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SPIRITUAL THEOLOGY IN INDIAN THOUGHT

GREGORY D'SOUZA

1.0 Introduction

Indian socre% IS an rnter reIrProus multicultural pluralistic
society, where almost all the world religions are lived and pro-
fessed. According to the. census of 1997, of the total 812.3 mil-
lionsof Indjan population about 82.4 % are Hindus, 11.7.%
Muslims, 2.3 % Christians, 2% Sikhs 8/o Buddhrsts 4% Jains
and 4% people ofotherre rgrons&mdt osew 0 do not profess
an)( er%on 1 Tod ag however, Indian population 1 apout one
llion. All these réfigions have their own Spiritual Theology,
which differs from each other, [n doctrine, tradjtion and Practrce
even essentially. When we speak of Indian Spiritual Theofogy, we
have to take into a?count the Indian reality and specia ythe
diversity of these religions. n this given context however, wrth
the limjted time and Space allofted o this paper it rs ractrca
rm ossible to deal with the Spiritual Theol orIrreso all rel rgarons
all the aspects of Indian reality. | wilf be concentrating
gnuarrrél rr?tTra-Ilrltndu Spiritual Theology s an existential context for
Indian cr\yrlrzatron Is one of the most ancient crvrlrzatrons In
the world, and Hindu Spiritual Theology IS essentraly ase on
Hindu scriptures, the Vedas and espécial Y panishads.
Besides, there are also other scrrptures like the Bha avad Gita
the Enics and te Puranas, the Scriptures of arvrsm and
arnavrsm h some of these scriptures, especially the
Upanishads are a cepted by all, there js a lot of differerice In
therr Interpretation. hrs has grven orrgrn to drfferent schools of
thought (darsanas). There ar& six cladsical schqols of thought
gdarsanas) All thése concern themselves pripcipally with the
ature of human self (atman), the divine self Brhaman) and

1Cf. Census of India 1991, series 1, Part 4, B (1), New Delhi, 1996
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their interrelation, Thus the sprrrtual theoIogR/ of Hindu thought
concerns itself with God-man relation and the ways and medns
of promoting this relation. Hindus generally beIreve that human
Irberatron and transformation Is attaned jn perfect relation with
God. This perfect relatronshrp however rsrnterpreted In_differ-
entwaY arnI in ualrstrc and non dua listic stand points. In
Indra ndian Pf rosoph1y Ind ran Th eo ogy and Indian Spiritual

eofog y are all same gen or Hindy scrrgtures and
concer themselveswrtht e r eration of man (moksa)

All these schools of thoug ht darsanas may be also called by
amore familiar name 1yor%;a he word ﬁ/o a nas many mean-
Ings. Yoga rsasc 00/.0 ran Phrlosop caIIed Astan aYo ,
founded” by atangar In a out Coming :
Sanskrrt root ugn Imilar, toteLatm u?um It rmplres unron

Thus, yoga ca ean unron between self and God (atman and
Brahman), the way or the means of unron which implies psy-
cho-somatic, moral and spiritual rscrplrnez The whole 0
Indian thought may be convenrentg classif red rnto three mam
schools ofX ga, namely Gnana Yoga or the W )(( Knowl ev\?
Bhaktr Yo ortheWa%/ of Devotior and Karma 0ga or the Way

Action” There is, Desides, an Inteqral Way, Known as the
Integral yoga of the Bhagavad Gita, the Song of the Lord

2.0 Methodology of Indian Spiritual Theology

Indian arlr;eroach to Sprrrtual Theolog is existential and
experiential. Existential because it addressés the most existen-
tial problem, namely the problem of evil pain and suffering.
This approach comes from the general outl ok of reaIrty in the
Indian thought. Whereas A rrstotalran Io%rc egrnswrt unrversal
and concludes with the particular, |ndian o rc begins with the
artrcular and ends wrth particular through unrversal This
ag proach is more in keeping with reaIrtY itself, pecause univer-

rsamental anstraction while artrcu aris exrstentral experi-
ential and obéectrve In this sense |ndian a ’oroac seems 10 be
more realistic, The same principle is applied also to Indran
Spiritual Theology.

2 Gregory D’Souza, Teresian Mysticism and Yoga, Mangalore, 1981, p.

183
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3.0 Content of Indian Spiritual Theology

Spiritual Theolog in India concerns itself with the trans-
formation of man. Séen from a spirjtual point of view, today the
humanity is infulenced by illusion (maya) to a very great extent,
and becduse of this, we get attached to'creatures, forgettrngour
frnalrl; oal_n life. This attachment to creatures brings dboutin us
mora urIt karma) which in turn Jeads ys to bojidage and the
cgce 0 rrt death and rebirth (E)unarganma throtgh karma
msara If this problem IS not solved by eradicating illusion
and evil, human person will go from bad to worse, from genera-
tion to Igeneratron throurIrh the cycle. of birth and rebirth. It rs
necessary therefore, that the flux of birth and repirth be stodo
and man be brought bhack to his pristine condition of freedom
from all forms, of |IIusron and bondage
Indian_Spirityal. Theolo Y congérns itself with the under-

standing of the pristipe condition of the human person, his con-
dition |n the state of bondage, in the qux of birth and rehirth
Eunar anma under the rn uence of illusion (maya) and quilt
arma5 Indian Spiritual Thegl o% y concerns itself with”the
fransformation and Irberatron of man from this state of bondage
by showing him adeduate ways and means to overcone
bonda e. BUt this liberation and transformation is to e brought
about 0yrernstatrng im n hrsorrgrnal state in relation to, dnd
In confdrmity with,"the ultimate Ré&ality or God.

