, “the enlightened
find? refuge in Me; rareindeed is such a soul to whom Vasu-
deva (God) is all this Al For him the whole world is a
vast transparency through which shines forth the Supreme Self
in all its splendony, That which appeared to be an irresoluble
mystery and inspired awe and wonder is now recognized as
in essence no other than onc’s own. The duality of Prakrl and
Purusa is no longer experienced; the diverse manifestations of °
the former are in fact the numerous forms in which the Sup-
reme cxpresses himsell so that those who seck to attain his
being may resort to these concrete forms and discover him
therein. »To the jianin there is but one Supreme, and nothing
more than He. To those who are deluded by yoga-maya there is
not one but a multiplicity.

Unfortunately, the Gita does not feck to go deeper into
certain philosophical problems. The questions of ‘why ?* and
‘how ?° eonnected with the creation of Prakrti and human

@ hondage arc not sought to be discussed and replied. And
to this extent the critics may well charge the authqr of the
a certain measure of dogmatic outlook. What
ct that all this around us, which
we call the universe, obstructs and conceals that which is most
intimately related to our essential being. Human bondage can
be effectively cast off if insight into the nature of the under-
lying truth is cultivated. And this is what the Gita calls the
path of spiritual insight (jrana-poga)- _ 2
(it) The path of devotion (B/mktz-yoga). : :
Devotion or bhakti is that attitude of the spirit which secks

to establish an eternal relation of love, faith and confidence in a
personal God. Such an attitude is charactcriscc.l by the keenly-
felt desire to establish a Jiving communion with the supremc
Master. Bhakti-yoga has been described as the supreme mys:

tery, the science of all sciences, purifying and directly qualifying

scripture with
it impresses upon us is the fa

1. VIL 19.
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us for moksa or release. The Gitd reminds us that the worship
of the unmanifest (avpaktopasand) is difficult to be undertaken
by ordinary, uninitiated people. As such, worship of the
personal God is recommended by it as the easiest way open to
all, the weak and the low, the illiterate and the ignorant. Love,
when 1t is constant (miraniara) and disinterested (nirhetuka),
becomes the safest means to sell-purification, and when directed
to God, is as effective in bringing about the self’s redemption
as the other paths. The primary objective of all the disciplines
is to help us surrender the sense of egoism, o that the inner
springs of the self may be completely shaken free from all the
binding forces of Prakrii, and the path of devotion seeks as
effectively as other disciplines to accomplish the same purpose.
Love and attachment, if grounded in our personal likes and
dislikes, become the most potent causes of our bondage, but
if determined by the spiritual urge for perfection, they acquire
something of excellence unique about them. It all depends
upon our outlook, faith and training as to which direction our
attitude takes and what it attains. So long as there is no
inner conversion, purity of heart and total surrender of the
sense of cgoism, devotion cannot ripen into the direct and
immediate vision of God. The same God can be worshipped
with a selfish end in view, and by constant pursuit and hard-
work the eiid may be attained, but.the real goal of life remains
unattained. “Limited is the fruit that falls to those short-
sighted ones; those who worship the gods go to the gods; those
who worship Me come to Me,”! 50 says the divine being of the
Gila.

According to Narada, bhakti consists in intensive love
directed towards God; it is blissful in character and on its
fruition the devotce attains perfection and immortality, being
thoroughly satisfied.2 For Sandilya, it is the passionate longing
for God’s vision for its own sake. Vedavyasa defines it as
deepest attachment expressed in the worship and contemplation
of God. For Samkara, devotion to God is the greatest of the
contrib}xtory factors leading to the attainment of moksa; it
results in the search for and conquest of the self (svarapanu-
sandhana). The Bhagavata holds that devotec in the highest

1. VIIL 23. 2. Bhakii-Sitrg. 2-4.
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esteem who dedicates himself to the service of God alone and
desires nothing clse—neither the position of Brakma (creator
of- the universe), nor the seat of Indra (the lord of heaven),
neither sovereigntysover the whole earth, nor the results of
yogal It is for this rcason that bkakii has been described as an
end in itself (phalarapatvat).

o °The Gila teaches tHat reason, will and devotion are the
ways in which the soul can express itself in order to attain an
integral divine life. Arjuna typifies the struggling soul and
Krspa the personat God. ‘“‘Hearken to My supreme word.
With a view to doing good to thee, T will declare it to thee, now
that thou art taking delight in My words.”® The devotee,
Arjuna, requests his supreme Master to reveal all his divine mani-
festations (vibhitlis), so that he may be known thereby. This
gives the supreme Being an occasion to reveal a few of his divine
forms to his devotee. With all his grace bestofed on his devo-
tee, the Iford endows him with divine eyes so that he may see
all these forms. With awe and wonder the devotee sees his God
as the creator and destroyer of the universe, father and mother,
friend and philosopher, goal and abode, the giver and the with-
holder, source of life and decath, and what not ? How can
infinite manifestations of the infinite Being be humanly des-
“ribed ? Arjuna’s heart was struck with awe and wonder.
“Wear Thou again Thy form benign, and be again ‘l.‘lS Thou
wast”, so cxclaimed the terror-stricken dcvotce.. I-Iavmg scen
the grandeur of the divine forms, he was filled .Wlth cestatic joy.
His devotion had ripened into a direct and 1m.mcchatc vision
of his Supreme Master. By single-minded devotion, O {mun’?;
I may in this form be known, scen and truly entered into,.
so said the Lord. : %

The path of bhakii, like the other paths, 1s .chct with
certain difficulties. The devotee experiences at times the re-
curring urge of strong passions and il:npulses \.vhich, if .not _pr.o-
perly controlled, may easily jeOpZ}I‘dlZC all his p.lzu'ls to attain
the cherished ideal. As such, certain subsidiary disciplines have
been recommended to be carcfully observed by all.thos? 'whg
are engaged in the pursuit of bhakti. The devotcc? is Etn_]ou?c
to refrain from wordly attachments and not to think in terms

1. XI. xiv. 14. 2. Bhakli-sdira, 26, 3. X I. 4. XI. 54.
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of gains or losscs, never to worry about‘praisc. and blame, ang
surrender everything, cven his soul, to God. I;Ic' n@mst' gc,pcra?e
the conviction that whatever he has, much or hu'lcq is .not his
but of God, and is, therefore, to be ust.:d for serving him .and
his creation. God is not capable of bemg.pleascd by precious
offerings and yajiias if they are bereft .01" fal.th and dcvotLoE to-
wards him. He is casy to be approached with a 1‘)}11‘c heart zfnd
loving devotion and nothing more than Lhcs_e. ‘Any o[’-fcrmg
of leaf, flower, fruit or water made to me in .full df)\’OthH of
heart I lovingly accept,”® this is what the®divine Being of the
Gita declares. Thus looked at, God is the enjoyer of all our
sacrifices (bhokidram), the witness and judge of all our action,
as also the recepient of the fruit of all our activity dedicated to
him. By thus sacrificing the fruits of all our activity to our
Supreme Master our soul tends more and more to be purified
from the taint Jf egoistic impulses and feels drawn closer and
closer towards him. Under the enveloping influence of intense
love and devotion the recurring currents of emotions and im-
pulses tend to be gradually subdued and, consequently, inner
peace begins to make its presence felt. ‘“Thus shalt thou be
freed from the good and evil results which are the bonds of
action. With thy mind firmly set on the path of renunciation,
thou shalt become free and attain to My 13(3i11g),".”2 Resting
serene, the devotee is aware all tlee time that in ali that he does
he is not the doer, nor in any way the cause of anything done,
but that it is the divine will that does everything. Such a
devotee is a jidnin too, and so the best of all.3 “He who knows
worships Me.* “To him”, says the Lord, ‘I am excecdingly

dear, and he is dear to Me.”’s
Though the path of devotion requires primarily the sur-
render of the soul to the will and command of God, yet the
di_“’cﬁng of the urges and impulses of the natural self towards
him is also enjoined. This will be a valuable aid in abandoning
all sense of pride, cgoism, hypocricy, agency, etc. Self-puri-
fication presupposes self-control. We cannot cultivate the latter
Smply by starving the senses and mortifying ourselves; the urge
I;)‘;ztctcsoérfuzhﬁom wnthm'. ‘When a man starves his scnscs? _thc.
0se senses disappear from him, but not the yearning
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for thﬁmQ th‘C yearning too departs when he beholds the Sup-
oG e Bgsides a man of sattavika temperament, even a man
f)f rdjastke nature may be on the path of righteousness, but it
is the attitude invelved in each case that makes all the difference;
the latter clings to righteousness with attachment to the fruit
th(‘:arcoﬁl God, we are otold, favours none, disfavours none, but
those who have taken the bold step of sacrificing their all in his
service gain the fruit of their sacrifice, The voice of God
declares: “Fix thy mind on Me, into Me alone let thy under-
standing enter; thou shalt surely live unto Me hereaflter.’’
The same assurance is held out in another verse: “Merge thy
mind in Me, be My devotee, prostrate thyself before Me, thou.
shalt come unto Me. I pledge thee there is no greater gain
than this, a state where one is not perturbed even by the greatest
pain.’®  “Abandoning all moral points of view (dharmas), come
to Me for shelter; grieve not, I will liberate%hee.’*

Ldve in its purity is the whole spirit in the process of Aow
towards God. Once we open the interior of our soul, nullify
the effect of extrancous forces with streng determination and
faith, recognize God as our All with the inner eye, we find
ourselves gradually lifted above the demands of this mortal world
and transplanted, so to say, in a world sustained by love and
adoration for our Master. We live by love alone, and ever
lost in love seek to effect ourecommunion with him. *We cannot
describe what it is like, much the same way as “the taste of the
dumb person.””® In intense love we have a soul-absorbing
atmosphere of ecstatic feeling, and all our actions become the
means and mould of the will and command of God. Whenever
and whereever we see anything, we sce him alone in all his
divine majesty and glory, as the law and light of our life and
the sustaining force of our breath. “He who sees*Me, c_vcr’):-
thing in Me never disappears from My sight, nor I from him,”¢
that is what the divine voice of the Gita firmly declares. Of all
the spiritual aspirants he alone is considered bcst.wh_o adores
God with reverence, with his self ever attached to him.” Devo-
tion becomes the source of inner peace (Santirapa) and cver-
lasting bliss (paramanandaripa). With love as the only sustain-

’ 2. XII. 8.
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ing ground of his breath, the (l(‘\’()l('(-‘. “sces )'nrﬂ.hin.'.( but love,
hears only about love, speaks only of love, and "'h'\"k’; ofclove
alone.”’? It is at this stage that he becomes qualificd<for God’s
mercy and grace, and succeeds in his missior! with the fruition
of love.

In the initial stages of his devotignal frame of mind, the
aspirant begins with an explicit recognition of a personal God
as the embodiment of all perfection and power, bliss and beauty,
greatness and goodness, might and mercy, tf"uth and trust. So
long as personality persists God is looked upon as something
which we are not, but aspire after to be. This in fact is the

 relative point of view, since on the fructification of love there

is just one spirit in which there is neither the devotee nor the
object of devotion but both fused as one. Love begins in
duality but aims at unity. That is why Sarhkara
gradual evolution of an absolutistic unity after
has borne its fruit (krama-mukii). Although in the !
the self is in search of ‘another’, yet the aim of love !
in the ‘other’ as one’s‘own being. The Bhagavat
“the truth is non-duality but duality is recognize
room for devotion.”

(ili) The path of action (Karma-poga)

we shall have to recall what was $aid in the beg
chapter. There it was pointed out that all
scriptures and schools unanimously hold that
order to be realized must be consciously willed as
we what must cautiously guard against is the asst X
continually recurring assumption, that ‘disinterested acuvity
(ntskamakapma) alone determines the frontiers of Hindu
perspective, It seems always to have been recog:
accepfcd that the discipline of disinterested activity 18
Begative by its nature to prompt voluntary activity. This 1s
t%m rcason why it is accorded a primary place in the schen
_t‘imsc dls"‘lp_h.“cs where the goal is .s‘nug-;hl.m be attained primarily
ir;:flixnzllz\x;t}r:\:nil:i\‘i;‘:h(, gj;?(iu(:) or \h‘\-‘,;liun to G‘Ofi L‘: ;
Upanisads, the !Gfm' -“) Silic RO of the t‘.\"“:‘“n“;f O n

- Cand the various  schools of the Vedan
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The Gila, as we have seen, recognizes the cognitive (jAana)
aflecsive  (bhakti) and the volitional (karma) aspects as the
constituents of the one discipline. But that which distinguishes

action in its characteristically ethical sense from action as a
means to jiana or bhakti is the element of conscious determina-

tion. The characteristically ethical virtue, therefore, comes
2o be accepted as the ‘flower and fruit of consciously willed
activity. This accounts for the attempt made by the Gita, as
also by a number of other Hindu schools, to supplement, if not
to replace, the negntive virtue of disinterestedness by a positive,
concrete ethical discipline of active self-determination—
what has been popularly called dharma, the ethical implica-
tions of which have hardly been adequately followed and’
properly assessed. Action determined by such a law of the
sell’s heing acquires a unique kind of content, authority and
purpose which are lacking in action as recegnized in the dis-
ciplines’ofjiiana and bhakii. 1Itissuchan action thatis enjoined
to be performed by the karma-yoga of the Gita.

Arjuna, the representative man of the Gita, forgets this
law of his inmost being (svadharma) and falls a victim to the
dictates of his sensuous, passive, emotional nature. “My very
heing i stricken with the weakness of pity. With my mind
bewildered about the true law of my being, I ask Thee. Tell
me for certain, which is bgtter. I am Thy pupil; teach me,
who am seeking refuge in Thee.”t  The voice of the perfect law
as embodied in the being of Sri Krsna tells him “Having regard
for thy inner law (svadharma) thou shouledst not faltcx:, . for
there exists no greater good for a warrior than a battle enqo.med
by dharma itself.”? “‘And if thou doest not this battle en_].omed
by this law, then thou wilt defeat the very purpose of this law
and incur sin and lose glory: 2 O course, Arjura comes to
the battle-field with a view to fulfilling the requirements of his
dharma, but all of a sudden a strong wave of a.ttachment‘cpm.cs
from the direction of the lower self and succeeds for a time 1n
dissuading him from discharging the obligations o'f his law. But
in the end he exclaims: “Destroyed is my delusion and recog-
nition has been gained by me through Thy grace, O Lord. I

o Tt 2. 1I. 31.
3. II. 33-
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stand firm with my doubts dispelled. I shall act now i,
accordance with Thy instructions.”! At 3

In order to grasp the special import of Karma-ysga’ it seems
apprOpl’iﬂLC to refer to two ideals of life that 'dominated certain
sects at the time the Gil@ came into being—the negative ideal
of renunciation (uirtti), and the positive ideal of active partici-
pation (praurtii) in the ongoing of the world as a stepping-stone
to perfection. The ideal of nwwrilz believed in the renunciation
of action and compleie withdrawal from all worldly obligations.
It came to be believed that every deed was a Lpositivc hindrance
in the way of salvation in as much as it confirmed the sense of
egoism and individuality of the doer. All action was sure to
produce its appropriate result from which it was impossible to
get away. It is this attitude which is clearly reflected in the
follo“.ving verse from the Mundaka Upanisad : ““Those who
practl.sc penance and faith in the forest, the tranquil knowers
who live as mendicants, depart freed from sin through the door
of the sun to where dwells the immortal, imperisha]?lc Spirit.””2
Th'us, it became a usuzl practice with the seckers of truth to
;‘etlrc' to the forests with the result that all social obligations were
lzzg:ga}llé;eﬂcouTllcllc; \;'asnltllclxvi?le}y shared conviction that know-
SR idct;ll CFS y 1ehftd upon as the surest means to
okt o} /)r_a-v_rt[r, Lon the other hand, .dOL'lbf.-
i Ofsol;el , aida?-mfnt,s he nee.d to .lcac.l their 11:\705
ity Tt su)Ch 3 C 1sc] narge .al.l their obligations relating
T mode of living could not who!ly free

ol sclishness. They were somehow seized with the
conviction that perfection was to be 1 tai
S o Rt ‘ _JC p.uxsuecl and attained by
R ! 01ts.whlch involved a number of

hich were exclusively the concern of the irant

alone. Thus, their concern for (] Y e
il ot o (e S DR anvartage WasREEa
upon as SCCOndary, CO;SC:’]U(—:ni]a e (.:&me ik 1OO¥<CC
be characterized as free fr ; JiughamondoskcolBhaRY

