Sustainable Accountability:
A Dualist Vedic Perspective

By

Samuel David Stewart-Jacks

A thesis
submitted to the Victoria University of Wellington
in fulfilment of the requirements for the degree of
Masters in Commerce and Administration
in Accounting

Victoria University of Wellington

2009



Abstract

This thesis offers a theory of sustainable accdailitia informed by Vedic
philosophy. Although Vedic philosophy is often ddésed as the philosophy of
ancient India, this thesis will explain how rel&ifactors, such as time and place,
do not exclude one from experiencing the taste batwis described as the
ripened fruit of the tree that is the Vedic litenas. The implications the Vedas
have for sustainability stem mainly from their ati@ive notions of the self and
its needs. The Vedas hold that upon a correct atialuof the needs of the self,
an individual will be completely satisfied and witlerefore not desire to live and
consume in a way that is destructive to their surding environment and its
inhabitants. Within the Vedic paradigm there are tmain divisions of thought —
the dualist and non-dualist schools of philosodBgcause they differ in their
conceptions of the self, these schools differ nmdigken their notions of
accountability, welfare and theories of sustaingband social change. Within
the social accounting literature, a non-dualisbtiief sustainable accountability
has been given by Saravanamuthu (2006), but astlwgdinion has not yet been
presented. This thesis seeks to introduce duaésgic/philosophy and its theory
of sustainability, and describe how a system ofoantability could be
constructed upon such a philosophy. In the pasidernic scholarship has
frowned upon sacred forms of knowledge such a¥/gdas, and has considered
their claims to be unverifiable. Therefore thisdisealso asserts, using arguments
from the critical realist ontology, that sacrednfgr of knowledge such as the

Vedas should be admissible in academic circles.
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Chapter One: Introduction
The termaccountability as described by Roberts and Scapens (1985)s rigfer
its broadest sense to the giving and demanding easans for conduct.
Accounting systems, they explain, are instead thesrand resources that are
drawn upon in the practical application of accobity. Velayutham and Perera
(1996), in turn, have observed that the specifias $ystem of accountability will

depend upon a society’s metaphysical conceptidheo$elf. They state:

“... accounting is a socio-technical activity in whigeoples’ values and

patterns of thinking play an important part... difeces [between Western and
Eastern theories of management and accountabdity] related to different

metaphysical notions of the self and freedom, wigobvide the basis for the

development of cultural values in a particular sggisuch as those identified by
Hofstede (1980), and are central to the understgnofi the nature and purpose
of organisations and the role of accounting in egti(Velayutham and Perera,
1996, p. 66).

In rendering accounts, then, presupposed notiotisedaself determine whom one
is accountable to, what one is accountable for,velmak particulars are regarded
as relevant to decision-making. Shearer (2002), ifgtance, explains that
neoclassical economics regards individuals as istedfested. Because self-
interested behaviour is generally considered byclassical economics as
welfare maximising behaviour (Gray, 2006), Shearaims that mainstream
accounting places no requirement on the corporatéyeto recognise any
reporting obligation other than the pursuance ®biwn interests. Thus, because
of a particular conception of the self embeddedhi@ neoclassical paradigm
(self-interested), the accounting framework is @urked a certain way
(accountability only for self-interested behaviodt)follows, then, that in order
to change the configurations of whom one shoulcdad@untable to, and what
one should be accountable for, due considerati@dshd¢o be given to the
underlying notions of the self in mainstream acdahitity.
This thesis gives a theory of sustainable accoilitainformed by a

Vedicconception of the self. Not very well known, arat mery well understood

in Western scholarship, Vedic philosophy has it#gan India, and is the largest



mass of philosophical knowledge descending from aheient world (Rosen,

2006). The Vedas give an extraordinarily detailedadiption of the self and its
needs that has profound implications for disci@ireich as accounting and
economics. As Chakraborty and Chakraborty (2008test for instance,

traditional Hinduism encouraged economic practides the purposes of

nourishing the body and the mind, as well as the. €ather proponents of Vedic
economics have also said that the Vedas advocat@utsuit of wealth in an

ethical manner (Kanagasabapathi, 2007; Sharma alaaf, 2004, 2005, 2007,

Sihag, 2007), so as to satisfy material needs butunlimited material wants

(Biswas, 1998). Therefore, in light of calls for maoethical and ecological

systems of accounting, a theory of accountabiligsdal upon the Vedic

conception of the self has much to contribute, hak@aborty and Chakraborty
have implied:

“The comprehensive approach of the ancient Hindudnm identifying such an
ensemble of economic functions is noteworthy. Theésely realised that the
generation of wealth without proper allocation wbunly mean lopsided
economic growth without social harmony. Hence, eaas taken to channelize
wealth for organic development of the society” (200. 716).

To date, few scholars have recognised the poteatighe Vedic paradigm to
inform social and ecological economics and accognénd Vedic philosophy
remains relatively unknown to influential commentat or, where it has been
acknowledged, it is not yet taken seriously. Yet,the above authors have
implied, the Vedas give unique and practical insdglh many significant issues
such as sustainability, social welfare, responigjbibr the other, social change,
ethics and the interdependence of humans and tdsysem. Therefore there is a
gap in the literature that expands across mangreifit subjects where the Vedas
can provide valuable comment. As implied by Velagumh and Perera (1996),
alternative forms of accountability begin with attative conceptions of the self.
Hence this thesis contributes to the sustainaliliéyature by offering a theory
of accountability based upon the Vedic conceptibthe self.
Within the Vedic paradigm there are, broadly spegkiwo divisions of

thought — the dualist, odvaitic schools of thought, and the non-dualist or



advaitic schools (Saravanamuthu, 2006, 2007). The diffe®narise from
different interpretations of the Vedic literatur@sfferences in thought also exist
in other religious codes — to consider Islamic agkpractices, for instance,
different interpretations of th@uran play a significant role in how Islamic
banking is conducted (Nathan and Ribiere, 2007)aA=ry brief summary, the
non-dualist Vedic schools of thought assume nardisbn between the self and
the remainder of the universe, and thus they hdidt teverything is
interconnected, oeverything is oneAccording to non-dualist philosophy, the
perception that one’s self is different from thevense is regarded amayag or
illusion. The dualist schools of philosophy, on the othed) assert that there is
a significant difference between the self and nna#ted, in addition, there is also
a distinction made between the self and the SuprBPerson, in that both
eternally maintain their own individual and perdogwstences. As will be seen,
to refer to God as the Supreme Person is a morwgaecrendering of the Vedic
conception of God. In the Vedic literatures Godléscribed as personal, and is
called by many different names, with His principlame beingKrishna
According to the dualist philosophy, themaya— illusion — is to consider the
self to be material in origin, and to be the Suprdterson.

A non-dualist theory of accountability has beenegiloy Saravanamuthu
(2006, 2007) based upon the theorisations of Maohwn@andhi, which are
themselves located in non-dualist Vedic philoso@yosh, 2007). However,
given the differences between dualism and non-slmalihe non-dualist theory
of accountability offered by Saravanamuthu is regresentative of all Vedic
philosophy. Because of their differences in conoggt of the self, the dualist
and non-dualist schools differ markedly in theirtioos of accountability,
welfare, and theories of sustainability and sociange. Therefore this paper
presents a theorisation of sustainable accourttabiiiom a dualist school of
Vedic philosophy calledGaudya-Vaisnavism Although this philosophy has
more in common with dualist philosophy than the “domlist, it agrees with
certain non-dualist claims as well. A more thoroudbscription of the
similarities and differences between dualism and-dwalism, and their
implications for a Vedic theory of accountabilig/presented in Chapter Two. A

comparison between the Vaisnava and non-dualistorigaions of



accountability, as described by Saravanamuthu (2@067) is given in the
eighth chapter.

As this thesis explains a dualist conception of iwegtcountability, it
must also describe the dualist opinion of the sh@ecular divide that has
received much attention in the accounting and ialigliterature. Several
commentators have stated that accounting repreaeptefane activity at odds
with religious values, and is therefore only exédisn used in religious
organisations (Booth, 1993; Laughlin, 1988, 199@yhtbody, 2000). Further
studies, however, have revealed that accountingfias been used to support
religious goals and practices, which suggestsftirasome religious institutions
no division between the sacred and the seculatseffisine, 2005; Jacobs, 2005;
Jacobs and Walker, 2004). These different positwillsbe located within a
Vedic understanding of the sacred secular dividengside theGaudya-

Vaisnavaperspective.