4.0 Man in Indian Spiritual Theology

The understanding about the human person or the self
atman pTuruosha) dheeresagognh ()SgPsOOLetoanchoo rgségﬁraan
Iritual The | iseshik
gdanta ang lsg the reljgion o?Jarnrsm W rch Xee Me human
berng In herms of knowled e and conscigusness. Accordjng to
them in the original state, the human self 1s not only endowed
with perfect corisciousness but is essentially pure consciousness
Itself, Butunderth Influence ?fmaya which implies ne?atrvel
rgnorance avrg positively mrsreEresentatron of trut
(avarana), we hecome unaware of our true nature and destiny

t aftached to creatures. As a result we incur moral quilt
d rmpurrt called %karma) and come under bondage loging our

an
liberty In the flux of birth and rebirth (karma samsara). The' way
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to liberation and transformation is the way of knowledge, not
EercePtuaI 0 conceptual knowledge but unqualified, mystical
now d% of pure contem lation,

There are other schools of [ndian Spjrituality which see man
as created by God and destined to be united with Gog. They alsg
see him In a’state of bondage due t(]) lgnorance %maya %nd moral
guilt (karma), which take away his |bertyandc nfine him to the
process of birth and rebirth (karma- samsarag ewa to Ilber
ation shown by them is the way of love and devotion, the way of
detached action and service,

5.0 God in Indian Spiritual Theology

. In understanding the nature of God also, there is no na-
n|m|t In Indiap tholight, od IS seen as hheuI |matemeta nys
ical_ | ersonal bemg called rahmanw 018 meffa e (a |rva
can a an un ua lified mrguna{? e is petter known th ough
t|ve wa ng etl mar V|a egatlvag than through rational
t oug ht, Br eansto vo ve becalse from Brahman everythmq
Is evolved. Chand oRya Upanishad calls it ‘Tajjalan3meaning tha
(tat from which the world arises (ja). into Which it returns |glag1
an bZ which it is supported and 'jt lives (an). In Taittiny
pan| had Brahman Js seen as that from which’all beings are
b%m thlch theﬁ live, and_ into which they are reabsorbed.s
hman or the God of whom we spéak Is the Saguna
Brah man orthe qualified Brahman.

The same Talttinya Uﬁanlshads eaks of the manifestation of
the Brahman In fivé planes or sheaths (kosas) namely, in the
form of inorganic matter annama%a kosa), form. of biolo cal
life both vegetative and animal (pranamaya’kosa), in the form of
mind and perceptual conscipusness (mandma a kosa), In the
form of reflexwe self-consciousness (vnfhana aya Kosa) and
f|naI in the h| hest state, in the form ot non-dual contempla-

ve m t|ca(! I|ss anandamaya osa‘) he Brahman pervades
IS Immanent inrier controller of all (antaryamin)s

3Cf. Ch nd gya Upanishad, HI 14,

4Ct. Tajttirjya pan|shad l,'l. Chandradar Sharma, Op. C|t p. 24,

sCt. Taittirjja Upanishad, 1l, 1-5: Cf. Chandradar Sharma, pCltp 24-
25.
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There is aJso a trinitarian concegt of God in Hipduism as
Brahma, Vishnu and_Siva but this Is not the same as the mystery
of the Most Bl%ssed Trinity. ,

Hinduism has also personal concept of God (Iswara). He is
the creator and sustainer of the universe. Man gwes him sub-
mission and surrender, This God, Iswara rewards the just and
punishes the unjust, Further, when non-righteousness prevails
over righteousness, God takes a visible form Savatara from time
to timéto punish the non righteous and to Pr tect the righteous.
Sri Rama and Krishna are considered as the two major divine
Incarnations (avatara).

6.0 Man in the World of Today

. Indjan Spiritual Theology takes into account the actual situ-
ation of the humanity today. Pain and suffering constityte the
universal condition of man today. Liberation and transforma-
tion must take into account this actual situation of man andg
must show him the way to overcome this problem. Thou%h all
the Indian rel|%|o_ns take into account this problem of pain and
suffering, Buddhism has scientifically elahorated this problem
and has annunciated it in terms of’the following four noble
truths (xrya satya).6

6.1. Existence of Pain (duhkha)

One of the most common eXJ)enences in human life today, is
the experience of pain. Pain and sufferings have become a part
of human life, yet'they do not constitute an mte%ral part of our
life and therefore, théy can be qvercome and there must be a
way to overcome this problem. This problem of suffe_rm? and
Pam call for an explanation and human fife yearns for liberation
rom it. SPmtuaI_TheoIog IS meant to address this upiversal
problem of suffering and Show us the way to overcome it.

6 Cf. Chandradar Sharma, Op. Cit. p. 71
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6.2. The cause of pain (duhkha samudaya)

. Painand suffering are the result of sin. The problem ofPh S-
ical pain.1s only a tip 0f an iceberg, which is theproblem o evil,
What |5|mme jately fetand ex erienced i |s the robem of Eam
and su fermg that toolﬁ) sical pain nsmd from wea ness, Sick-
ness, old age and deat. Buf pain and suffering result from the
problem ofevil, the evil ofsmwhlch i called karma. And karma
Itself is the result of an ill u3|on caIIed maya, It Is sin or karma
which |st e cause of evex orm.of pam and suffering. Ilusion,
sman suffermg are essentially mterreae

Ultimate Bemg God |sTrut itself. When we |?nore this
Ultlmate truth of the &ternal Being, and %et attached o tempo-
ral realities, as it were, eternal we getEP ed Into the darkness
of illusion, commit sin, and incut karma which brings about
pam and suffermg in our I|fe (The dece|ver Satan asked Eve to
disob e(Y d say md "W enGyou eat of it your eyes will be
opened, and you will be like God knowing good and’evil™.7)

. 6.3. There is Cessation of Pain and Suffering (Duhkha-
nirodha)

Man is meant forjoy and bliss but he is in pain and anguish.
Everything calls for a cause and hereforeour ain and su ermg
also musthave a cayse. When thecause of pain Is removed th
effect of suffering also must cease. Sin (ka ma comm|tte
to .illusion (maya) Is the cause of our ‘o suf er|n
Spiritual Theology shows the cause, namely sin, due to whic
pain and suffering have entered human life.