T o d.m_mctlom sc‘:.lﬁsh-ness.. : -

) ideals in a manner \\'I;(c);llmbut'lon e = .synthesmmg et
N T A acquires sPccxal importance about
that of Karmayoga—h e 2 Luehly significant g

ich emphasizes both the spirit of renun-
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ciation and the ideal of active participation in the discharging
of soeial ohjJigasions. Renunciation apart from an active life
is empty, tvhile activity divorced from the spirit of renunciation
is spiritually blind.” Or, to state the same point in other words,
renunciation is only a form the matter or content of which must
be derived from activity as grounded in the law of one’s essential
self. It is here, then, that the ethics of the Gila gets oriented
towards a new direction: it is in the concrete, social sphere that
the self should search the Self, and no activity, rightly called
moral, should fall short or outside of the demands of this sphere.
And pari passu with this sphere-orientation followed the corres-

ponding change in outlook concerning the content of cthical

discipline (dharma). This exactly was the nature of the task
for the accomplishment of which was born the Gita, yet with the
express aim of confining itself to the boands of the Upanisadic
ethics, thereby claiming for itself the title &f an Upanisad ~ as
indicated in its colophons (Bhagavm{gz'lﬁsu-u[mni_satsu).
Arjuna, as we read in the opening verses of the Gitd,
comes to the battle-field with the desireto discharge all obliga-
tions implied in the ideal of pravrtti. He belonged to the
ksatriya cjan whose duty was to potect righteousness and chastise
wickedness, always and everywhere. This constituted his
svadharma. Much to the surprise of his well-wishers, he forgets
it, and all of a sudden develops an ardent desire for withdrawing
from the battle-field. He speaks like one who has renounced
his all, having completely determined himself by the law of his

inmost self (sanpasin). Such a mood of his is not in fact the
| development but of the sense of

outcome of gradual spiritua
kith and kin.* The unusual

attachment and affection for his
trend, exhibited in his changed decision and outlook, smacks

of sclfishness, ignorance and inactivity. Hc has his own law
to follow; but not recognizing its sanction at}d sanctity, he
refuses to obey it and seeks to find happiness 10 ;%dol?tmg the
Though under the overpowerng influence
of infatuation (moha) he wishes to renounce c:verything wo.rdlly,
yet all this is the urge of escapism, 2 mechanism characterizing
the lowness of spirit (Iz_rda_yrz-daurba[yam) in which he has un-
consciously fallen. Such a desire of his is no more than raga

law of a lower order.
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(infatuation); 1t 13 certainly not warrage

attachment towards Prakrti. i -
What Arjuna in his despondency could not, however, realize
is the fact that it is not action, but the fruit thereof, that is to
be renounced. It is action that is to be consciously willed, not
the fruit. Action, when determined by the law of the higher
self, becomes the key to a truly spiritual way of life. Hence
the basic requirements of Karma-yoga arc firstly, to let the
inner law determine the action, so that the autonomy of the
spirit may be ensured. Says the divine teacher of the Gia:
“Better is one’s own law, though uninviting, than the law of
another even though we carry it out much better than our own.
Better is death in the fulfilment of one’s own law, [or to follow
the law of another (i.c. the law of the lower nature) is peri-
lous.”? Secondly, Karma-poga requires work to be done with-
out the desire foi fruit.> This, in fact, is a corollary following
from the first requirement. The whole world is at work, and
one who shuns work alloted to him in accordance with the
conditions of his life is a sinner. All activity that is going on
around us has a sanction and purpose behind it. If we work
to further this cosmic plan by means of our innep, spiritual

or attitude of nop.

strength we come closer and closer to the conditions of our true ¢

life. If, on the contrary , we work simply in response to our
selfish, narrow impulses and desires, we are not only a slave to
our sensuous self but also guilty of derelection of our duty to-
wards others. But the moment we detach ourselves from the
bondage of the lower nature and determine the action by our
own law, we discover our true aim. ‘“Action is far inferior
to self-disciplined activity; seek refuge in the attitude of detach-

ment. fWreched indeed are those who work for fruit.”*
= Karma-yoga of the Gita may be taken either in the theistic
g - e e gy

be grounded s 1S lsmp.mc that acti
= » expressive of, and detcrmined by the law of the

essenti ot i 1
e ial sel.f the realization of which as such is the ultimate aim-.
¢ immediate aim

later on, The disci

v pline isalso given a theistic touch when we are
enjoined to exile ¢ g a theistic tou

he limited, outward looking ego and enthrone
1. IL 3.

2. IIL g5, 3. II. 47. 4. 1L 49

here is self-purification, as will be pointed out
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God in its place as the acceptor and enjoyer of our action. “Be
as onc whoge aign is My service, even performing action for My
sake, thou shalt attain perfection.”! Karma-yoga is thus a way
of life whereby we*can bring about a change in our inner cons-
sciousness and thereby save ourselves from the afflictions of
this,mortal world. *“Those who have united their will with the
Divine, renouncing the [ruit of their actions, and freed from the
the bonds of birth, reach the sorrowless state.””2

The Gitd presents the philosophy of Karma-yoga in terms
ol three main principles: determination of all activity by one’s
own law (svabhava), renunciation of all desire for the fruit of
actions performed, and cultivation of an attitude of equanimity.
Where a belief in God exists, he is recognized as the enjoyer
(bhokta) of the fruit of action as a sacrifice [rom us. Equanimity
is possible when we have shed all thought of our ego and have
ceased to dance to the varying tunes of our natural self—the
mind, intellect and the senses. It is this state that is recommen-
ded to Arjuna : “Being steadfast in yoga perform actions,
abandoning attachment, remaining unruffled both in success
and failure.””® When such a recalization has dawned, when
there rempins no agent of the not-self called ‘I’ to be served and
worshipped by action, all work done becomes truly a sacrifice
(pajiia). Sacrifice, says the Gilg, is the law of life and mystery
of creation. By sacrifice alone shall ye grow and ﬁ‘uctify.r’ is
what we ought to learn as the law of this creation. God ordained
that we would not only multiply and prosper through work but
also fulfil our cherished desires.t He, who does not further
the law of sacrifice and does everything at the bidding of his
selfish self, is guilty and, therefore, accumulates Si!-]; such people
live invain.® The wise men work to farther the interests of.the
social order (lokasamgraha) and help the f:osmic wheel going.
Only then can they hope to rise to the ln‘g‘!mr realm of. their
true being. ‘“Libration,” says Sarhkar'a, Is accompa_mcd‘.by
wisdom, but wisdom does not spring \'\uthout the puriﬁcau(;xcll
of heart. Therefore, for the purification of heart one s}mgh
perform all the acts of speech, mind and body, presct 11‘3cc,l,1nr;he
Srutis and sinrlis, dedicating them to the Supreme Lord. e

D
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Cita teaches that if und‘m't
work culminates in wisdom.! _ 4 : :

Thus looked at, Karma-yoga 1s a way of life whereby the
rule of karma, the natural order of deed and‘ consequence, can
and the law of the spirit regained in its

aken in the spirit of renunciation, all

0 0 0

be completely nullified . :
fullness.“The man who delights in the sell alone, who is anchored

in the self, who is satisfied with the self EllOl.]C, has no work left
to be done.””* Emptied of the sense of egoism and attachment,
freed from the impulses and passions of the natural order of
Prakrti, the wise man acts as the very self of the Supreme. All
forcés of the not-self find him calm and unperturbed.  His whole
being is pervadcd by bliss characteristic of the cliv'inc, Supreme
Being (Brahman). He lives as the very law and life of the one,
eternal Spirit.

To conclude: the Gila’s main theme is that of perfection
which can be attained by us if we open our inmost being to
divine love, divine knowledge and divine will. Though the
goal is essentially one, yet the roads that lead to it are many.
The Divine ever shines in us, but it is upto us to recognize and
discover him by offering our heart, will and reason to him. Even
a little of what we may do to lift ourselves above the heteronomy

of Prakrti will save us from the recurring cycle of birth and death.o

The highest of which we are capable is already in us, we have
simply to realize it as such thrmf'gh sell.dtermination. ~ From
the ultimate point of view the self has neither anything to realize
nor anything to determine—it is above all change, desire and
activity. Yet under human conditions it has to be conceived as
endowed with the power of determining itself through the delf:l'-
mination of activity. The discipline by which it has to realize
itself must be grounded in its own power. Only then can it be
regarded as fully autonomous. This organic unity of the ends
and means is taught not only by the Gila@ but also by Kant, 23
we shall see in the following pages.

+ IV. 33, 2. III. 17.
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THE KANTIAN WAY TO PERFECTION

In the preceding chapter we have seen that, according to
the Gita, we human beings are inherently capable of the law of
the spirit which, if made the determining ground of our reason,
will and emotion, can ultimately result in the fullest measure
of its consummation. Kant agrees with the Gitg in holding
that man in his essential heing is capable of such a law (which
he calls the moral law or the law of holiness), but he teaches
that it applies to him only in relation to his will. Whereas
for the Gild, jiana and bhakii can also help us attain the ultimate
goal, Kant remains strictly within the bounds of pratical reason
as the basis of morality. The path of love has no fascination for
him, presumably because all love is of the nature of inclination
and, thercfore, not free from the tinge of selfishness—that is why
he speaks of it as a pathological motive. It is only by subjecting
the will tosthe moral law, or the categorical imperative under
fuman conditions, that the rational self can regain the truth of
its existence. Itisin the very gpirit of the categorical intperative
that there is the thought of something not only to be overcome
or transcended but also of something to be positively achieved.

“For reason”, says Kant, “recognizes the establish-
ment of a good will as its highest practical destination, and
in attaining this purpose is capable only of a satisfaction of
its own proper kind, namely that from the attainment of
an end, which end is determined by reason only, -notwith-
standing that this may involve many a disappointment to
the ends of inclination.”*

In the above massage Kant makes the vital distinction
between two kinds of ends: one as determined by reason alone
and discoverable in it alone; and the other as conditioned by
desives and inclinations. Will for his is the exccutive faculty
which can be determined by either of the two—in itself it is
ethically neutral. If, however, reason is to discover the worth

1. Kant, Crilique of Practical Reason (Abbott’s trans.), p. 12.
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it is inherently capable of, it must determine the will by means
] - . .

v realize its essential truth. ;
of its own law and thereby H?Flll/C its css rath. 16 on um
contrary, the will is determined by the sensuous torces foreign

: 2 1 - - s .
to the law of true being, the lcl(lO.l‘lal self is 1C(IL1f:ccl to impo-
tency and finds itsell unablc. 1o (llS'Clld,l_‘D‘C lI.IC unique .functlon
lich in its human embodiment is exclusively its right and

wl ; i
Hence what makes the will good s rot

authority to discharge. ' :
what it accomplishes but by what motive or end it has been
determined to act. Goodness, it follows, attaches to a rational
will alone, or to a will subject to the law of duty or categorical
imperative.

“That an action”, Kant observes, “done from duty
derives its moral worth, not from the purposc which is lo be
atlained by it, but from the maxim by which it is to be deter-
mined, and therefore does not depend on the realization
of the object of the action, but merely on the principle of
volition by which the action has taken place, without regard
to any object of desire. It is clear from what precedes that
the purpose we may have in view in our actions, or their
effects regarded as ends and springs of the will, cannot give
to actions any unconditional or moral worth. In what,
then, can their worth lie, if it is not to consist in the will zm(_}
in reference to its expected effect 7 It cannot lic anywher¢
but in the principle of the will without regard to the ends whick
can be aitained by the action.”?

For Kant, then whatever value there is in a purposeful
action it may not be moral value. A truly moral action would
embody a unique kind of purposc the source and sphere of
which is to be found in the principle of the rational self alone.
An action, which has been grounded in and determined by some
heteronomous motive, will doubtless have a purpose behind.lt
but it cannot explain what part the rational self has played in 1tS
execution. Obviously in all such actions the law of our ‘pTOPC_l'
S(.:lf, is not at all recognized and embodied, and cannot for this
simple reason rank as moral in the true sense of the term.

; Morality, Kant holds, is exhibited only in those actions
in whl_ch the law of the proper self hecomes the only motive,
enforcing itself as such in the tecth of opposition from the con-

tending inclinations, This is the only law of human action, the
I. I[Jl.d,’ P 16.
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catcgorical imperative which “concerns not the matter of the
action, or its intepded result; and what is essentially good in it
consists in the mental disposition, let the consequences be what
it may. This imperative may be called that of morality.””*

What, therefore, we must cautiously guard against
is the tendency to confuse the voice of duty with that of self-
interest. Once we have clearly grasped what it is that essen-
tially belongs to us we shall not before long understand what it
is that inspires us to do our duty. Under the impulse of the
moment we may vidlate the law of duty, but when we have
gradually recovered from the influence thereof we recognize this
law more clearly in the form of remorse. Once this law has
taken deep roots in the moral fabric of our nature we cannot,
without inviting a wave of revolt in our inner conscience, do
what we please nor disown it at will. The fact that in a parti-
cular situation we succumbed to the influence”of an irrational
impluse ifdicates only this much that the law of the self had no
firmly-cultivated grasp over our will, that we lacked, of course
partially, what may be called ‘self-determination.’

Thercfore, Kant recognizes three kinds of action which
accord with duty: (1) thosc done from immediate inclination;
2(28) those done not from immediate inclination but from consi-
deration of some remote end of self-interest; and (3) those done
not from immediate inclinateons or self-interest but from the
motive of duty alone. It is only in actions of the last category
that inheres the moral worth. The moment reason has success-
fully determined the will and exp: essed itself in action, it has
realized itself, albeit partially, through action—it has realized
itself only in its own way. It has accomplished what lay in its
power; it still remains intrinsically or unconditionally good.
What, then, matters most in the performance of actions is not
what the will has attained or lost, but how it acted before it
attained or lost anything 1fit has faithfully acted in subjection
to the law of inner freedom and autonomy, and even failed to
produce what we call agreeable consequences, it must !mve ic
comfort as well as the credit of having acted in the way in which
it ought to have. Its real success consists in its rational c.h(-)icc
and determination, and its freedom in its autonomous willing.

1. Ibid., p. 33
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And what meaning the external forces give fe its action in termg
of agrecable or disagrecable consequences isabsqlutely irrele.
vant to its intrinsic worth or goodness, Kant continues:

“A good will is good not becausesof what it performs
or effects, nor by its aptness for the attainment of some pro-
posed end, but simply by virtue of the volition, that is, it is
good in itself, and considered by itsellis to be esteemed muth
higher than all that can be brought about by it in favour of
any inclination, nay, even of the sum-total of all inclinations.
Even if it should happen that, owing td special disfavour of
fortune, or the niggardly provision of a step-motherly nature,
this will should wholly lack power to accomplish its purpose,
even with its greatest cfforts it should yet achieve nothing
and there should remain only the good will (not, to be sure,
a mere wish, but the summoning of all means in our power),
then, like a fewel, it would still shine by its own light, as a
thing which has its whole value in itself.”’? ;

Kant points out that the very thought of subjecting our
will to the command .of duty would be absured were not the
promise and potency of some cherished ideal contained in the
very act of obedience thereof, since without such a promise “the
glorious ideas of morality would be indeed objects of applause
and admiration, but not springs of purpose and action.” The
highest purpose which we have toirealize is, as we have already
noted, perfection, which according to Kant, consists in the self’s
attaining ‘harmony’ with the Divine Will. It is here that the
law of duty finds itsell consummated in the ideal of holiness.
The life of sensibility is completely transcended, so that the
rational self acts just in the very spirit of the objective law—
this i.s the state of supra-morality. And yet, the ‘moral religion’
requires ihat it must be brought about by its own autonomous
c.ﬁ‘orts. What it realizes must be what it is in its natural integ-
rity, it must be the result of its own striving.

“When it is said of the perfection that belongs to man
gcncrally (properly speaking, to humanity ), that it is in
1tse.lf a duty to make this our end, it must be placed in that
which may be the effect of one’s deed, not in that which is
merely an endowment for which we have to thank naturc;

I. Ibid., P. 10.
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for otherwise it would not be duty. Consequently, it can
be nothing else than the cultivation of one’s power (or natural

; cagpacil‘y) and also one’s will (moral disposition) to satisfy
the requirement of duty in general. The supreme element
in the former (the power) is the Understanding, it being the
facalty of concepts, and, therefore, also of those concepts

» which refer to duty.?> First it is his duty to labour to raise
himself out of the rudeness of his nature, out of his animal
nature more and more to humanity, by which alone he is
capable of settisnig before him ends, to supply the defects of
his ignorance by instruction and to correct his errors; he is
not merely counselled to do this by reason as technically
practical, with a view to his purposes of other kinds (as art),
but reason, as morally practical, absolutely commands him
to do it, and makes this end his duty, in order that he may
be worthy of the humanity that dwells in I#im.”*!

If eultivation of the ‘moral disposition’ is what the law of
duty demands of us, surely complete mastery over the sensuous
nature is the first pre-requisite. The ideal of holiness implies,
according to Kant, purity of heart and complete detachment
from the allurements of ‘sensible attachments.” This is the
ideal whith can be attained only by those who boldly sacrifice

ol A o S 5 g
"the comforts of the ‘animal nature’. The ideal is in us and

resounds with its undiminishgd force where-ever and *whenever
we are found to fall victim to the lower self; each step that we
take to be bound by it liberates us from the sackles of the blind
mechanism of nature. That perhaps is the reason why Kant
expresses much concern for our inability to reach the ideal while
our will remains a faithful servant of ““the natural law of desires
and inclinations, in other words, to the heteronomy of nature.”
All our actions motivated by the law of sensibility can only in-
form us of our participation in the realm of nature, b.ut that by
virtue of which we partake in the realm of spirit remains bey(')nd
our grasp. By raising ourselves above the hclcronom'y of sensible
attachments we can grow into our spiritual consciousess and
free ourselves from its bonds. Such is the distinct note of
optimism clearly revealed in the teaching of Kaimt.

