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Zusammenfassung

R. Dave geht von der Dialektik des globalen Fortschritts einerseits, eine globalen Bedrohung andererseits aus und benennt Defiziterscheinungen ausbeuterischer Art im zwischenmenschlichen, ökonomischen und ökologischen Bereich. Er arbeitet als zen​trale Frage die nach der eigentlichen Qualität des Lebens heraus - aber auch nach den Quellen, aus denen sich diese Qualität speisen kann.

Zentrales Erbe des Hinduismus ist für ihn die Integration von Erziehung, Ethik und Spiritualität. Er sieht hierzu die Wurzeln in den heiligen Schriften der Veden, der Upanishaden und besonders der Baghavadgita, bezieht sich aber ganz bewusst auch auf Gestalten des Reform-Hinduismus wie Swami Vivekananda, Sarvepalli Radha​krishnan und besonders auf Mahatma Gandhi. 

In der Linie ihrer Überzeugungen und ihres Lebensbeispiels geht es ihm um die Über​windung der Spaltung von Faktenwissen einerseits, Spiritualität andererseits, des Erwerbs der materiellen Lebensgrundlagen einerseits, der ethischen und spirituellen Dimension andererseits. Die Erkenntnis, dass Bildung ein lebenslanger Prozess sein sollte, dass sie von einem Ethos der Demut, Hingabe und Solidarität her zu durch​dringen ist, ist für ihn aus religiösen Überzeugungen im Hinduismus abzuleiten: „Ethische Erziehung ist ein lebenslanger Prozess zur Erleuchtung des Menschen, zur Weiterentwicklung seiner Fähigkeiten und seines Charakters mit dem Ziel, eine bessere und höhere Lebensqualität zu erreichen.“

Wichtig ist für Dave, Gandhis Experimentieren mit den Werten von Wahrheit und Gewaltlosigkeit, Schlichtheit und Selbsthilfe, Furchtlosigkeit und Liebe, Mitleid und selbstlosem Dienst an den Geknechteten neu als Herausforderung für erzieherische Wege ernst zu nehmen. Er weiß um die Begrenztheit und Hindernisse hierfür, betont aber die Notwendigkeit, auf eine Vision ausgerichtet zu sein, die vom Bild der Mensch​heit als einer Familie her zur notwendigen Vermenschlichung der Globalisierung beiträgt.

1.
Introduction

Human beings all over the world have made significant progress during the past 5000 years and more in practically all domains of life - language and literature, art and architecture, philosophy and religions, science and technology, economics and politics, aviation and astronomy, and what not. And yet, at the dawn of the third millennium After Christ, there are daunting problems that threaten peace and justice, joy and happiness, safety and security, ecology and environment, and the like. Such a situation marks a great contradiction in our contemporary life.

Of course there was violence from time to time in the past and peace was disrupted. But the new high-tech weaponry discovered in our times, and its easy access any where in the world through unscrupulous and unethical means, has made violence deadlier and more devastating than ever before.

The new technologies like computers and internet, TV and mobile telephony have brought the whole world together giving us a chance to live like a single human family and to achieve collective progress, prosperity and social peace. But this unique chance is being vitiated by some people by adopting manipulative practices in global trade and free-market economy in the name of globalization. This has increased global inequality and injustice, has widened the disparity between the rich and the poor exacerbating the problem further by the newly emerging ‘digital divide’. These trends have proved to be more exploitative than emancipatory, not only for the developing countries but also for the developed ones. And globalization, violence and exploitation are just a few examples of a number of new trends and problems influencing the entire world. There are other important issues such as emergence of a knowledge society, relationship between material vis-a-vis moral development, appropriate use of advanced technologies and so forth. These contemporary developments call for a careful analysis and reflection in the context of the very quality of human life. It is here that the ethical education, in its deepest sense of the term, becomes most critical and relevant. And it is here that these new global trends pose a series of formidable challenges to all major religions of the world, inclu​ding Hinduism which is the focus of this paper.

