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The idea of transcending time certainly suggests the brahmaloka to be a place
far beyond, and radically separate from, the material world. It thus sounds more
like the Purdnic view where it is the highest heavenly abode. But there are other
passages in Radhakrishnan's writings where he talks about the brahmaloka as
resulting from more of a radical transformation or transfiguration of the world
tha.1 a complete transcendence of it. "The meaning of history," he opines, "is the
transfiguration of life by those filled with holiness and humility... History will move
to its end and transform itself into the Kingdom of spirit."? The state of universal
liberation — the brahmaloka — is one where the material universe, including the
lower nature of each individual, is redeemed, not by means of destruction or
suppression, but by being transmuted into spirit. Indeed, *Brahmaloka is not

another world than samsara, it is the world of sarmsZra redeemed.*10

The notion of transmutation is readily comprehensible once
Radhakrishnan's integral view of reality is brought into play. The Absolute, in
panentheistic fashion, both includes everything in the universe, from the lowest
form of matter to the highest grades of mind, and yet goes beyond its manifested

form. Nothing is loss for all is taken up into Brahman.

The Absolute therefore is the
whole, the only individual and

the sum of perfection. The
differences are reconciled in

it and not obliterated. The dead
mechanism of stones, the unconscious
life of plants, the conscious life

of animals and the self-conscious
life of men are all parts of the
Absolute and its expression at
different stages... The Absolute
thus is an organized whole, with
interrelated parts.!1
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Reality transforms rather than abolishes its various finite expressions.

The integral view of the cosmic process resembles in some respects
Hegel's notion of aufheben (sublation or better yet, ablation), a term meaning
both to abolish and to preserve. In the dialectical movement of the Absolute,
Hegel believes the first movement of initial identity (e.g., Logic) is cancelled out
by its second movement of difference (e.g., Nature) and then both are lifted up
and retained in an inclusive unity (e.g.. Spirit) where they cease to exist as
separate entities or opposite abstractions. Consequently, nothing gets
obliterated for each step in the dialectical process incorporates what went before

it and in turn gets incorporated into the steps proceeding it.

Radhakrishnan often refers to this kind of synthetic movement as a
“tranéfiguration.' *The Kingdom of God" he says, “is the fulfilled transfigured life
of this world.*12 And *Temporal life, is treated as contingent, transient,
perishable, non-etemal, as its end is to be transfigured."13 Like aufheben, there
are two senses to the term transfiguration. The first is to alter the shape of
something, to change its appearance. In this transformation the original
appearance is no longer dominate and a new form is visible. A similar process
occurs in the establishment of the brahmaloka where matter, life, and mind get
transmuted into something else. What they are changed into represents the
second meaning of transfiguration, which is to elevate, glorify, idealize, or
spiritualize. With the emergence of the brahmdlcka the lower forms are
cleansed, so to speak, and raised up to the level of spirit. That is why
Radhakrishnan says "The truth about the earth is the Brahmaloka, the

transfiguration of the cosmos... an assimilation to God."14
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Despite the similarity to Hegel's view, Radhakrishnan advances two main
criticisms against the Hegelian (and Marxian) dialectic. First the notion of
dialectic assumes the existence of contradictions which propel the process
forward. For Radhakrishnan, “Historical evolution does not invariably proceed
through a series of contradictions."'> Hegel's problem is that he confuses
opposites with distinctions. Opposites, like light and darkness, definitely cancel
each other out, the result being no real synthesis of the two. But distinctions,
such as truth and beauty or philosophy and art, do not exclude each other.16 He
suggests something similar in regards to the existence of pain and suffering in
the world. "The world is not inconsistent with the presence of evil, ugliness and
error."'7 This may be true, but Radhakrishnan undoubtedly believes the
brahmaloka to be a unitive state devoid of all oppositions. He says, "It is the
attainment of wholeness, the overcoming of disruption, the surmounting of all
false antimonies, the transcending of time in eternity, which we objectify as
Brahmaloka."18 If overcoming disruptions and contradictions is not the engine of

history it certainly is the end-result of the entire historical process.

Second, Radhakrishnan disagrees with the historical determinism he sees
dominating Hegel's thought. For Hegel, the dialectical movement is possible
because the synthesis or new “moment" exists implicitly in the lower moments of
what Fichte termed thesis and antithesis. In other words, a lower category such
as Pure Being or Nothing contains within itself the potential to transform into the
higher category of Becoming. In fact, the entire cosmic process contains an
implicit pattern or principle which inexorably propels it towards its full realization
as Absolute Idea or Spirit (Geist). But "the process of the world,* according to

Radhakrishnan, *is not a mere unfolding of what is contained in the beginning. It
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is not a question of mere preformation.”!? Similarly, "history does not proceed
according to any strict law..."2® We cannot be sure whether human progress is

inevitable since "no one knows either the beginning or the end."?!

These criticisms of Hegel seem rather dubious. To begin with, it is highly
debatable that Hegel is committed to the position that the world-process is
necessarily unfolding according to some preexisting biueprint of Spirit.22 In fact,
for Hegel the idea of causal necessity, where the effects preexist in the cause,
and logical necessity, invoiving & strict deduction of nature and finite spirit from
the Logical Idea, are a product of understanding which can only think of
necessity and freedom as mutually opposing terms. On the level of reason, spirit
can be viewed as an open-ended process of self-articulation which does not
exclude true innovation and originality, and is more of a self-organizing result

than a prefabricated whole. As Hegel states it:

The True is the whole. But the

whole is nothing other than the
essence consummating itself through
its development. Of the Absolute

it must be said that only in the

end is it what it truly is; and

that precisley in this its nature,

viz. to be actual, subject, the
spontaneous becoming of itself.23

This coincides with Radhakrishnan's own position, though he accounts for the

indeterminate nature of the historical process in reference to human free-will.

It is also astonishing that Radhakrishnan would criticize Hegel (and Marx)
for envisioning the end of history and believing in the inevitability of human

progress given that his own descriptions of universal liberation and the



establishment of the brahmaloka suggest an equal commitment to necessary
human advancement. “All indviduals® he declares, "are destined to gain life
eternal... There must come a time when all individuals will become sons of God
and be received into the glory of immortality."2¢ But it is important to note that for
Radhakrishnan this final goal is not pre-arranged in any mechanical way
because human beings are free, active agents who can either choose to realize
God's purpose and work towards its fulfillment or turn away from the Divine and
live according to their own selfish interests. Radhakrishnan's point, therefore, of
everyone eventually attaining spiritual freedom represents more of a faith in

individual prudence than a affirmation of historical determinism.

So far we have examined how, in Radhakrishnan's opinion, the
brahm3loka should not be conceived of as a heavenly place transcending the
material world. He further warns us against equating it with a perfect terrestrial
future or earthly paradise. "The world-redemption (sarva-mukt)) is not to be
confused with cosmic millennia or earthly paradises. It is not a gradual
accumulation of the material comforts through the ages.*25 The reason for this is
that "Life remains uniulfilled until there is a vision of the Supreme."26 No matter
how much wealth, power, and status individuals achieve in this society, true
happiness will forever elude them. For the aim of life is not to create a

consumerist utopia, but to radically transform one's consciousness and being.

It is one of the illusions of

moderm life to believe that the

way to spiritual peace is through
material goals, that we can win

men's hearts by offering them
benefits... There is more in life

than economic values. We are men,
not merely producers and consumers,
operatives or customers. Even if
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the world becomes an earthly
paradise dripping with milk and
honey, even If cheap automobiles
and radios are made accessibie to
all, we will not have peace of

mind and true happiness...27

Here Radhakrishan stakes his ground against those secular ideologies
such as liberal-capitalism and Marxian-socialism which advocate a materialistic
utopia on earth. Despite being aware of the attraction such ideologies have for
people throughout the world, he steadfastly refuses to accept them as adequate
solutions to the human predicament because of théir commitment to a materialist

metaphysics.

The call of communism to the
world has the passion of religion.
It challenges existing evils, offers
a clear and definite programme of
action, and professes to provide a
scientific analysis of economic and
political situations. In its concern
for the poor and the lowly, in its
demand for a more equitable distribution
of wealth and opportunity, in its
insistence on radical equality, it
gives us a social message with which
all idealists are in agreement. But
our sympathy for the social programme
does not necessarily commit us to the
Marxist philosophy of life, its
atheistic conception of ultimate
reality, its naturalistic view of man
and its disregard of the sacredness of
personality. To sympathize with Marxism
as an effective instrument for social
revolution is different from accepting
its metaphysical background.28



Even more problematic is the role such ideologies play in restricting the full
realization of the spiritual ideal. Of course anything preventing such a realization

is designated a source of human bondage.

We observed earlier how the source of bondage on the individual level is
the ego and how for spiritual liberation to occur the ego must be transfigured.
There is a parallel development on the social level. The collective ego, in the
form of the nation-state, is the source of politicat bondage. Just as the closed,
self-centeredness of the ego leads to individual suffering, the same kind of
selfishness is evident in society as a whole and produces social evils. Since a
person's individuality, according to Radhakrishnan, is the most concrete
embodiment of spirit on earth, anything threatening this individuality or damaging
its inherent dignity is suspect. He says, "Any social order built on the pains of
spiritual freedom is immoral."2® And since both political individualism (e.g.,
liberal-capitalism) and collectivism (e.g., Socialism, Fascism) run roughshod over
spiritual individuality they must be transcended if true political liberation is to be

achieved.

For Radhakrishnan, the individual's spiritual nature and non-difference
with the Absolute Reality guarantees certain rights. One of the most important is
the right to freedom. Since we are all in essence spirit, we are all free in that
spiritual reality implies freedom. "Absolute Being," Radhakrishan states, "is also
absolute freedom... the Absolute is both Being and Freedom."30 But there are a
number of things within society that attempt to restrict our right to be free. The
most conspicuous is the totalitarian state. The state, Radhakrishnan argues, has
the limited purpose of protecting individual rights and helping to create equal

opportunities. These can play an important role in facilitating the ultimate aim of
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spiritual freedom {mokga). When, however, the state becomes an end in itself,
then individual rights and freedoms get sacrificed and the State idolized. The

result is totalitarianism and the crushing of individuality.

This is one of Radhakrishnan's major criticisms of communism in his
books Religion and Society and Recovery of Faith. Atthough Radhakrishnan
admires the Marxist idea of equality, he claims that communism in practice has
failed to live up to Marx's vision of a free and equal society. Instead, it has
brought about a monolithic, overly-bureaucratic state which attempts to control
every facet of people's lives within society. In treating individuals as means
towards an end — the state's good — communist societies violate the spirit in
human beings. The person is reduced to a slave or automaton, a cog in the
wheel of the state-machine. The inner life becomes subjected to stringent outer
contraints and the religious life degenerates. This occurs to an even greater
extent in fascist societies like Nazi Germany where the right to freedom was
completely suppressed. In both communist and fascist societies, then, the state
becomes an extension of the individual's self, a collective ego hell bent on
satisfying its own rapacious desires at the expense of severly curtailing human

rights.

Radhakrishnan believes this can also happen, though to a lesser degree,
in liberal-democractic societies. He observes that a dominant elite often comes
to rule in liberal states and that elected representatives become subservient to
the demands of the party machine and corporate backers. Greater stress should
be laid on getting more people to participate in the formulation and execution of

public policy.
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Although Radhakrishnan was greatly influenced by the Indian nationalism
of Gandhi and Nehru, he saw that nationalism should only be seen as a
necessary sten in establishing an international community. When this end is iost
sight of nationalism can then lapse into patriotic chauvinism, even imperialism.3
On the one hand, Radhakrishnan describes nationalism as "a political religion
which siirs the hearts of men and causes them to service and self-sacrifice."32
But on the other, in worshipping the nation people are simply stroking the
collective ego and doing a disservice to their divine selves within. Radhakrishnan
argues, "When a nation thinks itself divine and believes that it alone is fit and
destined to save the rest by its truth, love of power and dominion spring up."33
Hence, despite the merits of nationalism, it can produce political bondage in the
form of collective selfishness, authoritarian rule, and hostility towards other
nations. For all these reasons Radhakrishnan ultimately echews secular
ideclogies and their vision of a more perfect society. True freedom can only be

realized with the establishment of a Kingdom of Spirit, the brahmaloka.

Universal liberation (sarvamukt) should also not be identified with
personal and conditional immortality. "Salvation is different,” Radhakrishnan
proclaims, “from survival, liberation (moksa) from rebirth (samsara), life eternal
from durational continuance."3 By personal immortality is meant perserving
one's individual mind and body and living forever. This is obviously at odds with
spiritual liberation where there is a radical transformation of consciousness and
character. The doctrine of conditional immortality stétes “immortality is not our
natural birthright, a thing to which we are entitled but a prize to be won."3 it is
achieved by immense moral effort and must be maintained in some way. But this
falsely equates immortality with physical survival or endless continuity. The

notion of immortality as involving the prolongation of one's life into an indefinitely



205

extended future only belongs to the lower plane of maya and avidya for it
presupposes the notion of time. Moksa, on the other hand, belongs to a higher,
more fully spiritual dimension. In Radhakrishnan's words, *Release is life in
spiritual consciousness, rebirth is life in becoming.”3® In claiming that the
brahmaloka is life eternal, Radhakrishnan is not suggesting personal or
conditional immortality. The etemality of the Kingdom of Spirit transfigures ail

forms of continual, temporal existence.37

Lastly, universal liberation is not the same as videhamukti or liberation
after fina! death. It is important to emphasize again that Radhakrishnan follows
the Advaita Vedanta in upholding the theory of jivanmukti or liberation while still
alive. Other schools of the Vedanta, such as Ramanuja's Vi§igtadvaita, reject the
possiblity of jivanmukti and believe only in liberation after embodied existence.
Although some Advaitins also accept videhamukti, Radhakrishnan says almost
nothing about it and prefers to concentrate on highlighting the more positive life-
affirming aspects of Hindu thought. For Radhakrishnan, "embodiment and
disembodiment makes no difference to the liberated soul*3® and in “either case

the soul is freed from conditional existence."3?

In sum, Radhakrishnan does not conceive of universal liberation or the
brahm3loka as a heavenly abode completely transcending the world, nor as an
earthly paradise or personal/conditional immortality, nor as a liberation after final

physical death. What then does he conceive it as?
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(i) POSITIVE SENSE OF BRAHMALOKA

This bring us to Radhakrishnan's more positive descriptions of the
sarvamukti ideal. As mentioned earlier, this ideal is variously described as the
culmination of the cosmic process, the full realization of the World Spirit, eternal
life, a revolutionary transformation of consciousness, and a spiritual community.
Perhaps most fundamental of all is the view that the brahmalloka is the
culmination or end-point of the whole cosmic process. It is, in short, the ultimate

meaning of history.

As previously noted, Radhakrishnan is adamant about the jvanmukta's
selfless devotion to others. This answers to both the criticism alleging mokga's
propensity to discourage social activism as well as to what the means are to
universal liberation. It is the liberated souls who tirelessly work for the salvation
of all. They “take upon themselves the burden of the redemption of the whole
world."40 The eternal spirit is the same in everyone and complete freedom is not
possible until all human beings realize their true, blissfui self (Atman). indeed,
"The perfect soul cannot look with indifference on the suffering of the imperfect,
for they are also his own self."41 The liberation of all, therefore, is the condition

for the liberation of one.

So long as there are unreleased
souls, the released souls will

here work in the temporal order.
The concept of the solidarity of
mankind tells us that the saved
souls and the sinning are bound

to one another. The tormer work

on the latter by persuasion and love
until they are transformed and reborn into
spiritual souls alive with the

lite that grows more and more into
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life eternal... So long as the
cosmic plan is not fulfilled,

work will continue, in a spiritual
selfless way by the saints, in a
material selfish way by others.42

The love and compassion of liberated individuals is what propels society towards
the brahm@loka or the Kingdom of God. It is essential that after their
enlightenment they remain in the world to carry out the work of universal
redemption. To this extent the Jvanmuktas retain their "individuality as a centre
of action so long as the cosmic process lasts.™#2 The work will continue "until the
struggle with evil and imperfection is altogether overcome and the world is
restored to spirit."44 Only when everyone is saved will the temporal bscome the

eternal. 4>

Radhakrishnan's view of the redeeming action of the jivanmuktas
presupposes a particular conception of history, one intimately connected to his
idealist philosophy. In An Idealist View of Life Radhakrishnan claims idealism to
be an ambiguous word since three different meanings can be attached to the
term “idea."#6 The first he calls mentalism. Here an "idea is taken as a particular
mental image peculiar to each individual."47 On this scheme, idealism is a
philosophy where reality ultimately consists of mental-stuff, not matter. An
example of this is the subjective idealism of Bishop Berkeley. The second
meaning posits ideas to be concepts or universal notions that are shared and
known by other minds.48 The Kantian categories of thought which organize the
given sense‘datum is an example of this kind of idealism together with the
absolute idealism of Hegel. Radhakrishnan abides by the third meaning of idea

which can be captured in such queries as "What's the big idea?" Here one is not



after mental images or universal concepts but the purpose behind some act.

According to this view, idea signifies value, goal, or principle.

This idea or value is the operative
creative force. An idealist view
finds that the universe has meaning,
has value. ldeal values are the
drnamic forces, ine driving power
of the universe. The world is
intelligit’e only as a system of
ends... ldealism in the sense
indicated concerns the ultimate
nature of reality... it finds life
significant and purposeful. It
endows man with a destiny that is
not limited to the sensible world.4?

So by idealism Radhakrishnan means reality is imbued with purpose, ideals, or

values. The stress is on “ideal® in the word *idealism* rather than on “idea.”

What this all implies is that history has meahing to it, and humans a
purpose. The historical process is not just "one damn thing after another.® it has
value and is directed toward some final end. The end, according to
Radhakrishnan, is the brahm3loka, the society of saved souls. The whole

purpose of human life is to realize sarvamukti or the liberation of all beings.

The meaning of history is to make
all men prophets, to establish a
kingdom of free spirits. The
infinitely rich and spiritually
impregnated future, this drama

of the gradual transmutation of
intellect into spirit, of the son

of man into the son of God, is the
goal of history.50
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We are not just spectators in this grand drama but active participants in the long
march towards universal salvation.51 Our final destiny is to attain divine status.

This is the fundamenta!l message of all the major religions of the world.

The divinity of the life of man

in the individual and the race

is the dream of the great religions.
1t is the moksa of the Hindus, the
nirvana of the Buddhists, the kingdom
of heaven of the Christians. It is for
Plato the life of the untroubled
perception of the pure idea. It is
the realization of one's native form,
the restoration of one's integrity
of being.52

The final goal of sarvamukti is reached through a process of evolution.
Radhakrishnan refers to the Upanisadic idea of the five stages of evolution to

explain the future advent of the brahmaloka.

In the ancient Upanigad, the
Taittiriya (eight century B.C.),

the cosmic evolution is represented
by the five stages of matter (anna),
life (prapa), perceptual-instinctive
consciousness 2manas). reflective
consciousness (vijiiana), and
spiritual and creative consciousness
(@nanda). In the cosmic process we
have the successive emergence of the
material, the organic, the animali,
the human and the spiritual orders
of existence.>3

Matter is the first manifestation of the cosmic process. Early theories conceived
matter as "an enduring substance moving through a static space in a uniformly
flowing time."54 The modern theory of ralativity and quantum mechanics altered

this conception. We now know matter to be a form of energy in a space-time
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continuum. Physical objects are not immutable entities but a series of changing
events with connected continuity. In Radhakrishnan's mind, "Matter is the name
for a cluster of events, possessing certain relatively persistent habits and
potencies."s5 At this level consciousness is non-explicit, though potentially

emergent.

The next stage in the evolutionary ascent is life. From inorganic matter
arises living organisms that have characteristics that go beyond, and cannot be
reducible to, physico-chemical reactions. The functions of assimilation,
respiration, reproduction, and growth helps the organism mantain a dynamic
equilibrium with its changing environment. This adaptive activity displays a
measure of inner direction, a recipient intelligence missing in material objects.
Radhakrishnan wams that this intelligence should not be construed as a
mysterious vital force as the theory of vitalism suggests. For him, “vitalism is
unsatistactory, since it attempts to explain everything which occurs in a living
organism, and we are unable to test its truth."6 Best at this time to just
recognize the fact “that life is a unique kind of activity for which the formulas of

matter and energy are not adequate."S7

When actual perceptual abilities develop in living organisms there
appears perceptual-instinctive consciousness, something Radhakrishnan also
terms “animal mind." For him, "animals have only a perceptual consciousness,
their mental horizon being restricted to mere perceptions of the present
moment.*58 Unlike human beings, animals live only in the present moment and
cannot imagine future possibilties. Although they lack self-consciousness and
are governsed more by instincts, -their perceptual consciousness represents a

higher degree of inner direction than is discemable in plants or microorganisms.



Moreover, animals are sentient, meaning they are capable of feeling pleasure

and pain.

The next higher level of evolution is human intelligence which invoives
self-reflection. The human mind *is capable of rising above itself, of comparing
itself with other selves and of passing judgment on its own character."s9 In
contrast to other living things, human activity is regulated more by rational
deliberation, by the ability to organize sense-data, formulate abstract concepts,
and derive inferences. Significantly different too is the ability to construct an
array of moral, political, and aesthetic ideals {e.g., goodness, justice, beauty) to

live in accordance with.

Despite the advanced quality of human intelligence it is filted with severe
pitfalis and so must be superceded by a higher spiritual consciousness. The
human mind, in being self-conscious, divides experience into subject and object,
thereby excluding itself from all other beings. As Radhakrishnan notes, the
*natural outcome of such an inteilectual pluralism will be a narrow philistine spirit
of individualism, sensualism and selfishness."6® The next state will usher in a
consciousness that overcomes dualistic ego awareness, directly apprehends the
oneness of reality, and transcends all distinctions and conflicts. This is the level
of Spirit, the harmonious state of peace and joy (Znhanda). Such a spiritual
consciousness embraces all the lower levels, raises them up, and stands at the

peak of the evolutionary ascent.

Ananda, Spirit, which is the
goal of evolution, comprises all the
rest. It is not unrelated to the
others which it has superceded and
resolved into itself. All of them



are activities of the Spirit... In

the cosmic evolution the different
stages are not opposed as good and
evil. It is an evolution from one
stage to another and the different
stages are distinguishable only
within a unity. The one Spirit is
manifesting itself in its various
activities which are ail partial and
therefore inadegquate. Wholeness
belongs to the Spirit itself &1

When all human beings rise to the level of spiritual consciousness the
brahm3loka will be established and then, and only then, will the cosmic purpose

have been fulfilled.

Radhakrishnan's idealist view of history differs significantly from the
standard Hindu cyclical theory, especially as it is found in the Purapic literature.
The Purdpas (“ancient”) are a large collection of old legendary lore and
mythology connected to the different theistic sects (i.e. Vaigpava, §aiva. Shakta)
of India. Among other things, they articulate a comprehensive vision 6f the whole
cosmic process. According to the Purdpas, cosmic time (k&la) operates and is
measured in cycles. This world passes through four periods or ages (yugas) of
declining length in its journey from creation to destruction. (Each yuga is named
after a side of the Indian die). The first period is the Kta ("lucky four dots®) yuga
which lasts 4800 divine years or 1,728,00 human years. (One divine year equals
360 human years). This represents the golden age where people completely
devote themselves and successfully perform their duties. The second is the
Treta ("three dots*) yuga whose length is 3600 divine years or 1,296,00 human
years. This stands for the silver age where individuals begin to shirk their
responsibilities and public virue decreases by one-fourth. The third period is the
Dvapara ("two dots") yuga which exists for 2400 divine years or 864,000 human



years. This represents a bronze age where people become blinded by passion
and their virtue decreases by one-half. And lastly is the K& (*uniucky one dot")
yuga whose length is 1200 divine years or 432,000 human years. It represents
an iron age where there is much strife, disccrd, and suffering. Righteousness
exists to the extent of one-forth only. The present era is a Karyuga, estimated to

have begun in 3102 BCE. 1t is the most corrupt of the four ages.

Each cycle of the four yugas is known as a maha@yuga ("great age"} and
comprises 12,000 divine years or 4,320,000 human years. One thousand
mahayugas or 12,000,000 divine years (4,320,000,000 human years) equals
one kalpa, a day in the life of the creator god, Brahma. At the end of each kalpa,
Brahma dissolves the universe and rests for an equal length of time. This is said
to constitute a night in Brahma's life. (The rhythm of these days and nights is
likened to Brahma inhaling and exhaling.) One hundred years of such Brahma
days and nights make-up a lifetime of Brahma. At the end of Brahma's life, the
entire cosmos totally dissolves for a Brahma century. Then another deity takes
Brahma's place and the immense cosmic cycle begins again, repeating itseif

endlessly.

in such a grand schems, the cosmic process consists only of recurrent
cycles with no absolute beginning or termination. The same pattern repeats itself
in an endless merry-go-round. From this perspective there is no overall
progress, with individual human lives appearing insignificant. Radhakrishnan's
view of history seems to repudiate the Purfipic cosmology. For him, the cosmic
process operates more like a spiral or helix than a constantly revolving circle.
The entire universe is progressively moving from inorganic matter to a spiritual

kingdom where it will then lapse back into the Absolute. It is because of this
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evolutionary process that individuals possess enormous significance, for they

have such a crucial role to play in establishing the brahmaloka.

Despite this obvious difference, Radhakrishnan alludes to the possibility of
some other cosmos coming into being after the present cosmic purpose is
fulfilled.