It is this wave of optimism, says the philosppher, that

1. Ibid., p. 297-
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inspires an agent to pursue the path of c]ply despite all distrac-
tions from the heteronomy of nature. The la\1v of duty is the
Jaw of his own self and he must not falter in his détermination
to fulfil its spirit In all his action. Herein lies the road to per-
fection. A realization begins steadily to dawn upon the
aspirant that human life is not a mere sport of blind impulses
and unquenchable desires but that it has an eternal fAlame which
must be brought to shine in all its innate glory. So long as he
owes his allegiance to and faith in the law of the sensuous self
he cannot plunge into the immutable universal law of his self-
hood. “I am willing,” Kant remarks, “‘to admit out of love
of humanity that even most of our actions are correct, but if
we look closer at them we everywhere come upon the dear self
which is always prominent, and it is this they have in view, and
not the strict command of duty which would often require self-
denial.”t So stiong is the bondage caused by the persistent
sense of cgoism or ‘dear sell” that we often seck to justify our
actions by calling them truly benevolent whercas they are
through and through selfish and the outcome of the heterono-
mous sclf. It is this sort of bondage that is to be conquered by
means of the application of the categorical imperative to  the

buman will, since in no uncertain terms does this itnperative
-

assure us that by willingly serving it as the law of our action we
gradually bring about the process of self-perfection to its consum-
mation, that in practising this discipline all strivings and sacri-
fices are not wasted but duly conserved.
: “The Infinite Being, to whom the condition of time
is nothing, sees in this to us endless succession a whole of
accordance with the moral law; and the holiness which His
c‘:om'ma.nd inexorably requires, in order to be true 1o His
Justlce.l'n the share which He assigns to each in the summumn
bonum, is to be found in a single intellectual in tution of the
whole existence of rational beings. All that can be expected
O!E thle creature in respect of the hope of this participation
;‘:-zl:n dﬂt): ;?zr'iilsmssclizu}slncs? .of his tried character, by ‘f’llictz
the morally getter m;S ) lltl-lcrto ma.d.c Lo \\’015‘31_ I
has thus become kJn;wn ttlc v mutability of DUIDES w}lm.
o him, he may hope for a further

1. Ibid. p. 24.
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unbroken continuance of the same, however long his exis-
tence may last, even beyond this life, and thus he may hope,
not indged here, nor in any imaginable point of his future
existence, but only in the endlessness of his duration (which
God alone can survey) to be prefectly adequate to His
will (without indulgence or excuse, which do not harmonize
with justice)”.! )

This is the well-known argument Kant puts forward to
account for the immortality of the soul. The ideal of perfection
implies complete feedom from the life of sensibility, and so
long as we remain what we are we cannot attain it. ““The per-

(Y

fect accordance of the will with the moral law is holiness, a
perfection of which no rational being of the sensible world s
capable at any moment of his existence.” If; then, it is the
presence in us of our sensuous nature that does not permit us
{0 achicve the desived goal, what should be our attitude towards
it ? There are three possible alternatives open to us : Are
we to indulge the natural man, or to seck to suppress him, or
to make him helpful in the pursuit of :Eelf-pcrfection ? Kant
outright rejects the first alternative, since, as we have already
seen, it regards man merely as a product of the forces of the
natural World and ignores his spiritual nature. Just diamerti-

?cally opposed to this alternative is the view of Asceticism which

enjoins supprcssion of desiges in the misdirected Ipelief that

reason, in the absence of any obstruction, will easily carry out
its law and attain the ideal which is inherently in its own nature.
Kant is deadly set against this view also. He vehemently dep-
recates the Carthusian spirit of selfomortification on the ground
that a life of virtue cannot be cultivated by antagonizing, and
inciting to revolt, the various desires anc.l pass'ions ; they must
be conquered through the use of reason itself in gradual stages
of moral evolution. The task of self-conquest cannot be hoped
ed even within the short span of one life or two.

to be complet
¢ undertaken and brought

However, it is the {ask that bas to b

to completion. = P
«yirtue, therefore, in so far as 1t 1s based on internal
2

freedom, contains 2 positive command for man, namely,
that he should bring all his powers and inclinations under

1. Ibid., pp: 219-20:
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his rules (that of reason); and this is a positive precept of
himself which is add.monal to the" prohibition,
hould not allow himself to be governed by
ations (the duty of apalhy); since un.

ins of government intoits own hands,

command over
namely, that he shou
his feelings and inclin
Jess reason takes the rein n ha
the feelings and inclinations play the master over him.”t

The treatment of Kant’s doctrine 6f .duty as sketched in' the
present chapter would appear in‘conc%u_swc WL-thQL}t reference to
certain objections urged by certain critics against it. It wo.uld,
however, hardly be an exageration tc.> say t'ha.t Kant .con.trwcd
to present @ view-point which is chstmctl}'/ impressive in the
whole ethical thought of the West. This is the rcason why
every writer on moral philosophy has felt called upon to examine
his doctrine in some detail. What surprises a candid student
of the Kantian ethics is the fact that no other thinker of the West
has been so much misunderstood and misinterpreted as Kant
himself. And this for the simple reason that his doctrine of the
categorical imperative cannot be read through the eyes of any
other moralist of the West. One could, under the circumstances,
be hardly accused of betraying ignorance of the fact that in
the West there is hardly any other thinker than Kant who has

been so superficially exmined and perfunctorily “criticized.

The net outcome of such a carcless perusal of his view-point
has been’accumulation of prejudice against him in the minds
of a good number of students of Kantian ethics. This will be
fully borne out by a look at the various objections levelled against
it by writers and thinkers after Kant. Keeping in view the
limitation of space, I do not intend a full rebuttal thereof, nor
do I propose to include many of such objections. Only @ few
directly relevant to the present context will be taken up and
considered, almost those which relate to the sharp contrast
Kant is interpreted as drawing between duty and desire.
It is this contrast which evoked Schiller to coin two epi-
grams stated below:
“Willingly T serve my friends all, but alas I do it with affection
Hence Iam plagued with doubt, virtue I have not yet attained.

To this Schiller represents Kant as offering the following
l’eply 0 =)

1. Ibl.d., p, 3]"9.
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,  This,is your only recourse,
. you must stubbornly seek to abhor them,
Then you can do with disgust,
that which the law may enjoin you.”
: Professor Mackenzie charges Kant as under :
» “Kant’s point’of view might be illustrated by the
i—am(?us declaration of .Sll' T. Browne in his Religio Medici :
I give no alms to satisfy the hunger of my brother, but to
fulfil and acconiplish the will and command of my God.”
Clontrast this attitude with that of the philanthropist who
is actuated simply by love of thosc whom he seeks to benefit,
and itis at once evident, even to the plainest common sense,
that the latter is immeasurably the higher of the two. In-
deed, it would scarcely be a paradox to say that, in such
cases, the more purely a man is guided by love, and the less
conscidus he is of performing a duty, the better his action is.””t
Professor James Seth found the main weakness of Kant
on the same point. He says : s
“The view rests upon an absolute psychological dual-
ism of reason and sensibility, of the rational and the irra-
tional.® Because reason differentiates man from the animal,
and his life must therefore be a rational life, it is inferred
that all the animal sensibilaty must be eliminated. Theresult
is an intellectualising of the moral life—the identification
of goodness with wisdom, of virtue with knowledge, of duty
with rational consistency, of practical activity with phile-
sophic contemplation. But this passionless life of reason is
not the life of man as we know him. We cannot summarily
dismiss the entire life of sensibility as irrational. Without
sensibility there is no activity; the moral life, ‘as such,
implies feeling.””* :
Dr. Rashdall subscribes to this very line of reasoning when
he says
It would be a violent perversion of psychological
fact to represent that every man who works hard and resists
temptations to self-indulgence from love for his wife and

1. A Manual of Ethics (London : University Tutorial Press, 1929),

P- 158.
2. A Study of Ethical Principles (London :William Blackwood & Sons,

1897), pp. 164-65.
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children, or from a zcal for his
the abstract Moral Law.”? [
r Teale? quotes & certain Dr. Collenbusch as
having remarked «pr. Kant’s mor-ahty is -quue puze oReH
love, and this makes me ask, What '15 Lhc- difference th}vccn
the morality of the devil and ﬂ%c 1'1101'a_1ny of Dl‘;‘Kant i
Schopenhauer characterized Kant.”s 11101‘21'11t?' as the aPO.tht.:sis
of lovelessness, the exact opposite, as it is, of the Christian

doctrine of Morals.””®
of what has been already stated about Kant’s

profession, is inspired by pure

respect for
Professo

fn

In view _
position, it does not appcar difficult to rebut all such

moral ; : _
charges. The matter is simple: if man is rational, which even
the critics will have to concede, and if it is by virtue of rationality
alone that we claim our superiority to all other creatures, is
there any logic to convince us that all our actions, to be called
human in the rcal sense of the term, must not be grounded in,
and determined by it ? And if in our practical life this law of
reason is found to be harsh and stringent, it only shows how
deeply attached we are to the law of our inclinations. XKant
never held that an action done out oflove has no value or worth,
as his critics bave made out a case against him; what he di_c}
say is that it is the law of reason alone that is the only law
characteristically human, and in this Kant does have the support
of even the common sense. Moreover, for Kant God s the
embodiment of pure rationality, and since man, oo, in the
inmost of his being is the very spirit of pure rationality, it is 10
this sense that he shares the divine essence. AS such, in his
human condition the law of duty would appear to him to be 2
law of holiness or the command of God. That is why while
speaking of duty Kant refers to its divine sphere, source and sig-
nificance and often uses the term ‘holiness’ as interchangcable
with the term ‘rationality.” Truc love of God consists i acting
in determination to this law of rationality. When viewed from
the standpoint of our rational nature, it is called the law of our
e be.i ng; when considered from the side of God as its Pe* cct
e of God’ consists in making this comma

1. Op. cit., p- 122.

3 2. Op. cil., p- 135.

Grundlage der Moral (Eng. Trans. Scct. 6), P- 50
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the law of our willing the aciion, and what he calls the ‘patholo-
gical love of God’ consists in our being influenced by certain
extraneous considerations, such as those of secking favour or
{rtune from God as the reward for the mere act of ‘wishing’,
or as the price for sacrificing freedom and embracing slavery.
Certainly, the latter kind of love is incongruent with the nature
q\fr;aan as an end in himself—the author of the moral law.

The facts stated above constitute the essentials of Kant’s
moral point of view, and it appears incredible that his critics
could have conveniently missed them. What Kant enjoins
upon us is not that we should despise our friends because of the
presence in us of the inclination to serve them out of love, as
Schiller thinks; not that we should not be philanthropists if we

cannot cultivate an attitude of love towards those whom we
cannot benefit, as Mackenzie seems to make out the case, but
that we can serve our friends or be philanthropists in a more
humanly way if we act in determination to our inner, rational
law, capable of being universally willed irrespective of individual
preferences and inclinations, like love. After all all, inclinations
are ultimately the outcome of the heternomoy of nature. If
they are claimed to be not, there is no dispute since they must
be the forms of inner self-determination to be appropriately
5 called ‘disinterested respect’ or love for the moral law— a love
emanating from the heart of the ‘proper self’”.
“To be beneficer& when we can”, Kant continucs,
““is a duty; and besides this, there are many minds so sympa-
thetically constituted that, without any other motive of
vanity or sell-interest, they find a pleasure in spreading joy
around them, and can take delight in the satisfaction of
others so far as it is their own work. But I maintain that in
such a case an action of this kind, however proper, however
amiable it- may be, has nevertheless no true mbral worth,
bbut is on a level with other inclinations, e.g., the inclination
to honour, which, if it is happily directed to that which is in
fact of public utility and accordant with duty, and conse-
quently honourable, deserves praise and encouragement, but
not esteem. Ior the maxim lacks the moral import, namely,
{hat such actions be done fiom duly, not from inclination.
Put the case that the mind of that philanthropist was clouded
by sorrow of his own, extinguishing all sympathy with the
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Jot of others, and that while he still has th-c power to henefit
others in distress, he is not touched by their trouble hecause
he is absorbed with his own; and now supposc that he tearg
himself out of this dead insensibility, and performs the
action without any inclination to it, but simply from duty,
then first has his action its genuine moral worth. Turther
still; if nature has put little sympathy in the heart of this
or that man; if he, supposed to be an upright man, is by
temperament cold and indifferent to the sufferings of others,
perhaps because in respect of his own he" is provided with
the special gift of patience and fortitude, and supposes and
even requires, that others should have the same—and such
aman would certainly not be the meanest product of nature—
but if pature had not specially framed him for a philanthro-
pist, would he still not find in himsell a source whence to
give himself a{'ar higher worth than that of a good-natured
temperament could be ?  Unquestionaly. It is just in this
that the moral worth of the character is brought out which
is incomparably the highest of all, namely, that he is hene-
ficent, not from inclination, but from duty.”’?

If, as Kant maintained and as most of his critics will allow,
the law of duty is the command of man’s true self and/or that
of God—a law that does not appeal for and depend on selfish-
ness but commands perfection—it must be clearly distinguished
from everything that might be sé€t down to inclination and
desire. It must not only be recognized as the law of our true
being, but firmly imposed on our will in order that it might rank
as the noblest and strongest motive to action rightly called human
or good or even rational. But so long as our will remains over-
burdened and befogged by appeals to empircal satisfactions we
cannot take delight in the furtherance of the genuinely moral
motive.  Naturally, the only recourse is to get rid of these bind-
]1ng f01:ces O‘f e I?aSSi_VC, emotional, sensuous nature in order
(f)‘a}&a"? to "a destination not restricted to conditions and limits
Ty gt e T K e
asunder the roots Yof thz 11";5 “;(33-13011 U tO_man - Cljt
shaken free from the noll (1:, : 11) Ondage,. he \'.Vln ,mUSt h (1::
it may faithfully reﬂcctg Lh) c'an( _corrupting motives™ sO tha

¢ true light of the self, All this, of

1. Criti :
"tque of Practical Reqsop (Abbott’s ) e 5
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course, requires patience and perseverence, but hope must
sustaip the aspirant in his spiritual quest.

° 5The heart is freed and lightened of a burden that
always sccretly *presses on it, when instances of pure moral
resolutions reveal to the man an inner faculty of which other-
wise he has no right knowledge, the inward freedom to release
himself from the boiSterous importunity of inclinations, to
such a degree that none of them, not even the dearest, shall
have any influence on a resolution, for which we are now
to employ our reason.”?

And, finally, we come to the consideration of a question
raised by Dr. Broad.? He asks : In what, according to Kant,
does the source of the sense of moral obligation consist ? Tt
obviously cannot lie in sensibility, since it is ‘blind and slavish.’
We may, then, hold that its source and sphere must be the self
itsell. But, how ? The self, as we know, is cssentially what
Kant calls ‘the law of holiness’, and cannot, for this reason, be
by itself the source of moral obligation. A perfectly rational
self would necessarily act out of sheer love for goodness. In
what else, then, does the feeling of moral obligation consist ?
Or, what amounts to the same, how does the ‘moral law’ of the
qtll)solutely'rational self come to appear to be the law of duty or
“categorical imperative ? According to Dr. Broadi “Kant’s
theory, roughly, is that the nen-rational aspect of a human mind
is the way in which such a mind inevitably appears to itself.”
And he objects to such a view on the ground that “Eitk.ler what
appear to me as my passive emotions and irrational 1mpu%ses
are purely delusive appearances or they correspond to stthlng
in my real self. If it be a pure delusion that I have irrational
impulses it must be a pure delusion that I ever act @ them,
and therefore a pure delusion that I ever act wrongly. 'If, on
other hand, these appearances do correspond to something in
my real self, then it is indeed poss.ible that I shf)uld really act
wrongly at times. But my self will really be mixed; and there

i i ich is i f mixed nature
is no explanation why a self which is in fact o a

1f1 . ati ]
should always be able to act as if its nature were pur ely rational.

1. Ibid., p. 259-
2. Five Types of Ethical Theory (London: Kegan Paul, 4th impression,

1948). pp- 135-37-
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What, then, scems imporlu’nt‘[(.) poin't n%u ip this con-
nection is the fact that for I{ant_thc particular incli nations, dgsircs
and passions are neither delusive appearances nor do.they cor-
respond to something in the real sclf; as understood by Dy,
Broad. As we know, the phenomenal  world, according to
Kant, is governed by the iron law of causation. Desires and
inclinations—in short, all that is not-sclf—arc thus governed
by the laws of the phenomenal world wherein there is no {reedom
in the sense in which we speak of this term in rclation to human
will. Thus, for Kant it is only in the intelligible world that
man is his proper self. Ifan action is to be called free and moral,
it must originate from this proper self; if, on the contrary, the
action originates from his desire or inclination there is neither
freedom nor morality. Thus looked at, the phenomenal world
constitutes his appearance, the empirical ‘I’. while the noumenal
world is his reality, the transcendent ‘I’. In the former he is
acted upon, whereas in the latter he acts as himself. These are
two points of view from which an agent can regard himself as
free or determined according as he freely chooses to act or is made
to act by forces alien to him. And this seems to be the reason
why Kant held—and I think without lecaving any room for

doubt or confusion—that “what belongs to mere appearance,

is necessarily subordinated by reason to the character of the
thing as it is in itself”” What hg meant thereby is not that

desires and passions are delusive appearances, but rather that,
as against the reality and freedom of the self, the agent under
their influence will appear as something not his real self; not as
a freely choosing and acting being. We must, therefore, rise
above the realm of appearance, so that we may recollect our-
selves into the realm of our timeless, immortal being, and re-
cover ourfreedom and autonomy.

It has already been pointed out that, according to Kant
as also according to the Gita, desires and inclinations are pheno-
n’fcna characteristic of the human life. As soon as they are
;;ai{::;n?}fi, tﬂl;(;soutl atta.ins its pl_‘istine glory and freedom. 115
aPPearances——then m; pom.t = “c‘?’ thats theyecanibe Calhct
We are we czmno)tf tll'jaftlcclldemal' S long?)' S ari: - Esl
we have got to reckon ‘_tt;en? 25 TRy GEROIE By a_nccé
ourselves that it i ‘“'1 L their force. If we have convince

15 our absolute freedom that is the final goal,
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there is at the same time the'conviction that the inclinations and
desires arc from that ultimate point of view appearances, not from
the pcf*esent point of view, since we are not now what we con-
ceive ourselves to,be. Professor Stace points out how ‘all
philosophy labours under the difficulty of having to express
non-sensuous thought in language which has heen evolved
for the purpose of expressing sensuous ideas.”® And the diffi-
culty of Kant as well as of almost every system of Indian philo-
sophy is the same in the present context.  If the sell'is essentially
perfect and free, haw can it be looked upon as bound by desires
and inclinations ? The only assumption made here is that
although the self is perfect by nature yet the irresistible currents
of inclinations often neutralize its power of determination, with
the result that it becomes incapable of determining the activity
by means of its power or freedom.