As Dr Radhakrishnan, one of the greatest Hindu philosophers of our times who rose to the rank of President of India, stated:

‘We should like our generation to go down in History not as the one which split the atom or made the hydrogen bomb but as the one which brought together the peoples of the world and transformed them into a world community. Now that the nations have come to each other’s doorsteps, we have to develop new methods of human relation​ships. If civilization is to endure, understanding among our peoples is essential.
’

What kind of ethical or religious education will be necessary to develop new methods of human relationships as emphasized by Dr Radhakrishnan?

How can we protect and enrich our civilization for us and posterity?

What wisdom is available in Hindu scriptures and traditions to respond to these and other contemporary developments?

Hindu scriptures and related literature are indeed very voluminous and extensive, spanning from the age-old Vedas to modern materials based on the reflections of Hindu luminaries like Swami Vivekananda and Mahatma Gandhi. All these cannot be easily summarized. However, there are three important terms, among others, that serve as a binding thread for practically the entire literature, whether the revealed Vedic scriptures or other materials, old and new. These three terms are:


1.
Unity,

2.
Universality, and


3.
Eternality.

In this perspective then, a more specific question that this paper seeks to consider is : How can these concepts and the guiding principles implicit in them enlighten us to respond to particular contemporary trends and issues affecting our life, and what are their educational implications?

Here are a few examples concerning education, ethics and spirituality from such a Hindu stand-point, in the light of these questions.

2.
Education, Ethics and Spirituality: A Hindu Perspective

In Hindu thought and practice, education, ethics and spirituality were intertwined and integrated adopting a holistic and universalized approach since ancient times. Swami Vivekananda, who became world famous by his Chicago Address in the Parliament of World Religions 
, stated this integrative relationship in just a few words 
. He explained that the justification of all ethics is the sacrifice of the small self for the good of all. Man can really do so only when he has begun to see his own self as one Universal Self pervading in all human beings. Summarizing the spiritual and ethical foundations en​shrined in the Holy Vedas, he asserted that

‘The God in Heaven becomes the God in Nature, and the God in Nature becomes the God who is Nature, and the God who is Nature becomes the God within the temple of the body, and the God dwelling in the temple of the body at last becomes the temple itself - becomes the soul and man’. 

The Vedas are the revelations of the Rishis. That is why Hinduism is also called Vedic Religion or Eternal Religion - The Sanātana Dharma. In consonance with the text of the Vedas, a number of other holy scriptures and works have been developed over millennia. They include the Upanishads, the Bhagvad Gita - which is often called the Hindu Bible, the Holy Epics, Puranas and Brahma Sutras. The Vedas are in four parts: Rig Veda, Yajur Veda, Sama Veda and Atharva Veda comprising 20.416 Verses.

Based on these spiritual sources and in the context of Swami Vivekananda’s explana​tion of the relationship between spirituality and ethics, two examples have been selected here to illustrate the need for a paradigm shift in present-day education in general, and religious or ethical education in particular. They point to the need for adopting a holistic approach to ethical education in order to ensure a worthwhile quality of life during the entire life-cycle.

(1)
The Yajur Veda, and its constituent Ishāvāsyopnishad 
 enunciates an important principle of Hindu educology. It states:



Vidyāmcha Avidyāmcha
yastat vedobhayam sah,



Avidyayā mritumtirtvā 
vidyayā amritam ashnute.

Education has two broad, functional components: One is called Aparā Vidyā and the other Parā Vidyā. Both these components must be studied together in an inter​activee and integrated manner so that people can achieve both a better quality of life as well as a higher quality of life.

What are Aparā and Parā Vidyā?

Aparā Vidyā is aimed at achieving a better quality of life by way of ensuring one’s capacity to earn the means required to sustain one’s body well and also to look after one’s family, social responsibilities, societal obligations, etc.

Parā Vidyā is based on spirituality and is meant for achieving a higher quality of life by way of ensuring and experiencing inner purity, peace and self-control, as well as transcendence, bliss and lasting happiness.

More significantly, the Yajur Veda asserts that both these components must be studied together and a dynamic interaction established so that the local and global ethic which builds bridges between these two components can be evolved and acquired.