When the self-disclosure of
personalities is accomplished,
when the integral revelation of
the world is achieved, a simple
continuance of such a state
becomes a useless luxury. As
Lotze argues, souls will exist

so long as their existence has
meaning for the universe. When
this world order ends, the
creative freedom of the Absolute
may find expressions in forms of
which we have no knowledge today;
other possibilities maG! be realized
in other frameworks.

Likewise, in An ldealist View of Life he maintains "We need not assume that this
cosmic process is an end in itself. When its end is reached, when its drama
played, the curtain is drawn and possibily some other plot may commence,"63
This sounds awfully similar to the Purapic conception where the entire universe
dissolves at Brahma's death and another deity takes over, repeating the whole
grand cosmic cycle. The difference is that Radhakrishnan only speculates about
another cosmos and is unsure of its actually manifesting. Moreover, he does not
believe that the next "plot* will be more or less the same as the previous one,
which the Purdpic theory assumes. There will not, in short, be an etemal
reoccurence of the same pattern. For him, "History is a forward movement and

not an endless recurrence or repetition."84 What Radhakrishnan does is



incorporate the idea of progressive evolution into the traditional Hindu cyclical
vision to arrive at a oneg-spiral pattern of history. To what extent his views wers
influenced by the Judeo-Christian notion of linear time is uncertain. But it is safe
to say that he relied on the evolutionary theory found in Upanigads as well as on
the “process" view of cosmic development found in the writings of such

philosophers as Henri Bergson and Alfred North Whitshead.

Another way Radhakrishnan positively describes universal liberation or
the brahmaloka is by saying it represents the full realization of the World-Spirit
(Hirapyagarbha). In other words, the brahmaloka should be conceived as simply
the furthest manifestation of the eternal spirit and not the eternal spirit itsslf.
Following the Advaita tradition, Radhakrishnan draws a distinction betwesn
Brahman itself and the brahmaloka. The former contains all possibilities whereas
the later is merely the full realization of one of Brahman's possibilities, namely,
the manifestation of the World-Spirit (Hirapyagarba) in the cosmic process. In his
words, the "Brahmaloka is the widest possible integration of cosmic experience,
the furthest mit of manifested being... Beyond it there is nothing in the
manifested world. It is not the eternal beyond the empirical."65 Or more

specifically:

The Kingdom of God, a society of
saved souls, is the cosmic destiny.
It is one expression of the Absolute
bu: not the Absolute itself. It is

a manifestation of one of its
possibilities. The Absolute, however,
Is not limited by its manifestation

in such a divine society. The peace,
the bliss and the oneness of the
Absolute are not constituted b

or limited to the Eerfection of this
cosmic process.%é
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A distinction is thus made between the absolute being of Brahman, the eternal,
and the full realization of the World-Spirit which is only an expression of one of

Brahman's possibilities.

The distinction between the Absolute and its cosmic manifestation is
possible because of God who represents the active side of Brahman. This
creator God, who Radhakrishnan calls #vara (Highest Lord) and other Hindu
texts term Brahma, is responsible for actualizing this empirical possibility in the
more limited form of the World-Spirit (Hirapyagarbha) and so is closely
connected to the world. God, or more precisley the World-Spirit, is embroiled in
the historical process, edging it closer toward its spiritual goal. "During the
course of history, which is the translation of one possibility of the Infinite Spirit,
the latter is envisaged by us as the Divine principle controlling the course of this
historical succession."67 And when God and the world become spiritually one the
result will be universal liberation, the establishment of the brahmaioka.

Afterwards both God and the world will lapse back into the Absolute.

Where there is a complete identity
between God and the world, that is,
when God's purpose is fulfilled,
when all individual spirits are

erfected, God Himself will relapse
into the Absolute...68

The brahmdloka, then, is not to be identified with the totality of the Brahman
itself. It only represents the culmination or end-point of the World-Spirit in the

cosmic process before it all recedes into Absolute being.



To complicate matters, Radhakrishnan does at times characterize the
brahmaloka as life eternal or eternal life. "All individuals," he exclaims, "are
destined to gain life eternal... when this condition is attained, we have a divine
community (brahmaloka)..."69 This will mean the transfiguration of time since the
"temporal mode of the historical world will be taken over into the non-temporal
mode of being of the divine. History will move to its end and transtorm itself into
the Kingdom of spirit."70 Comments were just made on how Radhakrishnan
describes the brahmZloka as simply the furthest manifestation of the eternal
Brahman and not the eternal Brahman in its totality. But we should not be
tempted to interpret this as signifying a confinement on the part of the soul to
temporal existence; for Radhakrishnan explicitly states that "the transcending of
time in eternity” is what "we objectify as brahm&loka."?! Universal liberation does
denote eternal life, but this is only the full realization of one of Brahman's infinite
possibilities. Moreover, Radhakrishnan believes “This cosmic-deliverance, which
is the close of the world, cannot be accurately described as a terrestrial future for
it is a supramundance present.*’2 The notion of etemity at work here is one
similar to the Platonic-Plotinian conception in which etemity is a “nunc stons” a
"standing now," as opposed to time, which is a "nune fluens” or “flowing now."
Eternity, therefore, should not be confused with endless duration for it excludes
both pastness and futurity. In describing etemity as a supra-mundane presence
Radhakrishnan means it exists on a higher dimension, vertically related to the
horizontal movement of time. For this reason he says, "Here and now we can

attain life eternal."73

This idea of the etemality of the brahmaloka is somewhat comparable to
Jesus’s notion of the Kingdom of God. Before Jesus's time, the Israelites

believed that sometime in the near future God ( Yahweh) would directly intervene
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in history and send a new King David to subdue Israel's enemies and make the
righteous Israelites rulers of a new earth. But Jesus seemed to reject this
eschatology and believed the Kingdom of God to be a present reality. In
proclaiming "the Kingdom of God has come upon you" Jesus was implying that
the presence of the Kingdom was only in germ-form and would require an
indefinite period to perfectly develop. (Mt. 12:28). Just as a person scatters
seeds on the ground one day and watches them grow into crops, the Kingdom of
God presently exists as a seed possessing the immanent power to fully ripen.
(Mt.4:26-9). Interestingly, Radhakrishnan uses a similar analogy in the following

passage:

The new world in which the old
is in travail is still like an
embryo. The components are all
there; what is lacking is the
integration, the completeness
which is organic consciousness,
the binding together of the
different elements, making them
breathe and come to life.74

For both Jesus and Radhakrishnan the Kingdom of God (brahmaloka) already

exists in the world and must be realized by all.

Closely related to the notion of eternal life as a supra-mundane present is
Radhakrishnan's view of the brahmaloka as consisting of a “revolutionary
change in men's consciousness.””s It would be inaccurate to envisage the
Kingdom of God as a place far removed from terrestrial life and existing

sometime in the future. Instead, Radhakrishnan asserts:

Mokga, Nirvapa, the Kingdom of



of God are not to be pictured as
subsequent to or far off from our
present existence. The Kingdom of
Heaven is not a place of rest after
death, something which will someday
come on earth. It is a change of
consciousness, an inner development,
a radical transformation. 76

This echoes Jesus's claim that the Kingdom of God is not to be found here or
there for it is "within you." (Lk. 17:20-1). One must be reborn — experience a
fundamental change in consciousness and character — to enter the Kingdom of
the Spirit. This change in awareness, as noted in a previous section, is a shift
from self-centeredness to Reality-centredness, from a closed, egoistic self to an
open, magnanimous self. For Radhakrishnan, such a transformation "results in a
complete renewing of one's nature, which is assimilated to the new inward
dimension. We feel at home in the world. There is no feeling of estrangment but
one of restored harmony. All things are of one piece. Mokga, Nirvapa, the
Kingdom of God are inward states of mind."77 The result of everyone

experiencing such a radical change of consciousness is the brahmaloka.

The final positive description of the brahmaioka to be examined involves
Radhakrishnan's notion of a spiritual community or commonwealth of spirits.
There are numerous passages where Radhakrishnan describes the brahmaloka
as a "divine community"’® or as a "society of saved souls."’? The intent is
obviously a community made up of entirely liberated beings — jivanmuktas. With
the establishment of the brahm&loka, "Human society becomes charged with the

grace and grandeur of the eternal."80

Radhakrishnan believes both freedom and harmony are the marks of a

spiritual community. The spiritually communal nature of the brahmaloka is
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evident in its English translation — the "Kingdom* of God. In the Bible, where the
term is most employed, the Kingdom of God has two related meanings. The first
refers to God's sovereign reign, while the second relates to the realm over which
God rules. This realm of course is heaven where God's elect rejoice in his
glorious presence. Thus the biblical Kingdom of God represents a state of
perfect unity between God and all saved souls. A unitive state also pertains to
Radhakrishnan's notion of the brahmaloka. The attainment of the janmukti
ideal by everyone marks the most perfect expression of the Divine in the cosmic
process as the World-Spirit (Hirapyagarbha). In this sense one could say that
God, as the active side of Brahman, reigns in the brahmaioka state. A crucial
difference, however, between Radhakrishnan's view and the biblical account is
that the saved souls realize they are no different from the Ultimate Spiritual
Reality and so there is no relationship as such between them and God. But *the
liberated individuals are present to each other as one.*8! Their consciousness of
the Divine Reality is unified and remains unaffected by different bodily forms.
When each person realizes the jivanmukti ideal there results a fellowship of
liberated spirits, which constitutes, in Radhakrishnan's words, "a life in which
individuals are united by perfect interpenetration of mind by mind... Such a state
of perfection or spiritualized harmony is the end of the world."82 So the

universality of Spirit reveals itself as the community of liberated beings.83

But does this notion of the brahmaloka as being a spiritual community, a
fellowship of free individuals, mean that some kind of individuality is retained?
Some of Radhakrishnan's remarks are ambiguous on this point. On the one
hand, he clearly states the brahmaloka *marks the end of time itself*84 and that
individuals only retain their distin_ction till *the end of the cosmic process is

achieved."85 This can only mean that individuality is transcended when, and only



when, there is universal liberation, since individuality is associated with the
historical process while the brahmaloka represents eternal life. On the other
hand, in describing the brahmaloka as a "socisty of saved souis*¢ or a *worid
fellowship,"87 there is a suggestion of a relationship between liberated spirits, a
situation obviously presuppossing the existence of individual beings. Moreover,
Radhakrishnan even claims "There is no question in my scheme of the individual
being included in and absorbad by the Divine. What is involved is unity in
personal love."88 What is it then? Does a sense of individuality remain with the

advent of universal liberation (or brahmaioka} or is it completely transcended?

i think the ambiguity arises because of Radhakrishnan's failure to clearly
distinguish whether the brahmaloka represents the actual end of the cosmic
process or whether it is the state where "cosmic existence lapses into Absolute
Being."89 There is a subtle, though exceedingly important difference between the
two. In describing the brahmaloka as “the furthest limit of manifested being,*
Radhakrishnan is definitely implying that it is simply the end point of cosmic
evolution and not the Absolute Being itself. But his copious remarks about the
brahmaloka representing a "victory over time*% or the "end of time"9! suggests it
is on par with the Absolute. The difference is really one between eschatology,
the doctrine of the world's final destiny, and pareschatology or the doctrine of the
world's penultimate goal. Radhakrishnan continually confuses the two. The
brahmaloka as the furthest limit of manifested being, in the form of a spiritual
community, is the pareschatological end since it only represents the full
expression of one of Brahman's possibilities, whereas brahmiloka as eternal
Being is the ultimate, eschatological end for it retreats into the totality of

Brahman itself. So the retention of individuality makes sense only in terms of the
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pareschatological scheme of universal liveration and would certainly be absent

in regards to the eschatologica! conception.

According to Radhakrishan, a necessary step in eventually realizing a
perfect spiritual community is the establishment of a truly international,
harmonious, democratic, and just political order. Intemationalism is essential.
Following the ideas of Tagore and Vivekananda, Radhakrishnan fooks upon
nationalisn as particularly divisive in a world of interdependent nations. His
internationalism is a natural development of his insistence on democracy and
equality. Trus democracy demands not only tolerance and good-will among all
members of a community but also among members of all communities in the
world. To be real democracy must apply to the entire human family. Fortunately
he believes the course of history is moving towards the growth of an international

community under the reign of law and freedom for all.

What form would this mtematlonal community take? Radhakrishnan is
somewhat ambiguous on this pomt In some of his writings, such as Education,
Politics and War, he talks of a "single commonwealth of nations® which suggests
a plurality of nation-states.92 But in his Religion in a Changing World he explicitly
calls for the establishment of one world federal government based on a universal
moral order (democracy) and system of legal justice.92 What Radhakrishnan
wants is to maintain a diversity of states but to incorporate them within a unity of
human fellowhip. He certainly rejects mass uniformity and espouses instead a
community of common nations. This kind of world-community would be organic
in structure, meaning each individual state would be mutually related and
dependent on one another for the fulfillment of the whole. For this to occur each

nation must subordinate its own narrow interests for the common global good.
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Just as an individua! must renounce his or her egoistic desires to achieve inner
peace and harmony, individual nation-states must renounce their own selfish
ambitions to achieve global unity. The United Nations Organization, despite its
serious short-comings, represents for Radhakrishnan the nearest we have to

world government, and for this reason should be supported and strenghtened.®

Radhakrishnan is enough of a realist to know that world unity, and
eventually a spiritual commonwealth (brahmaloka), will not come easily. In fact
he believes it will only develop when there is a “Religion of the Spirit."%5 By this
he means the eternal religion or perennial philosophy lying at the basis of all the
world's major religions. Like Vivekanada's *Universal Religion® and Tagore's
"Religion of Man," Radhakrishnan's "Religion of the Spirit* recognizes the
oneness of the individual self (Atman) with the Universal Reality (Brahman). Only
the realization of our essential divinity can help us perceive the same divinity in
others and thus treat them with tolerance and respect. In other words, only when
we realize our true divine nature through a “religion of the spirit* can love infuse
the world and create a harmonious state of human unity. World politics must be
anchored on a religion of the spirit which actually represents a fellowship rather

than a synthesis of the world's major religions.%

The ideal political order also requires the promotion and protection of civil
liberties and economic justice. This means the state has a positive, and not just
negative, role to play in society. For Radhakrishnan, the state must safeguard
individua! rights and prevent any interference with the exercise of individual
freedoms. A democratic society would fully guarantee civil liberties such as the
right to free speech, association, and assembly. Although one of the state's

purposes is to remove constraints on individual liberty this does not warrant
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licence. Individuals should not be permitted do anything they want, only that
which does not prove deterimental to the rights of others. Here Radhakrishnan
supports the views of classical liberal theorists. But he also strongly advocates a
more positve function for the state. In other words, liberty is not just a freedom
from interference but a freedom towards something. The state should not only
protect individuals from external compulsions but show the direction toward
which the exercise of this right should lead, namely, self-realization. It mu'st
create opportunities, in the form of structures and institutions, which enhance the
creative manifestion of the right to freedom. This invoives, among other things,
genuine elections, true representative and responsible government, and the just
rule of law. Additionally, the state should establish the conditions whereby
reason and tolerance in interpersonal and inter-state relations can reign
supreme, and where friendly persuasion rather than violent confrontation is the
norm for settling disputes. All these elements would contribute to creating the

ideal environment for the realization of a spiritual community.

Finally, the positive role of the state should extend into the economic
sphere. For collective spiritual freedom to be realized the state must attend to
the material needs of individuals. So long as a person is not guaranteed at least
the basic necessities .of life they cannot develop spiritually. "No man can be said
to be free if his desire for food, shelter and economic sedur'rty is not satisfied."97
Thus economic democracy as well as political liberal democracy is essential to
creating an ideal social order. For Radhakrishan, it is socialism, in its genuine
form, that best guarantees economic democracy because of its commitment to
equality. By socialism is meant some public ownership of the means of
production and the provision of equal opportunities for all. All people must be

given equal opportunity to develop whatever potential they have. In fact, "A free



society is one where each individual has real freedom to live as he wills, short of
infringing on the equal freedom of others to do the same."98 Radhakrishnan
supported the socialistic goals of the Indian Congress party and agreed with the
public ownership of some utilities and resources. He certainly rejected the
totalitarian practice of Marxism-Leninism and prefered democratic (i.e.,
parlimentary) socialism. His vision of an ideal social order was one that would be
liberal-democratic in its political structure and social-democratic in its economic
structure — a social democracy. "A free society is one which provides each
individual with economic security, intellectual life and spiritual freedom."9® Only
such a society could fulfill the rights to freedom and equality which are necessary

for the eventual realization of a spiritual community.

In summary, the ultimate meaning and goal of the whole cosmic process
is sarvamukti or the liberation of all human beings. This will take the form of
brahm@loka, a spiritual community representing the furthest expression of the
Divine Reality in history. The establishment of such a community wil facilitate
the realization of pure being (saf) since it will then lapse back into Brahman's
absolute Being. Thus universal liberation signals the overcoming of metaphysical
limitation (may&), the transfiguration of the finite world of space, time, and

causality.

From this second section we have observed that Radhakrishnan's
conception of spiritual liberation (mokga) has a positive and not just negative
meaning. Negatively, moksa is release from metaphysical (maya),
epistemological (avidyd), and affective (dubkha) limitations; positively, it is the
full realization of pure being (saf), pure consciousness (cit-Atman), and pure

bliss (@nanda). The real purpose of human life is to first realize individual spiritual
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freedom (the jivanmukti idea!), which produces inner peace and outward love,
and then work to help liberate all beings (the sarvamukti ideal) and establish a
spiritual community (the brahmaloka). This is the highest good, the ultimate

value that we should be trying to realize in our limited lives.



SECTION 1

CRITICAL EVALUATION
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CHAPTER Vi
THE EMPIRICAL PROBLEM OF REBIRTH

(1) INTRODUCING THE EMPIRICAL PROBLEM

Thus far the thesis has sought to describe in detail Radhakrishnan's
conception of spiritual liberation (moksa). In this third and final section | wish to
draw critical attention to an important aspect of Radhakrishnan's view. It is my
contention that Radhakrishnan's theory rests upon certain ideas that are
essential to the realization of moksa. Without these, spiritual liberation, at least
as Radhakrishnan conceives of it, would be impossible to obtain. The ideas are
the existence of an Ultimate Reality (Brahman/Atman), the presence of individual
free-will, the possibility of mystical (integral) experience, and the process of
karmic rebirth. Because of the importance of such ideas, the obvious
philosophical question that arises is whether any of them are rationally
acceptable? By this | mean whether the fundamental notions of Brahman/ﬂtman,
free-will, mystical experience, and karmic rebirth are empirically sound and
logically coherent? Are they in fact true and meaningful? If not, then
Radhakrishnan's ideal of spiritual liberation loses its metaphysical support and
may then become totally disregarded as a legitimate ideal worth pursuing. It is
imperative, then, to address this important issue. In the final section, however, |
shall limit myself to examining whether the idea of karmic rebirth (or
reincarnation), as found in Radhakrishnan's writings, is rationally acceptable in
the sense of being empirically convincing and logically sensible. More
specifically, | shall argue: (i) that the idea of karmic rebirth faces some serious
difficulties, which cast some doubt on its empirical veracity; (ii) that 'despite this, it

- and the whole ideal of moksa are still worthwhile since they play a key role in
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facilitating psychological and moral development; and (iii) that the notion of
karmic rebirth is logically coherent. In short, the objective of the final section is to
demonstrate how rebirth, though empirically dubious, remains existentially

valuable and logically possible.

There are three reasons why | chose to critically analyse Radhakrishnan's
notion of karmic rebirth rather than one or more of the other ideas underpinning
his concept of moksa. The first, and least important, was simply the fact of
limited space. Brevity dictated that only one of Radhakrishnan's underlying ideas

be exposed and critically discussed.

The second, and more crucial, reason has to do with the nature of the
other subjects and/or the work already done on them. It seems to me that a
critical evaluation of the whole idea of Brahman/Atman would be too vast a
subject to adequately address here. The possible existence or non-existence of
such an ultimate reality is just too fundamental an issue to warrant serious
consideration in such a restricted amount of space. The idea of individual free-
will, though perhaps more managable to handle, also proves inappropriate since
it represents more of the Western influence on Radhakrishnan's thought, via the
'Judeo-Christian tradition. | wished instead to focus on a concept that
Radhakrishnan inherited from his own Indian background. Finally, mystical (or
integral) experience, though undeniably central to Radhakrishnan's
understanding of mokga, has already been thoroughly examined by John
Arapura in his book Radhakrishnan and Integral Experiance. The little | could
add to this admirable study in such limited space would seem trite by
comparison. Thus | decided to concentrate on Radhakrishnan's notion of karmic

rebirth because it is: (i) a concept that is possible to adequately, though not

i
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comprehensively, address in the remaining space; (ii) a concept derived from
Radhakrishnan's own Indian philosophical-religious background, particularly the
Vedanta; and (i) a concept that to my knowledge has not been thoroughly

investigated in reference to Radhakrishnan's concept of moksa.

The third and final reason for working on Radhakrishnan's idea of karmic
rebirth stemed from my convinction that a moral theory of the good must include
a realistic means for obtaining the good that is affirmed and advocated. In
Radhakrishnan's view, the process of karmic rebirth is essential for eventually
realizing moksa. Free-will certainly plays a crucial role but its efficacy in regards
to fulfilling the goal of moksa is inextricably tied to the cause-effect law of karmic
rebirth. And mystical (integral) experience represents more of the end point of
the striving towards liberation, at least in reference to a state of consciousness,
than an actual means as such. Hence, one is left with karmic rebirth as the
paramount vehicle for realizing the ultimate ideal, moksa. This being the case, a
critical investigation of the idea of karmic rebirth, as it appears in

Radhakrishnan's writings, seems justified.

The bulk of the section, as contained in this chapter, will focus on
describing some of the empirical problems with Radhakrishnan's karmic rebirth
hypothesis, while the smaller last chapter will concentrate on its logical
coherence. The reason for the discrepancy in size lies in Radhakrishnan's own
approrach to the issue. Nowhere in his writings does he entertain the thought that
rebith might be nonsensical or a logically incoherent concept. Rather, his
remarks are primarily directed to possible empirical objections to the rebirth
hypqthesis. It is these that he sees as being the principal threat against the

doctrine of reincarnation. Moreover, his own reasons for supporting the idea of



rebirth are empirical in nature since they derive from certain observations he
makes about nature and the human beings. This is sufficient, | think, to justify the
larger portion of the section being dsvoted to critically analysing the scientific

rather than the logical possibility of karmic rebirth.

Now if it is true that the idea of rebirth is on empirically shaky ground, this
would cast serious doubt on the possibility of realizing moksa since rebirth, as
noted earlier, is a necessary ingredient in the whole emancipatory scheme. 1t is
certainly indisputable that Radhakrishnan himself believes both individual and
collective emancipation to be a real possibility. Concerning the jivanmukti ideal
he says it "affirms that man can attain his immortal destiny here and now."!
Simitarly, “if we are to rise from a state of intellectuality to spirituality, it is an
effort which we have to make, and it is an effort which we can make, because
others have struggled, have striven, have achieved the goal, and what is
possible for them is possible for all.*2 Radhakrishnan is no less adamant about
the eventual realization of the sarvamukti ideal. "History," he affirms, "will move
to its end and transform itself into the Kingdom of Spirit.*3 Indeed, "All individuals
are destined to galn life eternal" and "when this conditioned is attained, we
have a divine community (brahmaloka)..."4 No matter how difficult it may be for
us to realize eternal freedom, the possibllity rears its radiant head for one and

all.s

Despite Radhakrishnan's hearstfelt optimism about realizing mokga, |
remain somewhat more sceptical. If the existence of rebirth remains unproven,
then the twin goals of jivanmukti (individual freedom) and sarvamukti (universal
freedom), as Radhakrishnan describes them, are beyond reach, at least to any

significant degree. This "possibility problem," as it might be called, is one way of
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criticizing any moral ideal. If the proposed ultimate value in life is forever beyond
our grasp, then why bother promoting it as the principal goal worth pursuing?
This would seem to be a recipe for continual frustration and guilt. The "possibility
problem" was raised early in the history of Western philosophy and is evident in
Aristotle's critique of simpie hedonism, in the form of the hedonistic paradox.b In
Radhakrishnan's case the problem results from his affirmation of the existence of

the karmic rebirth process and the key role it plays in the realization of moksa.”

The first question, then, to be addressed is whether there is any solid
empirical evidence for the existence of rebirth or reincarnation? But before
proceeding to investigate this point, an important issue arises. it could be
reasonably argued that the question about the empirical validity ot the karmic
rebirth process is, from the Indian perspective at least, utterly beside the point. In
other words, for the indian philosophical tradition the only empirical verification
required to “prove" that reincarnation occurs is the existence of actual
jivanmuktas, yogis, or bodhisattvas. Chapter three of Patanjali's Yoga Siltra, for
instance, documents a list of the yogi's supernormal powers, one of which is the
ability to remember and know all of one's previous lives. {(Verse 18). The
meaning of the term "know" here refers to the higher state of directly
apprehending the Real, which supercedes the lower state of knowing by means
of reason and sense experience. The possibility that the process of karmic
rebirth cannot be confirmed by "lower knowledge® should not be used as a strike
against it. Attempting to prove reincarnation any other way than by pointing to
someone who is spiritually liberated and saying "there® is simply alien to the
Indian tradition. The spiritually liberated are living proof of karmic rebirth. The
question, then, regarding the empirical status of the karmic rebirlh process is

simply a "Western" distortion of the issue.