1. A Critical History of Greek Philosophy (London : Macmillan, 1920),
PpP. 99-




CuaapTer VIII :

THE KANTIAN AND THE GITA WAY TO PERFECTION:
A COMPARATIVE APPROACH

C
a

The observations of the last four chapters seem to force
upon us, almost irresistibly, the conviction that what brings Kant
and the Gila to a common point of view is the'r insistence on the
fact that, if there is in human nature such a unique clement as
rational self, its aim and function in human life must also be
As we have seen, for both its aim is its own perfection,
and its function is to bring it about by its own means and in its
own way. What needs to be pointed out here is the fact that,
whereas most of the traditional Western philosophers had re-
mained content with merely emphasizing that the goal of human
life had to be conceived within the compass of man’s essential
selfhocd, it was left for Kant and his Indian counterpart, the
Gita, to pursue the full implications of this vital germ of
thought by unequivocally declaring that not only the end but

“unique.

also the means thereto must be sanctioned by, grounded in'

and subjected to this essential sclfhood.

Let rae begin by pointing ouf, that for Kant and the Gita
the human self is inherently perfect, and is for this reason the
law of absolute Goodness unto itself—that from the ultimate
point of view perfection, goodness and rationality are synony-
O USRI, If it were wholly rational in our human existence
it would always and everywhere act out of sheer love for Good-
ness. But as we know, the conditions of human life as they are
mvolve at the same time predisposition of opposition by the
e emotional nature to the manifestation of this law in
?:{;uaé:zzn;_ Oi?";?"v :rCt ilrfl‘ wl.1ich we_succumb to the powerﬁ;t‘
failing to respond to thesec ail\; ;till the 1ncvua1‘31<‘: c01ns<?c111cnc:kes
o @ oaseg] : he lng of our real being, m :

ndage. Thus the authority of our real self under

human conditions is lim; : Y 3 k
mostly in danger of {)rf‘_‘ted; its autonom)'/ 1s z.ll\.x.rays at Stﬂ T;
of emotions and passio?ngd 5 baced 'by .11'1*(:.51st1ble Cm.l cnas
pointing ou this s s, desires and. mclmatxo_ns. Butler wa
y 1act when he said, “Had it strength as 1t
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has right, had it power as it has manifest authority, it would
absolutely govern the world.”" But man’s position in this world
is sut generis i sd far as he combines in his nature two hetero-
gencous eléments: 1:ationa1 sell (alman) and sensibility (kamat-
man). In respect of the former, he partakes in the divine
nature, while in respect of the latter he is merely a servant of
th? ‘natural law of desires and inclinations’. His uniqueness,
therefore requires him to follow his essential selfhood. ““Every-
thing in nature”, says Kant, “works according to laws. Rational
beings alone have the faculty of acting according to the concep-
tion of laws, that is, according to principles, i.e., have will.”?
The question that vitally concerns our practical life and clamous
for a just solution, according to Kant and the Gita, is: If the
human self is by its nature perfect and belongs, for this reason,
to an order the law of which is different from, and independent
of, that of the not-self, how can it throw off the yoke of hondage
to which it finds itself subjected on carth ?

It has already been pointed out that for the Gita, intellect,
emotion and will, though products of Prakrii or nature, can
well be harnessed in the scheme of self:perfection. As Plato
put it in the Phaedrus myth, the charioteer, the soul, must steer
its unruly, steeds—intellect, appetites and will—in the proper
A ection for the attainment of truth, beauty and goodness.
Kant joins issue with the Gita only to the extent to which he
visualizes the possibility of tht meaning and mystery of human
life being completely solved in the effective determination of the
will by the soul’s law of goodness—the Moral Law, or what
under human conditions would appear as the Categorial Im-
perative, the ¢unconditional command which leaves the will
no liberty to choose the opposite.”’ Such a will Kal.lt.calls .thc
good will in distinction from the ‘holy will’.or the ‘divine w1l'1’.
Obviously, it is the former expression that 1s rcfc-rrcd to by him
when he begins with the scemingly pa}'adomcal Statcruens
in his Critique of Practical Reason: °“‘Nothing can possnblyi be
conceived in this world or even out of it that can be conceived

3 33
as absolutely good except a good will. - ’
What, however, Seems necessary at this stage 1s the need
3

Sermons, 2. 14-
Kant, Critique of Praclical Reason (Abhott’s trans.) » PP- 20, 56-

3. lbid., p. 17
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to understand the philosophy of ac:t-ion which, in_ the words of
the Gitd, is extremely subtlet; even wise men are often perplexed
as to what 1s really action and what 1s not‘ an &cti@n; Steeh an
enquiry is indispcnsablc to L}ndcrstandm% and apprcciatin'g
N oncept ofpcrfCCliOn which is ll-IC -ccnu:ul theme of the teach-
ings of Kant and the Gila, and it is in this enquiry that a ney
outlook emerges on the meaning and mystery of humanolife,
an outlook that constitutes the specific message of hoth.

To the question as to how work is related to, and produc-
tive of, the goal, the Gita emphatically gplcclarcs: “Not by
abstention from work does a man attain freedom, nor through
renunciation does he attain pcl‘fection.”2 So long as we lead
embodied lives it is impossiblc to shun work; activity is charac-
teristic of living beings. Thus, any attempt to abjure activity
is a revolt against the provision of Nature, and is doomed to
prove abortive. . Wisdom, then, lies in willingly acquiescing
in, and submitting to, the rule of Nature.? Equally, deluded
is he who, for fear of being bound by the fruit of actions, seeks
to abstain from work, since even in such a state he cannot avoid
experiencing the turmoil of various desires and emotions. If,
therefore, renunciation of work is impossible abstention from
work is sheer hypocricy.! Work must be done, besause it js
the demand of Nature. Inertia or quictism cannot cnsur%
liberation, from earthly trammels.

If, according to the Gild, neither is abandonment of work
possible nor abstention from work desirable, it devolves upon
us to seek our perfection through work. It is not in the renun-
ciation of work, but in the renunciation in work that perfection
f)f our true being is to be attained. What is to be abstained from
3 ti}e t?ndency to indulge in the gratification of desires and
;?:lii;?gl}zfzidﬂ:zhﬁt .is tfo .be rel?ounced is the tendency ,hZ{
L ;%}}t‘o the actions pcl-ljormed, !_)ut o .
the law of our realps 11{(‘) 1 Y;RY}C<? % act:on? “3 detcn.mnaltfloi S
b cu.t hlns is what Sr1 Krsna himse S;;c))ns
that have to he (lonc( [‘a-c S plcrform a]W-ELYS s a(c:l ing
actions without aua)chm m.ai}rauams to the highes: by. g

ment.”’® For Kant, t0o, pcrfolrrlfmcc
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of action in determination to the moral law leads us ‘to sharing
in the sununum bonum’.
£ "‘:g » CC . .

Suppose now”, he says, “that in this matter nature
had conformed to our wish, and had given us that capacity
of discernment or that enlightenment which we would gladly
mOssess, Or which some zmagine they actually possess, what
would in all probability be the consequence ?  Unless our

=]

whole nature were at the same time changed, our inclinations,
which always 1%avc the first word, would first of all demand
their own satisfaction, and joined with rational reflection,
the greatest possible and most lasting satisfaction, under the
name of happiness; the moral law would afterwards speak, =
in order to keep them within their proper bounds, and even
to subject them all to a higher end, which has no regard to
inclination. But instead of the conflict that the moral dis-
positjon has now to carry on with the inclinations, in which,
though after some defcats, moral strength of mind may be
gradually acquired, God and elernity with their awful majesty
would stand unccasingly before our eyes (for what we can
prove perfectly is to us as certain as that of which we are
assuied by the sight of our eyes). Transgression of the law
would, no doubt, be avoided; what is command would be
done; but the mental disposition, from which actions ougl}t
to proceed, cannot he iffused by any command, and in this
case the spur of action is ever active and external, so that rea-
son has no nced to exert itself in order to gather strength to
resist the inclinations by a lively representation of the dignity
of the law: hence most of the actions that conformed to the
law would be done from fear, a few only from hc')pc, and
none at all from duty; and the moral worth ofnactl_ons, on
which alone in the €yes of supreme wisdom the worth of the
person and even that of the world depcnd_s, would ceasc L.o
As long as the nature of man remains what it is, 11'15
1d thus be changed into mere mechanism, 1n
uppet-show, everything would gesticulale

exist.
conduct wou
which, as in a P .
well, but there would be 7o life in the figures. Now, when
‘ 2 1 s - o = 3
it is quite otherwise with us, when with all the efort of our

reason we have only a very obscure and doubtful view 1nto

the future, when the Governor of the world allows us only
to conjecture His existence and His majesty, not to behold
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5
them or prove them clearly; and, on the ’othcr hz.md, the
moral law within us, without prmTusmg-olr thrc&tpnmg any-
thing with certainty, demands of us dls;u'lterested respect;
and only when this respect has become acu-vc and dominant
does it allow us by means of it a prospect into the worlq of
the supersensible, and then only with _wealf _glanf:cs; allt]
being so, there is room for true mo_ral disposition, immed;i
ly devoted to the law, and a rational creature ¢

As
ate-
an become
worthy of sharing in the summum bonium that corresponds to

the worth of his person and not merely to bis actions.!
It will, then, have to be conceded that morality proper

- comes into its own when, and only when, it is the direct expres-

sion, not necessarily actual [ruition of, the act of the good will
itself. Thus, an action is truly human, and for that matter moral,
when it is the result of the self-legislating authority of the rational
sclf alone. Thus looked at, morality is a practical discipline
of self-determination, self-fulfilment and self-realization.

“We stand”, Kant continues, “under a discipline of
reason, and in all our maxims must not forget our subjection
to it, nor withdraw anything therefrom, or by an egoistic

presumption diminish aught of the authority ofcthe law
(although our own reason gives it)
mining principle of our will, even though the law be con-
formed to, anywhere clse but in
for this law”.2

Nowhere else could Kant’s view find itsell more faithfully
represented than in the Gila’s K armayoga which defined as that
practical discipline of morality whereby the human will, by
gradually liberating itself from the sensuous self, can lead to the
fullest consummation of the truth of our being.”® The Gita
pRNE: _“Far inferior indeed is mere action to the action of the
dTSCI.plmed will; therefore, O Arjuna, seck refuge in the dis-
cipline of the spiritual Will; wretched are those who hanker after
b U G their actions s Ty path of the disciplined will
(Buddlzz-j:oga) s the only available ray of hope for those who

;;falnt L;) seek complete solution of the riddle of life through the
P OEEion, Sy i Gia: “Here in this world one who

the law itself, and respect

1. Kang, Crilique of Precticl
actial Reas R Cie o S
2. Ibid., p, 175. “icasen (ALLott’s tr. ), pp.245-46

3. VI 18. 4. II. 49.

so as to set the deter-

o
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has anchored his will into the law of
both of good ang evil deeds.
tion of this Taw, since it
key to freedom fror actio
could not realize that w
doubt and resolve
bsgged or horrow

his self; transcends the fruit
Strive, therefore, for the perfec-
is inits perfection alone that lies the
n.”’l Arjuna in his spiritual blindness
hat could cut asunder the knot of his
all his conflicts was not something to he
ed bu? intuited as his own truth. That is
why he is instructed to recognize his own svadharma, and act
in subjection to his own nature (svabhava). The need to shake
the wings of his seul free from the demoralizing influence of
desires is impressed on him. He is inspired to regain his hold
on the autonomy of his soul (samattvam) which for the time
being has eluded his spiritual grasp. It is this need that is
emphasized: “Better is one’s own law, though uninviting,
than the law of another carried out perfectily.”®  Every man
has in him a unique impulse which strives for s fulfilment; all
that Arjuna was called upon to do was to make it the mark and
the measure of all his activity. This is what the Gita under-
stands by sahajam karma, and Kant by mgral action.

By thus having affirmed the supremacy of the self as the
sole law of action, the ethical idealism of Kant and the Gita
Zrifts, albeit implicitly, to a new direction. If I know that in
éicting in determination to the law of my self I expeience free-
dom, my moral consciousness,from within provides mé with the
clue as to both the End thought to realize, as also the Means
I ought to employ for the realization thereof. The discussion
of the way in which the consciousness of the lawl eads us to _thc
conception of the End having been outlined in the precech-ng
pages, it only remains for me to point out here th-at every action
determined from within is not merely an occasion for the ex-
pression of my self, but also a posit‘ivc act o.f ,ga_'("-realiza'tion,' of
gradual approximation to a destination rcachmg into the. 1r.1ﬁmte,
as Kant said. Thus, the process of self-realization is imma-
nent in the very act of se/f~determination—the latter servcs. as
the means to the attainment of the former. The h.edomsts
might as well contend that W]'ICI'l the will of the agcnt is detef'-
mined by the self’s law of secking pleasurable experiences, eve; %
act performed becomes a means to, or an occasion for, self-

1. II. 50. P s T
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Jlization. Two serious objections might be  urged here. If, then, tl 1 :

» A 5 : S 1 0 " 'hi o T
i l‘ is every such action invariably an occasion for what the e ]h lcl only good which we are capable of desiring
dirstly, i ; Sy ‘ onsigfs in the realizati
FJ " ts might call ‘selfrealization’ ? All that can be adduced (E) ? T }T 1 Im ;'m;wn of the self as at once Goodness and the
1edonists I G : . : : so0d, 1t would be litt i ey 1 :

idence tl’mrc militates agamnst the hedonistic contention. : be little short of hypoericy if we sought to perform
as evl

our actions for the sake of their result. Of course, by performing
such actions we can claim that we have displayed activity, but
we gannot claim that in all such actions we have displayed [ree-
dom which is the very essence of our self. Tt is this alien law
that is referred to in the Gil@ as paradharma, and by Kant as
heteronomy of the will. Hence for a genuinely good will the
command of the G%a is: “To action alone thou hast a right,

Secondly, what do they act;ually unfh:rﬂﬂnd by thcj_ g:xprcssmn
> According to Kant and the Gila, as we

‘self-realization’

have already seen, it stands for the essence of the self as at once ,
av < ‘

the Good and the Goodness, and every act as determined by
it serves as an occasion for greater and greater degrees of its

perfection, so that ultimately it finds itself as perfect. Had the

self been inherently bereft of such a capacity, we “’Of‘ld have but never to its result; let not the result of the action be thy
been mere condemned strangers to what the lhcc.lomsts call motive; neither let there be in thee any attachment to °
altruistic conduct, and would have 11.€ll'dl}’ objectively appre- inaction.”! In a very similar vein Kant, too, holds that “the
ciated goodness even in those actions which we know run counter pre-cminent good which we can call moral consists in nothing

10 our best interests but conduce to the happiness of others. If i else than the conception of law in itself, which certainly is

the hedonists ha{e any point in speaking of ‘sell-realization’ they i possible in a rational being, in so far as this conception and not

must hold that the invariable tendency of secking pleasurable the expected effect, determines the will.””

experiences is the inalienable law of the ‘self’, and that every ! From what has been said above it must not be gathered

action determined by this law is the means to the ultimate § that Kant and the Gita in their rigid insistence on the necessity i ‘
perfection thereof, so that in the event of iits fullesticonsumineg of performing sclfless action, enjoin the dismissal from one’s '
tion the ‘sl discovers itsclf as ‘absolute pleasure” much the ' mind of gll motive in the doing of duty. What must clearly |

4 noted here is the fact that disinterested activity in the literal .
sense of the expression is a psychological myth; and, to insist 1
upon it in the name of morfllity is, in Sarhkara’s words, little

Q t-—y = 1 g
same way as, according to Kant and the Gita, the sclf'finds itstIf
as absolute Goodness or the Moral Law. This position, we€ are
sure, cannot he acceptable to the hedonistes on the ground

that the self itself is not pleasure, but desires pleasure. But it short of reducing life to the form of meaningless .drudgcry.“ Will |
may be asked: if the self itself is not pleasure, how arc wé to and motive cannot be torn apart. But an action to _bc reallly

account for the hedonistic contention that all human beings do moral must be such that the content and the author’lty of its

as a matter of fact desire pleasure ? Kant and the Gila would motive are derived fromno source other t_h?n what lhant calls

retort by saying that no man can, truly speaking, desire ax'ly- ‘ ‘the objective law of 1'c£§5011’. for the Gt;“f.’ as wcl tléw& ze::t,

thing which he is not in reality, and that he desires something : the source and sphere of the action must be traced t

o o0 : : : e e ‘ ey ) mination. According to Kant,
because it is in him potentially, but in desiring seeks to uans. _ of conscious scl.f d.clcunlﬂcl b osg determining prin-
cend through action the stage of tension by realizing it as his ' “Now 1t 1151 ClLia_r lcnouﬁf ;nliimls vpmpcyly moraal and
. ! 1- 1 ‘he i1l which make max
own in —t e desire that he may ults ciples of the will w : :
e i L s (0do good 20 thay? 3 al worth, namely, the direct conception of

: 1 At . -
mately find the desire as actually consummated in Goodness: give them a moral wc B oy
‘The human self is a curious compound of the finite and the 10 ' the law and the Objecmlc : sroper Springs OF actions, since
5 S e ST . PO AT g the t
finite, and the former has to he transcended through the discipline must be regarded as prop S
of the latter. [

2. Kant, 0p.cit., p- 17

what 1. L 47
anentary on the Gitd, 111. 1.

e CL. Bradley: “However, we say with confidence that, in desire;
is desired must in all cases be the sel(”’—Ethical Studies, p- 677 & @
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ise legality of actions might be produced, but not
erwise (egartt ;

oth i

morality of charactet.

I us, w a. y revea al ¥ C ¥ l E o
l h.at 1S aCf.Ll cve 16 1 tlle tea mes o ar t
hus, v ] .