Unfortunately however, what has been actually happening in most education systems round the globe is the separation, if not out-right divorce, between education of dif​ferent subjects of the phenomenal world and the study of religious spirituality and ethics. For instance, economics and ethics are not in unison with each other; politics and ethics are mostly not in talking terms; and when certain developments in bio-technology or medical sciences occur, crisis in ethical values erupt all of a sudden, and then alone some of the concerned leaders of the world just wake up! What is therefore suggested here by Yajur Veda is a pro-active and inter-active approach and not merely a re-active approach to ethical education, in the broader framework of unity and universality of developments in different fields of life, and their ethical implications and education.

The lessons that we may have to draw are the follows:

(i)
Ethics is based on religion and spirituality and it takes a concrete shape in the interactive context of social, economic, political and other domains of our phenomenal world. Morality, when it is firmly based on spiritual foundations of unity and universa​lity, has the whole society and every individual including one’s own self as its scope in regard to action and behaviour.

(ii)
In recognition of this situation, a holistic approach should be adopted according to which ethical dimension is introduced in every subject or curriculum area of study for interaction and integration to take place. And concurrently, spirituality-based ethical education should be provided as a distinct curriculum area for in-depth study so that the validity and relevance of the above-mentioned interaction can be ensured.

(iii)
The validity and relevance of such a holistic approach to education and develop​ment need to be established in the form of

(a)
Historical Relevance of the Curriculum

based on religious, inter-religious and spiritual heritage of mankind, and

(b)
Contemporaneous Relevance of the Curriculum

by including present-day problems and emerging trends in the economic, social, political, technological and ecological life in different parts of the world.

(iv)
Ethical education should become increasingly more pro-active and inter-active than just re-active - as it often the case today.

(2)
Another example in this field based on Hindu thought and tradition proposes that ethical education should be experiential, continuously  reinforcing and therefore a lifelong process.

Indian education system, based on Vedic and Upanishadic tradition, is more than 5000 years old. It started as oral, dialogical and skill-based learning and evolved into a full-fledged system with strong processes of lifelong learning integrated in a natural way with all levels and stages of human life. It was only during the last millennium that the foreign invasions and colonial rule derecognized the indigenous  system and withdrew  financial support as a result of which it almost died down. The new system was never fully introduced. But soon after the political Independence that India achieved in 1947, that it is being developed again, and the present education system has  started showing results. For example, the break-through in Information Technology is largely based on the nonformal, flexible and continuing education programmes outside the formal university system. A great amount of adult and lifelong education integrated with the world of work in India has increased its middle class from less than ten percent of a population of 350 million in 1947, to over 30 percent in a population of 1000 million in the year 2000. This growth is progressing unabated. According to local, Indian criteria, the proportion of middle class is over 50%, and basic literacy is around 70%. But for some 30% of the population, stark poverty is still looming large. However, it is now a matter of time to wipe out absolute poverty from the country. This is the price of the long colonial rule and related factors that the country is obliged to pay.

As regards lifelong education, an age-old aphorism says:


“Yavad jeevam adheeyate viprah.”

It means that only those people are considered as well-educated who continue learning as long as they live. In the spirit of this dictum, all education was lifelong, and education in different disciplines was closely inter-related and integrated with spiritual and ethical dimensions of life. All subjects including language and literature, art and architecture, physics and chemistry, biology and health sciences, mathematics and astronomy had moral and spiritual component fully intertwined with them.

This type of education was treated both as lifelong and emancipatory, no matter what area of study and work one pursued during one’s lifetime. As a result, during the gol​den periods of Indian history, voluminous evidence shows  that the level of character and ethical behaviour were very high, and the sense of selfless service and sacrifice for others was often exemplary. Even during the trying times of recent history, emergence of great luminaries like Mahatma Gandhi, Swami Vivekananda, Gopal Krishna Gokhle and many others is not surprising to those belonging to Hindu culture.

There are therefore some lessons to be drawn from this approach for ethical education in relation to the recent accent on global ethic. Three important elements stand out:

(i)
Lifelong education in ethical and related aspects eliminates the unavoidable limitation of formal education. Of course, ethical education is absolutely essential for children, adolescents and youth in the form of systematic initial education for all. But the learners at this stage of life do not have enough insight and experience of ethical problems of the adult world. Also, new innovations and trends arise from time to time during one’s own life cycle which involve ethical dimensions as discussed earlier under contemporaneous relevance of the curriculum. Moreover, ethics is not only for study but also for living and practicing assiduously throughout life. Therefore, the formal, initial education of the first phase of life has to be continued and supplemented within the wider framework of lifelong learning. For this purpose, pedagogical skills like self-learning 
, self-directed 
 and autonomous learning, and learning-how-to-learn 
 should be made an integral part of initial education itself.