Though this is an intriguing argument, three points immediately arise that
undermine its cogency. The first is that the argument rests on a limited
interpretation of what constitutes the "Indian philosophical tradition.” It appears to
equate this tradition with its more spiritual tendencies and compietely neglects to
mention the once important cirvaka (materialist) school which rejected the whole
idea of rebirth, and its related metaphysical concepts, because it could not be
verified by the senses. Unlike the other schools of Indian philosophy, the carvaka
were stauch materialists who believed sense experience to be the only means of
valid knowledge, so that anything like rebirth, that could not be empirically
confirmed, had to be rejected. It proves historically inaccurate, then, to say the
empirical question about rebirth is essentially a Western imposition, since the
question arose within the Indian tradition itself, via the c&rvaka. (it should also be
noted that the more specific question about there even being a subtle body that
transmigrates from one physical body to another has been under attack in recent
Indian philosophy, most notably by Swami Iswarananda of the Sri Ramakrishnan

Ashram. His views will be discussed later in the chapter).

The second point to be made is that Radhakrishnan's philosophy, though
essentially Ved&ntic in outlook, is coloured by a nurhber of Western philosophical
and religious ideas, some of which have been discussed in this thesis. One of
Radhakrishnan's chief aims was to bring together, in his own life and thought,
the best from the Western and Indian traditions. He was quite influenced by
Waestern scientific thought and sometimes referred, quite favourably, to modern
scientiifc theories in biology (e.g. evolution) and physics (e.g. quantum
mechanics and relativity). He certainly viewed philosophy as a rational enterprise
and champicned the spirit of free inquiry. “The temper of science,” he remarks,

"combines scepticism with openness to new facts.” To raise questions about the
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empirical status of the karmic rebirth hypothesis would certainly not be alien to

Radhakrishnan's thought.

And finally, as noted earlier, Radhakrishnan himself raises some possible
empirical objections to the rebirth hypothesis and attempts to adequately
address them. This being the case, the thesis is simply following

Radhakrishnan's lead and delving more deeply into the problem.

Before actually discussing the empirical difficulties confronting
Radhakrishnan's notion of karmic rebirth, we must first be clear on what is meant
by empirical evidence. The central idea is that observable facts are available
which prove or disprove a theory or hypothesis. Evidence furnishes information
indicating whether something is or is not the case. In this way it lends support to
or falsifies certain claims. The two main sources of evidence are observation and
experimentation which together make up the scientific method. In observing one
is carefully perceiving specific phenomenon or naturally occurring events. An
hypothesis (informed guess or idea). is formulated to account for the events and
eventually a theory, or coherent set of interrelated hypotheses, is developed to
fully explain the phenomenon observed. The theory is then tested by way of an
experiment, either in a natural or laboratory setting, to confirm or disconfirm its
explanation of events. The unique thing about scientific testing is its reliance on
the principle of corroboration. This refers to public evidence. The experiment to
test theories must, in principle, be capable of being repeated by independent
and impartial observers. The report of one investigator is never sufficient to
warrant acceptance of a theory since private claims to truth are often

untrustworthy. What is necessary is the replication of the experiment by many



researchers. if successful, corroboration yields strong evidence for particular

claims.

Now Radhakrishnan offers two kinds of empirical evidence to support the
hypothesis of rebirth. The first derives from certain observations of nature, the
second from supposed facts about human beings. Each will be critically

examined in detail.
(il) EVIDENCE FROM NATURE

The first apparent evidence for rebirth is the observation that *“Throughout
nature life is preserved and continued through incessant renewal."8 Life is
continually pressing forward towards new forms. This is clearly evident at the
Zoological level where the perpetuation of an animal species is possbile by the
emergence of new individual members. Cannot the same be said for the
perpstuation of individuality at the human level? Here the self develops and is
renewed by experiencing many different births and incarnations, just as a
species is renewed through the coming into being of many different individuals.

In Radhakrishnan's words:

While at the zoological level the
peg:etuation of the species is the
end, at the human level development
of unique individuality seems to be
the end in view. The self in man is
not an abstract quality or essence
which remains the same for all time.
It is a living experience of which
duration is an intrinsic
characteristic...9
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The observed phenomenon of renewal and regeneration becomes the basis for
believing in rebirth. If the object of the human self is "the fulfilment of function or
development of individuality" it cannot be accomplished in one lifetime.19 Rebirth
is thus necessary for the continuing growth of the jiva in the same way as

renewal is necessary for the survival and development of animal species.

Closely related to the claim about natural renewal is the observation of
continuity in nature. For Radhakrishnan, *"the way of nature is continuity within a
certain pattern.*!1 Everything arises from and passes into something which is
continuous with it. A tree, for instance, criginates from a seed while the seed in
turn results from the fallen leaves of the tree. Likewise, day melts intc night and
night into day. This is the observed pattern in nature. The movement of the
empirical self J(;Tva). according to Radhakrishnan, presents no exception to this
rule. The process of rebirth simply conforms to the principle of continuity

operating in nature.

If everything else in nature arises
from something continuous with it
and passes into something also
continuous with it, the self need

not be an exception to the general
scheme... If the general plan of
consecutiveness is not to be violated,
the human selves must continue after
death. They carry on past threads,
weave out something in the gresent
and prepare for the future."

So two related phenomenon are evident in observing the natural world; the first
being the incessant renewal of species for survival purposes, the second being
the pattern of continuity seen in a connected series of naturally occuring events.

In being part of nature the empirical self is also subject to these processes which
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take the form of successive rebirths. Consequently, the pattern of continual

renewal in nature indicates the destiny of human selves.

The question is whether this empirical or a posteriori argument really
works. The principal difficulty lies in the differences between what is subject to
regeneration in nature and what is subject to rebirth. What undergoes continual
renewal in nature is something concretely material (e.g., animal species)
whereas rebirth involves the so-called subtle body whose composition is very
fine and transparent. This means that the changes to the former can be
cbserved and measured while the changes to the subtle body are completely
imperceptable. The two represent different levels of existence, and what occurs
at one level may not necessarily occur at the other. Indeed, a talse analogy may
be operating here. A particular feature of nature (i.e., continual renewal) is
getting erroneously attributed to the empirical self. Moreover, what we observe in
nature are individual trees, ants or people being born, reproducing and dying.
We do not normally think that the tree growing today is a reincamation of a tree
cut down earlier. Reproduction centainly occurs but this should not be taken to be
synonmous with rebirth. That would be "a quantum leap in logic too broad to
span."13 Radhakrishnan realizes that continuity at the human stage is different
from continuity at the lower stages of biological development.'4 At the zoological
level it involves the perpetuation of the species, whereas at the human level it is
the regeneration of the individual. But this refers more to the goal of the process
rather than to its pattern, anq it is the pattern at the human stage that is in

question.
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(lif) EVIDENCE FROM HUMAN BEINGS

The second kind of empirical argument put forward by Radhakrishnan to
support the hypothesis of rebirth has to do with explaining certain strange facts
about human beings. Various human phenomena are noted that apparently
escape adequate explanation in terms of natural (e.g., biological or
psychological) causes. The only plausible account available is rebirth
(reincarnation). The mysterious facts cited by Radhakrishnan to demonstrate
rebirth are memory of past lives, special skills and talents, love at first sight, and
human inequalities. Each of these point to the process of rebirth at work in the
human sphere. As such, | will analyse each separately to determine whether

they actually confirm the existence of rebirth.

It is said that many individuals claim to have memories of previous lives.
They are able to recollect, in some tfashion, experiences from a former
incarnation. Radhakrishnan affirms this when he says "Individual cases of
memory of past lives are reported."1® These occur both among those who have
realized spiritual liberation as well as ordinary people. It is commonly accepted in
Indian religions that the mark of a truly emancipated individual is the ability to
remember all their previous lives. Gautama Buddha, for example, envisioned all
his past incarnations while experiencing enlightenment under the bo tree. There
are also examples of unliberated persons recalling past lives as in the case of
Ma Tin Aung Myo of Na-Thul, Burma who at the age of two and three would cry
out and run for cover everytime a plane flew overhead. Her explanation was that
she was afraid of getting shot because it was her belief that she had been a
Japanese soldier during WWII and had been shot and killed by an Allied plane.1®

_There are various ways in which people remember their past lives. The most
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common being spontaneous recall, regressive hypnosis, dreams or visions, and
deja-vu experiences. Each avenue of recall purports to furnish evidence for the

hypothesis of rebirth.

Probably the strongest scientific evidence available for memories of past
lives comes from the work of Dr. lan Stevenson, Carlson Professor of Psychiatry
and Director of the Division of Parapsychology at the University of Virginia
Medical School. Stevenson has been researching the phenomenon of past-life
recall since 1958 and has studied more than 2000 cases from around the world.
He has published the results in five large volumes and in numerous articles.!?
He specializes in cases of children, who from the ages of two to five,
spontaneously remember a former existence as another person. These are
investigated because children at this age apparently recall their past lives much

more vivdly and have not yet been so influenced by the culture.

A typical case involves a young child who spontaneously recalls and
conveys very specific information about a previous life they experienced as a
different individual. The child expresses memories of particular names, people,
places, times, circumstances, and events which fall outside his or her present
experience but fit the life of the person remembered. For example, a child may
start talking about living previously in a village hundreds of miles away which
neither they or any member of their family know about or have visited. The
information is possible to confirm because the child is usually remembering their
most recent former life and so some of the people and places described by them
stifl exist and can be visited. When investigated, the child is often brought to the
village he or she has remembered and meets their former family. In this way the

things the child has been claiming about their former existence can be verified or



240

shown to be untrue. Stevenson claims that about 80% of the details remembered
by the child turn out to be accurate. In fact, during the visit the child is able to
immediately recognize the area, their former relatives and friends, and historical

events associated with the place, which they could not have otherwise known.

One of Stevenson's most compalling examples of a detailed memory
claim being empirically verified is the case of Jagdish Chandra who was born in
1923 in Bareilly, India. The following is a summary of the case from David Lund's

book Death and Consciousness: The Case for Life After Death:

Jagdish made a rather large number
of claims about his previous life. In
addition to claiming that his name in
that life was Jai Gopal and that his
father's name was Babu Pandey, he
said that they lived in Benares, that
the Ganges river ran near the house,
that the gate of the house was similar
to the gate of Kuampur in Bareilly,
and that soldiers or guards stood
outside the gate. He stated that the
house had marhle flooring and that
there was an underground safe fixed
high up and in the wall on the left-
hand side of the underground room.
He said that there were no daughters
in the family but that he had had a
brother, Jai Mangal, who was larger
than he and who died of poisoning.
He implied that he had been a Brahmin
and that Babu, his father, was a
panda (a supervisor of a bathing
pier). He said that Babu's wife was
called "Chachi," that she wore gold
ornaments on her wrists and ears, and
that she did the cooking even though
Babu could have afforded a servant.
He stated that Chachi made bread,
observed purdah, had a long veil,
and had a pockmarked face. He said
that there were two persons called
*Chachi” in the home and that the
younger of these, with the pockmarked
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face, was his mother. He also claimed
that a prostitute, Bhagwati, who was
dark complexioned and had a strong
voice, come to the house for singing
and dancin?.
Jagdish also made a rather large
number of claims about Babu Pandey...
All of these claims were verified
as correct. Many were recorded in
writing before the two families met...
When Jagdish was taken to Benares he
recognized various temples, ghats
(piers with steps to facilitate
bathing in the Ganges river), bridges,
and other buildings. He recognized the
Benares Hindu University and said it
was under construction in his time.
He was especially tamiliar with the
Babu Pandey home and the area
surrounding it. One has to pass through
a maze of lanes to reach the house.
But the child pointed out the wa
through the labyrinth of lanes without
any difficulty. He recognized Babu
Pandey and many others.18

There are two ways that sceptics have responded to such cases of
detailed past-life recall. The first is to claim there are other.. more “naturalistic”
explanations for such a phenomenon, while the second is to raise the point that
most people fail to remember !ivin‘g a previous existence. Regarding the first
response, four alternative explanations have been offered. The first and most
simple one is fraud, either on the part of the child and his or her family or on the
part of Stevenson and his research associates. Neither seems likely. Concerning
Stevenson, there is litte, if any, evidence that deliberate fraud is involved.
Stevenson himself was quite sceptical about the theory of reincarnation and only
through his own research became convinced of its authenticity. Moreover,
Stevenson and his researchers havé conducted their work in public at a
prestigious medical school and have published their findings in respectable

medical journals. Even the sceptics give credit to Stevenson's scientific approach
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to the issue.'? Deliberate fraud on the part of the children and their relatives is
fairly remote. Stevenson admits to knowing of only three fraudulent cases, while
another prominent researcher, Dr. Satwant Pasrich of the National Institute of
Mernial Health and Neurosciences, Bangalore, India, has discovered just one
case.20 There are serious problems with the fraud explanation. For starters,
there does not seem to be any motivation for anyone conjuring up such an
elaborate hoax. The children are too young to devise a coherent plan and the
parents have received no money, fame or little, if any, publicity. Most come from
impoverished backgrounds and so would have little time and labour to expend
on constructing such a convoluted scheme. Even more important, a successful
hoax would require the collusion of too many people from the villages involved.

The secret would eventually leak out.

Perhaps a more acceptable explanation is the one known as
cryptomnesia — "buried® or "hidden" memory. It is alleged that each one of us
stores millions of details in our subsconscious minds which we are unaware of
and have temporally forgotten. On this scheme, the children, though believing
what their remembering originates with them, are actually remembering things
derived from various sources. In other words, the children have really picked up
the information indirectly from overhearing conversations and/or from television,
radio, newspapers, and the like. They have forgotten the original source and so
mistakéﬁiy attribute it to remembered events from a previous life. In this way the
previous life turns out to be nothing but a purely imaginative construction using
subconscious (hidden) memories of long-forgotten information attained through

normal channels.
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Though initially persuasive, the cryptomnesia account is ultimately
unsatisfactory. It is highly improbable that the amount and type of concrete,
detailed information conveyed by these children was obtained only by indirect
means. Many of the children could barsly talk before they begun relating their
apparent memories, and they certainly could not have read written material or
understand what was being said on the electronic media. In tact, many of the
families did not have these things at their disposal anyway. It also fails to
account for the important emotional and behavioral features that are exhibited by

the children which bear resemblance to the remembered person.2!

The third alternative explanation for past-life recall is termed paramnesia,

a phenomenon Robert Aimeder aptly describes as follows:

This objection asserts that the so-
called favorable evidence for
reincarnation can be easily explained
and dismissed by taking certain
cultural facts into consideration. In
this view, the young child makes a
few statements that, in a culture
strongly disposed to belief in
reincarnation, the gullible parents
interpret as memories of a past life.
They then proceed to encourage

the child to make more statements,
and frequently ask leading questions.
From the material they so derive from
the child, they identify a deceased
person whose life fits, more or less,
the statements. The parents then rush
to the family of the deceased to
relate what the child has said. The
latter family, still grief stricken

over the deceased member, accepts
uncritically the statements as
corresponding to the life of that
member. The child is asked more
questions, and is frequently asked

to identify family members, with
patently obvious cues and leading .
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questions. The families exchange
information about the child's
memories. Thereafter, informants
on both sides credit the child with
more detailed memories than she or
he had. There is no conscious fraud
or hoax involved in all of this; it

is simply the result of cultural
conditioning combined with sloppy
methodology.22

The option of paramnesia is bolstered by Stevenson's own remarks in Children
Who Remember Pravious Lives where he admits it is evident in a number of
cases where families had contact before researchers arrived on the scene.28
And as often pointed out, it is not surprising that the vast majority of Stevenson's
caées are taken from cultures who accept the idea of reincarnation such as the
Hindus in India, the Buddhists in Sri Lanka and Burma, the Druses in Lebanon,
and the Tlingit Indians in Alaska. Very few cases have been investigated by
Stevenson in the West. Moreover, there is an uneveness in the distribution of
reported cases even in India where most emanate from states like Uttar Pradesh
where belief in reincarnation is much stronger than in other parts of India,
particularly in the south. Taken together, these facts show how the cases
suggestive of reincarnation are highly conditioned by purely local factors and fail

to escape cultural influences.

The problem with the paramnesia scenario, though intriguing, is its
inapplicability to those numerous cases where the families had not met before
being interviewed or where there was a written recard of what the child said from
a impartial observer. There is also the issue of motivation'. Stevenson claims that
many parents are reluctant to have the child's statements verified Eecause it
might bring harm to the child or they could lose the child to the other family.

Equally reluctant is the dead person's family, especially if they are wealthy,
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because the child could end up revealing some embarrassing family secrets or

they could be exploited by the child's poor family.

The final naturalistic explanation that has been advanced for
remembering past lives is called genetic memory. Here it is claimed the child has
inherited the memories of the deceased person through genetic transmission.
Just as individuals inherit genetic physicat traits from their ancestors, so they can
also inherit certain memories that are coded and stored in the genes. What the
child is actually remembering then is not their own past lives but the life of an

ancestor whose memories have been genetically relayed.

Although sounding very scientific, this explanation has three major
problems. First, it presupposes that the child remembering is a genetic
descendant of the claimed previous personality which is not true for the majority
of cases investigated by Stevenson and others. In 88% of the cases no genetic
connection could be detected between the child and the alleged ancestor.24
Second, most inherited genetic traits are dispositional rather than actual. What
one inherits is more of a potential for certain traits which the environment has to
work on before it actually emerges. Some of the traits, however, possessed by
the children (e.g., ability to read and understand an unlearned foreign language)
were not influenced by the environment and so remain inexplicable to
contemporary genetic theory. Lastly, and perhaps even more damaging, is the
basic fact that most of the events remembered by the child, including the manner
of their previous personale death, occured hefore that person's children were
ever conceived and born. If this is true, then it would be impaossible for the child

to have inherited the memory of the other person's mode of death.
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It appears that the four major naturalistic explanations proposed so far to
account for past-life recall are either seriously flawed themselves or fail to
explain enough of the phenomenon. Even so, there are two crucial points to bear
in mind. First, this in no way preciudes the possibility of a more satisfa_ctory
theory being formulated in the future. And second, and perhaps more important,
there are a number of methodological faults in Sievenson's research of children
remembering previous lives. Many of the cases were only investigated years
later and not at the time the child was beginning to relate the events of a former
life. This means the details of the story have had time to be forgotten
embellished, or exaggerated. Many statements were never recorded so the
researchers had to rely on the faded memories of the child or the parents. Then
there is the fact that the researchers often pursued their investigations with the
help of an interpreter, which left open even more room for misunderstanding. All
these factors together reduce the evidential value of the cases involving past-life

recall.

Another critical response is to simply say that the vast majority of people,
past and present, never remember experiencing a former life or lives. If every
human being, as Radhakrishnan assumes, is subject to birth, death, and revirth,
then why have only a small minority claimer] to have been reincarnated? It cduld
be the case that only those who remember a past life actually reincarnate, but
this. view would deviate from what Radhakrishnan and other Hindus believe. For
them, rebirth is definitely a universal process encompassing all people. How then

to explain why so few people lack memory of former existences?
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In both An Idealist View of Life and "Introduction® to The Brahma Siuira,
Radhakrishnan raises and addresses this forceful objection to rebirth. As he

expresses it

A common objection to the
hYpothesis of rebirth is the lack
ot memory of the past. If | am not
able to own the past and profit by
it, future life seems to be
meaningless. Rebirth of an individual
without a memory of his previous
life would mean the annhilation of
the past person and the creation of
a second with a similiar character.28

Radhakrishnan's response to this objection is twofold. He first contends that
being and continuity do not depend on memory. Many events in our present lives
are already forgotten, though that in no way indicates they never happened.
*Simply because we do not have a memory of the early phases of our life or of
our existence in the mother's body, we do not deny them. Even in this life we
forget a great deal."26 We do not remember everything we have experienced in
this life, but that does not prove we did not experience them. Although positive
memory can provide evidence of one's past, the absence of memory does not

establish anything about it.

This may be true but usually there are other people around (e.g., one's
mother) to verify wh: { f__.ar such events actually occurred or not. Such is not often
the case with those élaiming previous incarnations. Most individual's reporting
past lives describe a specific incident that supposedly took place decades or
even centuries ago, making it very difficut to empirically confirm with any

certainty. And even in those cases (e.g., some of Stevenson's) where it is
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possible, it is still not evidence that reincamation occured. One could imagine a
case where the memories of A could be taped and fed into another person, B. In
such a situation, the memories of B would certainly be the same as the
men;ories of A, though B is not a reincarnation of A. Identity or similarity of

memory, then, is an insufficient criterion for reincarnation.2?

Radhakrishnan also errs, | think, in equating the process of forgetting
something in this life with forgetting a whole previous life or lives. An individual is
often forgetfu! about events in his or her early present life because the things
necessary to establish long-term memory (e.g., language, evolved neural
networks), and thus the ability to remember, have not fully developed. The
equipment, so to speak, is just too unsophisticated to adequately encode and
store information that could be retrieved at a much later time. Such is not the
case with forgetting about a past life, because in most instances the previous
person, in living to adulthood, was in possession of developed cognitive abilities
and neurophysiological processes. Why then would the majority of presently
existing adults lack memory of all or any part of a former life since the
information about it would have been already encoded and stored in the long-
term memory of the now deceased individual? In addition, it seems incredulous
that a past life, or some major aspect of it, would be something one could forget
so easily. In this life it is the more momentous events, rather than the trivial ones,
that an individuai is more likely to remember. For instance, one would be less
inclined to forget cne's wedding day or when one's child was born that what he
or she ate two months ago. Surely the fact of a former life, or any significant part
of it, would be important enough for people to remember. But the fact remains

most do not.

4
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This leads us to Radhakrishnan's second response concerning the non-
recollection of previous lives. The past is evident in our present incarnation, not
so much by remembering details of a former life, but by the effect it has on us
now. Though we may not actually be able to recollect particular past-life
experiences, they are present in the form of in-born patterns of behavior,
*Though we may not have conscious memory," Radhakrishnan claims, "there is
a persistence of dispositions and tendencies."28 The death of the physical body
definitely neutralizes our ability to remember things, but the past continues in our
dispositions of character. Just as the experiences of our early childhood are
revealed in and to some extent destermine our behavior as adults, the
experiences of our former lives are expressed in and influence our present
personality. Radhakrishnan sees this as being connected to the whole function

of memory:

The purpose of memory is to
enable us to grow wiser by experience,
and virtuous by effort. Wisdom and
virtue are not acquired by the storing
of facts in memory but only by the
training of the mind and will. The
facts we leave and the acts we do
may be forgotten but the cultivated
mind and the fashioned will remain.
Culture is that which remains when
we forget everything that we learn,
even as character is what remains
when we forget all the deeds we did.
What matters is the experience, not
what we do, but how we do it. The
knowledge we acqire and the
possessions ws gain may not remain
with us, but the patience and the
care we develop in acquiring them will
stick with us... All our experiences
consolidate themselves in giving a
twist to ourself, a bias to our mind,
and it is this we carry across. It
remains with us though we have no
memory of how we acquired it.29
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So we are remembering aspects of our former lives, not in the act of consciously
recollecting them, but in our present disposition of character. The tendencies

and habits we now have indicate previous incarnations.

There are several problems with this view. To begin with, it still fails to
exglain why some people spontaneously remember details of former lives while
the majority do not. (The apparent fact that some individuals have the ability to
recall past lives might be explained by appealing to the effects of karma but this
would lead us to a whole discussion of the law of karma which | will address later
on). In any case, referring to inherent patterns of behavior does not account for

differences in people's abilities to recall past lives.

A further difficuity involves Radhakrishnan's view of the purpose of
memory. For him, memory assists the development of the jiva towards the goal
of spiritual liberation by imprinting on its character the important lessons learned
from experiencing different incamations.?? But would not more progress be
made in virtue and wisdom if we could consciously remember experiences from
our previous lives? In other words, would not tearning in the *cosmic school®
occur at a more rapid pace if we coula be made aware of our past-life triumphs
and mistakes? On Radhakrishnan's scheme, the process of rebirth appears

quite inefficient in terms of leading us closer to spirituat freedom.

A different response to the objection about lack of past-life memories, and
one that escaped Radhakrishnan's attention, is the claim that most of us could
recall previous incarnations if we were subject to regressive hypnosis. Even if it

is true that most people do not spontaneously remember living a former



existences, they can be prodded to remember by being hypnotized. It is estimated
that about 80% of the population is hypnotizable.3! Under regressive hypnosis,
the individual mentally, and sometimes emotionally, goes back and retrieves
information about their past experiences. Such a technique was initially used by
some psychoanalysts to help cure the neurotic symptoms of their patients. For
example, a person suftering from an irrational fear of heights might under
regressive hypnosis remember that they fell out of a crib when they were an
infant. This information could then prove useful in getting the patient to
overcome their agrophobia. Regressive hypnosis has apparently been extended
to retrieve information about previous lives. On this view, a person's agrophobia
might turn out to arise, not from experiences in early childhood, but from the
individual dying from a fall in a former life. Consequently, most of us could
indeed remember details of past incarnations if we underwent regressive

hypnosis, a fact verifyihg the hypothesis of rebirth.

The possibility of regressive hypnosis has been subject to much debate.
Many cases have been reported, with varying critical reactiohs. One such
reaction points to the phenomenon of suggestibility to account for hypnotic past-
life regressions. The hypnotized person, in being in a very suggestible state, is
open to receive, either consciously or subconsciously, ideas from the hypnotist
and is prone to relay to the hypnotist what they sense the hypnotists wants. If the
hypnotist is investigating the possibility of their subject having a former life, the
subject may manufacture such a story when they fall into a hypﬁotic trance. It is
difficult for the hypnotist to then confirm the veracity of the past-life details
conveyed. Interestingly, Dr. lan Stevenson has acknowledged the possibility of

subjects fabricating past-lives in hypnotic regression. In a newsletter of the
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American Society for Psychical Research, Stevenson makes the following

observations:

Many persons who attach no importance
whatever to their dreams...
nevertheless believe that whatever
emerges during hypnosis can
invariably be taken at face value.
In fact, the state of a hypnotized
person resembles in many ways —
though not in all — that ot a person
dreaming.