Research Questions

Saravanamuthu (2006, 2007) formulates a theory afountability upon
Gandhi’s theorisations for socio-political changdiich are themselves located
in the advaitic paradigm. Saravanamuthu’s developments of Gangaradigm
are therefore taken as an embodimenaafaitic accountability, and thus they
represent the necessary benchmark to compare tbe atwountings. As
explained, because tlowaitic andadvaitic schools differ in their conceptions of
the self, their respective notions of welfare, @hiand sustainability also differ.
This thesis seeks to compare and evaluate thetyabili each to provide a

sustainable form of accounting. The first reseapabstion therefore becomes:

1. What would be the significant features of a theohaccountability

informed by dualist Vedic philosophy, as represegnby Gaudya-
Vaisnavism

A second research question then becomes:

2. How does a dualist theory of accountability, reprded by the

Gaudya-Vaisnavaschool of Vedic philosophydiffer to the non-



dualist theory of the Ghandi-Vedic paradigm, assented by

Saravanamuthu (2006)?

Outside of religion and philosophy departments,i¥@thilosophy is exceedingly
rare in Western scholarship. Indeed, secular otth@hd heterodox economics
journals rarely publish papers exploring the reteeaof religious scriptures, and
there are few books explaining such issues (BeddBaed, 2004). In the social
accounting literature, McKernan and Kosmala (206dhhment that despite a
recent expansion of interdisciplinary researchatngtly few scholars have
attempted to connect accounting and religion. Easaon, claimed by McPhalil,
Gorringe and Grey (2004, 2005), is that religionsacred forms of knowledge
have, in the past, been frowned upon by acadenmolaship as a legitimate
form of knowledge because they lack any appardsifiébility. McPhail et al
(2004) nonetheless claim that there is a growingramess that modern and post-
modern critiques of theology, when applied refleiyw back on themselves,
show the claims of science and post-modernism tondeless spurious or
arbitrary than those of religious belief systemslif@gton (2000) also shows that
several well-respected philosophical positions haame to similar conclusions.
This paper, in describing non-dualist Vedic philgsp and its theory of
accountability, draws upon the latest spiritual elegments of Roy Bhaskar
(2000) in his philosophy oftritical realism Elsewhere, authors have used
critical realism to defend religious knowledge aademically acceptable and to
cast doubt on positions sceptical of religious klealge (Archer, Collier and
Porpora, 2004). Since this thesis will draw on $}daa’'s spiritual developments
of critical realism to defend the academic credipilof sacred forms of
knowledge, particularly the Vedic teachings, therdthresearch question

becomes:

3. What arguments can be presented from a criticdistgaosition that
will establish the academic credibility of sacrednfis of knowledge,

in particular Vedic philosophy?

Using the arguments put forward by Arcletral (2004), this thesis contributes
to work begun by Oslington (2000) to establish sddiorms of knowledge as



academically acceptable. The arguments this thedisadd, however, are
derived from critical realist ontology, and thugyhstrengthen the position that

sacred forms of knowledge are admissible in ratidebate.

Methodology

As mentioned above, within the dualist and non4dtu&edic schools of thought
there are further subdivisions. The dualist schadbpted here is that of
Gaudya-Vaisnavisni It is selected because this school, sampradya,
emphasises the necessity of adopting the speciiedmequired to understand
Vedic teachings. In th8hagavad-@a, the text that contains the essence of
Vedic philosophy, Krishna explained to Arjuna tle@asons why he should fight
in the Battle of Kuruksetra. In the final verses)en Krishna asks Arjuna if he
has understood all of His instructions, Arjuna iepthat he has, and that he was
prepared to fight (Bhaktivedanta Svami, 1989, vet8e72-73). Therefore, in
order to understand the Vedic texts and injunctiame has to adopt the same
mood that Arjuna had in tHghagavad-@a. As Bhaktivedanta Svami states, this

applies to any material situation:

“If we want to take a particular medicine, then knae/e to follow the directions
on the label. We cannot take the medicine accordingour whim or the
direction of a friend. It must be taken accordiaghe directions written on the
label or the directions given by a physician. Samyl, the Bhagavad-@&a
should be taken or accepted as it is directed dgpleaker Himself. The speaker
of theBhagavad-@a is LordSr1 Krsna” (Bhaktivedanta Svami, 1989, p.23).