(ii)
Ethical learning, to be effective in real life, should be experiential in nature. Ethical principles and moral values are to be practiced in life in all circumstances, favourable and adverse, at every stage in life. In the process of lifelong education, learning and living are automatically integrated.

(iii)
Ethical education involves a number of basic values, constituting a value system and formation of one’s character. These values suffer from a process of erosion if they are not reinforced periodically during one’s entire life span. One has to maintain a high degree of commitment and inner strength in order to withstand frequent onslaughts of strong forces of erosion and corrosion of moral values emerging from various sour​ces in society. This characteristic of ethical development calls for an equally strong programme of lifelong learning.

Fortunately, the need and significance of lifelong learning has been recognized in Europe, and elsewhere as an important dimension in the new educational paradigm. In this new perspective, education does not begin at age 3 or 6 and does not terminate at the end of primary, secondary or university stage. Education begins with the beginning of life, and ends only with the end of life. It is provided by a variety of formal, nonformal and informal approaches using print media, new media like radio, TV, video and internet, and other techniques. The modular form of lifelong ethical learning is very suitable as its curriculum is not required to be mastered strictly in a linear and sequential order like certain other subjects such as mathematics or physics.

In the light of these two examples, education, either in its totality, or ethical education as a particular area of learning can be given a working definition as follows:


Ethical education is a lifelong process for human enlightenment, human em​powerment and transformation of character of human beings in order that they can achieve a better and higher quality of life.

Mahatma Gandhi, based on his Vedic wisdom and deep study of Bhagvad Gita, laid a great emphasis on education of the body, mind and soul - in order to cultivate simu​ltaneously both competence and character in people for a healthy society. Highlighting the role of a sterling character in life, he wrote:


‘As a splendid palace deserted by its inmates looks like ruin, so does a man without character, all his material belongings notwithstanding 
.’

Mahatma Gandhi himself studied and reflected on spirituality and ethical values during his life from the Bhagvad Gita, the Holy Epic of Ramayana and other sources, including a powerful devotional song in his mother tongue, Gujarati, that was compo​sed by Narsi Mehta, some 400 years ago 
. He put into practice and experimented upon the highest values of truth and non-violence, simplicity and self-help, fearless​ness and love, compassion and selfless service for the down-trodden, coining the term ‘Daridra Nārāyana’, where Daridra means the down-trodden and Nārāyana is the Hindu word for God. He thus became an epitome of ethic and a role model for the millions throughout the world. By demonstrating that ethical principles can be uni​formly applied to all aspects of life, whether personal or social, economic or political, educational or  cultural, on a day-to-day basis, and in all circumstances, especially the unfavourable ones. As a result, he raised the moral heights of the whole humanity.

He showed how a strong spiritual base can be constructed with meticulous study of religious treasures and how spirituality-based moral conduct and character can be formed and practiced throughout life. He said: My life is my message. In fact, he fully integrated spiritual principles and ethical values together with all domains of his life, and wrote in 1925 in a weekly journal, ‘Young India’ of which he was Editor:


‘To me, God is Truth and Love; God is ethics and morality; God is fearlessness. God is the source of Light and Life and yet He is above and beyond all these. God is conscience.’ 

For Mahatma Gandhi, ethics and spirituality were two sides of the same coin.

3.
Material Progress and Moral Development

Following the Gandhian emphasis on character and code of conduct, we can examine yet another example of our time regarding the relationship between moral values and material progress. The new trend of globalization is also closely connected with this relationship.

Are these two important human activities contradictory to each other?

Can there be complementarily and concord between the two?

It may be observed at the outset that the tension between material growth and ethical practice is not new, although it has become a critical issue under the recent trend of economic globalization. Since ancient times, this relationship has been handled in various ways through education and life activities.