71 : ; vent should efpty his will of all
and.the ]fiiat;jwltl?:ltlgltizttltt};?e E;t’x.u-poscs of the deeds that fall to
}r?otll‘f’ip lllifc SI’IOllld be replaced by a single p\:u‘pos?,t namelgr,

e - regaining its grip on
allowing the ration'al self ,2,1 ﬁiussflffc(; f:;—l 3:;:: resglute ?mr()l o
Gl o pa'tlh : T;jls of the L’m enlightened intelli-
standing is single, but the p L i\’ith e
gence are many-branchcd a}md mu 1'a 1 £ oith 2 iy
determining the way in which this sing e purpo i Tl

Cant and the Gita turn to something imme jate @
:1‘:(:11)3 Inamcly, the doing of duties that incwtablyﬁ dcvolvz ,ult)\c\),z

i l’l as belonging to 2 social order. Thus, there cmmbf:. '
= 'mmec\i:te and concrete, the other remote and trans-
onc};ﬂt théy are conceived in such a way thzfj t.hc 0;1?
be the birth of another. Bvident yl.:
Kant has the root of the matter in him when he proclteecis” toAasd
himself: “What are the Ends which are also duties .ti:m i
the reply, most appropriate to the nature of thfc C%u;i X \/\,rhat
They are our own perfection and the bappiness 0O Otll: U.h g
Kant seeks to emphasize here is the fact that, alt 101.1:>t Sl
person has his own perfcction to pursue, yet he mui R
same time see to it that all his cliorts are n(?t conﬁ.nelc Z"(tend
shaped by, the conception of his own perfection ],J,th 2 Sot ilolds
to the well-being of others. “I am bound the'n SOt at; g o’f
{0 S?l(_‘,riﬁCC to others a pal't of my \,\yclfa._l-C. \VlthO.ut t]_OlrlSSio‘n
recompense, because it is my duty, and it 1s 1m1)0531bllc o]cWhDat

definite limits how far that may go. Much dePcncs (}l v

would be the true want of each according Lo.h]s own .cc Cl? ,

and it must be left to each to determine this for hl_mscss .(.){'

Moral well-being of others also belongs to the 11applr.lvativc

others, which it is our duty to promote, but only a neg
duty.”’4 .
Strange to say, this double standard of mo'raht D
tion of ourselves and the happiness of others—in Kan‘L s fhout
of view sounds quite implausible. As we know, throug

ends,
cendent,
bhecomes transmuted to

v—P erfec-

1. Kant, Op.cit., p. 249. D%
3. Kant, Op.cit., p. 296.

IL. 41.
4. Ibid., p. 304.
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all his writings }10 takes immense pains to deny the relevancy
of ploasan‘t consequences to the rightness of actions, and yet
here he appears tg contradict himself by declaring happiness
to be one of the ‘ends’ to be promoted. The reason why he
makes perfection the end to be pursued is intelligible, since it
is,) aacording to him, the yery end which reason is innately cap-
able of. But why he should lay down another ‘end’ which is
born of inclinations and desires is incomprehensible. A few
objections relevant in this context may be stated here. (a)
If hapiness, on Kant’s view, is an ‘end’ for me to promote for
others, why can it not be my ‘end’ to be promoted ? (b) We
have pointed out before that even in an action done for the
sake of duly there is some motive. TFor Kant, as also for the
Gita, the motive in such actions is the attainment of perfection.
3ut what is the motive in promoting others’ happiness ? Why
should I promote the happiness of others without a hope of
recompense ? I cannot do anything even for me if I know
that I shall not gain anything thereby. Simply stating that
it is a duty to promote the happiness of others cannot make
one to act in this direction unless there is the prospect of gaining
anything thereby. And Kant does not tell us ‘why’ we should
sZek to promote the happiness of others. (c) Even if it be
admitted that it is my ‘duty’ to do so, it can never-be my
duty to subject my will to the furtherance of an inclination.
Since, ex hypolhesi, promoting others’ happiness has no motive
which, on Kant’s view, we have to realize thereby, such an
action can only be blind which is certainly absurcd..

What, then, emerges from the above discussi(?n is the fact
that so long as Kant does not state the kind of motive necessary
to actuate the agent to promote the happiness of others, he
cannot reasonably maintain his view. Since, on his view, .thcre
can be only one motive —that of duty—to all action rightly
called moral, and since every motive of duty 1}5‘5 an end—that
of perfection—before it, it must be sho'wn, if his st?.tcmcnt
is to have any mecaning, that by promo_tmg the happiness Cl'f
others the path of perfection becomes easicr to follow. Though
Kant has nowhere stated this, yet this scem,s tf) be 111‘6 only
intelligible reason why he laid d(?wn the ‘end oi_PromOti“g th.e
happiness of others pari passt with that of seeking one’s per-
fection.
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Fortunately enough, the Gil@ is cuite clear op this poj
In quite a convincing and persuasive tone the $ita scgks ntt.
bring home to us the social character of our duties calculatcdlo
directed to bring about our spiritual goal? Every ind'l\'idualy
we are told, is born with a particular station iy hi;
society. Of necessity, certain duties devolve upop us
the performance of which is inextricably linked up with the
attainment of perfection.® Naturally, perfection becomes
the prerogative of one who has disciplined and enlightened his
will by conscientiously discharging the duties that relate to his
station, whoever be is and whatever is his station. It is not
what we do, but how we do what we do that really matters,
God cares more for the adverb rather than for the verb, more
for the how than for the what. A soldier, for instance, has, in
conformity with the nature of the work he is obliged to do, a
determinate code of conduct set for him (svadharmg ). Tt is
quite conceivable that at times the discharging of his duties
may entail much hardship and unpleasantness, as in the case
of Arjuna on the battle-ficld. But, is he justified in abstaining
from discharging his duties on such grounds ? Decidedly not,
since the Gita requires us to continue our work, in Roth pcr@ct
and imperfect conditions of life. Abandonment of work is-u\t
contemplated in the Gila at any stage; absence of conscientious
devotion to work, whatever it % that has fallen to 011.6’5 lot,
is looked upon in the Gi@ as reprchensible.* The soldier “'hf’
has willfully ignored the law of his being (svadharma) 'has fm.-,
feited the claim of his will to its autonomy; he has SUbJCCte? ur
to the law and authority of some impulse foreign to the a’\\]
of its own being, thereby allowing it, in Kant’.s well'-k.nm;cls
words, o be used as a means to somce end Wherh 01‘}?‘_“‘1“05
from the “heteronomy of nature’” ( [)ai'adlzarm(z). The Gzla.: 3
three kinds of renunciation that an active man may refyollt s
He may renounce an obligatory act through delusion; Bt

et ST @
5 B : : L ifestation O
is positively dangerous, for it will obstruct the man peats

5 e ! it ap

his spirit. Or, he may renounce a duty bCCﬂ“scﬂ: inflf but
: ol i 1eT

painful or entails in its performance physical st “to the

renunciation of this kind can never bring truc Jasting
inner spirit. Only that individual is entitle

1. XVIIL 45. 2. XVIIL. 47.
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) . -/
peace of mind who performs his duty solely because it ought to
be.don}c, irrespeative of any expectation of its fruit, pleasant or
painful.  Possessed of the autonomy of his soul, he never abhors
a duty because of the disagrecable consequences the perfor-
mance thereof may be attended with.
true sacrifice, and such an

Such renunciation is
. agent is a truly renounced man
(swenpasin).  In thus working in response to the voice of his
true self, he finds his real happiness. Work is undertaken by
him for the service of others, but without any hope of recom-
pense.  Service of?humanity through performance of duty,
according to the Gila is the real service to God, and, from the
ultimate point of view, a service to one’s own cause.2 Hence
the scripture hardly permits the contention that “there is no
logical place for social morality in a system of thought, the
dominating conception of which is that of the identity of the
self and Brahman.**3 5
As dospels of action (karmayoga), Kant and the Gila are
convinced that a time is bound to come when the conscientious
efforts of the aspirant land him in a suprgme state wherein the
constraint of duty comes to be superseded by the inner sense of
spontancity; the soul, having shaken itself free from the sen-
s0us thtZlaCllantS, is possessed of its autonomy (samattva). It
is thus no accident to find Kant seized with the unshakable
conviction that man is a moral agent if, and only if, in all his
actions his will is undeviatingly determined by the objective
law of reason which is ever present in its perfection in every
human being; but what he very muach doubts is whether such
a law is actively present in the minds of those whose actions
appear to conform to the requirement of duty. He holds that,
although many things are done in conformity with what duty
prescribes, it is nevertheless always doubtful whether theyare
done strictly from duty, so as to have moral worth. In thus
arguing, he was secking to refute that widely prevalent assump-
tion which may lead many to fondly belicve that by doing their
actions merely in conformity with the prescription of duty they
are making pursuit of goodness a distinct mark of their lives, or,
as De Burgh has put it, “There are those whose nature turn

1. XVIII. 7-10. 2. XVIII. 46. s
3. John Mckenzie, Hindu Ethies (London: Oxford Unetvrsity Press,
1922), p. g5.
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in free desire towards the good as the sun-flower turns towards
the sun.”! Goodness, for both Kant and the Gita, ﬂiS Lhcn\vill’s
own rational law, but for its proper nourishment, 1’1@\vering or
fruition it requires conscious sell-determination. The state of
absolute sell-determination attained through such a practical
discipline is what the Gita calls ‘naig-karmyasiddh’ —exactly what
Kant, as we have already pointed out, understands by ‘internal
morally practical perfection.” But for Dhoth, it is something
more—it signifies a state of living communion of the soul and
God. The Git@ holds that Karma-yoga ultimately results in
the flowering of spiritual knowledge.* But, what the specific
character of this knowledge is will have to be determined by
the consideration of the spirit in which the spiritual aspirant
engaged himself in activity prior to the attainment of his goal.
Now, according to the Gild, there are two main springs of
spiritual activity, and either of these can be made the motive
for exertion. They are: (1) purification of the scal (atma-
Suddhi)® and (2) carrying out God’s will by doing all dutics as
his commands (Ifvaralha).* Though the sphere in hoth the
cases is the same, yet it is in the manifestation of the spirit with
which the duties of each sphere are undertaken that the diffe-
rence lies. What in the one case is looked upon as the duty t&
promote the welfare of others is looked upon in the other as
service to:God. In the former case the spiritual aspirant dedi-
cates himself to the promotion of happiness of others (sarva-
bhatahita); his aim is to contribute his might to the bringing
about of world solidarity (lo/:a,sarizgmlm) on earth. An attempt

15, therefore, made to transcend the limits of the narrow,

private
self.

Such selfless service of others is based upon the
true self to rid itself of the false sense of egoism (aharmkara).
However much we may dedicate ourselves to the service and
\\'<-3H:arc of others, we can never claim much success in our
spiritual mission if this sense of I-ness is not completely trans-
§enc.1cd-. Solong as it continues to hold its away over our mind,
tt will rresistibly militate against all our endeavour to actualize

the real : : :
fature of our self, thus obstructing the liberation of the

1. F 1 ligi
e 1om Morality to Religion (London: MacDonald & Evans, 1938),
2. 1IV. g3,
g 3. V..
4. IIL 30; 1X, 275 XL 55, XII. 10.

by
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springs of that inner spirit’ the realization of which in all its
pristine intc{gritg constitutes the supremum bonum of our life.
But yielding to such protractions and difficulties is against the
true spirit of spiritaal activism (karmayoga). The Gita encour-
ages us to muster strength and put forth our best efforts, since
“in this path no efforts are ever lost, nor is there any obstacle
ia the way ol its coming to fruition; even a little that we may
do in the spirit of karma-poga will save us from great danger.!
Conscientious discharging of all social obligations ultimately
qualifies the aspirant for enlightenment (jigna), which the
Gita conceives as being Brakman (Brahma-bhiyam or Brahma-
bhata ).

In the other case, the aspirant after perfection undertakes
all social obligations with the consciousness of furthering the
divine plan. All that is done by him is done for carrying out,
so he thinks, God’s will and command. He Iooks upon himself
as a mere instrument, owing his existence simply for the fulfil-
ment of the Divine will (nimiitamairam). Here, as in the pre-
vious case, there is the attempt to do away completely with the
sense of egoism so that all thought of arrogating to oneself the
agency of all that is done may be annihilated, root and branch.
The aspirant is constantly animated by the thought of God’s
orace and of the security guaranteed by him—“that no aspirant
devoted to the divine purpsse will ever perish”. By his own
indefatigable efforts and the invoked grace of the Master of h-is
inscrutable destiny he directly qualifies himself for God-reali-
zation. While in self-realization the self discovers itself as the
very esscnce of Brahman,in God-realization it attains cqu'ivalcucc
with the Divine will (sadharmya). Whether perfection be
conceived in terms of the former aspect or the latter, the self
enjoys the unique bliss which is the characteristic of the Sup-
reme Beirg himself? .

If what has already been said about Kant;’s notxon-of Fhe
moral law is any clue to his mind, we have little ]1c?1tat10u
in stating that, very much like the Gita, he, LoD ficcosiiac Eh.c
two motives either of which can serve as the spring of the spiri-
tual life. They are: (1) carrying out the moral law as the

1. II.40.5. IL.7 2; V. 24; VI. 27; XIV. 26; XVIIT. 54.
3. Kant, 0p.cil., p- 178.
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law of one’s rational self; and (2) carrying out the moral lgy,
as the command of the Divine will. Tt is lhcpl‘ongxcr that hLe
has in mind when he says: o .
“The stage of morality on which*man (and, as fa
as we can see, every rational creature) standsis respect for
the moral law. The disposition that he ought to havg in
obeying this is to obey it from duty, not from spontaneous
inclination, or from an endcavour taken up from liking and
unbidden; and this proper moral condition in which he can
always be is virlue.”’! °
As regards the other aspect of the moral spring, it has
alrcady been pointed out that Kant believes that the moral law,
as an ideal to be realized as in essence the very truth of the
rational self itself, presupposes or implies a Being as the perfect,
concrete embodiment thercof. The fact that the human self
feels obliged to act in response to the rational law—as if it were
imposed ab exira—leads us to believe that there must be the
Divine Will in which it must be fully realized. Kant says :
“When I now try to test this conception by reference to the
object of practical reason, I find that the moral principle ad-
mits as possible only the conception of an Author of the world
possessed of the highest perfection.”® Tt has been poin?cd out\
before that for Kant hoth the human self and God are ultimately
identical inh respect of the characteristic of rationality. Thus
viewed, hoth are possessed of perfection, although the former
has to realize itself as such. If, therefore, the self under the
hum‘an limitations looks upon duty as the divine command, and
carries it outin that spirit, it makes no difference in practice.
For the self still remains autonomous, since we are not asked
to do our duty because it is commanded by God, but because it
1s a[sc.a the law of our own essential belong: ‘So far, then, as
P"aCUCal_l'eason has the right to conduct us, we shall not look
‘;Fg‘oscizlzs‘fls ])indil:lg on us, becaus.c 'thcy are the commands
) ve shall regard them as divine commands, because

W€ are inter ) .
@ie mtemally bound by them.”® And this, as we have
Scen, 1s how

: the Gita makes room for the path of devotion
(blmklz).

I. I’Hd_’ p- 238.

2. Kant’s Crig; :
Hants Critique of Pure Reqson (Meiklejohn’s trans.), p. 490.
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It has also been pointed out before th
Gila,;the atiainment of the ultimate ideal is invariably accom-
panied by the uniguc experience of bliss which is the fruit and
flower of the sincere efforts macde by the self. Whether the
attitude to action is characterized by the desire for self-realiza-
tion, or God-realization, the scll attains what it is capable of
By its very nature. But here Kant stumbled, and we regret his
stumbling not because to a certain extent he breaks off from the
Gita, but because the concept of autonomy which is so vital to
the fabric of his rhoral point of view loses all its meaning and
significance. And this happens when he teaches that, although
in the state of perfection the unique experience of happiness -
is the reward the self is entitled to, yet the difference in the L
source thereol is to be accounted for in terms of the spirit or
attitude with which the final state has been brought about. A |
man, so he seems to have bhelieved, who has made ‘disinterested ‘
respect’ the motive of self-realization and achieves through it the
goal, will discover in his sell itselfl the infinite and everlasting
source of the unique experience of ‘something like bliss’ which : ‘
‘is analogous to the self-sufficiency which we can ascribe only ‘
to the Sypreme Being’. This is achieved when all desires and |
finclinations have been completely conquered and the self finds
itself possessed of that ‘inward freedom’ on the dax.vl_l of which
‘none of them, not even the tlearest, shall have any influence on
a resolution, for which we are now to employ our reason.™?