The subsconscious parts of the
mind are released from ordinary
inhibitions, and they may then
present in dramatic form a new
*personality.” If the person has
been told by the hypnaotist, either
explicitly or implicitly, to "go
back to another time and place,”
the "new persanality” may be
extremely plausible both to the
person having the experience and
to others watching... In fact,
however, nearly all such
hypnotically evoked 'previous
personalities' are entirely
maginagv, just are the contents
of most dreams.32

When such an authority cn past-life recall raises such problems with hypnotic
regression, it gives one reason to doubt its usefuiness in confirming the

hypothesis of rebirth.

it is also known that every subject responds diﬁerentl_y while under
hypnosis and are often inconsistent in dates and other details concerning their
former lives. Some information expressed during regressive hypnosis has even
turned out to be utterly false. The infamous case of Bridey Murphy, which made

frontpage news and national television in the 1950's, is a good example. In



Pueblo, Colorado, a woman by the name of Virginia Tighe was hypnotized by a
Morey Bernstein. While under regressive hypnosis, Virginia began to speak in
Gaelic and claimed her name was Bridey Murphy, born near Cork, Ireland, in
1798. During several tape recorded sessions, she detailed different events in her
life including her death in 1864. After much investigation, it was found that much
of what she said was simply untrue and the whole thing was dismissed as an
elaborate hoax.3® To claim, therefore, that most people can in fact remember

their past lives through hypnotic regression is rather unconvincing.

The next - ingxplicable fact Radhakrishnan mentions to prove the
hypothesis of rebirth is the possession of special skills and talents, especially in

children. He gives two examples:

Infant prodigies are tairly familiar

in the East. In the West also we
meet with them now and then. When
Yehudi Menuhin, as a twelve-year-
old violinist, amazed music critics

at the Albert Hall by the fully adult
nature of his technigue and, above
all, of his interpretation, when

the Belgian baby, Andre Lenoir,
multiplied in a flash any five

figure number with any other five
figure number and performed
prodigies of mathematics before

the astounded protessors of Brussels,
may not these be traced to faculties
acquired in earlier lives?34

In this way so-called "natural gifts® — those not taught and learned — become

another piece of evidence for reincarnation.
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A similar point is made by Dr. lan Stevenson in his research on young
children recalling past lives. Stevenson claims that some of the children
possessed extraordinary skills and talents they could not have learned through
instruction or by imitating others. The only reasonable explanation is that the
special “gifts” were acquired in a previous life and passed on to the child living
now. In many cases the unlearned skills or talents involved being able to play a
musical instrument or to speak and understand a foreign language. Stevenson
relates the case of one Bishen Chand Kapoor, born in 1921 in Bareilly, India. At
an early age Bishen began incessantly talking about a former life he had lived as
Laxmi Narain in the village of Pilibhit, fifty miles from Bareilly. When brought to
Pilibhit, Bishen was presented with a set of tabla drums which to everyone's
amazment he began to play with skilful ease. The surprising fact was that Bishen
had never before seen tabla drums and was certainly never taught to play them.
Laxmi Narain, however, the previous personality, was an expert player. Even
more astounding, Bishen could apparently speak some Urdu, something no one
else in his family could do. Again Laxmi Narain was supposedly able to speak
Urdu. This bizzare ability to speak and understand a forsign language that was
never learned by the speaker is called xenoglossy, meaning "strange language.”
Some of the children investi- ated by Stevenson possessed this talent. According
to Stevenson, the alternative explanations of crytomnesia, paramnesia, and
genetic memory cannot fully account for this extraordinary phenomenon.

Reincarnation, then, remains the most convincing explanation to date.

Radhakrishnan also addresses the possibility of other explanations for
special gifts. The one he focuses on is heredity. All these incredible and
unlearned talents are the result of the genetic transmission of traits from one

generation to the next and not from some previous incarnation. It is no



coincidence that musical prodigies like Mozart and Brahms came from a long
line of musically inclined families. The tendencies or dispositions people have

are simply inherited from their ancestors. As Radhakrishnan puts it:

Heredity means the transmission
of physical form and biclogical
characteristics from a previous
lite. A lion generates a lion, not
a horse or a tiger. Things transmitted
are not only phrsical and biological
but psychical also, mental poweis
and tendencies. If we hold that man's
whole nature is derived from his
physical birth, that the body and
mind of the individual are only a
continuation of the body and mind
of his ancestors, then the individual
has no past being independent of his
ancestors, or future independent of
descendants. He prolongs himself in
his progeny and there is no rebirth
for him. No continued stream of
individuality survives the death of
the body. It the parents literally
make the child, then we do not
recuire either %frior life or
divine agency.

Since the modemn science of genetics can sufficiently explain the existence of
most, if not all, physical and even "psychical® traits possessed by the individual,

then the postulation of rebirth becomes unnecessary.

But is the theory of rebirth really inconsistent with the principle of
heredity? Radhakrishnan thinks not. It is true the traits of the physical body are
often the product of the parents or some recent ancestor, but thisl does not
exclude the posssibility of reincarnation. For what the reincarnating j.-"va‘does is

attract itself to a body suitable for its goal of development. Although the body is a
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product of biological heredity, the "person” is a result of the transmigrating jiva.

Radhakrishnan explains this idsa in the foliowing way:

Human life manitests itself in a
body but is not the product of the
body. Its characteristics are
determined jointly by those which
the self had when it began to
animate the organism and by the
nature of the organism which it
animates. The problem is, how does
a certain self become associated
with a certain organism when the
latter is the product of purely
biological causation? The theist
argues that God creates a suitable
mind whenever an organism is
conceived and unites the two. In
othsr words, every birth is a
miracle. It is more plausible to
think that a pre-existent self
becomes associated with a certain
organism at the moment when the
latter is conceived. In nature
this kind of adaptive affinity
occurs frequently, in chemical
affinity, in the selective
affinity of spermatoza for ova
of the same species. Mind;; and
organisms attract each other in
the same way. The reincarnating
ego is attracted to parents from
om it can inherit a particular
set of qualities. The psyche
appropriates the body necessary
for its realization. The natural
body derived from the parents
according to the laws of heredity
is taken over by the soul.36

Such an éttempted reconciliation between heredity and rebirth is
problematic for three reasons. First, it raises the whole issue of how the
disembodied jiva (subtle body} comes to "know" which body would be most

_ appropriate for its development towards moksa. Our cognitive abilities appear



linked to certain brain processes, so it is difficult to comprehend how the non-
physical jiva could be said to know or be aware of anything. Radhakrishnan
needs to explain this in much more detail, which he neglects to do. In addition, if
the jiva already knows its ultimate goal is to realize moksa, then why would it
have to experience so many incarnations? Second, modern genetics has
isolated genes which are responsible for specific physical and even some
psychological traits. The Human Genome Project, an international research
initiative which is attempting to map all the genes in the human body, will
undoubtedly yield important information on how special skills and talents are
biologically inherited. And lastly, in saying "there is psychological heredity which
is not derived from the parents or the society,"37 Radhakrishnan is only restating

the claim that there exists a transmigrating jiva instead of actually proving it. -

For Radhakrishnan, the third unique fact about human beings that the
hyr othesis of rebirth best explains is the experience of love at first sight. Here he

refers to the ideas of the British philosopher J.E. McTaggart to back up his claim.

McTaggart refers to certain facts
which are not explicable on any
other hypothesis than that of

ra-existence. “Two people who

ave seen but little of each
other are often drawn together by
a force equal to that which is
generated in other cases by
years of mutual trust and mutual
assistance." The capriciousness
of sex desire is not the whole
explanation of love at first
sight.38

Although sounding romantic, the rebirih account of immediate love is completely

superfluous. Social pyschologists have articulated a number of theories to
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explain why people rapidly fall in love. One of the most intriguing is called the
misattribution theory. According to this view, a person becomes aware of certain
bodily sensations — pounding hean, irambling hands, flushed face — and if
unsure of its source, looks around the environment, spots an attractive other,
and decides the sensation must be due to being in love. Here the physiological
arousal caused by one emotional stimulus, whatever it may be, spills over into a
second unrelated stimulus, the atiractive other. When this happens, tha
individual mistakes (or misattributes) the real source of the stimulus and relabsis

his or her feelings as romantic attraction.

Some experiments have supported the misattribution theory of falling in
love. in one, a group of male subjects were approached by an attractive woman
after they crossed a narrow and unstable bridge, while another group was
approached by the same woman when they finished crossing over a broad and
stable bridge. It was discovered that the first group of men were more inclined
than the second group to be romantically attracted to the woman and when
given her number, phoned to organize a future date. The explanation was that
the first group, after crossing over the rickety bridge, were already physiclogically
aroused and when approached by the woman misidentified what they were
feeling as romantic passion.3? Love at first sight may not be such a perplexing
mystery after all and certainly does not require the hypothesis of rebirth to

explain its occurrence.

Radhakrishnan's attempt to explain the origins of specific skills {(e.g.,
musical talent) and inclinations (e.q., falling in love) by appealing to rebirth may
in fact rest on a dubious Lamarckian-type theory of evolution. Larsarck (1744-

1829) believed changes to life forms took place through an inheritance of



acquired characteristics. Changes in an organism's environment produced
alterations in its behavioral habits. The altered habits in turn led to an increase
use of some organs and a decrease use of others, eventually culminating in a
change of physical form. These changed forms would then be passed on to its
offspring. Taking the giraffe as an example, Lamarck would say its ichg neck and
legs developed from repeatedly stretching to reach higher leaves when ail of the
lower ones were consumed. The enlarged limbs thus acquired were transmitted
to future generations, and in this way the modermn giraffe evolved. Radhakrishnan
recognizes "Lamarck's theory of the transmission of acquired characteristics is
quastionad on the grounds that there is no mechanism by which the changes in
an organism, such as increase of size, could be represented by changes in the
structure of the germ cell, and that there is no experimental evidence in support
of the inheritability of the effects of use and disusse."4® But he also believes

"evidence in favour of the Lamarckian hypothesis is steadily increasing."4!

In his article "Radhakrishnan's Interpretation of Rebirth," C.T.K. Chari
takes issue witn Radhakrishnan's implicit reliance on Lamarckian evolutionary
theory to explain the rebirth process. According to Chari, there are three kinds of
information systems — the genetic, the environmental, and the cultural. The
genetic or primary system has no effect (feedback) on the individual but is
transmitted to future generations. The environmental or secondary system does
partially impact on the individual but is not past down to later generations. And
the cultural or tertiary system both has an effect on the individual and is relayed
to other presently existing people and subsequent generations. For Chari,
Radhakrishnan's notion of rebirth embraces features of an environmental
“information system since it suggests present actions modify the individual and

that these changes will be passed on to later generations. In his words:
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Reincarnation is basically the
claim that the environmental
information arising from the
experience and learning of a
specified individual in one
generation can modify the genetic
or primary information system of
a subsequent generation and thereby
the secondary and tertiary
information snstems of a specified
individual in that later generation.42

Chari finds this completely unacceptable because it violates, in Crick's famous
words, "the central dogma of modern biology," namely, the one-way flow from
DNA to RNA to protein. For Chari, rebirth appears to reverse this unidirectional
process of biological information. *On its preiiises," he asserts, "information
flows first from the DNA via RNA to protein in one generation and then, after the
death of the individual, from the protein of the deceased to the DNA of a newiy-
born individual in another generation."43 Thus modern genetics undermines

Radhakrishnan's Lamarckian-type explanation for the mechanism of rebirth.

But does it? Chari's whole criticism assumes Crick's "central dogma®
about ons-way genetic flow to be essentially correct. Contemporary molecular
biologists believe otherwise. Thanks to the pioneering work of Barbara
McClintock in the 1950's, a "second revolution® in genetic theorizing, after the
Watson-Crick discovery of the double helix, has recently taken place.
McClintock's research on transposable elements in maize at Cold Spring Harbor,
which won her a Nobel Prize, showed the genome (a cell's compendium of
genetic information) to be much more fluid and mobile than originally thought,
with genes being able to detach themselves from chromosomes and move

around to different locations (transposable) in the genome. This startling
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discovery eventually led to a rejection of Crick's "central dogma® of one-way
genetic flow. The reasons for this have been clearly enunciated by the Harvard

biologist Stephen Jay Goula:

If these processes replace a
static with a more maobile genome
subject to rapid and profound
rearrangement, the central dogma
with its one-way flow of information
from code to product has also been
breached. A substance called
“reverse transcriptase" can read
RNA into DNA and insert new
material into genetic programs
by running backward along the
supposed!y one-way street of the
central dogma. A class of objects,
called retroviruses (and including
the cause of AIDS), uses this
backward path, placing new material
into chromosomal DNA from the
outside. In short, a set of new
themes — mobility, rearrangoment,
regulation, and interaction —
has transformed our view of genomes
from stable and linear arrays,
altered piece by piece and shielded
from any interactions with their
products, to fluid systems with
potential for rapid reorganization
and extensive feedback from their
own products and other sources of
RNA. The implications for embryology
and evolution are profound and
largely unexplored.44

The intriguing question is whether Radhakrishnan's conception of rebirth,
involving the transmigration of the subtle body, can fit the new molecular genetic
model? On this scheme, the information contained in the protein of the deceased
person would have to be transmitted by the subtle body to the genomes of a
newly-born individual in another generation. An obvious difficulty with this

scenario is that the two-way flow of information — DNA to RNA to protein and
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then the reverse — transpires within a present living organism and not between
generations. The problem persists even if the subtle body contains the memory
impressions of the deceased; for memory storage involves changes in RNA
leading to the production of specific proteins, something not happening if there is

a reverse flow of genetic information. Chari summarizes the predicament:

How does the suksma sarira, | ask,
produce changes in the secondary
and tertiary intormational systems
without first acting directly on
the primary genetic material? The
indications are that the unfertilized
egg, although it contains a wide
assortment of RNA, the messenger,
ribosomal, and transter forms,

' restricts RNA translation into
protsins until fertilization occurs.
Even after fertilization, considerable
differentiation can proceed without
the new RNA synthesis so basic to
memory and learning. There is little
or no evidence of accumulated results
of experience and leaming associated
in a cryptic fashion with the
fertilized egg and waiting to be
triggered oft. Nor is there a shadow
of such evidence in the studies of
infantile amnesia conducted with
animals and beings, for instance in
the recent work of Xenia Coulter,
There seems to be a real immaturity
of information storage systems, in
structure and function, in the new!
bom which is very hard to reconcile
with accumulated long-term memories
presupposed in reincarnation, 45

So whether using the old Watson-Crick modsi of the genome or the newer
genetic theory, Radhakrishnan's conception of rebirth still runs into serious

difficulties.



It has also been argued that the facts of biogenesis cast doubt on the
necessity of the subtle body in the rebirth process. For Radhakrishnan, the
mechanism of rebirth definitely involves the existence of an invisible, non-gross
material part of ourselves, the subtle body, which contains all of our
psychological experiences from past lives in the form of impressions (e.g.,
mental dispositions) and transports these through a series of different
incarnations until the individual has finally realized their true self to be Aiman.46
Some Hindu thinkers have expressed reservations about this view. The most
noted in recent years is Swami Iswarananda of the Sri Ramakrishna Ashram,
whose provocative book, Does the Soul Reincarmate?, caused quite a stir in
Indian academic circles.47 According to the Swami, the hypothesis of rebirth via |
the subtle body is untenable in light of the facts about biogenesis, and
consequently, it must either be abandoned or "modified in such a way as to
leave room for the fact of biogenesis and its immediate implications."4® The
fundamental biogenetic law is that all living cells originate from pre-existing cells
with no spontaneous or independent generation of cells occuring in organisms.
Biological reproduction only happens asexually by the division of a single cell
(agamogenesis) or sexually by the fusion of two cells (gamogenesis). For the
Swami, "these biological facts militate against the theory of the entry of a dis-
embodied agent into the physical frame at birth ... Biogenesis thus excludes the
need as well as the possibility of a dis-embodied spirit entering into living or non-
living matter for rebirth.*49 The jiva, then, is simply associated with the living
organism. There is no subtle body separate from the physical entity. This implies
that when the cell divides, a new jlva comes into being, an idea heretical to the
traditional Hindu notion of the jiva’s beginningless nature. As the Swami

describes it:
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Now since even a lowly germ-
cell is sentient, it must be
ihought of as ercouled, according
te Hindu thought, since there can
be no life without a soul or a
jiva. If so, then, since the cells
undergo a process of division, it
would appear that a jiva also
undergoes a process of division
and gives rise to another jiva.
The hypothesis of a division of
soul is repugnant to Hindu
philosophy, no doubt, but the
facts of biogenesis seem to require
some such idea. Hence, the need for
a new hypothesis of self-division
parallel to cell-division.S0

Since Radhakrishnan affirms both the existence of a subtle body and the
beginningless nature of jivas, the facts of biogenesis undermine his theory of
how rebirth operates. This, together with the earlier remarks made about
molecular genetic theory, sabotages his attempt to use the idea of rebirth to

account for the acquisition of special skills and talents.

The last inexplicable fact apparently supporting the hypothesis of rebirth,
and which the later best explains, is the existence of human inequalities. Why is
it that some people are quite fortunate in life (healthy, wealthy, sane) while
others seem to experience one damn tragedy after another? Why, in shor, is
there such an unfair distribution of suffering in the world? This of course is the
evidential, as opposed to the logical, problem of evil5' To address it,
Radhakrishnan draws upon his interpretation of the law of karma which accounts

for these inequalities of birth and circumstance.

According to Radhakrishnan, "karma is a hypothesis devised by the later

Vedanta writers as an explanation of the inequalities of this life and a solution of
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the problem of future life."52 He also states “the theory of rebirth... accounts for
the apparent moral disorder and chaos of suffering."53 Individuals are bom
unequal in this life in many ways — unequal in wealth, health, talents, status,
opportunity, and in all sorts of physical, intellectual, and moral endowments.
What acounts for these inequalities at a fundamental level is the presence of a
moral order in the universe. Karma is the natural moral law pervading the entire
cosmos. It represents the principle of cosmic justice. All human actions have
consequences — good ones leading to good results, bad ones to bad results.
What an individual is experiencing in this life, be it good or bad fortune, is not a
matter of chance or caprice. His or her present quality of life is a result of good
and bad deeds performed in previous lives, deeds that are now only fructifying.
For Radhakrishnan, karma "is a principle governing the universe. We reap what
we sow. The accidents of birth and fortune in this world are but the rewards and
penalties of our deeds in the past life."54 Thus karma is a kind of balancing act
operating in the universe, restoring moral equilibrium through a series of causes
(deeds) and effects {rebirths). People's present fortunes and misfortunes are
simply the effects of past-life actions, and it is this which best explains the

present inequalities of birth and circumstance.ss

There are numerous difficulties with this account of the origins of human
inequality, some being more of an empirical nature, others being more strictly
moral. The principal moral issue is that its even doubtful whether karma is really
promoting justice at all. This is particularly evident if we assume personal identity
to be connected with bodily continuity. According to Radhakrishnan, sometime
after the death of the gross body the transmigrating jva takes on another
physical form. If personal identity depends on possessing a physical body,

however, the reincarnated jiva is actually another person laden with the previous



266

individual's karma. The present individual then suffers for the actions of
someone else, hardly a fair arrangement. Mark Albrecht, in his book
Reincarnation: A Christian Appraisal, gives a vivid example of such an injustice

at work:

These problems may be illustrated

by using that perennial example of

evil,. Adolph Hitler... Hitler died

in 1945; let us suppose that he

was reborn in 1947 as a criEpled

baby named Edgar Jones. Edgar,

who was born in New York, has no

idea that he is really Adolph

Hitler reincarnated or that he is

suffering for the crimes of the

Nazi Fuhrer. 1t is at this point

that justice breaks down totally,

for the truth of the matter is

that only Adolf Hitler can work

off his karma and be punished for

his evil deeds. But he is gone,

since his personality actualg

ceased to exist in 1945, an

little Edgar Jones now bears the

massive burden of Hitler's karmic

debt. Hitler thus cheats the

hangman while Edgar is victimized.

There is a fundamental difference

between this "justice® and justice

as we know it. Put a man in jail

or execute him, and at least he

will know what he is being punished

for; society will be fairly avenged.

With reincarnation, however, society

and the individuals suffer

meaninglessly... :
When Edgar dies another person

is born with Hitler's karma, and

so the process is repeated millions

of times... Thus Hitler's sin is

not paid for by Adoif Hitler, the

perpretrator of the crime. Instead

the effects of his sins are

multiplied through the further

suffering of millions in future

reincarnations.58
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This is a powerful argument against the justice of karma assuming one's identity
is inextricably linked to one's physical body. Only if past deeds are seen as my
deeds performed in my previous lives will justice reign. Both a solid identity from
life to life as well as an awareness of past actions done in former lives are

necessary for karma to be a just cosmic law.

This brings us to the more empirical problems with Radhakrishnan's
karmic rebirth hyopthesis. A main one involves the mechanics of karmic justice
or moral balance in the universe. By what means are good and bad actions
translated into good and bad results? How, in short, is karmic justice
administered? Some Hindu thinkers believe this is a natural orderly process.
Karma automatically produces the appropriate result like any other law in the
natural domain. No supernatural entity (God) is required for moral justice to be
properly dispensed. But as the American philosopher, Paul Edwards, has

astutely noticed, several questions immediately arise:

How, to begin with, are good and
bad deeds registered? Is there some
cosmic repository like a huge central
social security office in which the
relevant information is recorded
and translated into some kind of
"balance"? Next, how and where is
it decided what will happen to a
person in his next incarnation as

a result of the balance of his acts
in a given life? How and where, for
example, is it decided that in the
next life he witl become a human
being rather than a roach, a man
rather than a woman, an American
rather than an Indian, white rather
than black or yellow, physically
well formed rather than crippled,
intelligent rather than retarded,
sane rather than insane? Finally,
there is still the problem of how
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such decisions are translated into
reality.57

Edwards goes on to use the example of the Lisbon earthquake of 1755 to
illustrate his point. Many people died or were seriously injured during that natural
catastrophe, while others went unharmed. "How and where," Edwards asks,
*were the bad deeds of those killed and injured and the good deeds of those
spared registered? How and where were the penalties and rewards decided?
And just how did karma determine the geological condition whose existence is

not disputed as the "natural® or at least the “immediate* cause of the disaster."8

The postulation of an all-knowing, all-powerful God who judges human
deeds on high is an obvious solution to the questions posed above. Edwards
even alludes to this when he says "Surely, if ever intelligent planning was
needed, this is a case in point."® A super just and intelligent being would
guarantee the administration of just rewards and punishments to those who
actually deserved them. No guiity person would go unpunished, no innocent one

unrewarded. All would receive their just deserts.

‘ But does the hypothesis of rebith exclude the theist option?
Radhakrishnan thinks not. He insists "Karma... is the embodiment of the mind
and will of God. Ged is its supervisor, kurmudhyaksah. Justice is an attribute of
God."80 This sounds close to theism but Radhakrishnan goes on to say the
divineg laws "are not so much imposed from without as wrought into our own
natures.*8! This means God should not be seen as a being who transcends the
world and judges human deeds from above. Since Brahman is all, *The judge is
not without but within.”62 In being immanent, God resides in the machinery of

karma. Only anthropomorphically can one say God controls the karmic process.
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In reality, the *divine expresses itself in law but law is not God.*63 it is difficult to
fathom how this adequately explains how karmic justice gets administered.
Radhakrishnan is not claiming God dispenses justice as described in the Judeo-
Christian-Islamic tradition since that would presuppose the existence of a
transcendent God, which violates his view of the integral nature of reality. And he
does not speak, as some theosopher's have (e.g., Annie Besant), of "Lords of
karma,” those "great spiritual intelligences” who keep records of peopie's deeds
and ensure justice is done by overseeing the whole karmic process.b So even it
karma is an expression of God's will, there remains the nagging question of how
precisely does it adjust moral effects to causes? Without this information, the

karmic theory of the origins of human inequalities proves transparently

insufficient.

A further difficulty pertains to the evolutionary aspect of karma. For
Radhakrishnan, the karmic rebirth process has a definite direction and goat. He
believes “samsara® to be * a succession of spiritual opportunities."sS In other
words, * Life is a stage in spiritual perfection, a step in the passage to the infinite.
It is the time for preparing the soul for eternity."®8 karma supposedly assists the
movement of spiritual progression by ensuring that good deeds get eventually
translated into a better life where an individual will have a greater opportunity to
advance towards mokga. The key ingredient in all this is individual free-will. Each
person is endowed with the capacity to determine, within limits, their actions in
life. He or she may choose to lead an ethically pure existence devoted to social
service or a selfishly oriented one hell-bent on personal gain. There is no
incompatibility between the law of karma and freedom. The reason, as explained
in Chapter |, lies in the double aspect of karma — the retrospective and the

prospective. The retrospective aspect involves results of acts from previous lives
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which set the conditions for our present lives but does not completely determine
them. We still enjoy many possibilities and can choose to act in myriad ways. As

Radhakrishnan describes it

The past can never be cancelled
though it may be utilized. Mere
defiance of the given may mean
disaster, though we can make a
new life spring from the past.
Only the possible is the sphere
of freedom. We have a good deal of
present constraint and previous
necessity in human life. But
necassity is not to be mistaken
for destiny, which we can neither
defy nor delude. Though the self
is not free from the bonds of
determination, it can subjugate
the past to a certain extent

and tum it into a new course.
Choice is the assertion of .
freedom over necessity by which
it converts necessity to its own
use and thus frees itself from

it... The past may become either
an opportunity or an obstacle.
Everything depends on what we
make of it and not what it makes
of us.67

Freedom lies in the prospective rather than retrospective aspect of karma. And
moral and spiritual progress is possible because of both the opportunity to alter
our selfish behavior and the fact that this will result at some point in a better
future life due to the workings of the karmic law. The growth of the jiva is

evidence for the existence of karmic rebirth.