In the field of education, Hinduism proposes a holistic approach as mentioned earlier so that the concord between material progress and moral life can be established within the larger framework of achieving the higher goals of peace and lasting happiness. The very definition of education in Hindu perspective presented in an ancient Subhashita runs as follows :


Vidyā dadāti vinayam,




Vinayāt yāti pātratām,


Pātratvāt dhanamāpnoti,




Dhanāt dharmah, tatah sukham. 

Education produces the power of discrimination and occupational skills as well as humility. This power, in turn, enables one to earn money, and thus, one acquires wealth and affluence, but not true happiness. It is only when this wealth is utilized to carry out one’s moral duties and ethical activities that he or she attains genuine and lasting joy, peace and happiness. 

In other words, if wealth leads one to self-centredness, excessive greed or unrighteous​ness, then one may end up with affluence, but without real happiness. In recent times, many well-to-do people have voiced this feeling of affluence without happiness. Some temporary pleasure can of course be acquired with money, but it remains transitory and vanishes away in short periods of time, leaving further dissatisfaction and anxiety as a residue, Lasting happiness can be attained only by performing benevolent action with help of one’s wealth.

Thus, Hinduism draws a distinction between the intermediary or instrumental goal of life and the ultimate goal of life. The material progress is  an intermediary and instru​mental goal of life, that is expected to facilitate ethical and spiritual progress which is the ultimate goal.

A similar statement in the Atharva Veda reinforces this position of Hinduism in a rather pithy and succinct way. The Atharva Veda stipulates:



Shata hasta samāhara,




Sahasra hasta sankira. 

In a metaphoric and dramatic manner, this dictum states that when you have to earn money, do not earn with one hand. Also do not earn with two hands. You must earn with one hundred hands (Shata hasta), of course in a right way. In other words, it advises that put your full heart and soul, intellect and energy for earning, money and generating wealth.

But, the second part of this dictum adds the moral component in the same breath. It states that when you have to do charity with selflessness and show your generosity to fellow beings, please do not do it with one hand, not with two hands, and not even with one hundred hands. Do it with one thousand hands (Sahasra hasta). And thereby fulfill your moral obligation to the society.

Using a similar metaphor of human hands, Rig Veda, which represents the Hindu theistic tradition of hymns, says:



Ayam me hasto Bhagavan,




Ayam me Bhagavattarah;



Ayam me vishva bheshajah,




Ayam shivabhimarshanah. 

May my one hand excel and work hard for achieving monetary progress, and the other excel even further, so that I succeed in removing the miseries of the sick with one hand and bring peace and welfare to the needy with the other.

The Vedic spiritual foundations of such acts of benevolence and collective progress involving all fellow human beings are further elucidated in different scriptures and other works placing special stress on the three guiding principles of  unity, universality and eternality. For instance, Lord Krishna asserts in the Bhagvad Gita that



Samam sarveshu bhooteshu




Tishthantam Parameshvaram,



Vinashyatsu avinashyantam




Yah pashyati sa pashyati. 

How do you serve the Supreme Power, Brahman, the Creator who is one, non-dual and eternal, and who remains unmanifest in His manifest creation?

You can do this by serving His creation. Service to man is service to God.

This is because the Supreme Power, the Eternal Spirit pervades in all beings and is never perishing when they perish. Only those who `see´ the existence of the Supreme Consciousness in all His creation in this way are the only ones who have the spiritual eyes to `see´. Others lack this spiritual vision.

ikewise, Rig Veda, establishing Monotheism in Hinduism, which some scholars have missed to perceive on account of the Hindu style of religious symbolism, describes unity in diversity, as well as universality and eternality as spiritual principles on which ethical values and ethical education should be based.

The Rigvedic verse says:



Ekam evāgnir bahudhā samiddhah,




Ekah Sooryo vishvamanu prabhootah,



Ekaivoshaha sarvamidam vi bhāti,




Ekam va idam vi babhoova sarvam. 

Translated into English in poetry form by Pandit Satykam Vidyalankar 
, it reads,



Perennial Flame of Life



See unity in diversity.



Behold one divine form appearing in multiforms;



Immense is His vastness,



Unparalled is His power.



All the countless creatures on earth and



Suns and planets which are seen,



And which are beyond our perceptions



Exist under His command.



Kindled in various forms,



The Perennial Flame is One.