at, according to the

; . s .259. It is
1. Kant, Gritigue of Practical Reason (AbbotUs uans.): P- 259 v e
strange that most of Kant’s critics have n]m]uullcrs_lolod]lllL litcnlsl(éll(;]l]‘:—u e
=G S T I T < him for a hcdonist when G r.
spoke of happm(_bs. e ]n' lai (ll at peace and contentment which
“could find nothing that would explain that peacs 288 ol 50 previously
supervences on successful volition, nothing bﬂl‘l‘ Lﬁﬁﬁlﬁfﬁl’ Op? cit.; p. a2
: it is essentia £L 9 9 SR oy
despised on the ground that 1t 1s ¢ @ Yorclin" to Kant, happiness is to
Rashdall says: *“We might ask in what, acc tirely from the satisfaction of
. < ik it, arises enurely 1
consist. Happiness, as we know 1t, e ¢ P 0p. cil. .
desires, andpll‘mppincss is El([lnlllC(Il to bea ‘;;:ﬁ?;:lﬂ:?;l cl;l;il\t‘tl:é): T’\'.ajm"s Z’H‘EE-
- ‘¢ 1S 11 S =
2 . telling us that therc 1s . ety ; :
120, 130.After e % of God and for the immoratality of the soul, onadv
et Jorubls CKNLn] g I: it is assumed that we shall not be morally perfect
113 1L 1S @ " .
roceeds thus: “‘In the latteriti L :motional side
{)m(‘:ifffl; llll"t\’c completely gat rid of the passive, su?sum.xi ixlndl ({{:1(:0{11 L
of Our\n'r ‘lrc In the n.]'ginncnt about God it is g-.s;umcit ]?:rc cons‘cr':g)mnc:s ‘
which is'ahlt (s;cnl‘lal feature in the sgwr:‘lmc good, l?dng!l_ L:!Ll:::‘ Son r(,-ulld w:c ‘
: : ing further added as a rewar cEh 7 . ‘
of virtue but is somgith:ngl_hncll;nd e left 2,0p. cit., ‘
fee appiness 11w < : <o is just the
pulx i SXilhllh;ch! critics do not fealize that happiness for _K?"‘Cﬁﬁci‘lion
Ul‘lil[.l!l::.c\;pu‘iL'nCL‘ of inner sclf fully actualized in the state of p .
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iy s 10O cherished goal Chfqmctcrizcd by -thc ﬂo.w(?ring of law of another order is ﬁ"aught with danger.”® After having
virtue in its fu]lCS_t measure which “‘thn CO_DSK}CF_CCL 1? 1ts com- maintained that morality pertains to autonoomous willing, KanDt
plete perfection 15, therefore, regarded DOL_,aS if man”possessed records the basic principle in the following words:
virtue, but as if virtue posscssed the man.””?* But the question “TFrom Wwhat has just been said,bit is eas.y to see how
that is to be faced now 183 \N’o.ulcl a man, who has qualified it happens that although the conception of duty implies
himself for a perfect virtuous life through Lhc‘ performance of .sul)jcclion to the law, we yet ascribe a certain dignity and
~ctions in the spirit of the fulﬁlm-cnt of the \I\’IH and command » ‘sublimity to the person who fulfils all his dutics. There is
of God, still find the source oflmppmcss-—happlness as the reward ! not, indeed, any sublimity in him, so far as he is subject to
of virtue—in the actual dawn of “pward freedom’ of the self ? the moral law; but in as much as in regard to that very law
Quite oblivious of the valiant efforts he has ail along been mak- he is likewise & legislalor, and on that account alone subject

ing to defend the concept of autonomy as the fundamental basis to it, he has sublimity. We have also shown above that
_ of his moral doctrine, he now teaches, possibly to make room neither fear nor inclination, but simply respect for the law -
for devotion in the way in which the Gita does, that happiness is the spring which can give actions a moral worth.”’?
here must come to the righteous soul as a reward from God in It would be interesting to refer here to the common re-
lieu of all sacrifice that it has made. Kant continues: action of Kant and the Gita to those religious dogmas which,
“The worth of a character perfectly accordant with instead of emphasizing the innate capability of the human self
the moral law is infinite, since the only restriction’ on all in the pursuit of the truth, preach only the doctrine of hetero-
possible happiness in the judgment of a wise and all-powerful nomy, by holding out hopes of heaven, enjoyment and power.
distributor of it is the absence of conformity of rational beings In order to appreciate the Gita’s point of view in the present
to their duty. But the moral law of itself does not promise context, it is important to take special note of its attitude towards
any happiness.””? action. .(1) It outright condemns inertia, as pointed out
What, then, Kant in the critical moments of reflection & ’hefore, (2) It rates action motivated by the sensuous se_lf muqh
failed to C?nsidcr is the fact that, if virtue and happiness arc higher than inaction. That is why reclacitrant AHpnaes
not connected with each other either logically or by way of : sought to be prevailed upoif to g ot 7 e a.ttau;mcnt
natural causal relation, inventing a God here would be dirvectly of heaven, if not for the fulflment of the law of hlfw being.® And
| opposed to the basic tenet of his moral faith. In fact, Kant’s (3) itregards asofthe highest spiritual value ac:ons performed
_do‘:t"ine of the autonomy of the self, carried to its logical in determination to the law of the true self: On’e does ?:{
implications, admits of no extraneous agency, and yet can meet | incur sin when one do.es th.c duty .ordamccl by (g‘_cj (éssg ;‘c_
all the aspirations of a genuinely moral life. We shall have e x‘\ being.”t It is from this point of view that 15116t zlads e
occasion to say something more in the concluding remarks. In 1 gar'ds the attainr}lcnt.Of AEEAEN 89 2 SEII)tSt;t;‘:: Cd;?in ‘BI‘he
the r}’ICanti'h*lc we may note the fundamental principles which ' sation for. one’s mﬁr}lt_c w.ort‘h and x-nscxus 2:):‘ A ngaY- S
constitute the fabric of the ‘moral religion’ of Kant and the E undiscerning who rejoice 1 theu e il sé flowery
Rarmayogalotithe Giid, g i of desires, fasten their hopes on1 heaven, :;::11; ﬁtﬁt Sl
: S i . i - i1 rebirth as the unavolGabis
about(é[)‘ tlihecnge:;ifs.:]ft t_} g mezfns Becessany fegts brmglnlg[" | ;Z?Ilifli ggzzlzsl.eﬂ'lllmnulnctlcrstanding of those who are given to
itself leads to the beli f.c K{Ote.d in énd derived frofn the sclr o s £ d power, and are carried away by suc_h uttcranf:CS
M as the only law of ac(ziol: 11; 1_!111'1_1151(: pontheof 00 e owncs;t; 7 is not well-established in the self.”® Kant shares this contention
I | when 1t teaches: “BCttCr.' hlf 13 clearly Stath b)’ th(} Z]a |
A tha.n P 1s one’s own law, th.ough 1mpet c‘ft Y { o LG v S AT )y e B
) aw of another order carried out PCI‘fCCdY' 2. Kant, Critiue of Practical Reason (Abbo :

52 it - . 42-40.
Better is death in the fulfilment of one’s law, for to follow the 3. 1L 37. 4. XVIIL 47. 5. IL.42-4
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of the Gita, and even gocs to the extent of characterizing such
i al 1 1 2 i)
heteronomous Hindu faith as ‘pusillanimous’. © As. we  have

alrcady seen, he undertakes a thorough probe into all those’

theorics which, although founded on heteronomy, claim to be
called moral. All such theories arc utterly useless from the
strictly moral point of view, since they do not recognize the
good will as the fundamental motive to human action. 5
(2) For both, beliefin the goodness of the sclf, and conse-
quently, in the determination thereby of all ac{l‘ion is the charac-
teristic feature of the moral life which owes 1ts raison d’eler to,
and proceeds from, the inherent opposition of sensibility to the
Jaw of the self, of the non-ego to the ego as Fichte said, ol the
matter to the form as Aristotle pointed out, of the ajiidna to the
@lman as Sarkara taught, or of the Prakrli to the Purusa as the
Samkhya maintained. Man is bound because, besides  the
immortal self, he also combines in himself the life of sensibility
which, when encountered, makes us conscious of our finitude.
It is sensibility which conditions the unconditioned and is the
matrix of all discord and discontentment in the inmost of our
being.! Once we have convincingly made the pursuit of pleasure
the passion of our life, it is incvitable that we should suffer the |
nature of an insurrection. It was because of the inner termoil
that the afflicted Arjuna sought to know: By what is a man
compelled to commit sin, as if by fofce, even against his will ?”
And the reply he gotis: “This is craving, this is wrath, born
of the mode of passion, all-devouring, most sinful, to be recog-

nized as our formidable foe on earth. Enveloped is wisdom

by this insatiable fire of desire which is the enemy of those who

seek the Truth.”®? Manu, the author of moral texts, repcats

the same contention when he says: “Desire is never satisfied
by the enjoyment of the objects thereof; rather it grows more
ﬂn_d more as does the fire to which fuel is continuously added.?
Wig almof‘ the same degree of emphasis does Kant assert;
; ‘Tor the inclinations change, they grow with the
indulgence shown them, and always leave behind a still
is “’h;ll'nycﬁ;olsai?(l]ill};:yi:s :I am finite; T am hoth infinite and finite, and that

O e R el O i, . 8.

a0 Dbl g0
3 ,:2. J.;zlhu‘./:umu[x kamanam upabhogena samyati
U5a Krspavarimeva bhiya evabhivardhaia
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greater void than we had thought to fill. Hence they are

always burdgnsome (o a rational being, and although he can
. not lay’them aside, they wrest from him  the desire to be

rid of them...dnclination is blind and slavish whether it be
of a good sort or not, and when morality is in question,
rcason must not play the part merely of guardian to incli-
. *nation, but, disregarding it altogether, must aitend simply

{0 its own interest as pure practical reason.’””*

Such being the attitude of Kant and the Gilz to sensibility,
one need not be saken aback to be told that both advocate the
suppression of desires.?  Beforc explaining their point of
view in this context, it seems worthwhile to point out that, had_’
they so taught, they would have surely invited self-contradiction
to their concept of autonomy, since the rational self under such
an assignment must be heteronomous. Morcover, a soul desir-
ous of promoting its autonomy, cannot then fand itself adequately
cquipped to accomplish this stupendous task, since all mental
poise will be irretrievably upset in the wake of perpetual con-
flict. For the Gild, therefore, resorting to violent austeritics
is the only alternative people of demoniac resolves can readily
: Q2 113 3
and blindly lay their hands on to perish. Tllc. men who
perforrh torturous actions, contrary to the injunctions olii the

arrogance and €goism, lmpcllc.d by the oree
of their desires and passiong, men of immature mu;ds cllom;lcfmn?g
i ir i d Me also dwelling 1n
the group of elements 1n their bodies, an : b i
their bodies, know thesc to be demoniac 1n tzl];l'l 1(:5? ; - o
o is repeated:  “Beings 10llOW
another verse the same view 15 1cpcat'cc % Tish el
0 A1l repress ac :
bent of their nature, what will lc‘plCS.blOﬂ d]: et
the Gita’s karmayoga enjoins upon us 15 the nee 0r oo Lw i
irical forces of the lower nature by means o £
S inati 'ma). It would, be equally
active sclf-determination (svadharma )- _ o
: Jer preached suppression of desires.
wrong to think that Kant cver pree S L
1 ncertain terms does he deride and deEpl
Gt ; + 050 which foolishly advocates self-torture
calls ‘““monastic asceticism’™ W ! :
: i £ the fesh He is fully convinced that no
‘ucl ion O C . :
Aol sion can ever ensure that cheerfulness of heart
-gssion €2 : e
amountioEsuiR o the cultivation of a ‘virtuous disposl-
which is indispensable to the

s

scriptures, with

Kant, Critique of Practical Reason (Abbott’s trans.);P. 214-
2

; S. K. Maitra, 0p. cit., p- 357
3. XVIIL. 5-6
4. 111. 33-
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.
tion’, and what he calls ‘ethical gymnastic’ consists in the
continuous, sincere endeavours to promote full autonomy of
the rational will, so that desires and inclinations may be sub-
ordinated to the self-legislating authority of such a will. Kant
asks :

“Of what sort is the emotional characteristic, the
temperament as it were, of virlue : is it * cheerful and  spirited;
or anxiously depressed and dejected ? An answer is hardly
necessary. The latter slavish spirit can never exist without
a secret halred of the law, and cheerfulness Of the heart in the
performance of one’s duty (not complacency in the recognition
of it) is a mark of the genuineness of the virtuous disposition,

" evenin devoutness, which does not consist in the sell-=torment-

ing of the penitent sinner..., but in the frm purpose to
do better in the future which, animated by good progress,
must produce & cheerful spirit, without which one is never
certain that he has (aken a liking for good, that is to say, adop-
ted it into his maxims.”’

For the cultivation of an autonomous will the Giia re-
commends the discipline of detachment (vairdgya) and constant
practice (abhydsa),® besides that of active self-determination
(svadharma). We are also asked to withdraw ourselves
from the soul-absorbing fascinations of Prakii into the inner
life of the spirit. This is the yoga er discipline of autonomy
(samattvam).®* “When one has conquerred one’s lower self and
has attained to the calm of self-mastery, his supreme self abides
ever concentrate; he experiences peace of mind in cold and
heat, pleasure and pain, honour and dishonour.”™® We are
also insfructed to follow the path of self-restraint as shown by
the Seriptares (S‘isim&). He who forsakes the law of Sastra and
does ev'ery tking at the bidding of his selfish nature gains neither
perfection ‘I;’IOP hflppincss.5 And let us turn to Kant.

The impulses of natare”, he says, ‘‘contain /find-

rances to the fulfilment of duty in the mind of man and resist-
ing forces, some of them powerful; and he must judge himself

al
bl-c.to combat these and conquer them by means of reason,
not i the future, but in the present.”’d

-

Kant, Critique of Practical Reason
V.I. 35-36. 3. VI. 33.

9

6. Kant, Op. cit.

(AbbotUs trans.), pp. 330-31.
4. 1II. 56, X1V.24-25
> P- 290.
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“It cannot indeed be denied that in order to bring
an uncultivzztcd or degraded mind into the track of moral

. goodngst some preparatory guidance is necessary, to attract
it by a view of its own advantage, or to alarm it by fear of
loss, but as soon as this mechanical work, these leading
strings, have produced some effect, then we must bring

. Defore the mind the.pure moral motive which, not only
because it is the only one that can be the foundation of a
a character..., but also because it teaches a man to feel
his own dignity, gives the mind a power unexpected even
by bimself, to tear himself from all sensible attach'mcnw o)
far as they would fain have the rule, and to find a rich com-

pensation for the sacrifice he offers, in the independence of

his rational nature and the greatness of his soul to which

he sees that he is destined.” g = g

(3) According to Kant and thc? Gila, a Spll'lll'lal ?Spmt?ﬁ

who hag adopted the discipline of active sel'f-dc.temlnn[‘z;t'l(.)n :)\l.lal
have an unswering faith in God as the.objecm./e ideal of his m

vell as in the immortality of his soul as the neces-

aspiration as v . K g
: alization of the goal. Itis this w

sary condition for the re
i i he says :
Kant has in mind when . : £ e
; o gt - i that the pure moral law inexo
e e o and admitting . s
n as a command, the rightcous man may
c

: e TR ' : 3
ably b e 1at my existence 1n this

say: ‘T will that thel.'c becz S::il;é e chain of physical
;\;(i::gs bzfuilig impli:-\c‘s:\f(r)lrld of the understanfingf; Im[::cn}?i

; 2 B : is faith be taken Iro :

o] dcu'j" aﬂ)do“;;}:llilclchzz11621221511£i101'ta1ity of the soat _and

ist Foe1 t)l}CG;; : cha:-acterizcs the atti'tuclc of E,t't/;flrffgiaf)}faml'lis
i,\ls cnc. t all the yogins, he who worships Me \1x1 s o,a o
: Amongslf 11 rapt i: Me, is decmed Dy Me as. the ];{ ;f tlic
11]1'1'10‘5'. SEs “pf the Gita’s God himself. At the Cl.. 2
thishs .? Krsna holds out the assurance to Ax ljuna:l =
sixth chapter Sr1 K .',:nt who persists his attempts usmm-em)(;
the effecth thz}:.t_ alne::Pglgal e realizes himself as the Sup?
attains the nigh 2

i jta as also accord-
i i ‘ding to the Gi
z - if reality, accor@itis 16.C o e
ool L ,'m Vedanta of Samkara, 18 dlSCOV(?; clc s
. o o A .. ib 2
re s i of the self alone, it is quite POsS
in the discovery 2
i . < 47
2. Kant, 0p. cit., P- 241. 3
1. Ibid.,p. 252
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line of reasoning might have heen seriously received by the
Samkhyas, the Naiyayikas, the Pﬁrva—nﬁmﬁmﬁakars and _even
the Jainas in so far as they held that all human selves are in
their own right and essence ultimately real and that thr? highest
good consists in realizing themselves as such by dropping out
all those aduncts that eclipse their light: Buddha, however,
went only a step further than this metaphysical 1.nysticismr' hy
unequivocally declaring that all that could be said was first to
reform oneself in order to qualify for that of which man is
capable; only then could one talk about moye.