This mood is described by Krishna in t&a at the beginning of the fourth
chapter, where Krishna tells Arjuna that he wiltlarstand the Vedas because he

is bhakto ‘si me sakh— Krishna'’s friend and devotee. The exact veradse

% As explained in the second chapter, @&udya-Vaisnavaschool accepts some tenets of both
dualist and non-dualist Vedic philosophy. It iswewer, more closely associated with dualist
Vedic lines of thought, and therefore in this teeiiis also described as one of the dualist
schools.

® Due to there being different sized publicationstloé Bhagavad-@&a As It Is by A. C.
Bhaktivedanta Svami, the page numbers to quotatiemsnot always match up between copies.
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sa eviyam may te ‘dya
yogah proktah puitanah
bhakto ‘si me sakhceti

rahasyam hy etad uttamam

“That very ancient science of the relationship wite Supreme is today told by
Me to you because you are My devotee as well adrigd and therefore you
can understand the transcendental mystery of thiense” (Bhaktivedanta
Svami, 1989, verse 4.3). This qualification for erslanding the Vedas is not
limited to theBhagavad-@a, but is inherent throughout all Vedic literatures.
The last verse of thévetisvatara Upanisag for example, implies the same

requirement:

yasya deve parbhaktir
yatha deve tath gurau
tasyaite kathii arthah

prakasante maatmanah

“Only unto those great souls who have implicit Haih both the Lord and the
spiritual master are all the imports of Vedic knedde automatically revealed”
(Svetisvatara Upanisa¢l verse 6.38, quoted in Bhaktivedanta Svami, 1$89,
361). Bhaktivedanta Svami therefore writes that whe is trying to understand
the Bhagavad-@&a should at least theoretically accefti Krishna as the
Supreme Person, and with that submissive spiriy tben understand the
Bhagavad-@a. As he states:

“Bhagavad-@a should be taken up in a spirit of devotion. Oneusth not think
that he is equal to Krsna, nor should he think tdegna is an ordinary
personality or even a very great personality. L8rtlKrsna is the Supreme
Personality of Godhead. So according to the statesrad theBhagavad-@a or
the statements of Arjuna, the person who is trymgnderstand thBhagavad-
Gita, we should at least theoretically acce§ii Krsna as the Supreme
Personality of Godhead, and with that submissivet spe can understand the
Bhagavad-@a” (Bhaktivedanta Svami, 1989, p. 6).

11



Essentially, then, in order to understand the Vedasubmissive attitude is
required, but this does not imply that one showltb¥v the Vedic injunctions
blindly or without scrutiny. Indeed, up to that pbin theGita, Arjuna had asked
many questions of Krishna.

In the social accounting literature, the notionttbae must adopt the
correct mood to understand the Vedas is absentnanetualist schools even
suggest the contrary:

“The [Bhagavad] Gita...the deeper you dive intohg richer the meaning you
get...With every age the import the words will carmew and deeper
meanings...the seeker is at liberty to extract...anyanimgy he likes so as to
enable him to enforce in his life the central teagh[of embracing
responsibility for the other]” (Gandhi, 1961, p.64§uoted in Saravanamuthu,
2007, p. 38).