When one comprehends the basic Spiritual Truth that the Perennial Flame is One, and that this one Eternal Flame is kindled in various forms, every act of selfless service to fellow beings becomes Karma Yoga as defined by Lord Krishna in the Gita, together with Gnana Yoga, Bhakti Yoga and Dhyana Yoga (The Yoga of Knowledge, Action, Devotion and Meditation) 
. Such an ethical act elevates the outer reality of phenome​nal world that exists in the form of the family, neighborhood, community, country and the global society. Simultaneously, such benevolent action performed with love and sacrifice works inwardly purifying the inner life of the individual. The internal purity thus acquired by the individual in his or her inner reality of life becomes an essential pre-requisite to achieve internal peace and lasting happiness.

It is this internal peace that alone can bring international peace. As the very first sentence of the Constitution of Unesco observes: ‘Wars begin in the minds of men, and therefore it is in the minds of men that the mechanisms of peace must be con​structed 
.’

In modern times, the tasks of attaining internal peace, developing mental discipline, and inculcating social and moral values, pose some of the most formidable challenges to religious education - whether Hinduism, or any other religion, or the inter-religious approach. In addition, there exist many undesirable forces in the contemporary socie​ties throughout the world which act as the forces of erosion of values that are once formed by educational institutions. These corrosive forces act incessantly, and thus undo the good work done by education in general and religious education in particular. How, then, the ‘mechanisms of peace’ can be constructed in the ‘minds of human beings’? How can we succeed in inculcating mental discipline and moral values with a high degree of strength and commitment to counter the onslaught of the forces of erosion of values which especially occur in unfavourable and adverse circumstances? 

To address this problem comprehensively, a two-fold action would be necessary: 


- one, at the societal level; and 


- second, at the individual and the intra-personal level.

At the societal level, the recent emphasis on dialogue among different religions is a hopeful development. Several other initiatives like WCRP, PESC, EAWRE and Chicago Declaration of Global Ethic are all very important. But the forces of erosion of values emerging through global economics, politics, ethnic conflicts and certain aspects of mass media are becoming increasingly more powerful, and educational efforts of well-meaning religious educators are not becoming adequately successful to stem the tide of these negative forces. It therefore appears that the dialogue and other activities of religious leaders and well-meaning people will have to be extended to political, economic and other spheres of society to counter the negative forces and enhance the moral heights of humankind. In this context, Mahatma Gandhi, an ardent advocate of a grand vision of value-based society, ‘Ram Rajya’, made the following bold observations 
 in the first half of the twentieth century:

(i)
Religion which takes no account of practical affairs and does not help to solve them is no religion.

(ii)
I do not know any religion apart from human activity. It provides a moral basis to all other activities which they would otherwise lack, reducing life to a maze of ‘sound and fury signifying nothing’.

(iii)
The spirit of democracy is not a mechanical thing to be adjusted by abolition of forms. It requires change of the heart.

At the individual and the intra-personal level, the science of Yoga has been found to be useful, among other approaches. It is a part of Yajur Veda and its constituent Upani​shads, namely, Brhadāranyaka, Katha, Maitrāyaniya and Shvetāshvatara. Maharshi Patanjali’s Yoga Sutra 
 is several thousand years old, called Raja Yoga, and is very relevant and effective in the present world of excessive mental stress and problems of early ‘burn out’. Hatha Yoga is also old but comprehensively conceptualized only in the 15th century A.D. There are other variants, but all of them are simply alternative paths to reach the same goal of mental control and spiritual growth. In the Bhagvad Gita, Lord Krishna, the Prophet, or Avatara in Hindu parlance, preached Arjuna, the representative of present-day human beings, the science of concentration, contempla​tion and meditation.

After listening carefully to the Prophet teaching him the science and practical appli​cation of Dhyana Yoga or Meditation, Arjuna, as an ardent disciple said:


‘O Lord! I do not find it possible to control the mind because of four main reasons: (i) The mind is very restless, (ii) it is turbulent, (iii) it is very strong, and (iv) it is very obstinate and stubborn.

Lord Krishna calmly replied:


O Arjuna! You are very right in your observation. The human mind is indeed very restless, turbulent, and stubborn, and it is very difficult to control it, but it is certainly not impossible to do so. It can indeed be brought under control and discipline, by two major methods: Abhyāsa and Vairāgya. 