How convincing is this evidence? Not very. The course of human history
shows little, if any, moral and spiritual progress. There has of course been great

strides made in the sciences and technology, but scant development in wisdom
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and virtue. If Radhakrishnan's evolutionary view of karmic rebirth were true, then
we should have witnessed more growth in peaceful and seifless behavior. The
opposite in fact appears to be the case. The twentieth century has probably
been more horrific in terms of conflict and massive suffering than any other in
human history. Since karma and samséra are beginningless, each human being
has lived through a countless number of reincarnations and has had ample
opportunity to learn and personally develop. Surely by now some noticable
increase in the moral and spiritual growth of humankind would be evident. But it
is not. It may be the case that each individual jiva only gets reborn once every
few thousand years, making development a slow process. But no where does
Radhakrishnan suggest such a possibility. So the problem of a lack of moral and

spiritual progress remains.

The preponderance of moral corruption in human history might even be
explained by the karmic results of bad deeds. In general, bad karma may be
increasing at a greater rate than good karma. A person's evil acts in one life
generates more evil conditions in future lives. For example, Hitler's horrendous
deeds will be paid for throughout subsequent incarnations thus setting off a
chain reaction of suffering states. The end result is burgeoning bad karma which

explains the lack of moral and spiritual advancement.

Moreover, the fact that samsara is beginningless means each jiva has an
enormous stock of old karma (prarabdha and sancita karma) to contend with.
This accumulated karma is no doubt so immense that it undermines any attempt
to improve one's moral and spiritual standing. Though one ié technically free to
act in different ways, their accumulated past karma is asserting tooc much

influence. How do we know, for instance, whether our present actions are a
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result of free-will operating now or of karma emanating from past deeds? As

Arvind Sharma expresses the problem:

How do we distinguish between old
and new karma? And between one's
own and another's karma? A simple
illustration should suffice.

Suppose A performs an act of charity
towards B. Now: (1) Did A perform

it under the influence of his

past karma or is it new karma;

(22 Did A perform it under the
intluence of B's past karma or
present karma? How is all this
worked out? s there a celestial
super computer or what?68

If the accumulated stock of karma undercuts individual initiative, then it is difficult
to comprehend how moral and spiritual progress can result from using one's
inherited karmic condition in a free and creative manner. Lack of free-will thus
explains why humanity has remained morally and spiritually stagnant throughout

its history.

The beginningless character of the karmic rebirth process encounters a
further obstacle. John Hick has argued that explaining human inequalities by
referring to a beginningless regress of incarnations simply delays rather than
generates a geriuine answer. Claiming something (e.g., inequalities) is a product
of something else that has no initial origin is not explaining much at all. To
account for an event properly and thoroughly requires tracing it back to some

ultimate, or at least significant, point. In Hick's words:

Let us retum to the inequalities
of human birth and ask whether the
idea of reincarnation can after all



really help to explain these. Either
there is a first life characterized

by initial human differences, or else
(as in the Vedantic philosophy) there
is no first life but a beginningless
regress of incarnations. In the latter
case the explanation of the
inequalities of our present life is
endlessly postponed and never achieved,
for we are no nearer to an ultimate
explanation of the circumstances of
our present birth when we are told
that they are consequences of a
previous life, if that previous life

has in turn to be explained by
reference to another, and so on in
an infinite regress. One can affirm
the beginningless character of the
soul's existence in this way, but

one cannot then claim that it renders
either intelligible or morally
acceptable the inequalities found

in our present human lot. The
solution has not been produced but
only postponed to infinity.59

So the use of the idea of karmic rebirth to explain certain facts about human

inequalities of birth and circumstance proves futile.

Or does it? Arvind Sharma, in his book A Hindu Perspective on the

Philosophy of Religion, offers a thoughtful reply to Hick's concern. He argues

that on closer examination Hick's criticism loses its bite. Most explanations fail to

posit an absolutely first cause but they are still considered acceptable. What

happens is that we trace the chain of causes back to a point which satisfies our

curiosity. This can be only one or a few steps removed from the event to be

explained, but rarely do we seek its ultimate origins. Sharma compares a

medical and karma explanation to illustrate his point:

| fall sick and ask a doctor for
an explanation; he tells me | have
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caught a virus; just as | might go
10 a Hindu thinker and ask him why
| have failed in business and he
tells me it is the bad resuit of

evil financial practices pursued

in past lives. Now | return,
apparently satisfied with the
doctor's answer, but, suppose |
begin to ask: where did the virus
come from? Which earlier virus
did it mutate from? One would
be getting back to the distinction
in evolution between organic and
inorganic life. In other words,

if not correctly understood, the
idea of beginninglessness can
easily become a red herring.70

The trouble with Sharma's account is that it fails to highlight an important
difference between a scientific and the karmic rebirth explanation. Though
science can adequately explain something by referring to its immediate rather
than ultimate origin, in can, in principle at least, trace something back to its initial
cause. The virus, for instance, could be ultimately explained by the big-bang, the
formation of the earth, and the evolution from inorganic to organic matter. It is
quite different with the karmic rebirth account for there is no beginning point, not
even in principle. The transmigrating jiva has always existed through countless
births and rebirths. There was no act originally responsible for igniting the chain
of karmic results. In other words, there was no one time that we fell prey to
rebirth. Ask why there appears to be a greater balance of bad karma over good
karma and the answer is ignorance (avidya). And if ask where ignorance comes
from, the answer is it is mysteriously beginningless. One is no further ahead in

understanding the initial genesis of human inequality.

In sum, Radhakrishnan's attempt to verify the hypothesis of rebirth by

showing how it best explains the facts of past-life recall, special skills and talents,



love at first sight, and human inequalities is riddled with serious weaknesses.
This, together with the flaws found in his argument about rebirth conforming to
nature's pattern of continual renewal, casts solemn doubt on the empirical
validity of rebirth and by extension on the whole possibility of fulfilling the ideal of
spiritual liberation. For without the existence of the karmic rebirth process, there
is no way individual (jvanmukt) or collective (sarvamukti) freedom can be

realized.

(ill) THE VALUE OF MOKSA AND KARMIC REBIRTH

This brings us to a crucial question. If the process of karmic rebirth fails to
be empirically convincing, then moksa, as described by Radhakrishnan, may be
an ideal impossible to fully realize. This is due to the fact that for Radhakrishnan
karmic rebirth is essential to the whole emancipatory scheme. Rebirth offers
opportunities for individuals to be rebomn in a situation where they can become
enlightened as to their divine nature. In this way, rebirth is the chief means by
which the ultimate goal of mokga can be fulfilled. If such a process, however,
turns out to be non-existent, then moksa would be an ideal that is out of reach.
Facing such a problem why would one seek to promote it as the principal end
worth pursuing? Would not this be a sure-fire recipe for frustration and guilt? On
this view, Radhakrishnan's ideal of spiritual liberation would seem utterly

senseless and futile.

An immediate response to this problem would be to agree with the value
theorist R. B. Perry who claims in his book General Theory of Value that
"attainability and security in and of themselves have nothing to do with value.

The greatest goods may be those which are most remote, most uncertain and
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most precarious."’! This may be true but in Radhakrishnan's case one is
discussing a value — moksa — whose realization may be impossible, not just

rare.

In light of this, three other options remain open. The first would be to try to
verify Radhakrishnan's hypothesis of karmic rebirth in some other empirical way
and thus retain the possibility of realizing mokgsa. This, | believe, would prove

exceedingly difficult and so will not be attempted here.

The second is to describe how the ideal of mokga is still realizable without
the existence of the kamnic rebirth process. This means that a direct experience
of Brahman/Atman, together with a radical transformation of consciousness and
character, could occur in a single lifetime. | suppose this is possible but highly
improbable, for at least one major reason. If the process of karmic rebirth, which
is beginningless, has only produced a few spiritually liberated inc.viduals in the
world so far, then how likely is it that anyone will become liberated in just one
lifetime. Such a feat would require both superhuman effort and a super-effective
technique that produced quick results. But many people are still unaware of even
the nsed to be spiritually liberated, never mind actually fulfiling the goal. It is
thought that many lifetimes are required to even arrive at the stage where one is
in the position to take up the path leading to moksa. Even the Zen Buddhist view
of “sudden enlightenment' hinges on the theory that the individual must
experience a countless number of rebirths. One must be ready and prepared to
trod the path to enlightenment, a journey that takes much time. The myriad
distractions invoived in just living one life would in all likelihood steer one from

the goal.
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The third and final option would be the view that moksa is still a valuable
ideal even though it may not be fully realizable. This is because the ideal itself
can be "demythologized," that is, purged of its dubious metaphysical
assumptions and placed in a more existential, moral context. To be more
specific, | contend that it is possible to follow the lead of such thinkers as Ludwig
Feuerbach,”2 Rudolph Bultmann,’3 J. H. Randall,”4 and R. B. Braithwaite,?S in
translating metaphysical statements (e.g., about karmic rebirth and moksa) into
statements about human existence and moral possibilities. in this way, one can
transmit Radhakrishnan's message without tying it to ideas (i.e. karmic rebirth)
that are empirically problematic. The justification for this demythologization
project lies in Immanuel Kant's distinction between theorstical {pure) and
practical reason.”® For Kant, theorstical reason involves both analysing and
synthesizing data derived from the senses and moulded by the categories of the
understanding, whereas practical reason involves making moral and pragmatic
decisions that affects one's life. Religious existentialists like Kierkegaard and
Bultmann subsume réligious thinking and experience under the operation of
practical reason and in this way are able to detach religious beliefs and language
from the realm of theoretical reason {or cognitive meaning) and place it in a
framework of existential-moral discourse. ! propose to do something similar with
Radhakrishnan's concept of mokga, together with karmic rebirth, by focusing on
it strictly as a value and arguing that it is a goal worth pursuing, despite its
epistemological vacuity, because of the essential role it plays in facilitating

individual psychological and moral development.

Regarding individual psychology, an intrinsic value like moksa can have

profound affacts on one's orientation and meaning in life.77 Values act as
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standards that guide behavior in a variety of ways. As the social psychologist M.

Rokeach notes, values

(1) lead us to take particular
positions on social issues, and

(2) predispose us to favor one
particular political or religious
ideclogy over another. They are
standards employed (3) to guide
presentations of the self to others,
and (4) to evaluate and judge, to
heap praise and fix blame on
ourselves and others. (5) Values
are central to the study of
comparison processes; we employ
them as standards to ascertain
whether we are as moral and as
competent as others. (6) They are,
moreover, standards employed to
persuade and influence others,

to tell us which beliefs, attitudes,
values, and actions of others are
worth challenging, protesting, and
arguing about, or worth trying to
influence or to change.’8

Values also aid self-esteem by rationalizing certain beliefs and actions that might
otherwise be personally troubling (e.g., an inhibited sex life rationalized as a life

of self-control).”®

Another positive function values have is to provide a structure and
meaning to one's life. Even if the final goal of spiritual liberation is ultimately
unreachable, the ideal itself can motivate one to continue striving in that
direction. This may seem unconvincing at first glance. If an individual is aware
that the goal he or she is aiming for is impossible to achieve, then would not this
prove very discouraging and perhaps undermine his or her motivation? This is a

definite possibility, but there are many cases, especially in the athletic world,



where a person is fully aware of the unobtainability of a goal but strives to
achieve it anyway. For instance, an individual aiming to run a two hour marathon
may think this is unreachable but continues to train nonetheless to perform such
a feat. Such a situation often has the effect of making one train harder, with
substantial improvements. One may never actually run a two hour marathon, but
the goal propels one to new heights. The same can be said for the idea! of
moksa. Even if it is thought to be completely unraalizable, it can be used to

facilitate some degree of transformation in character and consciousness.

In any case, the intrinsic value of moksa supplies a meaning to life by
answering the question "Why am | living?" In being an intrinsic value moksa has
primacy in the system of concerns that constitutes a personality or culture. It is
not derived from or dependent upon other values and is all-pervasive. This
means it is unlimited in scope, affecting the totality of experience. Consequently,
an intrinsic value has the aim of giving meaning and purpose to one's existence.
As many psychologist have pointed out, this is an essential ingredient of a
balanced psyche. Victor Frankl, for instance, claims all human beings possess a
"will to meaning," that is, an impetuous desire to search for a purpose in life.20
According to Frankl, meaning is embodied in values, the most important being
spiritual in nature. Without such values, a profound sense of meaninglessness,
of psychological emptiness, pervades one's entire being. Such a condition Frank|
terms "the existential vacuum,” which he claims affects 60% of American
students.g! Unlike other animals, human beings are no longer told by instinct
what they must do. And in contrast to humans in former times, people now are
no lenger told by tradition and values what they should do. Instead, individuals
either do what everyone elsa does {conformism) or do what others order them to

(totalitarianism). In either case, the result is the existential vacuum which can
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lead to "noogenic neuroses” — the unsatisfactory longing for an ultimate
meaning in life.82 The effect of noogenic neuroses is a fragmentary sense of
identity. Ultimate values help integrate the different aspects of a person's life, -
pulling everything together towards a common goal. Franki believes progress in
personal integrity is possible because of the objective nature of meaning-values.
Meaning is to be discovered, not created. Values are more than a mere self-
expression of the subject or a projection of the self onto the world. Meaning and
value is in a sense already in the world, poised to be uncovered. This coincides
with Radhakrishnan's conception of moksa which is interpreted as a state of
being, in fact the ultimate being, as well as a moral-spiritual ideal. It has, in short,
both ontological and ethical status. An intrinsic vaiue like moksa, then, serves
the important psychological function of giving a sense of meaning and direction

to one's life even though the ideal itself may never be completely realized.

The ideal of moksa can also have positive effects on individual moral
development. This relates to the theory of the cognitive meaningfulness of
religious language. Theorists such as R. B. Braithwaite argue that religious
statements primarily serve an ethical rather than informative function. They
express a rerson's adherence to, and intention to carry out, a particular course
of moral action. Religious statements are thus really ethical statements in
disguise. They declare that one is committed to an ethical program or way of life.
For example, the statement "God is love" reveals a person's intention to live a
life of compassion and loving kindness. Likewise, the assertion *moksa is the
realization of Brahman/Atman® discloses an individual's commitment to live a life
consistent with the ideals of freedom and harmony. In both cases the essential
point is not the veracity of the statements but their moral import. According to

Braithwaite, all raligious: language is backed-up by stories or myths. However, it
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is irrelevant whether these stories are true or not. What is important is whether

individuals believe in them and act in ethical accordance.

Now the concept of moksa can play an indispensible role in cultivating
moral and spiritual virtues. The high standards it sets impinges upon our hearts
and minds, prodding us to develop the benevolent aspects of our nature. In
growing up one acquires certain psychological and behavioral habits which:
crystalize into personality traits and influences one's relationship with others.
Many of these traits, however, are pemicious in nature, leading to much
interpersonal conflict and troublesome behavior. Striving to realize an ideal like
moksa, although unattainable, can help short-circuit some of these destructive
tendencies. Such a value can serve as a useful tool for smoothing the rough
edges of our seifish behavior, steering us closer towards a more constructive

lifestyle.

Interestingly, Eliot Deutsch has shown how some Indian philosophers
have attributted a similar function to the concept of karmma (and by extension
rebirth). They maintain the law of karma (and the associated phenomenon of
rebirth) cannot be established through any of the *valid means of knowledge
recognized by the system"S3 in other words, the chief sources of knowledge
according to Indian philosophy — perception (pratyaksa), comparison
(upam@na), non-cognition (anupalabdhi), inference (anumana), postulation
(arthapatt)) and testimony (§abda) — all fail to confirm the truth of the karmic
rebirth hypothesis. Nevertheless, the concept is interpreted as being a
*convenient fiction® that contributes to solving two nagging problems. The first
has to do with persuading people to act morally and to live virtuously. The

concept of karmic rebirth accomplishes this by providing people with an



awareness of their immoral state which needs to be overcome. The idea of
being in bondage to karmic rebirth helps inspire the search for spiritual liberation
which in turn requires moral discipline. In this way some degree of moral

rectitude is assured.

A second way the notion of karmic rebirth can solve the problem of

persuasion is nicely summed up by Deutsch himself:

If men feel that a tremendous
importance is attached to every
moral act and decision, that
whatever they do will yield
results that have an influence
on the entire nature of their
being, now and in the future,
they will think twice about
|eadin? anglhing other than a
moral life. Salvation consists
in enlightenment; morality is
helpful to enlightenment; he
who acts otherwise is doomed
to samsara.84

Significantly, Radhakrishnan also highlights the ethical value of accepting the law

of karmic rebirth:

To those discouraged by life's
disabilities, the doctrine of karma
teaches patience and persistent
bshavior. When we see the long
procession of men either deformed
in body or warped in mind, with
faint hearts and weak wills, we :
should not judge them harshly. When
man is set alone against the vast
background of his destiny, when he
finds that he cannot defy his fate
and unfaltering despair overtakes
him, belief in karma steadies his
nature.85



Both thinkers agree that the concept of karmic rebirth can assist in convincing

people to take up and live moral lives.

The second problem the concept of karmic rebirth can help untangle
relates more to teachers {gurus): how can they avoid discouragement and
retreat among their students? Again Deutsch claims the "doctrine of karma
solves this difficulty very directly. No effort goes to waste. What one cannot
attain in this life, one will attain, or be better prepared to attain, in another life."86
in all these ways, the doctrine of karmic rebirth, though perhaps empirically
questionable, serves the worthwhile purpose of initiating and enhancing morali

development.

This ethically pragmatic account of certain concepts and values can also
be found to some degree in the Hindu idea of sadhana, a term Troy Wilson
Organ interprets to mean “the instrument for the attainment of perfection."®7 In
being the method used to achieve some purpose, sadhana consists of "activity,
movement, change, process, struggle, and power."88 The emphasis is on striving
towards the desired goal of moksa rather than actually obtaining it. In this senss,
Hinduism is more of a quest than a programmatic end. The aim is not perfection
but "perfecting.” its soteriology is progressive, rooted in human endeavour and
directed towards meliorating individual suffering. By following a religious path
(marga) and practising the moral-spiritual disciplines of karma-yoga, bhakti-
yoga, and jiiana-yoga one at least approximates the ideal of perfection, thereby
improving their moral character. Progress, not complstion, becomes the goal
and this is enough to justify promoting the ideal of spiritual liberation as an end

worth pursuing.



CHAPTER VI
THE LOGICAL PROBLEM OF REBIRTH

() INTRODUCING THE LOGICAL PROBLEM

Although the phenomenon of rebirth has not been empirically veritied at
this point, there is still the question of its logical status. Even if rebirth does not in
fact occur, it remains to be seen whether it could conceivably occur. In other
words, even if rebirth is scientifically dubious, is the idea of rebirth logically
possible? This is a potentially more damaging criticism than the one concerning
rebirth's falsity since it involves the intelligibility of the concept itself. To say that
an idea is logically intelligible is to say it is coherent, noncontradictory, and
meaningful. A concept is logically consistent if it holds together well and does not
lapse into absurdities. In contrast, an illogical concept would be one that is
literally nonsensical and impossible to coherently envisage. |f Radhakrishnan's
notion of rebirth turns out to be hopelessly unintelligible, no better reason could
be given for rejecting it wholesale. The question, then, is whether it is indeed
intelligible or logically possible? Radhakrishnan himself certainly believes so
when he emphatically states: "The theory of rebirth is quite as logical as any
other hypothesis that is in the field..."! In this finat chapter, | shall concur with
Radhakrishnan's view and argue that the idea of rebirth, though facing some

formidable challenges, succeeds in being logically coherent.

The issue -of the logical (im)possibility of the concept of rebirth has
primarily arisen in recent Anglo-American philosophy, particularly in its critical

analysis of the different views of life after death.2 According to Antony Flew,
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there are three basic theories of personal survival.® The first he calls the
*Platonic-Cartesian way" which amounts to a theory of disembodied existence.
On this scheme, a person is thought to be composed of two separate parts, cne
material {i.e., the physical body}, the other immaterial (i.e., the mind, spirit, or
soul;, with only the latter surviving after death. The second is termed the
*"reconstitutionist way" which involves the rasurrection of the body. Here a person
is conceived of as a unity of body and soul, with the two reuniting in some
fashion sometime after the death of the physical body. The last theory Flew
labels the "way of the astral body.® According to this view, a person has both a
gross (flesh and blood) body which eventually withers and dies, and an astral (or
subtle) body that survives death. The astral bpdy is transparent enough to
escape detection by ordinary sensory means. The theory can either stand on its
own, as in some spiritualist traditions, or be linked to some doctrine of rebirth or

reincamation, as it is in Radhakrishnan's philosophy.

For Flew and some other analytic philosophers, all three theories of
personal survival are logically incoherent and thus unintelligible. The major
reason for this is bound up with problems about personal identity. In the last
thirty years or so a plethora of material has been published on the question of
what contitutes personal identity and how one can identify a person as being the
same person when the latter has experienced and undergone numerous
changes over time. Put differently, how does one determine the logically
necessary and sufficient conditions for a person P2 at a time t2 being identical to
a person P1 at a time t1? Though the problem was substantially addressed by
past philosophers such as John Locke, more recent Anglo-American
philosophers like Flew and Terence Penelhum have delved more deeply into its

fascinating complexities.® In this chapter | wish to first describe how some
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contemporary philosophers have characterized the problems besetting the
theories of disembodied survival and resurrection, and then show how
Radhakrishnan's notion of rebirth, as involving the subtle body, escapes these

difficulties and is thus logically possible or intelligible.5

(i) THEORIES OF PERSONAL SURVIVAL

As mentioned previously, the theory of disembodied survival — Flew's
*Platonic-Cartesian way" — presupposes a dualistic view of the person where
one consists of a material substance called the body and an immaterial
substance called the mind, soul, or spirit. The body is thought to be a corporeal
entity composed of visible, tangible matter, whereas the soul is conceived of as
an incorporeal, intangible being. The body is dense, occupies space, and is
completely unconscious, while the soul is unearthly, spaceless, and totally
6onscious. Put differently, the body is the seat of all physical actions (e.g.,
eating, walking, talking), while the soul is the seat of all mental actions (e.g.,
thinking, willing, remembering). Moreover, the body is subject to time and will
decay and eventually perish, whereas the soul transcends time and is immortal.
This being the case, i is the soul rather than the body that is thought to comprise

the real person and define his or her essentia! identity.

Thinkers like Flew and Penslhum have pinpointed numerous problems
with the theory of disembodied survival. The most fundamental and fatal is that
the whole idea of a “disembodied" or “discarnate" existence is utterly
nonsensical. *To put it no stronger,” Flew opines, "it is far from obvious that

disembodied personal survival is conceivable or that the idea of persons as
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'substantial' incorporeal souls is coherent.”s It seems the very idea of persons
existing independently of their bodies is incomprehensible. One could not even
imagine what such a disembodied person would be like nor would they be able
to describe such an entity in any intelligible manner. Fiew likens disembodied
survival to the idea of kingless chess.? Just as a game of chess played without a
king would resemble, though not constitute, genuine chess, an individual without

a body would resemble, though not really be, a person.

For the idea of disembodied survival in the Platonic-Cartesian sense to be
logically coherent, there must be a suitable criterion (or criteria) for identifying
that which is separate from the body. "“The crux," according to Flew, "is to
discover, or to develop, a viable concept of an incorporeal person; and that
requires that we provide an account of the principles of identity and individuation
which would apply to such incorporeal persons.*® The difficulty is that such
criteria do not exist. There are no characteristics (predicates) that we could first
sensibly attribute to bodiless persons and then use to identify and to reidentify
them. In other .words. there are no unique features possessed by a soul which

-would enable it to be recognized and distinguished from other souls.

The simplest way that one identifies and distinguishes persons in ordinary
life is by their physical traits. | 2m able to recognize my friend in a crowd
because of the way he or she looks or appears. According to Flew and Peter
Geach, this obviously will not work with spirits or souls since they are completely
disembodied.? In fact, because so little of what can be attributed to a person can
be attributed to a soul, no soul could qualify as a person. How could one really
conceive of oneself as existing as the self-same person in a disembodied state?

A soul, in possessing no sensory equipment, could not perceive things or receive
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any information from the sense-organs. Nor could it do anything that would
require the use of the physical body such as talking, walking, or even feeling.
The soul could not think or be self-aware since consciousness is connected to
brain activity. In short, none of the physical characteristics normally used to
identify and distinguish persons could be applied in the case of disembodied
souls or spirits. "The crux,* as Flew puts it, "is that within their everyday
meanings, words such as 'minds’, ‘personalities’, ‘souls', or 'selves’ are not words
for substances; they are not, that is, words that significantly describe what could
survive the deaths and dissolutions of the flesh and blood persons whose minds
or personalities they are."!0 This being the case, if there is anything that survives
“my" death, it would not be "I* existing; for something that cannot think, feel, or
perceive could not be a personal being. Hence, survival of a soul does not

necessarily entail survival of oneself.