6.4. The Way Leading to the Cessation of Pain (duhkha-
nirodha-gamini pratipat)

There are ways and means to overcome pain and suffermgh]
in human life. Spiritual Theology| essentially concerned wit
showin these ays gmar as | gofg to overc me pain and the
Proble of evil and come o thé final liberation. They are main-
y, the way of knowledge (Gnana margalyoga), the way of devo-

7Gn.3:5.
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tion Bhaktr mar al yor? , the wa}é of action (Karma_ marga /
y%a te oyal ich is also nownastheerh oIdwag
Ast n%ayoga of Pat njalra and the Integral way of the Bhagava
Ita, the"Song of the Lor

7.0 Liberation of Man

The liberation of man consists in returping to the orrornal
prrstrnecondrtron of perfect consciousness, freefrom every form
of illusion (maya), sin and_attachment (karma), pain and suffer-
ing. It IS seen in terms of man's perfect relationship with God
rahman and atman reIatronshrp But this relationship, is seen
In drfferent wa srn dif ferent schidols of Indian, Spirituality. The
Non-dual |st|c chool of Advaita Vedanta of Sankara sees the
Ultimate Realit as the onIy reality without a second (Ekam
evam advrtrgam and all other thrn S as nertherr entrcal with,
nor separate from that one real |t{// he whole of reality is non-
dual. The qualified non-dualism, Visistadvaita of Rama ug]a 5ees
the Ultimate Reality as an organrc ynity, an identity which s
qualified with diversity. God 0 theAbso Ute |s thrsw oIe He |s
Immanent, and the rnnercontro Iero ever){t |n'jr But the ua
istic school Dvaita Vedanta of Mad va sees th trmate Reality,
souls and matter as ahsol utey rea th oug the latter two are
essentially dependant on. Gogd; the Ultimate Rea |ty There are
other schools of sprrrtualrty in Indja like the schodl of San aya
yoga, Nyaya-Vaiseshika which see the human person essentr
as conscidusnes, and the school oflnte%ral yoga of the B agava
Gita consider man as entrusted with duty proper to him: It is
through the fulfillment of ones duty in detachment, that one can
attain”transformation and liberation of oneself.

It should be clear that when we formulate Christian sprrrtu-
ality In India, we are not doing it as it were to write on a Iank
bodrd. Weare in.a context where a [ot of search Is aIreadIy one.
We have to take |nto account therr findings and try to formy ate

rrstran sprrrtua ity usrn?1 ndian categories as far as possible,

out here are cTrtar concepts concernrn? God, man ang

thewor ‘which are alien to Chrrstrandoctrrne ike impersonal-

Ita/rnat ond man as pure consciousness and the theory of rein-
|

A



364 GREGORY D'SOUZA

8.0 The Ways of Liberation

The way tq liberation would deEJend on the understandlng of
the relat|onsh| one has with the Ultimate Reality, God. As'we
ave alrea yTpomte out, different schools of spirituality n
India have di erent wa s of understanqu of God-man fela-
tionship. As a result there are different ways:to perfectllberatlon
and consequently different schools of Spirituality, The most
|mp0rtant among them are the Way of Knowledge (Gnana
Mar%a the Way“of Devotion gBhak“ Marga) and the Way of
Action (Karma Marga). These ways are calléd marga oryoga:

8.1. The Way of Knowledge (Gnana marga)

The Schools of Spmtuallg like ?ankh ya, Vaiseshika and
Vedanta see the human erson sent|a a5 CoNSCIoUSNess. B\Jt
today, he |sunder|llu3|on maya) and as a result, he js not.ab
to sée his own original naturé and the nature of thmgs The
therefore emphasize,_the absolute peed of knowled?e or_one
liberation (moksa). This way of knowled%e is called Gnana
marga or Ghana yoga. But the knowledget ey speak of, Is not
erceptual k owledge of senses, nof” the con eptual knowl-
r%p%fltgr? intellect. 1t 15 the perfect knowledge of mystical con-

8.L.1. Sankhya Theolo Y
. Sankhya 15 one of theodest If not theoldest school of s |r
ituality in’ Indja. It was foupded bIX R|a eorT 1500
Sankhga literally means numbers This school Is called Sankh%a
because it tries to explain the human rierson in terms of nu
bers and evolution. Man in his onana state IS p urusha and 1s
endowedehg ﬁconsmousness tw enP rus a Comes in
?ntact with another prmmﬁ calle pra ritl he comes under
lusion. Tt 1s this 1llusion that Tads him from bad to worse and
as a result he |dent|f|es hlmse f with his name and form, per-
cepts an concegts ride and pleasure. The self, which was
es entially pure consCiousness, now puts on the I|m|tat|ons of

uje% o ect contrast. Inagrocess ofdegeneratlon gcomes
ng nder bon dage and undergoes more and more pain and suffer-
|
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8.1.2. Astanga Yoga / Raja Yo%a ,

In-order to réverse this process.of degeneration and to come
to the fullness of liberation in pristine “perfect consciousness,
Patanjali teaches a ps¥cho-somat|c moral and sttuaI disci-
pline, known as the As an%a Yoga which is also, called Raja YoPa
or Royal Way. He sees the human Person as an integrated whole,
mind™- body complex with moral and spirjtual dimension. We
will not be” able to updertake any transformative dlsmglme
unIeSf we have a moral aptitude. Patanjali therefore proposes a
moral discipline of Yama and Niyama of certain abstentions and
observances, as the basic steps towards our transformation.