Gandhi’s approach to tHghagavad-@&a illustrates a non-submissive attitude to
understanding the Vedas. Rather than trying to rtataled the purpose for which
the Bhagavad-@a was spoken, Gandhi attempts to use the philosaphie
Gita to justify his motive of freeing India from Britisrule. Gandhi was heavily
influenced by ideas afon-violent resistancput forward by the Russian novelist
Tolstoy, who himself was a pacifist (Hellmon, 1994ater, Gandhi employed
similar notions ofsatyagrahaandahimsain his political activism to free India
from the British (Saravanamuthu, 2006). In tBkagavad-@&a, however,
Krishna urges Arjuna to fight a fratricidal war, wh was contradictory to
Gandhi’'s inclinations towards non-violent resisendherefore Gandhi was
forced to claim that th8hagavad-@&a is simply an allegory that illustrates the
inner war between good and evil that takes placdlihumans. Thus, where the
Bhagavad-@a readsdharma-ksetre kuru-ksetr@he place of pilgrimage at
Kuruksetra) in the first verse (Bhaktivedanta Svah¥89, verse 1.1), Gandhi
interpretskuru-ksetreto meanthis body even though Kuruksetra is an actual
place of pilgrimage in India that many thousandp@dple visit every year. As
he states:

12



“Everything related to every hero in the Ramayaniahabharata | do not take
literally... Nor do | regard Rama and Krishna as mortd in the two poems as
infallible beings. They reflect the thoughts angdiggions of their ages. Only an
infallible person can do justice to the lives ofailible beings. One can,

therefore, only take the spirit of these works doidance only, the letter will

smother one and stop all growth” (Gandhi, 2004 7).

Because Gandhi did not approach @&: with the same submissive spirit that
Arjuna had, he could not understand its teachikRgs.instance, according to the
Gita, the titlemahitma— which was conferred upon Gandhi — refers towhe

is fully engaged in the service of God — not to avieo strives for political
independence (Bhaktivedanta Svami, 1989, verse).9TIfss thesis claims that
the Gaudya-Vaisnavaschool of philosophy adopts the correct method of
understanding Vedic teachings as it most authdhtiogpresents the Vedas, and
more faithfully uses them as a source than nonistuabrks. As the only Vedic
work on social accounting is in the non-dualistditian it is important to
establish a dualist Vedic approach.

To compare both forms of Vedic accountability, thiesis must first
describe Saravanamuthu’s (2006) developments otiidamadvaitic paradigm,
which acts as a benchmark for the comparison. Rdothis, however, it is
necessary to give an introduction to Vedic phildgopself, as some readers may
not be well acquainted with the Vedas, or may harli@se conceptions of what
is contained in them. Bhaskar’s spiritual developtaeof critical realism are
used to describe non-dualist Vedic philosophy, asekplains and justifies
advaitic Vedic thought in a way comparable with Westernlggaphy. It is
therefore necessary to also describe the fundaintamets of critical realism.
Then Saravanamuthu’s non-dualist accountabilitgeiscribed and subsequently
a dualist position and the comparison of the twmoantings are given.

Altogether this thesis has ten chapters. This Fest been introductory —
it has outlined the need for a dualist opinion ofauntability and described the
methodology underpinning this thesis. The seconabier briefly introduces
Vedic philosophy and reviews the accountabiliteriture relevant to a Vedic
approach. Chapter Three describes the criticailstesiguments for accepting the

Vedas in rational discourse. The fourth chapter l@®Rp non-dualist

13



accountability drawing upon Saravanamuthu’s (20863 Bhaskar's (2000)
explanations ofadvaitic Vedic philosophy. The fifth chapter describes dual
philosophy and the sixth and seventh describe aryhef accountability
informed by such philosophy. This leaves the coisparfor the eighth chapter,
and the ninth examines the operational feasihidlitgualist Vedic accountability.