Abhyāsa is a positive technique involving correct, comprehensive and consistent prac​tice as required by the science of Yoga.

Vairāgya is a supplementary and supportive technique which involves facilitating fac​tors to achieve success in meditation and self-control. They include specific elements of knowledge (Gnana Yoga), devotion (Bhakti Yoga) and action (Karma Yoga).

Based on the combination these four-fold processes of Knowledge, Action, Devotion and Meditation (KADM), millions of people in India and abroad have achieved great success in the past and in the present times in achieving spiritual progress, moral development, and quality of life.

At the same time, millions in India and abroad have miserably failed to achieve success in mental control and inner discipline, because they have not followed the science of Yoga correctly, consistently and comprehensively.

In the contemporary life of contradictions and tensions, the need for practicing Yoga has become more acute than ever before. If it is practiced in a correct manner, with required regularity and consistency and following all the steps in a comprehensive way, then Yoga has the possibility of constructing ‘the mechanisms of peace’ in the minds of humans, by achieving the following attributes, among other gains, as the concrete experiences of millions of followers have shown:

(i)
The inner human consciousness is purified and transformed by meditative practices;

(ii)
The internal purity and emergence of inner super-consciousness tends to reduce, and ultimately eliminate, the sources of mental constrains like excessive greed, strong prejudices, corroding hatred and vengeance, and thus develop the values of peace, mutual respect, compassion, empathy and selfless service; and

(iii)
The resultant communion of the super-consciousness with the Supreme Con​sciousness develops the power that is necessary to withstand external forces of erosion of basic human values, and achieve genuine blissfulness and happiness.

Great personalities of recent times like Ramkrishna Paramhansa, Swami Vivekananda, Raman Maharshi, Maharshi Aurobindo and Mahatma Gandhi, among many others in India and abroad, have demonstrated the feasibility and significance of Yoga as advocated by prophetic teachers like Lord Krishna and Maharshi Patanjali. As Lord Krishna rightly replied to Arjuna, ‘yes, it is difficult, very difficult, but not impossible’!
4.
Economic Globalization and Ethical Development

In the context of moral and spiritual development through societal and individual or intra-personal levels following Hindu tradition, another important contemporary trend that has emerged strongly is the process of globalization, about which a passing re​ference was made earlier. It calls for further analysis, and may be discussed as one more example of a dilemma in the contemporary world.

How do different religious traditions view the present development of globalization? Of course, each will have its own point of view.

So far as Hinduism is concerned, it has a specific view on this subject. As observed earlier, Hinduism is based on the principles of unity, universality and eternality. As stated earlier, according to these principles, Hindu scriptures greatly favour globaliza​tion. But the present version of globalization is rather truncated and lopsided. It over-emphasizes economic factors even at the expense of ethical norms and social justice. In the perspective of Hinduism, globalization should be holistic and based on the balanced development of material and moral advancements aimed at collective pro​gress and prosperity.

Contrary to this position, the present form of globalization has already evoked a num​ber of ethical issues of inequality, injustice, corruption and exploitation in the name of deregulation, free market economy and global trade.

There have been cases in poor countries of low wages, unsafe workplaces and auto​cratic behavior of the global employers disregarding labour laws, making the poor and helpless people work overtime in the interest of excessive profit making. There have been complaints of destroying the local production or buying them out in order to raise disproportionately prices of common commodities, sometimes employing coercive and unfair means. The money power is often used for practicing corruption in order to earn undue favour from the political decision makers and bureaucracy.

There are cases of psychological manipulation of consumers through hypnotic and sensual advertisements and images, making exaggerated claims of their commodities, shown incessantly on TV and other media. The local traders are often made helpless who feel exploited by large corporations and multi-nationals.

A feeling is growing in several countries and regions that a new cycle of colonialism, this time economic colonialism, and imperialism is in the offing in the guise of economic democracy and global trade. Also, people in developed countries are not totally out of the adverse effects of consumerism, virtual monopoly in the pretext of free trade, and psychological manipulation of children, youth and others, for narrow economic goals and without regard to moral standards and spiritual values. As critics say, in some wealthy countries democracy has turned into plutocracy on account of extensive and unprincipled political lobbying in higher circles based on the muscle power of money to win undue and exploitative economic favours.