8.1.2.1.Yama gAbsten_tlons? _

Yama means abstention. In the world of toda¥ angd_in our
own life there exists violence, falsehood, greed, |ust, selfishness
and many other kinds of disorders. |fwe are to be liberated and
be fully fransformed, we need to abstain from all thys. Astanﬁa
Yoga points out five capital vices which 8radua|ly destroyt e
very fabric of human life and society. In order to vercome these
vices, we need to practise five abstentions and which constitute
five vows In Jainism. They are: _ _

. Ahimsa or non Viglence. Ahimsa calls for abstention
from all forms of violence In thought, word and deed, against
every form of life, and not merely“against human beings. The
world of today seems to be a world” of violence and violence
becomes the Culture of today. We cannot arrive at liberation
unless we glve ug) violence aItogether. _

. Satya, or abstention ffom falsenood . We are given the
Pow_er of spéech to reveal the truth as it is known to us ang not
0 hide or distort the truth; to communicate truthfully and pot
to deceive others. But we see a lot of falsehood apd decePnon
today. Hence it is necessary to abstain from every form of false-
hood and always bear witriess to_truth. L

. Asteyd or not to steal. Tnere is a lot of injustice, djs-
honesty, exploitation, discrimination and even oppression in the
world of today. Sometimes all this i perpetuated in the name of
rel|?|on. It s absolutely pecessary thaf those who want to be lib-
erafed and transformed muyst dbstain completely from every
form of dishonesty and stealln?. o _
. 4. Brahmacharya or abstention is from lust. Often our life
|ng|ded and vitiated'by lust. There is lust of flesh and blood and
thére is lust of eyes. Lust can blind us. It is therefore necessary
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that one must be free from lust in order to arrive at liberation
and transform ation,
Aaparigraha or avarice. Man is often moved and led by
%reed namely greed for wealth and power, name and fame.
reed does not allow us to be content and satisfied. Greed can
blind us and lead us to commit a pumber of crimes, A%reedy
Rerson cannot walk on the way to liberation. However wgalthy,
appiness always baffles him. He must be free from avarice.

8.1.2.2. Niyama (Observances),

Since theré s some disorder in the world and in our life,
abstentions are necessary, However, spiritual life does not con-
sist of abstentrons and taboos. Spiritual life is somethin gosr-
tive and s to be fostered and promoted through thegrac e of
vrrtu%s The Astan a Yog Ives a rule of fiverold observances
whrc are cae nryama are;

Shaucha or cIeanIrn ss. Cleanliness is next 1o rciodlr-
ness. Purrfrcatron has heen a part ofrraralspractrca yrna rell-
grons But th epurrfrcatron ofhands ang feet oro rraans and pots
lone erI not suffice. One must purify ones mind neart,
soul an s rrrt In %rder t0 arrrve at the frnaI and perfectlrbera-
tion, There has to e an all-round cleanliness.

Santsa or contentment Is another disposition necessary
for Iiberation. Human life hasanumber of | rtatrons ﬁrt there
are many more reasons to he a‘p y and content, £SSes a
cheerful ven, Cont%ntmentrn life Js necessary for rberatron _

3 aPas or tne practrce of austerrtg IS another basic
requirement. Left to ournatural tendency there rsnolrmrtto the
cravings of human heart. In our nafural tendency we are
Inclingd to evil. Therefore a certain degree of austerity is to be
Introduced in our spirityal life,

. Svadhyaya or the stud% of scriptures is the fourth step
ofnrrama or obsérvances. The knowledge perceived by our own
intellect is limited and sometimes, is even vitiated py passions
and reéudrces The word of God or the sacred scrigtures, is a
perennial source ofperfectenh%htenment |t'is therefore neces
sary to read and meditate on the sacred scrrptures everK

. lsvara ranrdhana or devotion to God Is the most
meorant nrg a, In all oarundertakr ris the wh ellrfemusJ
e ing rne?1 God In true devotion and Jove. It is this love an
gerrolt{)oenratt g%wrll ultimately unite us with God and bring about

ur liberati
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8.1.2.3. Asanas gPosturesn)
The five yamas and the niyamas help us to attune our body
d mrnd td create In us a moral disposition for liberation.
T 0se who take yoga as a liberative discipline have to practise
these amas an r amas, However, those who practise yoga
only as a physical discipline pay little or no_attention to” this
moral disposition. In its rntegra apgroach to liberation astanga
yoga takes Into account also our body which_is made of flexible
muscles. These muscles can be voluntary or involuntary. All our
muscles are to be kept healthy ang vrbrant because the health of
the soul depends also on the heaIth o the bod% The vo untary
muscles, namely the externa musc s, w Ich can be freely
manipulated, are ke ealt¥ th roug different ostures
asanag Through the ractrce of different postures our body is
ade healthy and flexible.

8124 Pranayama % reathing Exercrse2 _

Breath rnd IS ope of emostvra aspec %fourlrte In man
culturesbreahrs rdentr led with Ire Through regulated breath-
rn&r pranayama) we are able to promote not only the health of

[ es&)rr tory's stem but also of the other systems like circu-
lator rgestrve landulay, neryous purrfrcatrve and involuntary
muscu ar systeny, though indirectly. Through the practice of
asanas (postures) and pranayama (re ulated hreathi g% We ¢an
also keeP ourselves healthy, our mind alert, and our”thoughts
well controlled and orrented to the proposed goal.

8 1.2.5. Pratyahara SWrthdrawaI of senses)

ursenses re, S0 t0 say, the windows of our soul. They are
comga horses which pull the chariot namehﬁ our body to
the bjtects roads Mind is the reins rnte'Iect IS the charioteer,

£qo IS eenjoyerorAtman the Lord who rides on the chariot.

e horses sensesg are %o be controlled with reins Emrnd) by the
charioteer (intellect) otherwise they will ruin both the ‘chariot
and charioteer 8 This control of senses called pratyahara Is nec-
essary because senses are the only door-way to fiuman knowl-
?gs ees\/SVrthout the control of sense$ our mind will always remain

Cf. Katha 2, 3-4.
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8.1.2.6, Dharana (Concentration)

There 1s restlessness i our body and mind. Our mind is
often dissipated and distracted. In this condition we cannot be
transformed and liberated. The control of senses helps us to
attain concentration (<dharana) WhICh |s absolutely necessary for
hyman transformation. This school of X ga SUg ?estsa number
of techniques, for the practice ofconce tration, fike converqmg
our3|?ht at the_ mid-point of our eye brows, and concentrating
on our breath, One.of the greatest problems we face in our men-
tal, moral and spiritual life, especially in prayer and meditation
is distraction and dissipation. Concentration”(dharana) is a way
%)e%YFart(igﬂ]e this problem and help ourselves'in the practice of

8.1.2,7. Dhyana (Meditation)
Meditation’is one of the most important P]ractlces in Indian
Sp|r|tual| In the classical four stages of puman life, called
amasra a dharma, the third stage ¢alled vanagrasta 1S exclu-
swey ded|cated to the life of med|tat|on when a person leaves
a his eon?mgs and goes to a forest where he
spends h |s t|me|n med|ta lo1. The third part of the Vedas called
Aranykas is a compilation of meditative reflections. Vedic sages
and egreat RIS ofanment times are held In %reat respect and
veneration premsel_;( Decause they were %we to meditation.
Even today when a Hindy builds his house Re builds also a room
for med|t tion. and worship, where he spends some time every-
day in meditation.