Finally, some concluding comments are made in Gnapen.
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Chapter Two: Accountability and Vedic Philosophy
Translated into English, the Sanskrit wovéda meansknowledge The term
Vedig then, refers to the literature and teachingshef\fedas. In contemporary
social economics, the Vedas have been describéldeasncient philosophy of
India, and they are often referred to as the somstthat provide the basis for the
various branches of Hinduism (Biswas, 1998; Chadrgband Chakraborty,
2007). The Vedas, however, do not limit their aggddility only to those born in
a certain geographical location, or only to thosewascribe to the Hindu faith.
The wordsHindu andHinduismare not found in any of the Vedic scriptures, and
nor are such terms included in the Sanskrit languddne wordHindu is a
descendent of the Indo-Iranian waiddhy which, when translated into English,
meangiver. The wordsindhuwas used to refer especially to the Indus River an
the culture along its expansive valley. When Parsiavellers returned to their
homeland, having explored the Indian subcontinamd, subsequently mentioned
the Sindhu River, the phonetic peculiarities ofirtimative language changed the
word Sindhuinto Hindu. Due to this, the people of the Indus Valley beeam
known asHindus which was slang fothe people who live by the Sindhu River
(Rosen, 2006). The worthdia also has its origins in the same river. Upon
crossing the Sindhu River when invading the subonent in 325 BCE,
Alexander the Great renamed the Sindhdus because it was easier for the
Greek army to pronounce (Tigunait, 1983). The téatar grew to refer to the
entire subcontinent. Therefore both the terMsdu and India have no
connection with the intended scope of Vedas.

Instead of limiting their applicability to the regnce of a particular time
or place, the Vedas see the entire human racesasntended audience (Druhl,
Langstaff and Monson, 2001; Sharma and Talwar, gb®arious theological
commentators have presented views on economica@maiinting from different
religions on the strength that their respectivéhfaare exceptionally widespread.
Liyanarachchi (2007), for instance, states thaestimated 360 million of the
world’s population are Buddhist, and Beed and B@&d4) cite that a third of

“ One of the fundamental tenets of dualist Vedidgsaiphy is that the self, or thiging entity, is
not their material body. Gender is dependent onlyhe type of body the living entity inhabits,
but the living entity itself is gender-neutral. ®hghout the Bhagavad-@&a, though,
Bhaktivedanta Svami refers to the living entityaahie’, and the same terminology is adopted in
this thesis.
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the world’s population claim Judeo-Christian alisgie. The dualist side of
Vedic philosophy, however, does not make the sappeal to popularity as a
justification for its significance to accountingafthough it is possible to do so, as
more than 600 million people in India alone identliemselves as Vaisnavas of
some kind (Rosen, 2006). To justify its applicdpilito economics and
accounting, dualism instead refers to the Vedicceph of sanitana-dharma
which translates into English to meide eternal function of the living entityhe
English wordreligion is slightly different from the Vedic concept sdnitana-
dharma The wordreligion conveys the idea of faith, and faith may changee O
can have faith in a particular doctrine, and he rolagnge his faith and adopt
another, busanmitana-dharmarefers to that activity which is eternal, and aann
be changed. Dualist Vedic philosophy asserts thatsanitana-dharma the

eternal occupation of the living entity, is to rendervice:

“... one friend serves another friend, the mothevesthe son, the wife serves
the husband, and the husband serves the wife ar@h.so.. The politician
presents his manifesto to the public to convinesrttof his capacity for service.
The voters therefore give the politician their \adile votes, thinking that he will
render valuable service to society. The shopkesgees the customer, and the
artisan serves the capitalist. The capitalist setle family, and the family
serves the state in terms of the eternal capaditthe eternal living being”
(Bhaktivedanta Svami, 1989, p. 19).

Finally, the living entity simply renders serviae the desires of his own mind
and senses, and thus there is no exception teathdering of service. To render
service, then, is theamitana-dharmaof the living entity. One may profess to
belong to a certain faith with reference to a pattr time and circumstance and
thus claim to be a Hindu, a Muslim, a ChristiarBadhist or an adherent of
some other sect. A Hindu may change his faith toob® a Muslim or a
Christian, yet in all circumstances such changesdoet affect his eternal
occupation of rendering service.

Dualist Vedic philosophy, then, justifies the pmsgion of its theory of
accountability as an opinion concerned wsanitana-dharma As explained
later, dualism asserts that if the living entitynders service to the Supreme
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Person Whom he is a part of, then he will be masisfsed. Because all living
entities render service regardless of their pdercuaith, dualist Vedic

philosophy is non-sectarian, and thus dualist actaduility can be applied across
any peoples, regardless of their circumstantialigg@sions. While some
religious commentators appeal for a particular tgpeccountability for those
who adhere to that particular faith (Lewis, 200)alist Vedic accountability is

intended for the welfare of all.