A related problem has to do with reidentification. For the soul to be an
intelligible concept there must be a way of determining whether a soul which
exists at t1 is the same that exists at t2. In other words, for Soul B to be identified
with Soul A, Soul B must have had the same experiences as Soul A. And for this
to oceur, Soul B must have occupied the same place that Soul A occupied when
# had those experiences. But now one is talking about spatial position which only
appliss to embodied entities. So without the presence of a body one cannot
really settie whether Soul B has had Soul A's experiences; and if this is true,
then reidentification is logically impossible, and along with it the whole notion of

soul or spirit.

It should be noted that there have been attempts to positively describe the

state of perscnal disembodied existence, one of the most noted being H. H.
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Price in his 1953 article 'Survival and the Idea of “"Another World".'!1 As Price
envisages it, the "other world" will consist of three outstanding characteristics.
The first is *hat it will be mind-dependent. This means perceptions will be similar
to those in dreams, formed from mental images acquired during embodied
existence. Second, events in such a world wil! differ from those in bodily life in
that they will exhibit more of an illogical sequence like those we observe in
dreams. But wheraas dreams are private experiences, the post-mortem world
will be a public affair involving real communication and interaction between
minds by means of extra-sensory perception (e.g., telepathy). Lastly, the
composition of the other world will be determined by the power of our desires,
that is, by a kind of individual wish-fulfilment arising from earthly memories. The
portrait Price paints is really one of spiritual-psychotogical survival after the death

and decay of the physical body.

How reasonable is such a belief? Some thinkers have seriously
questioned the logical coherence of Price's vision of disembodied existence. His
talk of "another world" filled with dream-like objects resulting from individual
memories and desires presupposes a kind of spatial environment which in turn
points to an embodied state. His idea of a disembodied mind when carefully
analysed actually leads to a kind of astral body view of post-mortem existence,
something different from the traditional Platonic-Cartesian view of the soul or
mind. This is affirmed by John Hick in saying "when the notion of the survival of
the disembodied mind is developed it tumns out not after all to be a radical
alternative to the possibility of an embodied post-mortem existence, but rather a

special form of that possibility."*2
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Another logica! difficulty perceived by Hick is the tension existing between
Price’'s view of the public nature of personal survival on the one hand, and the

production of such a world out of individual desires on the other. In Hick's words:

At this point however we notice

the tension which 1| have already

mentioned between the notion of

a common wotld and the wish-

fulfilment theme. For the latter

points to a solipsistic rather

than public after-life... Thus

it is not easy to combine the

two suggestions that the post-

mortem world is created by

human wishes and that it is

common to a great number of
eople. For desires inhere in

individuals, and at the level

of everyday wishes at any rate

it may be presumed that no two

individuals' and certainly no

large community of persons'

desires coincide sufficientl

to be capable of being fulfilled

in identically the same state

of affairs. | do not believe

that we can in fact imagine a

coherent world created by the

desires of a multitude of

different people out of the

material of their several

sets of earthly memories.

For the different wishes of

different individuals would,

l6ft to themselves, produce

different features and states

of the environment.13

So Price's attempt to describe the nature of personal disembodied existence

proves logically incoherent.

The second theory of personal survival Flew calls the “reconstitutionist

way," but which in more religious parlance is termed the resurrection of the body.
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According to this view, as mainly expressed in the Judeo-Christian tradition, life
after death can be understood in bodily rather than non-bodily terms. The basic
assumption is that each human being is an indissoluable psycho-physical unity.
At death, the physical body dec;éys. but due to God's sovereign power it will later
rise agair and reunite with th?f'soul. St. Paul conceived this to be a spiritual body
(soma pneumatikon) inhabiting a spiritual world.14 in any case, some kind of re-

creation or reconstitution takes place, one in line with the physical body.

Now the doctrine éf the resurrection of the body sidesteps some identity
problems associated with the theory of disembodied existence. If physical
continuity is necessary for identifying a person, then the idea of a reconstituted
body conforms somewhat to that criterion. Consequently, talk about bodily life
after death is at least commensurate with talk about the existence of a person.

As Terence Penelthum expresses the matter:

In the case of the doctrine of
the resurrection of the body, the
problem of how the post-mortem,
resurrected person can remain
identical through time in the
future state does not look very
difficult, since the sort of life
envisaged for this being is an
embodtied one, similar in enough
respects (one may suppose) to our
own. So even if we decided that
the continuity of the body is a
necessary condition of the
continuance of a person through
time, this condition could easily
be said to be satisfied in the
case of a resurrected person.15

However, Penelthum goes on to suggest a major flaw with the doctrine of

resurrection. Identifying a resurrected body could still present difficulties because
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there is no way of determining whether the post-mortem person is the same as
the pre-mortem person. In other words, it is logically possible that “the
resurrection is not, after all, the reappearance of the original person but the (first)
appearance of a duplicate person — no doubt resembling the former one but not
numerically identical with him."18 If this is true, then there are no criteria of
personal identity available to link the resurrected person with the earthly person.

Consequently, the idea of a self-identical resurrected person proves nonsensical.

Whether these arguments against the logical coherence of the concepts
of disembodied existence and resurrection of the body are sound or unsound is
not my primary concern here. | certainly realize that there may be ways to affirm
continuity in terms of these concepts. But | simply wanted to describe, in brief
form, two theories of personal survival — the Platonic-Cartesian (or disembodied
existence view) and the reconstitutionist {or resurrection of the body view) — and
show how they have been construed by some contemporary philosophers as
being logically incoherent. My main purpose is to argue that Radhakrishnan's
notion of rebirth is a variation on the astral body theme, and though not free of

certain problems, is ultimately an inteliigible concept.

Although the term “astral body" mainly developed within Western
theosophical literature (e.g., Annie Besant's The Ancient Wisdom), where it
denoted a ghostly counterpart to the physical body imperceptible to ordinan;
senses but sometimes evident to paranormal senses in the form of an aura, the
basic idea has its roots in the ancient Hindu doctrine of the subtle body. Though
Radhakrishnan refers to the subtle body, he seems to connect it to the idea of an
astral or ethereal body in order to make it more understandable to the Western

audience he is often addressing in his writings.? In any case, for Radhakrishnan



and other Hindu thinkers what transmigrates from liie to life is not the physical
(gross) body but the subtle body. As noted in Chapter |, Radhakrishnan accepts
the Vedantic view of the empirical self (jiva) as consisting of five sheaths or
layers (kofas) divided into three different bodies. There is the physical or gross
body (sthijla §arira) which is made up of the matter (food) and life (vital breath)
shet.1s and is connected to the state of waking consciousness; the subtle body
(linga sarira) which encapsulates the mental (sense-mind) and intellectual
sheaths and is related to the state of dream consciousness; and the causal body
(kdrapa £arira) which involves the bliss sheath and is tied to the state of deep
sleep.1® The subtle body, like its gross counterpart, belongs to the category of
the material (prakrit)) rather than to pure consciousness {(purusa, dtman). But it
differs in being composed of a much finer and more permanent material which is
imperceptible to the normal senses. The subtle body is best described as a
transparent vesture that registers and embodies the psychological life of human
beings. It is a psychic entity or what C.D. Broad called the "psychic factor," a
cluster of mental elements in dispositional form which solidify into a cohesive
structure.!® Put differently, the subtle body is like an active, opaque sheet which
receives and collects all the residual impressions that human thoughts, desires,
and actions leave from both this life 'and all previous incarnations. Whatever a
person has desired and acted upon is stored up in the form of impressions
(samskaras) in the subtle body. Each similar or recurring impression medifies the
subtle body and creates a set of tendencies or mental dispositions. In this way,
the subtle body is the seat of all the individual's psychological experiences built

up over a series of human lives.

Upon death of the physical body, the subtle body continues to survive

through a succession of different incarations until moksa is finally realized.
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When it departs from its gross counterpart, the subtle body carries with it all the
residual impressions that human actions (karma) leave. This means ali the jiva's
merits and demerits, right and wrong actions, good and evil tendencies are
imprinted on the subtle body and it is these that will determine the kind of
incarnation the jiva will next experience. More specifically, after the death of the
gross body the whole inner life of a human being continues to exist in the form of
dispositions, the most predominant of which will determine the nature of the
physical body the jiva will eventually receive. Radhakrishnan describes this

process as follows:

How does the self find a new
home after death... Again it is
held that the self is not altogether
discarnate. It is invested in a
finer vehicle, the subtie body
(sukshma sarira) when it leaaves
the gross one. The necessary
physical basis is secured by the
subtle body. The linga sarira or
subtle body which is said to
accompany one throughout one's
empirical existence is the form
on which the physical body is
moulded. It is this which assumes
the body necessary for its
efficiency at its next birth by
attracting physical elements to
itself. At physical death, only
the gross outer form perishes.
The rest of the seit is not
disturbed. Rebirth is only the
renewal of the instrument through
which the self works. The self is
not at each birth a new entity but
a continuous process.20

Similarly elsewhere:

When the gross body drops, the
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soul is accompanied by the subtle
body, transparent and invisible
though material. it is the basis

for consciousness and memory. We
cannot localize subtle bodies

which survive physical death. The
subtle body is the reflex image of
our personality in all its phases.
The lipga-sarita is the carrier of
karma and assumes a body which,
though different from the present
one, is not altogether discontinuous
with it.21

So the mechanism of rebirth involves the existence of an invisible, non-gross
material part of ourselves, the subtle or astral body, which contains all of our
psychological experiences from past lives in the form of mental dispositions and
transports them through a series of different incarnations to the point where we

finally realize our true self to be Atman.
(ill) REBIRTH AND PERSONAL CONTINUITY

Given the crucial role the transmigrating subtle body plays in
Radhakrishnan's scheme of spiritual liberation it behooves us to ask whether it is
a logically coherent concept or not. In other words, is his idea of rebirth as
involving the subtle body intelligible at all or is it basically nonsensical? lf. the
latter, then there is no doubt that Radhakrishnan's conception of rebirth, as
presented in this thesis, must be rejected or radically modified, and with it his

notion of spiritual liberation.

The issue originates from the old personal identity problem encountered
earlier in the chapter. With the necessary adjustments, the question now is: How

can one determine that the person presently living in a particular physical body is
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in any way the same person who has supposedly undergone a countless
number of past incarnations? More simply, what criterion, if any, can be used to
identify persons from one rebirth to ancther? Looking at Radhakrishnan's notion
of the subtle body it would appear some form of continuity can be found in the
impressions or mental dispositions carried over from one physical life to another.
He says, "The self is not at each birth a new entity but a continuous process.*22
As such, his theory embraces, at least implicitly, a kind of psychological criterion
of personal identity which states that "P2 at t2 is the same person as.P1 at t1 if
and only if P2 at t2 is psychologicaily continuous with P1 ant t1.°23 | say "kind" of
psychological continuity criterion because unlike the classic theory (e.g.,
Locke's), which focuses on actual mental events, the experiences of the
empirical self are stored as impressions or dispositions in a subtle body.
However, it is this matrix of dispositional character traits, memories, skills, and

the like, which accounts for personal continuity across successive rebirths.

Or does it? There are three significant problems that Radhakrishnan's
theory must cohtend with here. The first involves the view that personal identity
must be equated with physical body identity. More specifically, the only logical
criterion acceptable for identifying a supposedly reincarnated person as being
the previously deceased person is their physical appearance. On this scheme,
P2 at t2 is the same person as P1 at t1 if and only if P2 has the same physical
body (e.g., biological traits) as P1 had. Some gross bodily form must persist

even though its matter undergoes gradual, material alterations.

But there are real and imagined cases where we would not identify a
person primarily on the basis of their observable body. Take the situation of

identical-looking twins. Lets say an individual was best friends with only one of
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the twins and arranged to meet him or her for dinner. But as a practical joke, the
other twin shows up and tries to pass him or herself off as the twin that one is
friendly with. In such a situation the mere physical appearance of the person
would not be sufficient to correctly identify one's friend. Other things like
character traits, shared memories. and the like would also be required to verify
his or her true identity. Or take the case of two physically different people whose
characters and memories get completely switched. Athough at first confusing, a
close relative or friend of one of the switched personalities would no doubt
eventually be convinced that the person is the same one they knew despite the
difference in physical form. These examples are enough, | think, to demonstrate

the weaknesses in the bodily criterion of personal identity.

A second problem facing Radhakrishnan's theory has to do with the
beginningless character of the subtle body and the whole rebirth process. If the
subtle body has always existed, then it must have transmigrated a contentless
number of times and undergone an unlimited array of different incarnations. With
each incarnation, however, the subtle body accumulates more karmic effects in
the form of psychological dispositions from the actions of the living, embodied
agent. As a result, it is wholly possible that the matrix of dispositional character
traits, memories, and skills has been completely modified and replaced by
entirely new matrixes. And since it is the matrix of such dispositions that
constitute the subtle body, if the former substantially changes so does the latter.
What one is left with is the possibility of different subtle bodies coming into being
and eventually being replaced by other subtle bodies. In such a situation, how

can any sense of personal identity be ascertained?24



Related to this is a third problem raised by John Hick.25 Hick questions
whether the theory of psychological dispositions firmly establishes a strong
sense of personal identity across different rebirths. To what degree does P2 at t2
have to exhibit the same psychological characteristics as P1 at t1 before it can
be said with a modicum of certainty that P2 is the reincarnation of P17 And even
if this is set at a high degres, the fact of two individuals expressing a large
number of similar character traits does not in itself mean they are one and the

same person.

The two above problems, | think, make it impossible to conclude that a
strong sense of personal identity, (A = A), can be discerned in Radhakrishnan's
open-ended, non-static conception of the subtle body. Too many changes occur
to the psychological impressions to warrant an absolute symmetry where if 'x' is
identical with ‘'y,' then 'y' is identical with 'x.'26 But the point to be stressed is that
a denial of strict identity does not imply a denial of continuity, and as long as
some sense of personal, psychological continuity can be established in the
rebirth process, then the idea of a beginningless, transmigrating, subtle body

remains logically meaningful.

The question, then, is what can preserve a sense of psychological
continuity? The only possible answer is some thread of latent memories which
would connect only one series of previous lives. Only this could link the different
dispositional matrixes of character traits, etc., to one transmigrating subtle body

and distinguish it from other such bodies. As John Hick explains it:

This continuously lengthening
thread of memory picks out from
all the lives lived in the past



299

those which constituted the
previous existences of a particular
present individual, though these
memories remain latent until a
final moment of total recall as

the reincarmating soul at last
attains to eniightenment. When
we speak of the individual who
lived, say, a hundred years ago
and who was me in a previous
incarnation, we are accordingly
speaking of a uniquely identitied
individual whose experience is
totally recorded in the same
memory chain that is now recording
my own experiences. For memory,
whather conscious or unconscious,
does not link me with the lives

of all those in the past who share
certain character traits with me
but only with one particular life

or succession of lives."27

From this Hick significantly concludes: "With the memory link restored in this

way, reincarnation stands thus far as a viable hypothesis."28

This brings us to the idea of memaory, or more precisely latent memory, as
constituting the criterion of personal, psychological continuity across successive
incarnations. How logically coherent is such a view? Immediately one runs
smack into Bernard Williams's famous reduplication argument against the
psychological criterion of personal identity.2® Williams asks us to consider a case
where a presently existing person named Charles claims to have acquired the
memory and character of the deceased Guy Fawkes, and seems to know
everything that Guy Fawkes himself would have known. Given this scenario,
would we be justified in concluding that Charles is personally identical to Guy
Fawkes, that Charles and Guy are one and the same person? Williams thinks
not; for if one person can claim to be Guy Fawkes, and provide evidence for it,

so could conceivably another man at the same time. "What," asks Williams,
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*should we say in that case?" He responds: "They cannot both be Guy Fawkes;
if they were, Guy Fawkes would be in two places, which is absurd... Hence we

could not say that they were both identical with Guy Fawkes.*30

One critical response to Williams's reduplication argument is known as the
"best candidate” or "closest continuer" theory of personal identity.3! According to
this view, "P2 at t2 is the same person as P1 at t1 just in case P2 at t2 is
(sufficiently) psychologically continuous with P1 at t1 and there is no other
continuer of P1 existing at t2 who is psychologically continuous with P1 to an
equal or greater degree."$2 When applied to the case of rebirth, the candidate
who possesses more actual or latent memories of their previous life is the
*closest continuer® of the deceased. This is obviously not the same thing as
absolute identity since the best candidate is simply the “closest," not identical,
continuer. But this is not logically pemicious because the closest continuer at

least establishes some psychological continuity. Intelligibility is thus retained.

But what if the individual fails to remember any past lives and no one is
able to detect the presence of latent memories? How could any sense of
personal, psychological continuity be affirmed in such a case? Two responses
are possible. First, Radhakrishnan claims that memories from previous lives are
in fact present in the psychological traits and abilities of presently existing
individuals. Just as one might have forgotten the circumstances surrounding
their learning of a particular motor skill (e.g., riding a bicycle) but still retain that
ability, so specific psychological characteristics are manifest even though their
origin in previous lives is not actually remembered. Second, the fact that such

memories are in abeyance and cannot be detected proves inconsequential as
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long as at some point in the future the individual will remember his or her

previous incarnations, as some do after realizing spiritual liberation.

All this presupposes, of course, the logical possibility of someone
remembering doing or experiencing something that someone else, or deceased,
uid or experienced. Derek Parfit calls such memory "g-memory,” which he

originally defined as follows:

| am g-remembering an experience if
(1) | have a belief about a past
experience which seems in itself

like a memory belief, (2) someone
have such an experience, and (3)

my belief is dependent upon this
experience in the same way (whatever
that is) in which a memory of an
experience is dependent upon it.33

The burning question now is whether the idea of g-memory is intelligible or not?

Some thinkers, such as Richard Wollheim, side with the negative. In his
book The Thread of Life, Wollheim argues that the nature of g-memory rests on
the belief that a memory disposition could originate in one person and be
transferred to another, an idea he finds riddled with weaknesses. The first is that
“‘there is nothing in what we already know about mental dispositions that could
encourage us to think that mental dispositions could shift from one person to
another and remain intact."34 But a classic fission example in personal identity
theory undermines this claim. Consider the case of one person's brain being
divided and each half transplanted into two separate, though physically similar,
bodies. The resulting persons would then possess all the psychological traits,

including the apparent memories, of the donor. In such a situation, one could not
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say that the resulting persons are absolutely identical to the donor because they
are not absolutely identical to each other and identity is a transitive
relationship.35 But if this is true, then the resulting persons' apparent memories
of the donor’s life are really g-memories rather than real ones. Hence, the fission
example, which is intelligible, demonstrates the logical coherency of the notion of

g-memory.

Wollheim goes on to argue that it is impossible for one perscn to
incorporateé memories from another person's mind into their own psyche. This is
because the full psychological context of one's experiences would have to
accompany the g-memories. For example, Wollheim asserts "that if he were to
rem'ember his father's childhood walks, he would have to have a native
speaker's knowledge of German, a sense of the aspirations of a late nineteenth-
century Central European schoolboy, a familarity, which did not depend upon
something he had been told, with the details of his father's family, with the books
he would have read, with the thoughts he would be inclined to have when he
looked up into the sky... and so on."3¢ A case of apparent reincarnation, as in the
Stevenson examples described in Chapter VII, would present similar problems.
This difficulty, however, is effectively dealt with by Raymond Martin in the

following quote:

But the rememberance of some
avent is not so firmly entrenched
in the original psychological
context. The literature on
retrograde amnesia is full of
descriptions of people who completely
lose their memories of some period of
their lives, sometimes a very long
period, and then gradually recover
their memories in bits and pieces.
The initial memories recovered arrive
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substantially devoid of the
psychological context which was
present when the event was originally
experienced. So if this can happen,
as it can, in the case of actual
memory, why assume that it is
impossible in the case of g-memory?

Even the language problems that
Wollheim mentions are not serious.
Many years ago | used to have an
elementary speaking knowiedge of
Spanish. | have since forgotten
Spanish. But | can remember having
long conversations in Spanish with
the cook who prepared m};\ food. Would
Wollheim say that since | have
forgotten Spanish | cannot now
remember talking in Spanish with the
cook?

Or consider the literature on
multiple personality. It is full of
descriptions of cases in which
memories from a seemingly foreign
psychology are successfully integrated
into a difterent psychology, just the
sort of thing that Wollheim suggests
is impossible."37

The upshot of all this is that the idea of g-memory, which is a way of
remembering past lives, can be interpreted as a logically meaningful concept.
Even though it does not establish strict identity across different incarnations, it
undoubtedly circumstantiates a sense of personal, psychological continuity by

means of latent (dispositional} memories.

In sum, Radhakrishnan's idea of the subtle body as a matrix of mental
dispositions (e.g.. memory, character) establishes a form of personal,
psychological continuity that can be discerned amongst the welter of different
rebirths. The idea thus escapes specific problems arising from the notion of

personal identity, and in so doing secures its own logical coherence.
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It is important to note, however, that once moksa is fully realized, and the
remaining karma finally exhaust themselves, then the physical and subtle
(including causal) bodies are transcended. In such a pure, non-dualistic state
there would be no differentiation and thus no personal identity. In being non-
different from Brahman, the one and only Ultimate Reality, Atman is also one.
This means there are no distinct or multiple Atmans. But if this is the case, is not
the issue of personal identity completely irrelevant? | believe not. The reason for
this is connected to Radhakrishnan's distinction between relative and absolute
reality. From the absolute perspective of Brahman/Atman, the question of
personal identity makes no sense since there is only one Ultimate Reality,
Brahman/Atman. But from the relative perspective of maya or avidya personal
identity is obviously necessary, for it is the individual who is in bondage and who
is seeking deliverance. According to Radhakrishnan, karmic rebirth is essential
to the process of spiritual emancipation. But it can only work if there is a form of
personal continuity; for someone must be accumulating the experience of living
many lives and benéfiting from the good deeds performed. In other words, there
must be something continually existing and improving to the point where it is
finally in the position to realize moksa. The question of personal identity or
continuity, therefore, remains important and relevant from the perspective of
finite existence. The two levels of being, the relative and the absolute, must be
kept distinct when analysing problems of personal identity, karmic rebirth, and

mok§a.
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CONCLUSION

The primary objective of the thesis has been to meticulously and
accurately present Radhakrishnan's conception of spiritual liberation {moksa) in
an effort to show how it conforms to, or is an example of, a perfectionist theory of
the highest good (summum bonum). Tuis task was accomplished by dividing the
thesis into two descriptive sections, the first dealing with liberation as a release
from certain kinds of limitations, and the second describing liberation as a
realization of pure conciousness, pure bliss, and pure being. A second aim has
been to critically analyse Radhakrishnan's notion of karmic rebirth, which is
essential to the liberation process, from both an empirical and logical standpoint.

This was achieved in the third section of the thesis.

The first section desrribed in minute detail Radhakrishnan's ideal of
moksa as consisting of a release from metaphysical (finitude or maya),
epistemological (ignorance or avidyd), and affective (suffering or duhkha)
limitations. Metaphysically speaking, we are all constrained by finitude (maya),
that is, by the finite world of matter (prakrti), time (sams3ra), and causality
(karma). Epistemologically, our trouble is ignorance (avidyd) which is defined as
both a lack of knowledge of Brahman/Atman’s non-difference and a mistaken
knowledge about our true self being the empirical ego (jiva) instead of the
eternal soutl (Etman). This delusion leads to the affective limitation of suffering
(duhkha) which is the psycho-physical experience of radical unsatisfactoriness in
the forms of deep insecurity, overwhelming anxiety, and inner discord. In Indian
soteriqlogical fashion, Radhakrishnan traces our imperfect, limited condition to
ignorance (avidya) which produces selfish desire (kdma), active attachments

(karma), and successive rebirths (samsara). To be spiritually liberated on this
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view means to be released from this limiting cycle fueled, in modern language,

by fundamental narcissism.

The second section explained Radhakrishnan's notion of spiritual
liberation as (self)-realization. This was first put in the context of describing the
jivanmukti ideal or the state of the living, liberated individual. The first
characteristic of such a being explored was the realization of pure
consciousness (cit-Atman), defined as a consciousness free of the concealing
and distoring functions of ignorance or dualistic awareness. Such a state is
realizable, first in a preliminary sense by means of karma-yoga (the path of
moral actions) and bhakti-yoga (the path of love and devotion), and then in an
ultimate sense by means of jffana-yoga (the path of spiritual knowledge). It was
further shown that from a religious perspective God's merciful grace was also

required for realizing moksa.

The thesis then examined a ssecond characteristic of the jivanmukta,
namely, the realization of pure bliss as expressed in the qualities of inner peace
and outward love. On this scheme, the jivanmukta is an example of a being who
embodies spiritual perfection ("saintliness"), an ideal upheld in many religious

traditions.

Next, the thesis noted that for Radhakrishnan the ultimate goal of the
cosmic process is not sirﬁply the actualization of the jivanmukti ideal, but the full
realization of the sarvamukti ideal or universal liberation. The fulfiliment of the
jivanmukti ideal is seen as a necessary, preliminary step towards collective
emancipation in that each spiritually free individual works for the liberation of all

human beings. According to Radhakrishnan, sarvamukti will take the form of a
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community of liberated beings (the Brahmaloka or Kingdom of God) which
represents the furthest manifestion of one of Brahman's infinite possibilities. The
pattern is one of the involution of Brahman, through its active side /svara, into
the finite world and the evolution of the empirical self (jiva) towards the
realization of Brahman's pure being (sat), pure consciousness (cit-Atrnan), and
pure bliss (&nanda). Thus Radhakrishnan's theory of the highest good is
freedom as self-realization where there is a direct apprehension of our true seif
as being the etemal Atman instead of the changing jiva, anc how Atman is
identical to the Ultimate Reality, Brahman. In short, liberation lies in realizing our

essentially divine nature.