8.1.2,8. Samadhi (Contemplatlon Ident|f|cat|on2

Meditative conscmusness toug developed et imper-
fect and limited, It js limited abov aI by su ecto[{ect on-
trast Wlth a distinction hetween the nower the’known and the
knowledge. Whenagersonglveshmselfto the life of meditation
SUJ) orted with other exercises, of moral, physical and mental

iscipline, his conscmusness ?nra ual y ets refined and finally it
becomes contemplation B g ere_the_ consciousness
becomes so pure that su gect obg ot duality disappears. This
contemplative consciousness is néither erceptual 0r concep-
tual; it Is trans-perceptual and trans- concepgual. It Js the direct
experience of the Absolute Whois truth ltself. Seen from empir-
ical and rational points of view it is comparable to darkness and
unconsciousness. In fact it is pure consciousness. This is the
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state in which the self (purusha1 initially was, and to that state
he finally arrives. What Ultimately brings about this final libera-
tion of man is contemplative pure consciousness.and not his
actions because all our actions done with our ordinary knowl-
edge have an element of selfishness. They result from a dual con-
sciousness. This view on human [iberation through perfect con-
templative. conscioysness_is held b¥ Sankhya, Vaiseshika and
especially in the Vedantic Theology of Sankafachaiya.

The Purpose of Patanjali$ Raja Yoga is to bring about the ces-
sation of the modification. of mind (yogashchittavrttinirodhah).
Our mind can have f|ve kmds of modi cat|ons in the order of
progressive spiritual transformation, namely, restless. mind
éksw)ta tOnP mmd gmudhd) distracted mlnd gwks ta), con-
entrated mind a) an restncted or_transformed” mind
(nirudaha), Itlsmaln throuq concentration, meditation and
contemplation that w can aftain an integrated mind, and get
ourselv s transformed .o

In ormulatlngwplrltual theologg in Ind|a we need to have a
holistic approach.”We need to see Now the whole human person
(his body, sen?es mand s(? rhd spirit) and notmerelyh|s soul,
15 to be transforme when empirical sciences have pro-
gressed so much, the role ourbodY in oursplrltual transfor
Mmation is also to lietakeg into accoun geattunwo our bod
for our spiritual lite 1 better seen in Indian traditions than |
many other schools of spirituality.

8.1.3. Vedantic Theology

The Vedantic Theology. of Sankara is non-dualistic (Advaltag
which means that reality’is non dual. But unfortunately som
scholars called It mopistic. There are those who argde that
Vedantlﬁ thought 1S t%tfe understood In the sense of strict meta-
physica momsm eot ers awue that t |s thought IS, t0 e
understood in a mystical sense. We know th %t non-dualism is
dlfferent from monlsm Sankara argues that the ultimate belng

Brah man ).1s e){onda names and forms, percepts and con
epts He is best known In contemPatlve arkness. God the
Ultimate Belnr%; and creatures are not separate from each other.
God 15 the rnecessary being and creatures are contingent.

9Chandradar Sharma, Op. Cit. pp. 170-171,
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Contlngent beings have no independent existence. If they exist,
Y do; so, in and with the Necessary Being, God, becadse the
rea tZ is non-dual, Though conttngent beings are one with the
Nece sar Being, this ongness / idéntity is éxperienced only In
mysttca contem lation,

In_non- mwsttcal states and practica knowled? F gavahartca
?hana even( hing is seen not only distinct bu separate
rom each other. But this dual consciougness is the resylt of an
illusion (maya) UIt|mater Brhaman or God alone is real and all
other things ‘are unreal” (brhama satyam jagam emitya jivo
brhamiva fiapara) When 3 gerson acts” under'the influencé of
illusion, one incurs quilt (karma). Under the influence of maya
and karma one not only cannot see one’s oneness with God but
also sets In motion the Cycle of birth and rebirth according to the
nature of hj f karma. Hence if we want to be liberated we need to
dispel the 1lfusion of maya and undo our?wlt arma But aII th|s
can be_done only throygh the urswt 0 contemP attve nowl-
edge. The Vedantic school shows the way to this i erattng
k wIed%e which can be classified into three preliminary an
three classical stages.

31 Three Preliminary Steps to Contemplative
Knowle

~ The edanttc school ofSankara teaches a transformative dis-
gme which has three Pre |m|narrt]/ staﬂes and three classical
stages. The preliminary stages are the foflowing.

8.13.1.1 Dlscernment of the Real from the Unreal
N|t>6tn|tga vastu vwe ka)
der the Influence of |IIu3|on we fail to dlscern between
what 1s real and unreal eternal and tempora necessaw
contingent, being and b ecomlnq Hence the very first step
contemplaflve knowle?ge CONSISTS In true d|scernment between
what is'real and unrea

8.1.3.1.2. Detachment (mumuksa).

True knowledge does not cansist’'in mere mental exercise.
We must jve accqrding to this discernment, that is, we must he
detlached from what i$'unreal and Tove and be attached to, the
rea
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8.1.3.1.3. Practice of Virues (Samacfo. madr|)

Discernment between what is real and unreal and the Prac
tice of detachment gives us the serenity of mind and heart and
enahles us to practise six necessary virtues, namely, 1. control of
mind (sama), 2. confrol of senses (dama), 3. withdrawal of the
mind. or cessation of distractjons (U aratf) 4, fortrtude ((jtrtr sa
5. faith in the scriptures and the word of the guru (sradha
c nstant concentratron on God the Brahman (samad an)

ese th reeI})re Iminary stages enable a person to embark on the
path of liberative wisdom which comes not from human rnteIIr
gence but from divine revelation.