The point to which it is necessary to draw attention in
this connection is that Kant and the Git@ are unswervingly con-
vinced that it is only actions determined by the law of our essen-
tial selfhood that can enable us to experience the bliss of  that
spiritual and universal life which will be born when the sense
of egoism  (ahankira) or ‘dear sell® dies. It was perhaps this
conviction that irresistibly found its expression in thece words
of Kant: “The moral culture of man must begin, not with
improvement in morals, but with a transformation of the mind.”*
A spiritual awakening begins to dawn upon us the moment
we recognize that the real aim of our life consists in
subserving the purpose, not of our sensuous, narrow Self, buty
of a transcendent spirit in the discovery of which we discover
a universal, all-embracing Spirit which manifests and fulfils itsell
in the cosmic purpose. It is because of this ever-growing con-
sciousness that work attracts our will, not for its fruit, but
because it will afford our spiritual law an opportunity for per-
fection. It is this law that progressively reveals itself the more
our will is informed and disciplined through its own dutiful
actions. Itis in this way that a gradual yet a steady process of
transformation of the whole of our nature sets in; life and exis-
tence take on another mode, action acquires a different meaning,
and the whole outlook manifests a unique purpose. Our will
no longer remains the slave of our hound, egoistic personality,
but becomes the will of the Universal Will; our consciousness
no longer remains confined to, or satisfied with, the gratification
of this desire or that, but hecomes the consciousness of sl)iyitual
happiness or sclf-contentment; and our whole heing is no longer
that of 2 finite personality, but one whose roots extend to an

mmfinite life. As Kant puts it, “The worth of a character per-
I. Kant, 0p. cit., p. 356.
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Jectly accordant with the moral law is infinite.”” Tt is such an
inﬁni&c life as in,essence the moral law itself that Kant and the
Gitd recommend us to attain. Tor those who aspire after such
a life discharging <all their obligations as their duties or  as
commands of God is accepted as the moral discipline, but in
ncil!ilcr case are they to arrogate to themseclves the agency
thereof. The best way according to Kant, and one of the best
ways according to the Gila, to seck the divine life consists in
so determining the will to action that it effectively expresses
the law of the spiri¢, which is characteristic of God and equally
of ourselves. What must be understood as the test of a strictly
moral life is that the will must under no circumstances what-
socver be subjected to any other element than that which is
peculiar to, and grounded in, our naturc as human beings.
And in so far as God is the perfection of such a nature, we can
do all our duties as his commands. This is the best way of
expressing our love for him, the way of true devotion to or
adoration of our Master. And Kant could perhaps find no
better words to express this conviction of his than these : “To
love God means, in this sense, to like to do His command-
ments.””! These words were given an unusually devotional
4one as he proceeded in his writings. He says :

“For nothing glorifies God more than that which is
the most estimable thing s the world, respect for "His com-
mand, the observance of the holy duty that His law imposes
on us, when there is added thereto His glorious plan of
crowning such a beautiful order of things with corrcspon.d-
ing happiness. If the latter (to speak humanly ) mnkcs- Him
worthy of love, by the former He is an object of a:loratlon.’.’?-

If, then, God is to be loved, we must love him by sacri-
ficing all that is dear to our little self, and by doing® all .that
which brings us near him. The supreme end 'bcf(.)rc‘ us is to
lay bare the reality of our inmost existence and live in it as the
law and life of our being, unknown and unexplored in our
ordinary egotism and empirical vision. For tl?ose who succc.ed
in discovering the scerets of such a blissful life there remains
nothing to be done, no law is imposed on them, and thcu'. w1-ll
becomes in itself a divine will. The chasm between the indi-

o

1. Kant, 0p. cit., p. 176. 2. Kant, Op. cit., pp. 228-29.
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: ine wi felt before is bridged, and a
vidial wil.l-tir,ll? 3155“2331311:1}1:3 between the two. Egotism
Sg:lpillzp;;cn‘ding sense of individuality are «"h(?’ crt;atéons of (‘)u.p
false, empirical vision. On the dawn of Ll}c‘ light o the spirit
there is necither the one 10T th.c ?tll@l:, b\ft the spirit '?ind 1ls
blissful cxperience. It is to this mﬁm.gc lffc of lel‘é Sp.mt athixt
the discipline of conscious scl['-dctcrmlna}uonm.\vh'cthm ‘wc ‘call
it Karmayoga or the Catcgorical Imperative or in its pel fection,
the Moral Law—leads us. e . ;

“Two things”, says Kant, “fill the mind with ever
new and increasing admiration and awe, the oftencr and
more steadily we reflect on them: the starry heavens —above
and the moral law within. 1 have not to scarch for them and
conjecture them as though they were veiled in c.lm'kncss or
were in the transcendent region beyond my horizon; I see
them before me and connect them directly with fhe cons-
ciousness of my existence. The former begins from the place
T occupy in the external world of sense, and cnlarges my
connection therein’to an unbounded extent with worlds upon
worlds and systems of systems, and moreover into limitless
times of their periodic motion, its beginning and continuance.
The second begins from my invisible self, my personality,
and exhibits me in a world which has true infinity, but which
is traceable only by the und@rstanding, and with which .I
discern that I am not in a merely contingent but in a uni-
versal and necessary connection, as I am also thereby with
all those visible worlds. The former view of a countless
multitude of worlds annihilates, as it were, my importance
as an animal creature, which after it has been for a short tin'lc
provided with vital power, one knows not how, must again
give back the matter of which it was formed to the planct
it inhabits (a mere speck in the universe). The second,
on the contrary, infinitely elevates my worth as an
inlelligence by my personality. in which the moral law
reveals to me a life independent on animality and even on
the whole sensible world—at least so far as may be inferred
from the destination assigned to my existence by this la‘.}',
a destination not restricted to conditions and limits of this
life, but reaching into the infinite.”!

1. Kant, Op. cit., p. 260.
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When once we have discovered such a life the whole of
our Rcrsona}ity Hecomes the means and the mould of the law
of the Uhiversal Spirit. This is the highest secret (uttamam
rahasyam) of the action which becomes the promise and potency
of perfection of our essential law (svabhdva). The moment we
have decided to make the attainment of this perfection the motive
of all our action, our wilf finds itself irresistibly caught in a divine
whirl-wind emanating from within us and sustained by our
desire for divine attachment. Therc is no mystery about i,
since we seck to dicover ourselves in and through the exercise
of our law in action. And

“when morality has been completely expounded
(which merely imposes duties instead of providing rules for
selfish desires ), then, first, after the moral desire to promote
the summum bonum (to bring the kingdom of God to us ) has
been awakened, a desire founded on a law and which could
not previously arise in any selfish mind, and when for the
behoof of this desire the step to religion has been taken, then
this ethical doctrine may also be called a doctrine of happi-
ness because the hope of happiness first begins with religion
only.”?

2 From what has been said in the preceding pages we seem

to be driven, almost irresistibly, to the conclusion that the teach-
ings of both Kant and the Gita in regard to th.c nature of per-
fection, as also of the means necessary to attain it, arc essentially
identical. Both base their message of duty on a philosophy of
life that emphasizes the ultimate unity between human conduct
on the one hand, and the supreme ideal on th.c other. .

But at the same time we must not lose .SLght of. certain
points of difference which can be easily «':llscel'n(id l.-[l %‘hcu‘
teachings. In the first place, we find a cons_ld_cral‘)lc dtﬂ}zxencc
between their concept of God. 170.1' the Gita; God (fvﬁfa})l
is a representation by the human .ml‘nd of pu%‘.c ijlzﬁar;l wlxcC
has no objectivity to encounter; it is the lattcxl whic a;nl
corresponds to the cssential Sel'['hood. God, lu;_us,tt :iim Z:
1‘epresentationa]ly real. 'l-"hat 1s why.the goah Aan z: adsb th(c
living communion with him, accord_mg .to tr ;:1 j;a(:)rr: OE, %
Cila and the Advaita-Vedanta of Sarnkara, falls sh

1. Kant, Jbid., p. 227




]

164 :

religion. Sarhkara, therefore, speaks

ultimate requirement of ‘
ds the ultimate goal ‘even alter, the

of gradual advance towar 2 h
attainment of the living communion with God (krama-mukli).

Tor Kant, on {he other hand, God is a pel‘SO;lal b.eing and the
attaining of the ‘harmony’ with him is the final aim of perfec-
tion. In the second place, the Gila’s qGod (Ifvara) is noj sO
much an object of philosophical speculation as the perfect em-
bodiment of love and grace, freedom and bliss, such as the heart
and the soul seek. Kant’s God, on the other hand, is more a
philosophical necessity than the inner need of the heart and the
soul. In the third place, as has heen pointed out hefore, for

* Kant only the discipline of the good willing can bring about the

cherished goal, whereas for the Gita all the three aspects—will,
emotion and cognition—can be harnessed for the purpose. Tor
Kant, love is at hottom an inclination and, therefore, not free
from the tinge of sclfishness. And lastly, whereas r}‘Cligion,
according to the Gitd, is to be understood as providing the basis
of ethics, with Kant it is just the other way round. For him,
the ethics of duty alonecan provide the basis of a sound religion.
Apart from such a religion, all other religious forms are hetero-
nomous. In fact, Christians criticize him on the gropnd that

he subordinates religion to ethics. ot him, the moral law™

binds man and God alike. Both are the ultimate grounds or
conditions of goodness and the gbod—the ethical concern 1s
supreme for them in so far as they are rational beings.

But it is because of his dual nature that man comes to
experience the moral law in a way in which God does not. Kant
believes that God’s will is holy in the sense that it is pure reason,
and so the very essence of the moral law or absolute Goodness.
Man is diyine or holy to the extent to which he acts not only
in accordance with, but in the very spirit of, this law. We are
called -upon to solve the riddle of life, not through theoretical
reasoning and metaphysical discussion, but through our sup-=
remely human capability. But where shall we search for the
way ? Surely in the inner springs of the self itself, in its own
law. Thus viewed, all our duties are our actions determined
b?' this law. Hence the view of the Gita: ‘Devoted each t0
his duty man attains perfection.””® And, once we have taken

1. XVIII. 45.
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Gt e 10 ing o o b G D
grace wighout determini ; )l-mb.us g -to ood : Digine
.i“ : : mnnmg our will to action through its own
law is not possible according to the Gitd; nay, even hoping for
it when we have not satisfied its conditions is a sin. A verse
from the Visnu Purana says that “those who give up their duties
ad sit down uttering the name Krsna, Krsna, are really the
enemies of God and sinners. Even the Lord took birth in the
world for the sake of rightcousness”. No less vocal in con-
demning such people is Lord Krsna himself, who records his
strongest disapproval of their behaviour when he calls them
hypocrites (mithydcara)'. Tt is with the fervent hope that every
oood man will endeavour to discover the deepest aspect of his
being. first through his conscious efforts and then through the
incomprehensible grace of God, that the Gita concludes its
teaching. And with the wisdom of the Gita Kant, too, con-
cludes thus :

““Now we may divide all religions into two classes—
favour-seeking religion (mere worship) and moral religion,
that is, the religion of a good life. By the former a man either
flatters himself that God can make him eternally happy (by
rendssion of his demerits ), without his having any need {0
become a better man, or if this does not seem possible to him,
that God can make him a better man, without his having to do
anything in the matter "himself except to ask for it; which,
as before an all-seeing being asking is no more than wishing,
would in fact be doing nothing; for if the mere wish were
sufficient, every man would be good. But in the moral
religion...it is a fundamental principle that every onc
must do as much as lies in his power to become a better man,
and that is only when he has not buried his innate talent,
when he has used the original capacity for good so as 1o
become a better man, that he can hope that what is not in
his power will be supplied by 2 higher co-operatim.l. But

sary that man should know in what

it is not absolutely neces an knoy
this co-operation consists; perhaps 1t 1s even inevitable that
d been revealed at a certain

if the way in which it happens ha :
time, different men at another time should form different
4)

1. III. 6.
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conceptions of it, and that with ail honesty. But then the
principle holds good: it is not essential, anr’d thercfore ot
necessary for everyone to know what God does dr has éone
for his salvation”, but it is essential to know whal he himself

has to do in order t0 be worthy of this assistance.”’!

E)
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CuaaprTeEr IX
CONCLUDIG REMARES

» The concept of perfection, as met with in the teachings of
the Indian systems of philosophy, in those of certain Western
thinkers, as also in those of Kant and the Gita, having been dealt
with in the light of the two questions—in what way has the
nature of perfectidh been conceived ? and, what disciplines have

“heen recognized and recommended for achieving it ?>—1t now

=]

remains for me, first, bricfly to trace the relatioin in which the
teachings of Kant and the Gila stand towards those of the various
thinkers we have considered before; and, second, to make a few
observations regarding the common approach of Kant and the
Gild towards certain problems having a closé affinity with, and
bearing ‘on, their views about perfection.

Let me, to begin with, consider Kant in relation to Plato
and Aristotle. It has alrcady been pointed out that for both
these thinkers man’s peculiarity consists in the fact that he dis-
plays a_}charactcristic type of behaviour by virtue of which he
is to be easily distinguishable from every other creature, and
that it is in the rcalization of this unique capacity that he can
discover his summum ponum:~this capacity is reason by means of
which he is capable of conceiving a purpose and of acting accord-
ingly. That explains the reason why for both these thinkers
virtue consists in a life guided and organized in terms of rational
activity. Plato was the first Greek thinker to emphasize th.at
reason alone has absolute worth and is man’s highest good 1n
its perfection. Little wonder that the rationallpaf't of the soul
is declared to be the essential part, and its realization to be the
highest ideal. Not unnaturally, therefore, do .appetites and
inclinations come to be looked upon as something not merely
to he subordinated to the interests of the rational self, but t.o be
gl‘adually got rid of through the cultivation of a purely ratlon.al
life. Will must be subjected to the rule o.f' reason, SO that a 1_1fe
of virtue could be cnsured.  This is the highest vu'tue‘ ‘of Jl\.StICC

Justice”,

. . < 2
or what Kant in his language calls ‘autonomy. :
nner

i 1 > th)
i I g e’s own’.
says Plato, «sjs the having and doing what 15 on
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happiness attends such a life. Sucli a man wi.ll not be swayed
by sensibility which, in Plato’s words, is the pr.glson-housc 9f the
soul, a fetter, deliverance from which is the ultimat& goal of the
immortal soul. So we ought to fly away from earth as quickly
as we can, and to fly away is to become like God. Plato’s in-
fuence on Kant seems to have been indeed very great.

For Aristotle, all human activity has some end in view.
This end may be the means to a higher end, this to a still higher,
and so on, till we reach a supreme end for the sake of which
every other good is to be pursued. In what does the highest

_good consist ?  Aristotle points out that the goodness of a thing

consists in the realization of its specific nature, of that which
sets it off from every other creature. So far as man is concerned,
it is reason alone that is peculiar to his nature. Hence it is in
the unobstructed realization of his rational nature that man
can attain the highest good. No activity, for this simple reason,
can be called moral, and so truly virtuous, if it is not grounded
in rational choice and determination. Man partakes in the
divine essence in so far as his life in its essence and reality is one
of pure reason. It is to such a life that attaches highest happi-
ness man is inherently capable of.

The influence of Stoicism scems to have been equallye
remarkable. Kant’s concept of the autonomy of the will seems
to have been largely moulded by fhe Stoic influence. Accord-

.ing to the Stoics, every man must do as much as he can to make
his soul the ruling power of his conduct just as the Universal
Soul rules the world. We must not allow our will to be coerced
!)y those forces which do not help the soul stand steadfast in its
integrity and determination. A good man of the Stoic con-
ception will not be moved by any other consideration than that
of duty. Kant’s contention that emotions and desires are
to be conquerred by subjecting oneself to the law of rcason is
d_l"l_ra':le‘iis‘ica]l)’ Stoic in origin. The view that in man the
divine Pl‘fn.dpl'e of reason can be realized by making it the rule
:;lua?;t;‘;tyi : Zgzlfrl(i:l;l'_l’ludl 1])y the Stoics as l?y Kant. All
therefore, should seek hi B theyiare ratlc_mal. M

> 11s happiness in the law and life of reason

alone.
seemsAtl:)d,h::S;l){;cle}:e 1in_f?ucncc of Spinoza on Kantian thought
1 fairly marked. For Spinoza, everything
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happens in the universe by utter necessity, so that there is no
room for man to think that all that exists in this universe is
specifically designed for his pleasure and comfort. He is a
slave if his actions are determined by such forces as are beyond
himself, and are not grounded in, and determined by, his essen-
tiaﬁl selfhood. As we have already seen, in his view only those
sactions are to be regarded as really free that follow from the
autonomous activity of reason. The well-known distinction he
makes between the two kinds of spring of activity—passions
and actions—finds itsclf readily accepted in the distinction Kant
draws between the autonomy and the heteronomy of the will.
The fact that human bondage is due to man’s-submitting to
forces alien to his rational nature is a view that is shared both
by Kant and Spinoza. Ireedom, according to both, lies in
‘self-determination’ alonc. Although Spinoza’s God is the
absolute principle, impersonal in character as distinguished
from Keant’s which is certainly personal, yet the former’s con-
ception of the intellectual love of God based on an attitude of
absolute disinterestedness is reminiscent of the latter’s notion
of the practical love of God based entirely on the principle of
rational determination of the will.

Ahd now to the Indian systems of philosophy. Here we
find a great deal of controversy as to whether the ultimate goal
consists merely in transcending the realm of good and evil
(samsara), or in the attainment of ‘something positive’. As we
have observed before, the older Naiyayikas like Vitsyayana and
his followers, the Vaisesikas and the Sarhkhya-yoga thinkers,
certain Mimarhsakas like Parathasarthi Miséra and the car-ly
Bauddhas subscribe to the former view, while the Jainas, certain
Naiyayikas like Bhasarvajiia and others, certain MEm?l‘hS&kaS
like Bhattasarvajiia, and all the schools of the Vcd.elnta hc.>ld
the latter view. While the Jainas teach thfft_Perr?C“O_n COREIELS
in the soul’s realizing its inherent pote.ntia!ltxcs—mﬁmte peace,
infinite faith, infinite power and 1nl';ix~11tc knowledge—the
Mimarnsakas of the view of Bhattasarvajna .hold that -thc ﬁr-mal
ooal consists in the actualization of the experience of bliss which
- o G { a perfect soul. All the schools  of the
is theiverjiessaes Bl that bliss is the ver
Vedanta hold in common with each other tha y
. : hey differ amongst themselves as
Jife and light of the soul, but they difie i edaals
to the other datails of perfection. While the Advaita
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of Samkara regards the goal as the « soul’s rcal.izin_g itsell as
Brakman itself, all other schools hold that it consists in effecting
a living and loving communion with God, conceived as pel‘senal.

In the teachings of Kant and the Gila lgolh the phases of
perfection arc clearly discernible. Tor the former, pcrfccu.on,
negatively conceived, means complete freedom from the passive,
emotional sclf; positively conceived, it marks complete reali-
zation of the rational self whereupon onc has an experience of
something like bliss which we can ascribe only to the Supreme
Being. On the negative side, the Gita points to [reedom ob-
tained through action (naiskarmya-siddhi) wlhiereupon all sense
of moral obligation and egoism disappears; on the positive side,
it speaks of the soul’s enjoying eternal bliss in the state of per-
fection. Both Kant and the Gitd are in complete agreement
with each other in so far as perfection is conceived as the soal’s
attaining its status,as the very like of God himself.

What brings the two together so close to each other is
their conviction in the ultimate triumph of the conscientious
efforts of the good will—the will disciplined and directed by its
own rational law. Man has a special mission to fulfil in so
far as he is in his essence spiritual or rational; naturally, the
highest good consists in knowing himself as such. This ig exactly
what Socrates meant by the term ‘knowledge’—knowledge as &
consisting in the rational determination of the will. It is this
act of rational determination as expressed in conduct that 18
virtue, Virtue in itself becomes the promise and potency of
something we value more than pleasure horn of the heteronomy
of the lower self. TFor Kant and the Gita virtue may require
indefinite! time for fruition. Hence for them immortality of
soul is the necessary implication of the moral life. One must
not stop short of the goal on the attainment of which that which
struggled hard from within is possessed in its pristine glory,
bliss and eternity.