Lastly, the third section of the thesis critically analysed Radhakrishnan's
notion of spiritual liberation by focusing on the idea of karmic rebirth. Without the
phenomenon of rebirth, the varied opportunities for altering our lives and
character would be loss and with it the possibility of realizing moksa. The thesis
argued that the rebirth phenomenon has not been empirically verified at this
point because of certain problems with the supposed evidence of observed
patterns in nature (i.e., continual renewal) and unique facts about particular
human beings (i.e., past-life recall, special skills and talents, falling in love,
human inequalities). This does not mean, however, that the ideal of mokga is
utterly useless because it can be detached from its dubious metaphysical
context ("demythologized") and shown to assist people in their psychological and
moral development. In addition, the concept of rebirth itself was shown not to be
logically absurd because it does establish, through the idea of a subtle body as a
matrix of mental dispositions, a sense of personal, psychological continuity

across different incarnations.
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There is still one question | wish to raise and briefly address in the
remainder of this thesis: Is spiritual liberation (moksa) truly the highest good
(summum bonum), ultimate value, or supreme ideal of human life?
Radhakrishnan is definitely committed to a monistic view of intrinsic value,
believing there is a single good, a summum donum, irreducible to other goods,
this supreme good being spiritual liberation (moksa). As mentioned in the
Introduction, this is a form of perfectionism which states "there is an ideal form
for human life to take, a form in which human nature flourishes and reaches
perfection."! We saw that for Radhakrishnan this ideal form consists of self-
realization, or more specifically, the wholesale recognition that the true self is the
eternal Atman which is non-different from the Ultimate Reality, Brahman.
Perfection as self(Atman)-realization is thus the only intrinsic value and highest

good.

But what about the other contender for intrinsic value mentioned in the
Introduction, namely, welfarism? Recall that welfarism is the view that
happiness, no matter how defined, is (or should be) the principal goal of human
life. It, and it alone, is the highest good. Daes this mean welfare (happiness)

should take precedence over perfection in the general scheme of values?

in a sense, Radhakrishnan's theory escapes this problem because to
some extent it incorporates a conception of happiness into its perfectionism. An
important part of realizing moksa is knowing the self (flrman) to be pure being,
pure consciousness and pure bliss. Now pure bliss, as described in Chapter V, is
éxpressed in the jivanmukta's qualities of inner peace and outward love.
Interestingly, the notion of inner peace or sersnity of mind was the definition of

happiness given in Epicurean philosophy. Unlike the Cyrenaics, who equated
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happiness with the sum of immediate, intense pleaures, the Epicureans
characterized happiness in terms of mental tranquility. The aim, they insisted,
should not be to maximize bodily pleasures but to maintain a long-term balance
of mental delights over pain. The result would be a life marked by scrupulous
moderation leading to peace of mind. I} this is what is meant by welfare, then
Radhakrishnan's notion of spiritual liberation as self-realization definitely includes
t. Perfectionism, however, remains paramount because the tranquility of mind
realized in the jivanmukti state reflects the nature of the essential self (Atman)
and is not the product of egoistic preferences which characterize most modern

welfarist views (e.g., utilitarianism) of happiness.

Now some moral theorists, like L. W. Sumner, have argued for the
superiority of welfarism over perfectionism, claiming happiness, not perfection,
to be the only intrinsic value.2 This is an exceedingly important point that weighs
heavily on Radhakrishnan's account of spiritual liberation. For if any perfectionist
value like moksa turns out be really extrinsic and nonfoundational, then it is
obviously not the value one should ultirpately pursue in fife. In such a situation,
the whole Indian theory of purusértha (the ends of life), where moksa is seen to
be superior to the other three values of pleasure (k3ma), wealth (artha), and duty

(dharma), becomes seriously undermined.

Sumner suggests an intrinsic value is one which is pursued for its sake
alone and not simply for the sake of some other value it helps to bring about. On
this score, a perfectionist value is not intrinsic becauss, first, "it is not always
worth promoting in its own right* and second, it is never worth promoting in its
own right.*3 According to Sumner, a perfectionist value is not always worth

promoting in its own right for the reason that *it applies to just about everything.*4
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This conclusion follows from the nature of perfectionist values themselves.
Perfectionism judges something to be intrinsically good if it exhibits the excellent
characteristics of its nature. In other words, each thing belongs to a particular
kind which embodies certain standards of excellence; and if a thing belonging to
a kind fully exhibits this standard, then it is deemed to possess intrinsic value. As

Sumner explains it:

To say something has perfectionist
value is to say that it is a good
instance or species of its kind,
or that it exemplifies the excellences
characteristic of its nature.
Perfectionist evaluation assesses
life by means of standards derived
from the species, or other natural
kind, to which the subject of that
life belongs. The traits or abilities
selected by those standards will
count as personal excellences for
each member of the species, regardless
- of their contribution to the well-
being of their bearer.5

Radhakrishnan's notion of spiritual liberation is a perfectionist value
because it involves realizing our essential nature (Brahman/Atman) which is pure
being, pure consciousness, and pure bliss. The problem is that any object,
animate or inanimate, can have intrinsic value if it perfectly expresses the
standards of its kind. Consequently, a countless number of things can be
pursued for their sake alone. But according to Sumner this is preposterous.
There are numerous things not worth promoting in their own right. Take
machines for instance. The reason why we want to build better, more perfect
machines (e.g., computers) is not because they harbour intrinsic value, and so
will add to the sum total of perfection in the world, but because of other purposes

we have in mind. Expressed differently, machines only have extrinsic value for
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they are instrumental in fulfilling other goals we think our more important (e.g.,
efficient production leading to increase consumer goods which promotes a
greater happiness for a greater number of people). In sum, the problem with

pertectionism as an intrinsic, fundamental value is that it is too broad in scope.6

In response, one can argue (as Thomas Hurka has) that only the
perfection of living things matter.” One could go even further and restrict the
scope of perfectioh to human beings only. This is initially implied in
Radhakrishnan's theory where spiritual liberation, at least as found in the
Jjivanmukti ideal, is experienced by individual persons, not by inanimate objects
or other living organisms. This is also true for the ultimate ideal of sarvamukti
when it is interpreted simply as a community of jivanmuktas. The case is not 50
clear when sarvamukti is conceived of as a transfiguration of the world where

sverything eventually gets taken up (integrated) into Brahman.

The Absolute therefore is the whole,
the only individual and the sum of
perfection. The differences are
reconciled in it and not obliterated.
The dead mechanism of stones, the
unconscious life of plants, the
conscious life of animals and the
self-conscious life of men are all
parts of the Absolute and its
expression at different stages...

The Absolute thus is an organized
whole with interrelated parts.8

On this view it seems everything gets redeemed since everything is part of
Brahman which represents "the sum of perfection.” Radhakrishnan further claims
in “the world process all things yearn towards their ideal forms. They struggle to

throw off their imperfections and reflect the patterns in the divine mind.*® Does

e

W



this mean Sumner's claim about perfection applying to "just about everything"

holds true for Radhakrishnan's theory?

| think not. What must be reiterated is that ultimately speaking there is
only one reality, Brahman. This means there is only one "kind" to which
everything belongs and one standard of excellence consisting of pure being,
pure consciousness, pure bliss. Further, t must be emphasized that for
Radhakrishnan it is through a transformed human consciousness that Brahman

most expresses one of its infinite possibilities.

At the spiritual tevel, the
individual becomes aware of
the substance of spirit, not

as an object of intellectual
cognition but as an awareness
in which the subject becomes
its own object, in which the
timeless and spaceless is
aware of itself as the basis
and reality of all experience.!0

So the attainment of non-dualistic awareness in human beings best reflects the
pure consciousness and bliss of the Absolute in the empirical reaim. indeed, the
"awakened man draws back from his mind, life and body, and all else that is not
true being and knows himseif to be one with the eternal spirit..."!! Hence, it is
human beings, who by realizing the ideals of jivanmukti and sarvamukti, bring
the cosmic process to an end where everything then lapses back into the pure,
perfect being of Brahman. In this way, it can be maintained that only human
beings are actual bearers of the perfectionist value of moksa, thus deflating
Sumner's argument about the category of the highest good in perfectionism

applying to everything.
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Sumner's second criticism against perfectionism is that "there is never
any ethical point to promoting perfection for its own sake."12 The basic problem
is perfectionist values threaten individual autonomy. By imposing a standard of
excellence derived from the species onto an individual, perfectionism by-passes
the agents own interests and concerns. The individual then ends up playing no

decisive role in determining what is good for him or her. In Sumner's words:

...the perfected value of your

life is in no way determined by
our interests and concerns.
erfectionist evolution imposes

on an individual standards

derived from the species as a

whole; it enforces the hegemony

of the natural kind. But then

by preferring your perfection

to your weltare involves completely

overriding any say you might have

in the matter. However you may

feel about it, whatever the impact

On your aims or aspirations, you

will be compelled to live up to

an ideal reflecting the standpoint

of the species. (Imagine raising

a child this way). To put it

mildly, this accords little

recognition or respect to your

individuality, or to your say

lc_>fve1r ghe management of your

ife.

This criticism sounds very similar to the standard liberal response to collectivist
ideclogies (e.g., Marxism) where any way of thinking that offers a vision of the
human good based on supposed knowledge of the nature of the world and the
essence of human beings invariably winds up promoting totalitarian practices.
The trouble with any perfectionist theory, including Radhakrishnan's, is its

arrogant dismissal of individual preferences in favour of an objective standard
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(e.g., essence) of the good. Perfectionism, in brief, leaves little room for personal

desires and concerns.

The above criticism leads Sumner to champion welfarism over
perfectionism as the prime candidate for the summum bonum. The strength of
welfarism is that, unlike perfectionism, it takes into account the preferences and
goals of agents.14 From the perspective of welfarism, the highest good is what is
good for the individual subject, which more often than not turns out to be the
subject's own happiness or well-being. In this way, welfarism respects individual
autonomy and individuality. The reason why weifare is something to be pursued
for its own sake, and thus is the sole intrinsic value, is because it relates to the
agents own desires. It contributes to making people's lives better prudentially.15
Any kind of perfectionist value, including spiritual liberation, would only be worth
pursuing if it proved instrumental in helping one secure the greater goal of
individual happiness. Hence, a perfectionist value like moksa simply has extrinsic

status and should never be promoted for its own sake.

This is a powerful argument, but is it convincing? Its persuasiveness
begins to erode when one takes a closer look at welfarism's reliance on
_subjectivity. On the welfare scenario, an individual's happiness is evaluated from
his or her own standpoint, without imput from an objective standard. The
problem is how is one to trust that judgements concerning their own well-being
are accurate or not? How can one know with any degree of certainty that their

own interests are being truly served? Sumner himself recognizes the dilemma:

The great strength of welfare
as a candidate for the fundamental
good for ethics is its subjectivity.
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This may also be its great weakness.
A person's well-being is ultimately
assessed from her own point of view:
it is constituted by the way she

feels about her lite. But points of

view are not handed down from a
Platonic heaven; they are socially
constructed and therefore, profoundly
affected by the external circumstances
of one's life. The way | feel about

the conditions of my life — how
satisfying | find them — will

depend in part on my expectations
for myself and my sense of my own
worth. it is notoriously possible

for people to be so demoralized —
by poverty, domination, manipulation,
brainwashing, socialization, and so
on — that they internalize their
oppression in their self-assessments.
Other tactors can also cloud
perception or judgment: mood or
emotion, for example, or mind-
altering drugs. A conception of
welfare which identifies it with
happiness must take care, lest it

be committed to advancin? as paragons
the blissed out druggies of Brave
New World."16

From the standpoint of welfarism, the only possible remedy to the
possibility of self—deéeption is the cultivation of informed Ijudgement and
rationality. This can take one so far but ultimately falls short of complete
success. The reason is obvious from Radhakrishnan's perspective: rationality is
still subject to the concealing and distorting functions of ignorance (avidya).
Informed, sober judgement about one's well-being remains circumscribed by
dualistic, egoistic consciousness. Cultivating one's rationality car. certainly aid in
centrolling some obsessive passions and is an important part of moral discipline
(karma-yoga). But this proves insufficient in eradicating the concealing and
distorting functions of ignorance where the empirical self (jVa) is mistaken for the

real self (Atman). In such circumstances, an individual has difficulty in
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distinguishing authentic needs from artifical ones. Only deep spiritual insight
(jhana), deriving from a true, divine nature (Brahman/Atman), can guarantee our
genuine well-being. Therefore, the happiness advocated by welfarism ends up
being incidental to the truly intrinsic (and perfectionist} value of spiritual
liberation. As Aristotle observed long ago, happiness is simply a by-product of

the pursuit of excellent activity.

In conclusion, it is Radhakrishnan's belief that spiritual liberation (moksa),
which he describes as a release from finitude (maya), ignorance (avidya), and
suffering (duhkha) towards a (self)-realization of pure being (satf), pure
consciousness (cit-ﬁtman), and pure bliss (&nanda), stands as the supreme
value and uitimate goal of human existence. For him, it is the highest good
{(summun bonum) imaginable, the ideal that above all else gives meaning to our
imperfect condition and makes our lives profoundly worthwhile. This is a good
that he thinks is realizable, first on the individual level in the form of jivanmukti,
and finally on the collective level in the form of sarvamukti. The jivanmukti ideal
is that of the completely transformed individual who embodies and expresses
inner peace and outward love. But ultimately, Radhakrishnan insists that all
human beings can realize moksa, an experience that would lead to the
establishment of the brahmaloka or the Kingdom of Spirit. This would represent
the end point of the cosmic process before it lapses back into the absolute pure
being of the Nirguna Brahman. Thus Radhakrishnan's soteriology, like most
others, embraces a "cosmic optimism*® since it proclaims a limitlessly better life
for all based on the existence of some Ultimate Reality (e.g. Brahman/Atman).
This cosmic optimism, or better yet, gospel (*good news"), is no better

expressed than by Radhakrishnan himself when he exclaims, "The immanent



317

purposiveness of the worid is not inconsistent with the presence of evil, ugliness,

and error” for "Spirit is the reality of the cosmic process.*17
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NOTES

INTRODUCTION

1. Sarvepalli Radhakrishnan is regarded as one of India's greatest philosophers
of the twentieth century. He had a remarkably esteemed life, filled with a
multitude of academic and political achievemants.

Radhakrishnan was born on September 5, 1888 in the town of Tirutani,
forty miles northwest of Madras in southeast India. His parents were poor Telugu
Smarta Brahmins, devout Vaishnavaites who worshipped the popular god
Krishna. His early life was spent in Tirutani and nearby Tirupati, both famous as
places of pilgrimage. While living in these towns Radhakrishnan atiended
Christian missionary schools run by German Lutherans. In 1903, at the age of
sixteen, he married a distant cousin, Siva Kumararamma, aged ten. The
marriage was arranged by his parents. They later had five daughters and one
son. Radhakrishnan entered Madras Christian College in 1904 and there
received both his B.A. (1907) and M.A. (1909) degrees in philosoph% (His first
introduction to philosophy was a logic course taught by V.P. Adiseshiah). In 1909
Radhakrishnan landed his first teaching job as a lecturer in Philosophy at
Madras Presidency College, and in 1918 he was selected Professor of
Philosophy at the new University of Mysore. In 1921, he was appointed to the
most important chair of philosophy in India, the King George V Chair Of Mental
and Moral Sciences at the University of Calcutta. Radhakrishnan was invited in
1926 to give the Upton Lectures on the Hindu view of life at Manchester College,
Oxiord University. During this period he also founded, in collaboration with other
philosophers, the Indian Philosophical Congress. He delivered in 1929 the
Hibbert Lectures at Oxford on An Idealist View of Life. In 1931, he was knighted
by King George V and was appointed Vice-Chancellor of Andhra University.
From 1931 to 1939 Radhakrishnan was a member of the International
Committee on Intellectual Cooperation of the League of Nations, deputed by
Lord Irwin, Viceroy of India. In 1936, Radhakrishnan became Spalding Professor
of Eastern Religion and Ethics at Oxford University, a position he held
uninterruptedly until 1952, irrespective of his other appointments. From 1939 to
1948, Radhakrishnan was Vice-Chancellor of Benares Hindu University, and in
1940 was elected Fellow of the British Academy and later a Fellow of All Soul's
College, Oxford University. When the government of independent India
established a University Education Commission in 1948, Radhakrishnan was
chosen its chairman. Finally in 1975, Radhakrishnan became the first non-
Christian recipient of the prestigious Templeton Prize for Progress in Religion.

His political career proved equally fulfiling and no less spectacular. In
1946, Radhakrishnan became a Member of the Constituent Assembly in India.
Between 1946 and 1951 he was leader of India's delegation to UNESCO and in
1948 was elected Chairman of the UNESCO board. From 1949 to 1952
Radhakrishnan was India's first Ambassador to the Soviet Union. In 1955, he
received France's *Pour la Merit, was appointed in 1963 to the British Order of
Merit, and given the Golden Spur, the Vatican's highest award, in 1964. Between
1952 and 1962, Radhakrishnan was India’s Vice-President. And finally, in 1962
Radhakrishnan became President of India, a post he held until 1967.

Radhakrishnan published more than 160 articles, speeches, and books.
(See R. Minor, Radhakrishnan: A Religious Biography, {Albany: State University
of New York Press, 1987} for a complete list of Radhakrishnan's publications,



319

pp.165-176.) He suffered a cerebral stroke in 1968 and another in 1974.
Radhakrishnan died in a nursing home on April 17, 1975 in Madras. He was
cremated the same day at a state funeral at the Mylapore cremation grounds.

With his first publication The Ethics of the Vedanta and Its Metaphysical
Presuppositions, Radhakrishnan began a life-long defence and reaffirmation of
the Vedanta tradition of Hindu philosophy. For this reason he is often included in
the neo-Vedantic movement along with Vivekanada, Tagore, Aurobindo, and
Gandhi. But perhaps Radhakrishnan will best be remembered as a man who
\l?voth in thought and in deed tried to bridge the huge chasm between East and

ost.

2. In his Radhakrishnan and the Ways of Oneness of East and West ( Athens,
Ohio: Ohio University Press, 1989), Troy Wilson Organ describes some of these
criticisms of Radhakrishnan's writings. See pp. 11-20.

3. ? Radhakrishnan., An Idealist View of Lifs, (.ondon: Unwin Paperbacks,
1988), p. 9.

4. Ibid., p. 10.

5. J. Hick, Philosophy of Religion, fourth edition, (Engelwood Cliffs, New
Jersey: Prentice Hall Inc., 1990), p. 3.

6. The Vedanta is one of the six historically important schools of Hindu
philosophy. The other five are the Nydya, Vaisegika, Sarkhya, Yoga, and
Mimarnsa. These are all regarded as orthodox (astika) systems since they
accept the authority of the Vedas, the ancient sacred texts of India. There are
also three heterodox S‘nastika) schools who reject the authority of the Vadas,
these being the Carvaka, Jainism, and Buddhism. The Vedanta, though divided
into a dozen or more sub-schools, has been one of the most popular systems of
Hindu thought. The term itself means “the end of the Vedas," signifying that it
contains the essence of the Vedic teachings.

7. For example, in his Indian Philoso’)hy, Vol. |, Radhakrishnan asserts: "The
Upanisads did not draw any hard and fast line of distinction between the simple
one of intuition supported by Samkara and the concrete whole of Ramanuja. If
we separate the two, it will bacome impossibile for us to admit any distinction or
value in the world of concrete existence. The Upanisads imply that the Isvara is
practically one with Brahman." P. 168.

8. For instance, Radhakrishnan is repeatedly insisting that Sankara, in
Ramanuja-type fashion, should not be interpreted as thinkin? the world is an
illusion: *Samkara, who is rightly credited with the systematic formulation of the
doctrine of maya, tells us that the highaest reality is unchangeable, and therefore
that changing existence such as human history has not ultimate reality
(paramarthika satta). He warns us, however, against the temptation to regard
what is not completely real as utterly illusion. The world has empirical being
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(vyavaharika satta) which is quite different from illusory existence (pratibhasika
satta)." (Eastern Religion and Western Thought, second edition, {London: Oxford
University Press, 1940}, p. 86).

9. See his "Reply to Critics,” in The Philosophy of Sarvepalli Radhakrishnan, P.

A. Schilpp, ed., {New York: Tudor Publishing Company, 1952), p. 796. His
attempt to bring together different trends of thought, East and West, also results
from his belief that philosophy consists of an attitude of synthesis, an organic
unity.

10. S. Radhakrishnan, Eastern Religions and Westem Thought, second edition,
(London: Oxford University Press, 1940), p. 80.

11. In his useful book Christian and Hindu Terminology, (Uppsal: Aimquist &
Wiksell, 1974), Bror Tiliander traces the meaning of moksa. He says, "Mokgsa
and its twin word Mukti is based on the verb root Muc: deliver. Moksa is derived
from desid. form moksate: to long for deliverance. The word Mukti belonqs to the
Indo-European stock. Lithuanian Mukti and Lettish Mukt in the sense of escape'’
reveal the kinship. Probably the original meaning of muc is 'slide away’, in its
ggus. form: to let go'. It often means “to slack reins' or 'to loose fetters'. Pp. 164-

12. 8. Radhakrishnan, trans., “Brhad-aranyaka Upanisad, 1.3.28 in The
Principal Upanisads, (London: George Allen and Unwin, 1953), p. 162.

13. P. Deussen, The System of the Vedanta, (Chicago: Open Court Publishing
Company, 1912), p. 253.

14. This seems contrary to Troy Wilson Organ's view as expressed in Hinduism:
Its Historical Development, (Woodbury, New York: Baron's Educational Series,
Inc., 1874), pp. 28-34. In short, Organ argues that the Hindu ideal is one of
;’Derfecting' rather than actual *perfection.” Though Radhakrishnan would not

isagree with the perfecting aspects of Hindu thought and practice, he would
nevertheless maintain the possibility of realizin? a perfected state of being.
"Moksa," he declares, "is self-emancipation, the fulfillment of the spirit in us in
t1hgeB g)eart Sog the eternal." The Hindu View of Life, (London: Unwin Paperbacks,

, P. 58. ‘

15. See L. W. Sumner, *Two Theories of the Good," in E. Paul, F. Miller, and F.
Paul, eds., The Good Life and the Human Good, (Cambridge: Cambridge
University Press, 1992), pp. 1-14.

16. Bradley for instance conceives of this essential sel as social in nature as
does Marx.
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17. See S. Kagan, "The Limits of Well-Being," in The Good Life and the human
Good, pp. 169-70.

18. The contemporary form of the debate can be observed in The Good life and
the Human Good.

19. S. Radhakrishnan, The Heart of Hindusthan, (Madras: G.A. Natesan &
Company, 1936), p. 23.
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NOTES
CHAPTER I: RELEASE FROM FINITUDE (MAYA)

1. This view is challenged by Arabinda Basu in *Historical Perspectives of
Liberation in Hinduism,* Jounal of Dharma, Vol.ll, No. 1, (January 1972), pp. 83-
4. Many scholars, however, would agree with B. Tiliander who claims *Moksa
and Mukti are not found in the Veda but appear in the Upanisads and are from
the beginning connected with samsara. Christian and Hindu Terminology. p. 165.

2. See A. M. Esnoul, "Moksa," The Encyclopadia of Religion, M. Eliade, editor
in chief, (New York: Macmillan, 1987), p. 28.

3. For an introductory account of some of these schools see P. Nagaraja’s,
The Schools of Vedanta, (Bombay: Bhavstiya Vidya Bhevan, 1963).

4, The meaning of these terms will be explained a little later in the chapter.
5. Refer to the relevant quote on page 43 of this chapter.

% S. Radhakrishnan, Indian Philosophy, Volume Ii, Centenary Edition, (Delhi:
Oxford University Press, 1989), p. 720.

7. S. Radhakrishnan, “Reply to Critics," in The Philosophy of Carvepalli
Radhakrishnan, P. A. Schilpp, ed., (New York: Tudor Publishing Company,
1952), p. 820. Unfortunately, Radhakrishnan never really spells out in detail how
he has deviated from Sankara's philosophy.

8. S. Radhakrishnan, The Brahman Sitra, (New York: Greenwood Press,
1968}, p. 210.

9. In his "Introduction® to the The Principal Upanisads, Radhakrishnan writes:
*To say that the nature of Brahman cannot be defined does not mean that it has
no essential nature of its own. We cannot define it by its accidental features, for
they do not belong to its @ssence. There is nothing outside it. As no enquiry into
its nature can be instituted without some description, its svarupa or essential
nature is said to be sat or being, cit or consciousness, and ananda or bliss.
These are different phrases for the same being. Self-being, self consciousness,
and self delight are one. It is absolute being in which there is no nothing. It is
absolute consciousness in which there is no non-consciousness. It is absolute
bliss in which there is no suffering or negation of bliss." P. 69.
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10. It is also the arena for our liberation in the form of karmic rebirth. As
Radhakrishnan puts it: "The long series of births and rebirths though in one
sense a chain of bondage, is in another sense a4 means to self-knowledge.*
(Eastern Religions and Western Thought, p. 100.)

11. 8. Radhakrishnan, *“The Vedanta Philosophy and the Doctrine of Maya,"
The International Journal of Ethics, Vol. XXIV, No. 4, (April 1914), p. 433.