8 1.3.2. Three Classical Steps to Liberating Knowledge
The foIIowrn% are the three classical steps. of the discipline
taught by the Veddntic school to arrive at spiritual transforma-

d

8.1.3.2.1. Sravapa (Listening)

In order to arrive at perfect liberative contemplation one
must listen attentively to the sacred scriptures, the teaching of
an enlightened guide (tgurur? and to the voice, of the Dweller |n
the cave of ones heart (Antaryamin). For this mere academic
study 1s not enough, we must take to meditation.o

8.1.3.2.2. Manana ( Medrtatron()]

scrrPtures the voice of the divine Indweller in the
cave o our heart (Antaryamin) and the teachrng of an enIr?ht
ened ?ur e(guru) are great sources of know ed e, we are ca Ied
to reflect ang meditate on them da an nnq 50 that we
convinced of them and these truths become motrvatrng a
?urdrng factors in our life so as to bring about a change and
ranstormation in us.

8'1'3s't2aﬁt lr\lnlgndth %Snanoan t%%ngecnt Iatrleosn)on the voice of the
r Iptu VO
ndwe(“]er and on tne teaching of the[f erafed urge wrﬁ lead ug
to contemplative experience,” which is a direct non-perceptual
and non-conceptual consciousness, which can neither be gath
ered nor grasped by our senses or intellect, and which does not

0Cf. Hiriyanna M. Outling of Indian Philosophy, Bombay, 1973, p. 380.
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have subgect -object duality. It is pure consciousness and dispels
every shadow of'illusion and the consequent guilt (karma) and
arrests the cycle of birth and rebirth Ekarma-samsa_ra) brmgm_%
tota) liberation of man. It is note worthy that %Pemal emphasi
{iso%wen to the contemplative experience in human transforma-
. The way of knowledge tau&;ht by these schools of spirituali-
ty is not of P(ercei)tual kiowle qe Pathere,d In the senses, nor of
conceptual knowledge of the intellect, It is contemplative liber-
ating exgenence which is direct and br_mgs ahout the transfor-
matjon of human bem?. In order to différentjate this contem-
Rlatwe consciousness from ordinary knowle_d%e,_they classify
uman knowledge into four categories. The first kind of human
knowledgﬁ Is.comparable to the'knowledge in the waken state
and 1s ca ednjagrtwmc Is the lowest kind of knowledge and 1s
dependent ol éxtra-mental ob!)ects. The second kind of knowl-
edge, called svapna is comparable to dreams which |sdePendent
on Intra mental impressions, The third kind of know edge 1S
falledsu pti ang is comparable to the consciousness of dréam-

ess sleep where there is no cqntrast between subject and object,
The fourth and thﬁ,m hest kind of knowledge which cannot be
compared to anything is called tur ya. This"is pure copscious-
ness without any subge,ct and objectcontrast and is at the same
time perfect b_equ- liss- consciousness. This is mystical con-
templative enlightenment. o

.. Adeep study of this school of spirjtuality will show us that
it is close to the'teaching of St. John of the Cross and that of St.
Teresa. John of the Cross emphasizes the absolute need of faith
for perfect mystical contemplation because all our percegt_ual
and conceptud knowled%e IS limited and therefore cannot rmP
ahout a complete transtormation of man. It is only the knowl-
edge of faith that can give us the direct experience of the mys-
tdear%/kr?estOd’ though this experience may be empirically felt"as

S.

8.2. The Way of Devotion (Bhakti Marga)

The most pogular way of Hindy Spirituality is the way of
devotion. In Hindu ?crlptures, the Vedas esgem ly in Rig Veda
and also in some of the Upanishads, speci II){ In” Svetasvatara
Upanishad deyotion is emphasized as a way 1o liberation and
spiritual transformation. Moreover in Vaishnava tradition where
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the Lord Vishnu is beheved to have taken vmble forms (avatarasn)
anumber of times, and a so In Saiva tradition, love and devotio
to Vishnu and Siva Js much emp ha3|zed Bhakti yoga is advocat-
ed also In Puranic I|terat¥]re es e(:|a Ig In the Bhagavata Purana,
theV|shnu urana theB aktl utras arada I the teachings
o a|tang Ramdas, u aram Kab |ran VaIIabha The way of
evotlonl the easiest and the most p or?u arwa%/t at is acceSS|-
ble to all alike, the rich and the poor, the educated and the une-
ducated. This wa ofdevotlon 18 ex ressed in d|fferentwaysl|ke
prayer, rituals, géstures, sacrifice and %rlma

Proeh;ress of'qur love and devotion (bhakti) to God ma be
felt in the following four progressive ways: At the first stage w
feel that we are In edlvmes here, (safik a) at the second, we
experience the closeness to G dgsa |Ry the third, we puf
on the likeness.of God (sarupya) and in’the fourth and. the flnal
stage we exPerlence an intimate union with Gog sayuhya)
findl union Is often expressed In terms of spausal unio When
devotion is perfect then the |nd|V|dua| and his God become suf-
fused into ong sBlrltuaI ecstasy”.n

“O'son of KUnti!” says Sree Krishna, “whatever be the wark,
whatever be thine eating, thy rituals of sacrifice, thy charities,
thy austerltles make thou It an offermg to me~.»

There are nine prlnmpa expressions of true devotion. They
gre. listening to .God %hravanam sin mg his Rralses
lartanam), meditation on him (smarariam), Worship of his feet
pada sevanam), ritual worshi (archanam% obeisance (van-
anam), personal service (dasyam), friendship (sakhyam)"and
self-surrender gatma nivedanan).