The Vedas

If this thesis is to give a theory of accountapilibformed by dualist Vedic
philosophy, then it is important to define whichdietexts are being considered.
This thesis makes allusion to the four original Me@xts, theRig-veda Yajur-
veda Sama-vedandAtharva-vedaand also includes reference to theranas
and ltihasas The Puranasand Itihasas are Vedic commentaries on historical
events and are termed by tlghandogya Upanisacas “the Fifth Veda”
(Chandogya Upanisad7.1.4, quoted in Devamrita Svami, 2002, p. 3heil
authority is affirmed with specific citations frorthe four Vedas and the
Upanisads’

This thesis will refer especially to tidhagavad-@&a because it contains
the essence of all Vedic knowledge (Rosen, 2008),theBhagavata Puiina,
“the most popular of the Puranas” (Mahadevan, 198490 known as the
Srimad-Bligavatam The Bhagavad-@&a is a philosophical discourse that took
place immediately before the Battle of Kuruksefify centuries ago, in which
the sons of the King Dhrtastra opposed their cousins, thanBava brothers. A
leader of the Pandavas, Arjuna, upon feeling cosipador his countrymen and

kinsmen whom he would soon have to fight, decide it would be better to

® The Atharva-vedafor example, states:

“The Rig, Sama Yajur and Atharva-vedasmanifested from the Supreme Lord along with the
Puranas” Atharva-vedal1.7.24, quoted in Devamrita Svami, 2002, p. 37).

TheBrihad-aranyaka Upanisa¢P.4.10) also makes a similar statement:

“Just as a fire kindeled with wet fuel sends ootdis of smoke, so the Supreme God has breathed
out the Rig-veda the Yajur-veda Sama-veda Atharva-veda Itihasa, Puranas, science of
knowledge, mystic Upansads, succinct verses, celde®rations and commentaries. He, indeed,
breaths all these outBfihad-aranyaka Upanisad2.4.10, quoted in Devamrita Svami, 2002, p.
37).
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leave the field before the battle commenced. Arjuravever, takes guidance
from his charioteer, Whom th@ita states is none other thd&magavin — the
Supreme Person Himself. Their conversation fornesBinagavad-@&a, which,
in English, mean$ong of GodAs a chapter of th®lahabharata, which is one
of theltihasas theGita is a part of the Fifth Veda.

Krishna-Dvaipayana Vyisa first put theBhagavata Pufna, or the
Srimad-Blizgavatam into writing approximately five thousand yearoagnd it
is therefore the natural commentary on Wedinta-sitra. Vedinta-gitra, in
English, meansthe conclusion of all Vedic knowledgend the Srimad-
Bhagavatamis the natural commentary on this becausesgyalso compiled the
Vedinta-gitra. Thus theSrimad-Blagavatamis authoritative because it is the
natural commentary on the conclusion of all the a&8dStructured like a novel,
the Bhagavatam tells of the world’s history and gives accounts thie
extraordinary activities of ancient Vedic kings asadjes to illustrate Vedic codes
of ethical and moral standards. This thesis witastonally cite passages from
the Bhagavatamto illustrate principles relevant to a dualist Yeedheory of
accountability.

According to the Vedas, their origins extremelyiant Chakraborty and
Chakraborty (2007), for example, state that Rig-Vedawas recorded at least
3000 BCE, making it the oldest sacred text in thwldy and Saravanamuthu
(2006) holds that the Vedas have been traced bacht tleast 5000 BCE.
Generally in modern academia, however, it is carsd that the beginnings of
Vedic culture were sometime during 1,500 to 1,20DEB when Indo-Aryan
tribes supposedly either invaded or migrated ih® ihdian subcontinent. It is
commonly thought that the Vedas were written sometiafter that. Sihag
(2007), for instance, states that both Kautilya'thasastra and theMahabharata
were written during the second century BCE, andefloee he states that this
period may be described as India’s Renaissance.