In the Indian systems of philosophy the belief that all
actions, good and bad, invariably produce their appropriate

o Ay

e cal\;sg-dj ;“I;.].P J:)::,J‘)j’;,[}i.i,\'."mnl? ‘n':u'msla‘tinp of ccqnin terms and cxpressions

uses the cxpr(::s;i(‘,n Ill.fiui‘lc”;imz‘ nl}ll.ll(!h of most of the Kantian srh_ol_ars._ .H.c

Similarly, the use of the exprossi w LU. actually it should be {',ld(j'mr{c tu-m?.

il e “not casily =lLl:1i1‘;"1lI)] -.’sxrrm] nnf.!amab[c goal is not fair to Kant; l[\

of these confusions in ll;u 1‘1":.1(.~1-LU'rl » Dr. Broad has .(‘l'lllCl‘l.C(l Kant because
islation of such expressions.
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consequences is expressed as a law, called the law of Karma.
One falls in the grip of this law when one performs actions with
an eye to their [ruit. The reason why the Gitd asks us to per-
form all our actions in conscious sclf-determination is thus clear:
they tend to liberate us from the blind mechanism of nature.
And that is also the reason why Kant teaches that only those
actibns, and thosc alone, that are subjected to the law of the
rational self can be called moral, human or good. He emphati-
cally asserts time and again that a good will would not allow
itsell to be swayed by ‘sensible attachments’ or heteronomy of
nature. Bondage must be the incvitable consequence if our
will is determined by forces alien to the authority of the
rational self. Reason, according to Kant, is the divine element
in us, and by making it the only ground of determination of
the will we make for the ‘destination not confined to the condi-
tions and limits of this life hut reaching into-the infinite.”
Some Indian systems of philosophy, like the Jaina, the
Bauddha, the Sarhkhya and the Mimamsa, believe that the
law of Karma is autonomous and requires no external agency to
guide and administer it. On the contrary, certain other sys-
tems, like the Nyaya-Vaisesika, hold that it is directly under
» the guidance of God. It is argucd that the stock of merits and
demerits of actions performed cannot by itself lead to their be-
fitting results; it is God, as, all-powerful and omniszient, who
alone is competent to disperse justice as demanded by th(f nautre
of actions performed. In the Gild the term ‘svabhava’ is used
as equivalent to the law of Karma, and is declared t?‘ work as
an impersonal moral law. “God”, says the Gita, “docs not
create actions or their instruments for men. Nor does he bring
about the union of actions with their fruits. It is only suabh&v,a
that prevails. The Lord does not take upon himself any 011c§
virtue or vice; it Is ignorance that veils know](fc,‘lgc. and deludes
all creatures.””® In another verse the same VIEW 1S rcp.eatcd by
the Gita’s God: I am the same to all beings; none is hateful
S »32
£ dc‘;;atst,lng the other hand, seems to think that the law of

Action c ot ok by itself, but requires some all-powerful,

1. V. 1415 2 REE
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omniscient Being to administcr. it. ’. That i.s \.vhy ‘gc 1dccms it
necessary to postulate God. His ?XESLCHCCI 1s u:rg:u ec -as;cces-
sary for the ostensible reason th alt itis he a or?e \\JlTSQ lalﬁ;”ﬂ::gﬁsf
things that virtue is 1‘cwarded‘ with an app}-OpllEAL € 1c_eb e 0.
happiness. A man can be virtuous but.lt 1s not 1‘11 118 powc?x
to make himsell happy thcrcb?r. God is the sole .agcncyﬁ to
apportion appropriate reward in the form c?f ha[ﬂ)pm[ess.rt(, ftl.g‘?
righteous soul in accordance with the qu’ahty or nal}t{c of its
past actions. That is the reason for I?ant s no.t visua 1_L1ng any
necessary relation between the two, either lﬁoglca.lly or by way
of nalm"al causation. Hence God alone, in his view, can bring
the two in a mutual relation.

“There is”’, he remarks, “not the least ground, there-
fore, in the moral law for a necessary connexion hetween
morality and proportionate happiness in a being that bclon'gs
to the worldeas part of it, and therefore dependent on it,
and which for that reason cannot by his will be a cause of
this nature, nor by his own power make it thoroughly hzn:—
monious, as far as his happiness is concerned, with his
practical principles. Nevertheless, in the practical problem
of pure reason, i.e., the necessary pursuit of the summum
bonum, such a connexion is postulated as necessarys ! o

Now, it remains only to say something about Kant’s sug-
gestion that it might be reasonable to postulate the existence of
a powerful, kind, omniscient God who so arranges things that
virtue invariably accompanies the deserved amount of
happiness. What, however, baffles us most here is the fact as
to how God—however powerful and however obliging —can
bring about the union of the two in a being, il there is between
them no logical or natural connection. Both are, on Kant’s
view, logically and naturally incongruent with, and exclusive
of, each other, and yet it is persistently maintained that both
somehow be brought together. One is at a loss to understand
how they can be brought together if they are inherently anta-
gonistic to each other, It is quite plain that no such poslulatc
can render the Kantian faux pas free from the implications of
theoretical incoherence and logical inconsistency.

Let us consider the grounds on which Kant sought t0

1. Kant, Crilque of Practical Reason (Abbott’s trans.), p- 221
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.make such a postulate. A In)ostulate, according to Dr. Broad,!
1ha P}'OI?bSithn having the following characteristics: (1) it i,s
ntfther intuitively nor demonstratively impossible; (2) it can
neither be proved "nor disproved ecither by empirical inference
or by logical reasoning; and (3) to act as if it were true will
ach;eve better results than to reject it as false or unwarrantable.
‘Bhese better results may be achieved in the form either of (a)
augmentation of knowledge and gain in theoretical consistency;
or, (b) addition to happiness, efficiency, skill, etc. The former
aspect of the postulate may be called theoretical, and the latter
one practical. We have already seen that Kant cannot justify
his postulate as a means of augmenting our knowledge or caus-
ing more consistency or coherence in our ways of thinking. If
happiness and virtue are neither logically nor naturally con-
nected with each other, it is difficult to imagine by what mira-
culous device God can bring the two together in a harmonious
or unitirfg relation. Either there is in their very nature a pro-
vision for a rapprochement, or both are inherently devoid of such
a relation. In the first case, they will unite together out of
their inner necessity and will, ex hypothesi, require no external
agency Lo violate their innate characters; in the second case, not
acven God, however powerful, can ever effect them into a har-
monious unity. If, then, the postulate is to be justified at all,
it should be justified as a psactical postulate. But even here
Kant seems to fare no better. On the one hand, he teaches
that in perfection the soul realizes the experience of something
like bliss; on the other, he holds that it is God alone who brings
about an appropriate degree of happiness as a reward to t¥1e
virtuous soul. The two positions are obviously self c.:ontradm-
tory. The latter position militates ag.ainst his doc.trmc of the
autonomy of the rational will which he 1s not otherw_me pl'cpa}'ed
to sacrifice at any cost. Since happiness, acc-ox:dmg to him,
is not the motive of a genuinely moral will, God is cxpected‘ to
do that which it does not desire to be done for i-t. The Kanti'an
God, it scems, is no better than a.Deus ex machina—an agent 1n-
troduced ab extra to see that no virtuous soul goes v..tnrcwardec.l.
But a truly autonomous self would care more R?lfts.uncondxc-l
tional worth and freedom than for external solicitations an

1. Op. ¢it., p. 254-
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favours. If even a righteous soul cannot a'ti'ain happiness, as
Kant appears to believe, it is incon?prehcnéll)lc, as l.o !iow.God
can ever bring it about. “On this showing, morakty would
not even be a venture of faith, since its outecome would be sg
uncertain that life everlasting would not be long enough to
afford more than a hope that the author of our existence may be
pleased to crown with success an endeawour which is never qﬁite
adequate in itsell. If that were all a virtuous man could hope
for, that were all a righteous soul could expect, he might very
well believe in the defeating hand of the devil, but he could
hardly be cxpéclcd to believe in the infinite goodness of a
being whose existence is connected, not with virtue triumphant,
not with moral success and achievement, but with moral frus-
tration and everlasting delay of virtue’s reard”.?

In the context of this phase of our discussion it appears
appropriate to pdint out that what, according to Kant and the
Gita, lies within the power of human soul is always t¢ act in a
manner that enables it to overcome the opposition of the not-
sclf, so as to return tq itself. And this tacitly presupposes a
Supreme Being in so far as he is conceived as the Ideal of human
aspiration which constitutes the very spring of moral activity,

and also in so far as he is the creator and controller offall thatg

is on the side of the notself. The goal of moral activity is finally
reached when, by transcending the latter, the soul finds itself
as, or equivalent with, the Supreme Being. That is the reason
why Kant found it reasonable to believe in a world under the
governance of a wise Author and Ruler, since without such an
.eternal, moral order ‘the golrious ideas of morality would be
indeed objects of applause and admiration, but not springs of
purpose and admiration.” Botl the inner and outer sides of
this eternal order must harmonize with each other, so that the
transcendent gaal may be realized—the former being the con-

cern of the human soul to further, the latter the act of grace 01

God. In other words, what is contributed by the human soul
must not t';)e lost in the outer aspect of Reality.
N 3 . -
Thus”, Kant points out, “the moral character

MEN can never have is complete effect in their outs
life according to th,

L. A.E. Teale, Op. cit., p. 219.
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1tse]_f fully in the world of spirits, according to spiritual laws.
‘The unrevealed goodness of many an effort which is thwar-
ted ih 1ts results by defective power, or again, the malice
hidden benealh many an apparently good act, are for the
most part lost, if judged by the ecffects in the material
~World, but, according to the idea suggested, they would have
to be regarded as fruitful of consequences in the spiritual
world, for in a world under spiritual laws, the connection
of the private with the universal will, would be such that
cach frec action would produce an effect and call forth a
reaction in exact accordance with its moral character.”,
If this is Kant’s view of the mark and the measure of the
moral universe, it is indeed difficult to imagine what led him to
hold that none but God himself could reward the virtuous soul
with an appropriate degree of happiness. One would, however,
feel tempted to suggest that his view, when studied in the light
of his conception of the moral universe, mightbe taken as
implying that God’s justice as an ordered moral universe is
necessary for virtue to be accompanied by happiness as deserved
by it. This doubtless is quite a plausible view, but, suprisingly
cnough, Kant does not allow any foothold, since, as we have
seen, God is also supposed to be the ‘distributor’ of happiness
in his kingdom. Indeed, Kant’s anxiety to maintain the
supremacy of God as the gowernor of the universe, as the ground
of all goodness and the good, led him astray by inducing him
to concentratc a major part of his attention on this aspect to
the neglect of that other aspect which only emerges in ifs true
perspective when we have convinced ourselves that our belief
in the goodness of God is itsclf duc to our sense of helplcssn(_:SS,
and where-ever there is nosuch sensc of helplessness we ascribe
autonomy to our will. If virtue lies within our pm(‘.er to c1ljlti-
vate, the prospect of the attainrr.lcnt of happiness is certaml.y
the spring thereof. The belicf in God, W IR .concede,. =
necessary at a point where we think certain conditions, \\."hlch
lie beyond our control, may be SCCL‘lrccl,.SO tha.t at the proper
{ime virtue out of its inner nccessity ripens into happincss.
Thus looked at, the two are not to be taken as cvents ca_usa”)'
related to cach other, but rather as two successive phases in the

a

1. Kant's gesammelle Schriften  (Berlin Academy), ii, pp.335-36
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life of the perfect soul, the former symbolizing the outwcm*d flow
fts infinite ial essence devoted to the ponquest of all
of its infinite potentia . G ke
that restricts its inner freedom z_md con.smousn‘c.s.s? an ]L &
itself representing as the actEmllzcd l)c%nlg of l:-u Llu‘cZ tﬂtlisis()(; :;I(l;
of goodness and the good. It.ls' hcr.c that g uty ‘mc sits fi of
“the moral disposition 1n all its pex rCC.thII, in \\hlf,h,
viewed as an Ideal of holiness, it is. a0t attainable b.y anys
creature, but yet is the pattern which we slllould- stAr‘w‘C to
approach, and in an uninterrpu?cl but infinite progress l,:ci
come like to. In fact, if a rational creature could cver
reach this point, that he thoroughly likes tol df) al.l moral
laws, this would mean that there does not cx15% m him c'vcn
the possibility of a desive that would tempt him to dew_ate
from them; for to overcome such a desire costs the subject
some sacrifice, and therefore requires self-compulsion, that
is, inward conftraint to something that one do_cs not
quite like to do; and no creatare can over reach tlus stage
of moral disposition. For, being a creature, and therefore
always dependent with respect to what he requires for com-
plete satisfaction, he can never be frec from desires and in-
clinations, and as these rest on physical causes, they can never
of themselves coincide with the moral law, the sources of
which are quite different; and therefore they make it neces-
sary to‘found the moral disposition of one’s maxims on
moral obligation, not on ready inclination, but on respect
which demands obedience to the law, even though one may
not like it; not on love, which apprehends no inward reluc-
tance of the will towards the moral law. Nevertheless,
this latter, namely, love to the law (which would then cease
to be a command, and then morality, which would have
passed subjectively into holiness, would cease to be virtue),
must be the constant though unattainable goal of his endea-
vour, for in the case of what we highly esteem, but yet
(on account of the consciousness of our weakness) dread,
the increased facility of satisfying it changes the most rever-
ential awe into inclination, and respect into love: at least
this would be the perfection of a disposition devoted to the
law, if it were possible for a creature to attain it.”’!

1. Kant, Op. cit., pp. 176-77.
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Thae, in the very obedience of the moral ]
*faincd the certitude that the spiritual
vision of our innar essence; duty must lead
beauty on losing its character in the
It is here that we tr
an@ wifl

aw there is con-
action must give us the
us to the inner
spontancity of goodness.
anscend the realm of deed and consecquence,

1draw ourselves into infinite consciousness. All
narrow, selfish interests having heen ab

find ourselves in tunc with the all-

mner freedom that is the true requirement of our inner being,
and nothing but that. And it is this very freedom that must
be the means to its fullest realization. “Thus shalt thou”, says

the .Gita, “be freed from the good and evil results which are
the honds of action.”1

our
andoned “for good, we
pervading reality. It is this

) It is hope in the attainment of such
freedom that sustains the aspirant in this strenuous task. Kant
had this in mind when he says:

“But naturally one who is conscious that he has per-
severed through a long portion of his life up to the end
in the progress to the better, and this from genuine moral
motives, may well have the comforting hope, though not the
certainty, that even in an existence prolonged beyond this
life fie will continue steadfast in these principles; and al-
though he is never justified here in his own eyes, nor can
ever hope to be so in the increased perfection of his nature,
to which he looks forward, together with an increase of
duties, nevertheless in this progress which, though it is
directed to a goal infinitely remote, yet is in God’s sight
regarded as cquivalent to possession, he may have a prospect
of a blessed future.”2

But all this hope must rest on, and arise from, our will to

accomplish what we humans ought to, as also on the firm faith
that what is necessary for the fulfilment thercofwill be readily
available to us not because we simply desire it but because
we deserve it on ethical merit. Belief in God’s grace means,
for Kant and the Gitd, no more than seecking the co-operation
of outer forces with good willing. Hence their belief 1 religion
as the conservation of human values proceeds pari  passu with
their belief in the omnipotency and goodness of God. While
hope for the attainment of the ultimate goal of life would be

.

1. IX. 28;IIL 19 2. Kant, Op.cit., p. 220.
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the outcome both of good willing and the gracg of God, yet
religion, according to both, is to be called moral in o, far sas. i
pertains to the former. It is this very fact which the Gita secks
to emphasize when it says: “There is nothing on carth equal
in purity to spiritual knowledge. He who becomes perfect
through yoga finds this of himself in himpself in due course of
time.””! It is all a question of binding oneself to the inner dis-
cipline and growing in the ever-decpening process of inward
freedom. Very few people awaken themselves to this inner
need, even though, as Kant says,

“the command ‘we ought to become better men’ resounds
with its undiminished force in our soul; consequently, we
must be able to do so, even though what we ourselves can
do should be insufficient in itself, and though we should
thereby only make ourselves susceptible of an inscrutable
higher assistance.,It must, however, be presupposed that a
germ of good has remained in its complete purity, which
could not be destroyed or corrupted—a germ that certainly
cannot be self-love.”?

The essentials of the concept of perfection in all its possible
implications as encountered in the teachings of Kant eand the
Gita having been discussed in the preceding pages of this thesis,
what in thte end I seek succinctly tq point out is the fact—a fact
which has most profoundly impressed me as a student of com-
parative thought—that the similarities between the two are
so numerous and so close that no serious student can ignore
them as mere accidental. Indeed, they are so impressive that
they easily invite speculation as to whether the German
Philosopher could possibly have been acquainted with the main
spirit of the Gita teaching. The debt, if genuine, would have
been too great to receive acknowledgement from Kant on almost
every step in the propounding of what he calls ‘moral religion.’
What has, however, always inspired me so warmly in the presen-
tation of the problems of the present topic is the iresistible
con.vmtion that two powerful currents of thought—one origl~
nating from the East and the other from the West, yet separated
from each other by a long period of time—combine together
to offer in almost identical terms the solution of the meaning

1. IV.38. 2. Kant, Op. cit., p- 353
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and mystery of human life consistently within the frame-work
of its capability. T shall conclude by quoting Mr. J. W.

Hauer, a ©erman scholar of Sanskrit. He says : “The Gita
gives us not only,profound insights that are valid for all times
and for all religious life, but it contains as well the classical
presentation of one of the most significant phases of Indo-
Gesmanic religious history...It shows us the way as regards
the essential nature of basal characteristics of Indo-Germanic
religion. Here spirit is at work that belongs to our spirit.>’!

O

g, Hibbert Journal, April 1940, P- 341.
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