When our devotion becomes intense and passionate it con-
sumes all oyr imperfections and is sometimes accompanied
with some signs of pure love (sattvika bhava) namely, stupor
stambha) ersp |rat|on ésveda hair-rajsing (romancha), diffi-

Imym sp eakmg svara angg trembling (kampag change of
pexmn (vaivarnya) tedrs (ashru) “and even fainting

1l Chandradar, Sharma, 0p. Cit. p. 37
rBhagavad Gita IX 27
173Cf Danielou, A, Method of Reintegration, Christopher Johnson, 1940,

p. 10
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God is love and the way of union with Him is the way of
love. John of the Crass and St. Teresa show not only the impor-
tance of love In spirityality but emphasise that love becomes a
passion in the mystical contemplation.

8.3. The Way of Action and Service (Karma Marga)

_There is yet another way to liberation, namely the waR/ of
action, or Kdrma Marga. Karma means action. Action can be
ordinary action. or religjous ritual action. Ordinary action con-
sists in ‘the tulfilment of our duty or what we do by way of ser-
vice. Religious action is rituals and sacrifice. . =
. Hinddism gives much importance to rituals in reI|9|ous sey-
vice. These rituals are accompanied with recitations from Veda
and other scriptures recited In Sanskrit b the,P_rlest (POOjarI
who performs rituals. As was ip the Judaic traditjon of the’O
Testament, in the past in Hinduism, only the priestly class of
Brahamins could Perform formal and public ritual worship and
mostlg theY used 10 stud\h/_Sansknt. o
Formal ritual worship_1s always accompanied with the
recitation of mantras or vedic texts i Sanskrit. There is a stronlg
belief that_the efficacy of worship depends on the way of per-
forming rituals and ‘the recitation of mantras with perfect
Sanskrit accent. There is a strong belief that, the rituals per-
formed correctly, will be always éfficacious even opere operato
rather than opefe operands. o ,
Impaortance glven to ritual worship in and around sixth cen-
tury B, C. was s exaﬂgerated, that it brought about a religious
revolt in Hindyism, The result of this was the birth of Buddhism
and the revival of Jainism, Ritual worship which was very com-
licated, was considered as an exclusive pnwlege of the
rahming caste. _The%/ebrelrleved that theyr coulld _col_trol even
|

kings and_r%;ods with their ritual worship. This clericalism while
exaqgerau g their importance, despised the ordmarr people.
Whi ected. A

e_xag?erat_mg rituals, ethical life was totall ne?
a reaction”fo this Pra tice, Gauthama Buddha, the Tounder nif
Buddnism emphasized the importance of ethical life. As a result
came the birth of the new rellqmn %f Buddhism.

India is g developmg coun r(}/w ere there Is a ot of poverty.
The spirituality to be formulated for India should lead the coun-
try to development. Our spirituality must respond to the needs
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of a common man in the street and not merely to the needs of
those In the sanctuary, namely priests and religious.

9.0 The Bhagavad Gita

The most Fno ular teaching on Indian Spiritual Theology is
found in the Bhagavad Gita which literally means the Song fthe
Lord. The Bhagavad Gita is an interpolation in the &pic of
Mahabharata, The eighteen chapters of the Gita form chapters
23 to 40 of the Bishmaparvan of the Maliabharata. It was most
robabl written by Vyasa in around 3rd century before Christ.

his 1S the most popular and fam| |ar doctrlne known ractlcal
ly to every Hindu and now a d eys further popularised through
films teIecast in nat|onal channéls Th|se Ic deals with a con-
fllctorwar etween righteoysness and_unrighteousness repre-
sented by the children of two brothers of the same family known
as the Pandavas and the Kauravas resRecnveI It is In_the form
of a poetic dialogue between A|Juna { %rea est warrjor of the
Pandavas and his charioteer Sri Krishna who is said to be a
divine |ncarnat|on (avatara). This daoctrine, tau%ht by Sri
Krishna to Arjuna, is meant for the whole human race

There is another reason why the Bhagavad Gita presents an
mtegerated approach. The earliér Indian “schools of ‘spirituality
namel ay of Knowledge (Gnana Marga) of Way of
Devotlon (Bhakn Marga) or the” Way of Action “(Karma Marga I)
had undul em a3|zed the|rowna proach to human transfo
mat|on at eneg lect of the other ways,

This had créated a sectarian feeling and had resulted in
some confusion among people. In order to overcometh|s confu
sjon, to unite people and to respond to tem eramenta nee sof
all the Bha%avad Gita adopted an integrated approach which
gla%rgﬁgoornre]a? Oany the most popular and cIassmaI way to spiritu-

|

The whole teaching of the Bha?avd Gita ma[%/ be summed up
In_two words nirkamd karma' defached actigr. The Bhaﬁavad
Gita teaches us an Integrated Way to transformat|on that is
called Integral Yoga. Human natyre has three main aspects
namely, cognitjve orknowledge affectly]e for love and dev?u%
and conative for action and ervn:e The Integral % the
ha gavad Gita responds to these three d|men5|ons It Shows US
a way which is at the same time, a way of knowledge, a way of
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love and devotion and a wa}/ of actipn and service, These three
aspects are so to say three strands of the one rope that binds us
0 Go

Human mind is clouded with illusion. Man gives more
importance to the rIIusory than the real, to the temporal rather
than the eternal to the matter than to the spirit, to the body
than to the soul, He needs to understand that matter and body
are temporal and are doomed to death and corruptin, Whereas
the soul or the self shall never die. Our sense knowledge essen-
tially related to matter generates desire, pleasure and attach-
menit, and as a result, it brings about bondage. Qur intellectual
knowledge is essentralg ep en dent on oursense knowledge and
It CONseq uentl rngs outthesameresu ts. Itis therefofe nec-
essary to rise above these forms of knowledge and see with the
inner eye of contemplation. |n the knowledge of pure contem-
plation; we can see the truth directly as it'is, r ther than as
coloured by our senses, intellect and passions, With the know!-
dr[;e of the'senses and the intellect we tend to identify ourselves

hour bodies, our names and forms. In contemgl lve knowl-
ed?e we are enabled to see our inner self, as immortal and eter-
nal, It Is necessary therefore to pay attentron to the eternal souI
ratherthan beundu concerne aboutte oart at perish es