12. Ibid., p. 432.
13. Ibid.

14. In his later writings (e.g., An Idealist View of Lifs, Eastern Religions and
Western Thought) Radhakrishnan reinterprets Sankara's conception of maya
and insists he never held the illusional view.

15. S. Radhakrishnan, "The Ved3nta Philosophy and the Doctrine of Maya, * p.
440,

16. For instance, see The Ethics of the Vedinta and Its Metaphysical
Presuppositions, (Madras: Guardian Press, 1908).

17. A. Schweitzer, Indian Thought and Its Development, (Boston: Beacon
Press, 1957), p. 165.

18. S. Radhakrishnan, Eastem Religions and Western Thought, p. 76.

19. See M. Hunnex's "Mysticism and Ethics: Radhakrishnan and Schweitzer,"
Philosophy East and West, Vol. Ill, No. 3-4, (Oct. 1958 - Jan. 1959), pp. 121-
136, for a view of the strengths and weaknesses of Radhakrishnan's
interpretation of Schweitzer's criticisms.

20. S. Radhakrishnan. *Reply to Critics,” p. 800.

21. S. J. Samartha, Introduction to Radhakrishnan: The Man and his Thought,
(New York: Association Press, 1964), p. 58.

22. S. Radhakrishnan, Eastern Religions and Western Thought, p. 86.

23. S. Radhakrishnan, "Reply to Critics,* p. 800.
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24. Ibid.

25. 8. Radhakrishnan, "My Search For Truth,” in R. McDermott, ed.,
Radhakrishnan: Selected Writings on Philosophy, Religion, and Culture, (New
York: E.P. Dutton and Company, Inc., 1970), p. 42.

26. In his “Introduction® to The Brahma Siitra Radhakrishnan emphasizes this
point when he writes: "Though the world has not absolute reality, it is not to be
compared with illusory appearances.* P. 140.

27. S. Radhakrishnan, "Reply to Critics,* p. 801.

28. 8. Radhakrishnan, "Introductory Essay," in The Bhagavadgna, trans., S.
Radhakrishnan, {(New York: Harper and Brothers Publishers, 1948), p. 38.

29. For example, he says, "In the Upanisads, a fourfold distinction of the
Supreme Bein? is set forth. (1) Brahman, the Absolute Being (2) Isvara,
unconditioned free activity (3) Hiranya-garbha, Praja-pati, Brahma, the Worid-
Spirit in its subtle form and (4) Viraj, the World-Spirit in its gross form.” (*The
Religion of the Spirit and the World's Need: Fragments of a Confession,” in P. A.
Schilpp, ed., The Philosophy of Sarvepalli Radhakrishnan, p. 41. Hereafter
simply referred to as "Fragments of a Confession"). By "poises,” Radhakrishnan
means the sides or aspects of the Supreme Reality that are held in perfect
equilibrium or a steady, balanced position.

30. This perhaps bears some resemblance to Aquinas's via negativa, especially
when Radhakrishnan notes: *When we refer to the Supreme as Brahman, as

Téar)lscendent Reality, we employ the negative method.” {The Brahman Sitra, p.
121).

31. S. Radhakrishnan, An Idealist View of Life, p. 80.
32. S. Radhakrishnan, "Fragments of a Confassion," p. 39.

33. It should be noted that the mdya to be released from refers more to the
segor'zd sense of the term, particularly in its expression as the process of karmic
rebirth.

34, S, Radhakrishnan, The Reign of Religion in Contemporary Philosophy,
(London: MacMillan & Company, 1920}, p. 444.
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In explaining this Radhakrishnan says: "The world is traced to the

development of prakrti which is also called maya in the Advaita Vedanta, but this
prakrti or maya is not independent of spirt. It is dependent on Brahman.
Brahman with prakrti or maya is sa-guna Brahman or Isvara comprehending the
diversity of souls and objects. Isvara as the lord of all existences is immanent in
the cosmic process.” (*"Vedanta — The Advaita School,” in History of Philosophy:
Eastern and Waestern, Volume 1, S. Radhakrishnan, A. R. Wadia, D. M. Datta, H.
Kabir, eds., {London: George Allen & Unwin Ltd., 1967}, p. 276).

36. S. Radhakrishnan, "Fragments of a Confession," p. 32.
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38.

39.
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41,
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46.
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S. Radhakrishnan, The Brahma Sitra, p. 132.

S. Radhakrishnan, The Principal Upanisads, p. 39.

In this way the Hiranyagarbha represents the mind of God in action.
S. Radhakrishnan, The Principal Upanigads, p. 171.

S. Radhakrishnan, "Fragments of a Confession," p. 40.

S. Radhakrishnan, The Principal Upanigads, p. 171.
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Radh)akrishnan's Philosophy,” Philosophy East and West, Vo. XXIV, No. 2 (April
1974), p. 227.

52. S. Radhakrishnan, The Principal Upanisads, p. 82.
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76. S. Radhakrishnan, "Fragments of a Confession,” p. 32.
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85. In the The Bhagavadgita Radhakrishnan notes: "While there is one reality
thaé igt uttim;stely perfect, everything that is concrete and actual is not equatly
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4.4.3, in S. Radhakrishnan, The Principal Upanigads, p. 227.
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797.

98. S. Radhakrishnan, "The Vedantic Approach to Reality," p. 214.
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131. Ibid., p. 204.
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Philosophy, Volume |, p. 509.

134. Ibid., p. 247, 5089.
135. See the Chandoyga, V, 10.7 and Brhadaranyaka, VI, 3.1.

136. S. Radhakrishnan, Indian Philosophy, Volume |, p. 251. The aboriginal
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138. In The Brahma Sutra, Radhakrishnan states: "The Atman or the Universal
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NOTES
CHAPTER iI: RELEASE FROM IGNORANCE (AVIDYA)

1. In this way avidya is synonymous with the word "ajfidna" which literally
means "non-knowledge."

2. For example, see Alex Wayman, "The Meaning of Unwisdom (Avidya),"
Philosophy East and Wast, Vol. VI, No. 1-2, (April-July, 1957), pp. 21-25.

3. E. Solomon, Avidya — A Problem of Truth and Reality, (Ahmedabad:
Gufarat University, 1969}, p. 3.

4. Ibid., p. 4.
5. Ibid., pp. 4-5.
6. Ibid., p. 6.

7. *To sum up, 'avidya' conveys the following shades of meaning in the
Upanisads: (a) Knowledge of something other than Atman or Brahman - and
hence the distinction between avidyd and vidya. Avidya is represented as
auxiliary to, or inferior to, vidya. (b) In the Pragna Up., vidya and avidyd have a
common object and avidyd means lack of knowledge or inadequate knowledge
of the objects of metaphysical inquiry. (c) 'Avidya’ in the Mait/T Up. indicates false
knowledge, of course, according to dogmatic valuation. But the word has
acquired a logical sense here. In Brhadarapyaka Up V. 3, it signifies a mental
tendency to imagine things where they do not really exist. In Brhad&ranyaka Up.
IV 4.3 it can be interpreted to mean thgt principle which leads one to identify the
atman with the body. () The Svet@$vatdra Up. uses the word to mean the
mutable world as govermned byrhthe Supreme Being. 'Avidy®' is used as a
synonym of 'prakgti' or ‘maya.' The Maitrm Up. IV 2 uses the word 'moha,’ an
equivalent of 'avidya' in the sense of a congenital principle which does not allow
the soul to cognize reality." E. Solomon, Avidy& — A Problem of Truth and
Reality, pp.29-30.

8. Quoted from T. M. P. Mahadevan, Superimposition in Advaita Vedanta,
{New Delhi: Sterling Publishing Private Ltd., 1985), p. 1.

9. &7 Safikaracaryd, Brahma-Siitra-Bhasya, Swami Gambhirananda, trans.
(Calcutta: Advaita Ashrama, 1965), p. 2. ‘
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10. Ibid., p. 1.

11. S. Radhakrishnan, "Reply to Critics,” pp. 801-2.

12. S. Radhakrishnan, Indian Philosophy, Volume Il, p.574.

13. Ibid., p. 582.

14. Ibid., p. 588.

152.8 g Radhakrishnan, History of Philosophy: Eastern and Western, Volume |,
p. .

186. S. Radhakrishnan, The Brahma Sutra, p. 91.
17. S. Radhakrishnan, The Principal Upanisads, p. 89.

18. These six meanings of maya are found in the followin? texts: Indian
Philosophy, Volume |, pp. 546-47; Indian Philosophy, Volume I, pp. 573-74;
History of Philosophy: Eastern and Wastern, Volume |, p. 279; The Bhagvadgita,
pp. 42-43; and "Reply to Critics," pp. 800-02.

19. S. Radhakrishnan, "Reply to Critics,” p. 801.

20.Post-Sankara Advaita both developed Sankara's philosophy of unqualified
non-dualism and defended it against other schools of the Vedanta, especially
Ramanuja's Visistadvaita ("qualified nog—c;ualism') and Madhva's Dvaita
}'dualism). The two main schools of Post-Sankarite thought were the Vivarana,
ounded by Padmapada (8th century), and the Bhamati, founded by Vacaspati
Misra (Sth century). They mainly differed in their interpretations of the relation
between Brahman and maya, and Atman and jiva. Differences can also be found
regarding their views o ayidga and adhyasa (superimposition). For an
introductory account of Post-Sankara Advaita see P. T. Raju's contribution to the
History of Philosophy: Eastern and Wastern, Volume |, pp. 287-304.

21. S. Radhakrishnan, Indian Philosophy, Volume I, p.571.

22. See L. T. O'Neil, Maya in Sarkara: Measuring the Immeasurable,
{Columbia, Missouri: South Asia Books, 1980), p. 100.

23. This view of maya and avidya can be found in Vidyirar;nya"s Pancadasi.
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S. Radhakrishnan, Indian Philosophy, Volume I, p.590.

Ibid., p. 460.

S. Radhakrishnan, The Bhagavadgita, p. 42.

S. Radhakrishnan, Eastern Religions and Western Thought, p. 94.
S. Radhakrishnan, Indian Philosophy, Volume ll, p. 571.

S. Radhakrishnan, The Brahma Sutra, p. 21.

Radhakrishnan writes: "Maya is sometimes said to be the source of

delusion (moha)... Through the force of maya we have a bewildering partial
consciousness which loses sight of the reality and lives in the worid of
phenomena.” (The Bhagavadgna, p. 41).

31.

32.

S. Radhakrishnan, Eastern Religions and Western Thought, p. 88.

S. Radhakrishnan, The Principal Upanisads, p. 89.

33. S. Radhakrishnan, Indian Philosophy, Volume Il, p.505.

34. See his Radhakrishnan and Intergral Experience, (Bombay: Asia Publishing
House, 1966), p. 168.

35. S. Radhakrishnan, The Principal Upanisads, p. 89.

36. S. Radhakrishnan, Eastern Religions and Western Thought, p. 95.

37. Ibid.

38. S. Radhakrishnan, The Bhagavadgﬁé'. p. 32.

39. See his Eastern Religions and Western Thought, p. 66; Indian Philosophy,
Volume |, pp. 549-50, 192; and The Bhagavadgha, p. 41, 42, 218.
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40. See Eastemn Rsligions and Western Thought, p. 146.
41. S. Radhakrishnan, The Bhagavadgita, p. 217.

42. The Pocket Oxford Dictionary of Current English, (Oxtford: Clarendon Press,
1960), p. 213.

43. S. Radhakrishnan, The Bhagavadgila, p. 41.
44. Ibid., p. 46.

45, S. Radhakrishnan, An Idealist View of Life, p. 209.
46. Ibid., pp. 209-10.

47. Ibid., p. 210.

48. Ibid., p. 211.

49. Ibid., p. 213.

50. Ibid., pp. 211-12.

51. Ibid., p. 211.

52. Ibid., p. 213.

53. Ibid.

54. Ibid.

55. Ibid.

56. Ibid., p. 215.

57. S. Radhakrishnan, /ndian Philosophy, Volume Il, p. 604.
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58. Ibid.
59. Ibid.

60. As in the Western traditions of mysticism (e.g., Eckhart), Advaita Vedanta
uses analogies to describe and explain the nature and workings of the Ultimate
Reality. These can definitely aid our understanding but they should not be
mistaken for the real thing. That is why Radhakrishnan says it ultimately remains
a mystery from our limited, finite perspective.

61. S. Radhakrishnan, Indian Philosophy, Volume Il, p.607.
62. Ibid.

63. Ibid,, pp. 607-8.

64. Ibid., p. 607.

65. Ibid., p. 606.

66. The weaknesses Radhakrishnan describes are essentially the ones
gxp;essed by one_or the other school of the Advaita Vedanta as well as b

agggra in his Bhagya on the Bhagavadgita. See Indian Philosophy, Volume I,
p. 608.

67. E. Deutsch, Advaita Vedanta: A Philosophical Reconstruction, (Honolulu:
University Press of Hawaii, 1969). p. 54.

68. S. Radhakrishnan, The Principai Upanigads, p. 91.

69. Ibid. Radhakrishnan seems to deviate from the traditional Advaita view in
connecting the vital breath sheath (life) to both the gross and subtle bodies. It is
usually just associated with the subtle body.

702.8 See An Idealist View of Life, pp. 198-99 and "Fragments of a Confession,"
p. 28.

71. S. Radhakrishnan, “The Vedantic Approach to Reality," p. 203.
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72. In An ldealist View of Life Radhakrishnan states: "There is something
specific in the behavior of living organisms which is not traceable in the non-
living. The processes of assimilation, respiration, reproduction, growth and
development are different from physico-chemical reactions.” P. 197.

73. S. Radhakrishnan, Indian Philosophy, Volume I, pp.596-97.

74. Radhakrishnan, in An Idealist View of life, says, "At physical death, only the
gross, outer form perishes.” P. 234,

75. Ibid., p. 231.
76. Ibid.
77. S. Radhakrishnan, “The Vedantic Approach to Reality,” pp. 201-2.

78. The seventeen slements are the five life or vital organs, the five organs of
action, the five sense organs, and the two inner organs (sense-mind or manas
and intellect or buddhi).

79. S. Radhakrishnan, Indian Philosophy, Volume ll, p.597.

80. S. Radhakrishnan, 'Flepiy to Critics,” p. 790.

81. S. Radhakrishnan, An Idealist View of Life, p. 204.

82. S. Radhakrishnan, "The Vedantic Approach to Reality," p. 206.
83. S. Radhakrishnan, An Idealist View of Life, p. 105

84. Ibid., p. 204.

85. Ibid., p. 105.

86. S. Radhakrishnan, "Vedantic Approach to Reality," p. 207.

87. S. Radhakrishnan, An I/dealist View of Life, p. 105.
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107. S. Radhakrishnan, The Principal Upanigads, p. 98.

108. S. Radhakrishnan, "The Vedantic Approach to Reality," p. 210.
109. S. Radhakrishnan, The Brahma Sutra, p. 147.

110. In Religion in a Changing World Radhakrishnan asserts, "The
consciousness of death is the source of anxisty.” P. 63.

111. S. Radhakrishnan, Eastern Religions and Western Thought, p. 94-5.
112. Ibid., p. 95.

113. S. Radhakrishnan, The Bhagavadgna, p. 47.

114. Ibid.

115. See E. Fromm, To Have or to Be, (New York: Bantam Books, Inc., 1976).
116. S. Radhakrishnan, Eastemn Religions and Western Thought, p. 106.
117. S. Radhakrishnan, The Principal Upanigads, p. 94.

118. S. Radhakrishnan, Eastem Religions and Western Thought, p. 103.
119. S. Radhakrishnan, The Principal Upanigads, p. 94.
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121. S. Radhal;fishnan, The Brahma Sutra, p. 155.

122. S. Radhakrishnan, The Principal Upanigads, p. 104.
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123. This remark requires some qualification. The central place of ignorance in
humanity's downfall is well recognized in the Western mystical traditions (e.g.,
Kabbalism, Sufism) and the connection between ignorance and free will has also
been perceived by Thomas Aquinas. The view, therefors, is not unique to Indian
philosophy.

124, S. Radhakrishnan, The Brahma Sitra, p. 212. Similarly, Radhakrishnan
states that avidyd involves “confinement within the narrow bounds set by the
mind and the senses." SEasr and West: Some Reflections, {London: George
Allen & Unwin Ltd.}, p. 23). '

125. See Indian Philosophy, Volume |l, p. 598.
126. S. Radhakrishnan, Eastern Religions and Western Thought, p. 97.
127. S. Radhakrishnan, Eastern Religions and Western Thought, p. 98.

128. R. Metzner, Opening to Inner Light, (Los Angeles: Jeremy P. Tarcher, Inc.,
1986), p. 29.

129. Ibid., p. 41.
130. S. Radhakrishnan, Eastem Religions and Western Thought, p. 91.
131. Ibid., p. 94.
132. Ibid., p. 96.

133. S. Radhakrishnan, “Fragments of a Confession,” p. 63.
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NOTES

CHAPTER lll: RELEASE FROM SUFFERING (DUHKHA)

1. B. L. Lal, "Suffering in Contemporary Indian Religious Thought," in Suffering:
Indian Perspectives, K. N. Tiwari, ed., {Delhi: Motilal Banarsidass, 1986), p. 202.

2. S. Radhakrishnan, Religion in a Changing World, p. 92.

3. S. Radhakrishnan, An Idealist View of Life, p. 44. He also says in Religion in
a Changing World that " 'l suffer, therefore | am' is more correct than the
Cartesian 'Cogito ergo sum', | think, therefore | am." P. 141,

4. S. Radhakrishnan, Recovery of Faith, p. 92.
5. S. Radhakrishnan, Eastern Religions and Western Thought, p. 46.
6. S. Radhakrishnan, "My Search For Truth,", p. 59.

7. It is interesting to note that classical Sankhya philosophy also distinguised

u
three kinds of suftering — personal (adhyatmika), external (adhibhautika%. and
cosmic (adhidaivika).

8. Radhakrishnan is influenced bK existentialism because it thoroughly
examines, as does Hinduism and Buddhism, the human predicament of pain and
sorrow. Significantly, in Religion in a Changing World he says: “Every
philosopher is both an analyst and an existentialist... The analytic and the
existential tendencies are found in the Upanisads and early Buddhism..." P. 59.

9. 8. Radhakrishnan, Religion in a Changing World, p. 70.

10. In The Principal Upanisads Radhakrishnan declares, "The Objective world is
the fallen' world, disintegrated and enslaved, in which the subject is alienated
from the object of knowledge." P. 98.

11. S. Radhakrishnan, *Fragments of a Confession," p. 49.

12. Radhakrishnan writes the following in the The Principal Upanigads. "Cosmic
process is one of universal and unceasing change and is patterned on a duality
which is perpetually in conflict." P. 59.
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13. S. Radhakrishnan, "Fragments of a Confession," p. 61.
14. S. Radhakrishnan, Recovery of Faith, p. 93.

15. For instance, in Eastern Religions and Western Thought, Radhakrishnan
opines that because of self-consciousness and intellectuality one becomes
“aware of the inevitability of death. This knowledge of death produces the fear of
death. He worries himself about the ways and means by which he can overcome
death and gain life eternal... An overmastering fear thwarts his life, distorts his
vision, and strangles his impulse.* P, 43.

16. S. Radhakrishnan, Recovery of Faith, p. 93.

17. In Religion and a Changing World, Radhakrishnan says: “Suffering is the
resuft of the conflict in man. He belongs to two worlds, the spiritual and the
natural. He is Being and non-being. As a citizen of an earthly state, he is subject
to the Ic:!ominion of death. He also belongs to the world of spirit, not bounded by
time." P. 67.

18. S. Radhakrishnan, "Fragments of a Confession," p. 48.
19. See Recovery of Faith, p. 90.

20. S. Radhakrishnan, "Fragments of a Confession,” p. 48.
21. Ibid., p. 50.

22. Ibid., pp. 50-51.

23. In Recovery of Faith Radhakrishnan writes: "When Advaita Vedanta spezaks
of an eternal unchanging self, this is the Universal Self which is non-
participating. The individual self is perpetually changing." P. 97.

24. S. Radhakrishnan, "Fragments of a Confession,” p. 51.
25. S. Radhakrishnan, Recovery of Faith, p. 97.

26. S. Radhakrishnan, "Reply to Critics,” p. 837.
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It may be buried in some like a hidden treasure beneath a barren debris of
brutality and violence — but it is there all the same, operative and alive, ready to
come to the surface at the first suitable opportunity. The light which lighteth
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Univesity Press of Virginia, 1980}, pp. 346-48).
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not the same person as me, then why should | concern myself with his fate?
Thirdly, it he is not the same person as me, then how can he justly incur the
karmic consequences of my actions (as the doctrine of karma maintains)?*
("Rebirth," Religious Studiss, Vol. XXIlI, {1987}, p. 52).

25. See his Death and Eternal Life, pp. 307-8.
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27. J. Hick, Death and Eternal Life, p. 308.
28. Ibid.
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Society, Vol. LVII, (1956-7), pp. 229-52.

30. Ibid., p. 238-39.
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269-85; R. Nozick, Philosophical Explanations, (Oxford: Clarendon Press, 1981),
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Vol. XXVI, (1990), pp. 483-91.
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Personal Identity, p. 17.

33. D. Parfit, "Personal Identity,” Philosophical Review, Vol. VI, (1971), p. 13.
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34. R. Wollheim, The Thread of Life, (Cambridge: Harvard University Press,
1984), p. 113.
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36. R. Wollheim, The Thread of Life, p. 113.
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. S. Radhakrishnan, "The Vedantic Approach to Reality,* p. 225.
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. S. Radhakrishnan, An Idealist View of Lifs, p. 265.
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12. L. W, Sumner, “Two Theories of the Good," p. 9.
13. Ibid., p. 10.
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ABSTRACT OF THE THESIS

This thesis encompasses the areas of normative ethics and the
philosophy of religion. More specifically, it attempts to both carefully examine
Sarvepalli Radhakrishnan's conception of spiritual liberation (mok%a) and
critically analyse the notion of karmic rebirth (or reincarnation), which he believes
is central to realizing the ideal of moksa. The primary objective is to
systematically present Radhakrishnan's soteriviogical theory to show how it
conforms to, or is an example of, a perfectionist version of the highest good
(summum bonum), namely, self-realization. The thesis also reveals how
Radhakrishnan's conception of self-realization, though generally part of the
Vedanta tradition of Hindu philosop\t;g. leans more towards Sankara's Advaita
Vedanta (unqualified non-dualism), while at the same time incorporating some
religious ideas from Ramanuja’s Visistadvaita (qualified non-dualism). In ?eneral.
Radhakrishnan's conception of spiritual libgration (moksa) consists of a freedom
from finitude (maya), ignorance (avidya), and suftering (duhkha), and a
corrgsponding freedom towards pure being (sat-Brahman), pure consciousness
(cit-Atman), and pure bliss {ananda).

The first section, which consists of three chapter-, describes in detail
Radhakrishnan's negative sense of moksa as a freedom from what | term
metaphysical, epistemological, and affective limitations. The first chapter
analyzes metaphysical limitation in terms of matter (prakyti), time (sarnsara), and
causality (karma). The second chapter examines epistemological limitation in
regards to ignorance (avidyd), defined both as an absence of knowlecilge and a
mistaken knowiedge about the truth of our real identity. And the third chapter
describes affective limitation in terms of suffering (duhkha), in the forms of deep
insecurity, overwhelming anxiety, and inner discord.

The second section, also consisting of three chapters, meticulously
describes Radhakrishnan's positive sense of moksa as consisting of the
penuitimate goal of individual liberation (the jivanmukti ideal) and the final goal of
universal liberation (the sarvamukti ideal). The fourth chapter examines the
Jivanmukti ideal in terms of a realization of pure consciousness and how this can
be realized through self-effort, in the forms of moral discipline, (karma-yoga),
love and devotion (bhakti-yoga), and especially direct spiritual knowledge (jffana-
yoga), and from a religious perspective through God's merciful grace. The fifth
chapter describes freedom as a realization of pure bliss as expressed in the
jivanmukta's characteristics of inner peace and outward love. And the sixth
chapter examines the ultimate goal of sarvamukti as a realization of pure being
in the form of brahmaloka or the Kingdom of God or Spirit. This is defined by
Radhakrishnan first in the negative sense as not involving a heavenly abode,
earthly paradise, personal immortality, or liberation after death (videhamukti),
and then in the more positive sense as the end-point of the cosmic process, the
furthest manitestation of the World Spirit (Hirapyagarbha), eternal life, a
revolutionary chiange of consciousness, and a spiritual community.

The third and final section, consisting of two chapters, takes a more
critical approach and carefully scrutinizes Radhakrishnan’s notion of spiritual
liberation by focusing on the idea of karmic rebirth or reincarnation. The seventh
chapter demonstrates that although the hypothesis of karmic rebirth cannot be
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empirically verified at this time because of certain problems with the supposed
evidence — observed patterns in nature (i.e., continual renewal) and unique
facts about particular human beings (i.e., past-life recall, special skills and
talents, falling in love, human inequalities) — it and the whole ideal of mokga are
still valuable since they can contribute to an individual's psychological and moral
development. The eighth chapter discloses how Radhakrishnan's idea of karmic
rebirth is logically coherent — and thus intelligible — because it establishes,
through the notion of the subtle body as a matrix of mental dispositions, a sense
of personal, psychological continuity across different incarnations.

The thesis concludes by summing up what was accomplished in the study
as well as addresses two major criticisms of perfection (e.g. spiritual liberation),
as opposed to welfare (e.g. happiness}, being the only intrinsic value and highest
good in human life.