And yet, economic globalization is necessary to eliminate abject poverty and destitution, if it is redirected and reshaped on ethical grounds. The present scenario of globalization is a mixture of highly positive and highly negative trends. The world has become wealthier than ever before. Wealth generation is undoubtedly necessary  to alleviate poverty of millions of people, especially in developing countries. But the present form of globalization has produced greater inequality and has widened the gap between the rich and the poor. Specific statistics demonstrating stark disparities abound. The newly emerged ‘digital divide’ reflects the helplessness of poorer sections of the society. Even in the economically advanced countries the top few have monopolized higher earnings without giving a fair share to grassroot workers. Various conflicts based on such unjust practices frequently come to surface, sometimes in the form of demon​strations and violence.

The Hindu thought and tradition finds such a faceless and divisive globalization rather disturbing. It advocates those guiding principles and operational action that may re​shape, redirect and humanize the processes of present-day globalization by making it holistic, and balancing the material growth with ethical standards for the benefit and progress of the whole humanity.

The Hindu tradition presents a vision which is clearly reflected in the following ancient and oft-quoted dictum:



Vasudhaiva Kutumbakam.

The whole world is just one, single global family.

But the entire verse 
 of which vasudhaiva kutumbakam is only a one-fourth part, enun​ciates definite criteria and conditions to achieve the goal of such a holistic globalization according to which when the people live like one human family. The full statement says:



Ayam nijah paroveti  gananā laghuchetasām,



Udārcharitānām tu,  vasudhaiva kutumbakam.

It means that the ideal of holistic globalization and one world-family is not obtainable to those who display selfishness and greed by generating an artificial inequality and always emphasizing: ‘This is mine and that is yours’. They are considered as narrow-minded and short-sighted. Only those people whose attitude and behavior display a character of generosity and empathy based on the values of large-heartedness and broad-mindedness can alone transform the whole globe into one, single family.

Furthermore, Rig Veda recognizes the diversity among people, but advises that diversity should not result into division. On the other hand, when the principles of diversity with​out division is accepted, the same diversity results in fruitful co-operation and mutual strength to work together in harmony for collective progress and prosperity. It states:



Sam gachchhadhvam sam vadadhvam,




Sam vo manansi jānatām;



Devā bhāgam yathā poorvam,




Sanjanānā upāsate. 


O citizens of the world! Live and work together in harmony and concord.


Be organized and co-operative by sharing responsibility with fairness and justice.


Speak with one voice and make your resolution with one mind.

As our learned people and preceptors of the past 

performed their duties righteously, and took their share in full fairness;



 
So will you act collectively, accept only due share,





and will not falter to execute your duties.

Rig Veda elucidates a well-balanced and holistic globalization further:



Te ajeshthā akanishthāsa udbhido




amadhyamāso mahasā vi vā vridhuhu,



Sujātāso janusha prishnimātaro divo




marya āno achchhā jigātan. 

In mankind, nobody is higher or lower, nor is anybody of middle status. Everybody with concerted efforts must toil along the path of progress within one’s changing circumstances. All those people who are naturally diligent and possess outstanding characteristics also progress by using the natural resources of the same mother earth. They should display equality and generosity, and utilize their talents for the welfare of all humanity.

There are many such injunctions in the Vedas which are based on the spiritual principle of oneness of the Supreme Power which pervades everywhere and in every human being without any distinction. By showing unity and universality through a harmonious pro​gress in both material and moral domains of life, one attains spiritual transcendence and internal happiness.

In the context of the present scenario in the field of globalization and the need for its humanization in order to redirect it from the path of lopsided development to that of holistic development, there is a formidable task ahead for all of us for the good of the whole humanity.

In other words, from the Hindu stand-point :



Globalization  -  Yes.



But an exploitative globalization  -  No.



An emancipative and holistic globalization  -  Yes.

Similarly,



Diversity  -  Yes.



Division  -  No.

And there are other similar challenges and emerging trends in the contemporary world, which we shall have to analyze and draw clear lessons from time to time, if we wish to work together towards a better ethical order.
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