Through th ewag of love an evotron to God t e need of
ouraffectrve life is taken care. Sri Krishna, who in'this Song, is
seen as_God ers nu) rncarnate I the object of devotfon,
Emphasrzrn devotion fortransformatron hesays, "never does
ydevotee erish” 14Anda ain " The doer of good never comes
to"grief.»s Further, "Even if'a very ill-conduc ed man worships
me; not worshipping anything else, he must certainly be deemed
t0 be good. For he hias well resolved. He soon becones devout of
heart and obtains lasting tranquillity. 0 Aijuna, know firmly that
my devotee is never ruimed. He who does my work, who Vields
himself up to me, who is devoted to me, void of attachmen,
without hatred to anyone, 0 Aljuna, comes to me»1 Again
Krishna exhorts, “Merge thy mind in me, be my devotee, pros-
trate thyselfbefore me; thod shall come up to me. | pledge theg
my word; thou art dear to me...I will liberate thee from all

\B/tlra avad Gita. IX 31, na me bhaktah pranashyati.

1
b
BIX, 30 31,34.
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sins."17 These and other texts from the Bhagavad Gita teach us
the neted of love and devotion for our total [iberation and trans-
ormation.

Another essential dimension of human |jfe is action. Action
IS needed for health and integrity of oneself and of the societ
(Io a- sangraha). But our actions are conditioned by our knowl[-
edge. The actions flowing from sensoiy and intellectual knowl-
edge.imply a lot ofselfrs ness and attachment, but the actions
flowrng from contem lative_ knowledge. performed with pure
devotion to God are detached. It is this;kind of detached actions
niskama karma) that bring about the final and definitive frans-
ormation and liberation. Detached actions, imply renunciation
even from the fruit of our actions whether victory or defeat, suc-
cess or failure, fame or shame. One has to renounce everythrn%
in action and hold on only to ones d utgr harma) and qo it |
pure devotron to.God without further considerations. Only with
contemp atrve wrsdom can we perform such detached actiops.

The way of knowledge, devotron and action, are not three
distinct an se arate ways. They are intrinsically interrelated.
Mystical enl |g tenment s the way of knowledge |ves us fhe
right insight sre%ards the uItrmaeTruth thewa%/o devotion
consecrates us to that Truth and the way of actio an service
enables us to produce the fruit of the ystical enlightenment,
and unswerving love and devotion. These three aspects of the
dynamics of liberation make, the surest way to salvation.

In formulatrn? spirituality in the Indian context we fake
into account, different aspects of human life. he co nrtrve
aspect Is taken. care of thyough Iectrodrvrna the stud g/o sacre
scripture, meditation and contemplation of the myst ryo God,
throu%h our response/obedience i faith to drvrne revelation,

The transformation of oyr affective dimension is brou%ht
about through our formatron In love and interpersonal relati

PHT e connative as ecto our life is taken care of through a

atron in meaningful apostolate and service,

We have in India‘asram way of life, which has minimum of
structures and where one can 0 from time to time and sgend a
few da f]rn search of God under the Purdance of a charismatic
guide Who may be calle guru aispeller of darkness).

There are in India a number of non-Christian asrams where

7 XVIII, 65-66.
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mang/ Europeans and Americans %o Butunfortunatelg many of
thes asramsare commercial centers. It is therefore necessary to
formulate a spirituality that suits well to the Indian tempera-
ment. It is necessary to have genuine Christian asrams where all
gg\sle access to the experiencé of God through the Indian meth-

10.0 Conclusion

We the Carmelites in India, with our long and . deep
Cﬁarmellte tradition, are called to interpret. our ri htradmon In
the contemporary categories of Indian culture, p |oso§ hy and
splrltuallty This1s a sp ecmc Carmellte mission in India-o dis-
cover the”converg en%e of Carmelite trad|t|on especial ¥that of
St. Teresa and St.' Jo no the cross and Indian searc ortrut
through meditation and contemplation. At mystical level Indian
spiritiality is closer to armelltes |r|tual|ty than perhaps any
other schools ofspmt a |3/ In tn e urc

Indian Spiritual T y, which is one ofthe most ancient
systematic Spiritual Theoo les mt e world, has something spe-
cial to offey. It is copcerned with human person and his actual
problem of pain and sufferm% the problem of evil. Nof content
Wwith the proximate means to overcome human suffering, it
attempts to find out the radical cause of suffering, namely’sin.
Not being able to find an answer to the groblem why an inno-
centman shoulﬂsuffer It has recourse to a postulate namely, the
theory of reblrt and karma -samsara,

Indian Spiritua) Th eologg recogmzes that the radical cause
of sufferin |s the illusion which is’inherent in our life today, It
is dye to this iljusion that man commits sin and comes under
bondage. In order to reverse this condition of bondage and to
arrive at perfect liberation, hoth the grace of God and oyr own
efforts are necessary. We must strive to overcome  illusion
through knowledge."But all forms of human knowledge haye
%peegrfggﬁ]eheuglgrr]n|tat|ons and therefore they cannot be totally

It 1S onP/the contemplative (YS'[IC&H consciousness, which
surpasses al uman capacities, an is the djrect and immediate
consmousness of the em% without anY limitations, without
even the subi{ect obdect contrast, can tofall dlsgel the. darkness
of illusion and enable us to be fully united with God'in perfect
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love and devotion. Contemplation can enable, us to expres? our
Iove an% devotion fo god In detached ervwe to our fellow-
numan em(%s rendere asourdutyorcL arma. Hence the deep

Rroanmg of the ancient Indian mystic sa?es
satomd safgamaya, Lead me from falsehood to truth
Tamasoma Jyoth gamaya Darkness to light

Mrtyuma amrtam ?ama%a Death to life
Om°Shanti...Shanfl....Shanti %ord grant me peace...Peace...

eace.
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