Recent satellite evidence, however, has enabledniv® recent dates
ascribed to Vedas antiquity to be ruled out. Theiveexts frequently mention

an abnormally wide river named tisarasvai that flowed from the Himalayan

® Some non-dualist scholars argue thasid&ydid not compile thérimad-Bligavatam but that it

is a modern creation written by someone named VegmadHowever there is reference to the
Bhagavatamin the oldest of thd®uranas and therefore thérimad-Blagavatamcannot be a
modern creation (Bhaktivedanta Svami, 1987, 1988).
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Mountains to the sea. The Sarasvwaitthe principle river mentioned in thRig-
veda which contains fifty references in forty-six hymito her. The Sarasvat
also received extensive mention throughout manyid/eexts such as the
Mahabharata, the Srimad-Blagavatam and the Padma Pu@na. However,
despite its frequent mention, the Sarasisapparently no longer in existence.
Recent satellite technology, though, has reveale dried riverbed of the
Sarasvati extending from the present Ghaggar Rindrflowing four miles wide
in the region of India west of Delhi. Satellite afeld study has determined that
parts of the river began to dry up as early as 3BAE, and dates put its
complete disappearance anywhere from 2500 to 17B @evamrita Svami,
2002). Furthermore, archaeologists have carborddasesllings constructed on
the dry riverbed itself and found they are carbdndated at 3000 BCE
(Francfort, 1992). Thus the Vedas, which refer esiteely to the Sarasvati River,
must have been written before it began to dry up therefore the dates
suggested by Sihag (2007) that Mehazbharata was written during the second
century BCE cannot be accepted.

The small amount of literature applying Vedic pedphy to accounting
and economics illustrates how Vedic principles st relevant today, and can
provide a basis for establishing ethical principlBswas (1998), for instance,
describes that the Vedas do permit economic dewetap and wealth
accumulation, though not as ends in themselvesaguheans to a higher end.
Sharma and Talwar (2005) relate the Vedic empluasisharity and sacrifice for
others to corporate social responsibility, and tislyow how these Vedic
premises would serve both the long-term interebthie wider community and
the organisation itself. And Saravanamuthu (20@#)pse work this thesis later
examines in greater detail, describes how exteaiesinay be incorporated into a
more holistic form of sustainable accounting thitodlhe interconnectedness of
the entire ecosystem, which is a non-dualist Vemtemise. TheArthasastra,
written by Chanakya Pandit around 300 BCE, dessrib¥edic social structure
and its systems of economics and accounting. Seaecaunting historians have
commented on the advanced ethical qualities of @kyais system of
accountability, and have drawn comparisons to theadern day equivalents
(Matessich, 1998; Sihag, 2004, 2005). Thus, althaugs thousands of years old

and has generally not been significant in Westatmolarship, commentators
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have nonetheless asserted that Vedic philosophgrhamportant contribution to

make in the social and environmental literaturadoounting and economics.

Accountability in Religious Organisations

Several issues are raised by a dualist Vedic thebccountability that other
commentators have addressed, and thus a briefwenviethe accountability
literature is given here. This review is concermath specifying a model of
accountability against which dualist and non-duwahsories may be evaluated in
later chapters. The matter of the sacred seculadalis then addressed in the
subsequent section.

As mentioned in Chapter One, Roberts and Scaperfnede
accountability as the “giving and demanding of ogssfor conduct” (1985, p.
447)! Investigating the differences between Eastern \Afebtern theories of
management and accountability, Velayutham and 2€396) found that the
specific conduct to be accounted for will dependrup society’s metaphysical
conception of the self. As Roberts (1991) and atlidines, 1988, 1989; Shearer,
2002) have described, though, the act of being teldccount also constructs
and sharpens one’s sense of self and one’s actibnes (1988), for instance,
explains that by selecting and reflecting only thaterialist aspects of society,
mainstream accounting effectively confines sociansciousness to the
materialist universe. Roberts similarly observest ttidifferent forms of
accountability produce very different senses of ealf and our relation to
others” (1991, p. 385). He suggests two forms ofoantability that give
different senses of the self that are relevanthis thesis:hierarchical and
socialising

Roberts describes hierarchical forms of accountgbidrawing on
Foucault's (1979) conception dlisciplinary powey as those that give an
individualising sense of self. Through institutionalised and ifNéschannels of
disciplinary power, they create in those held aotable a mental absorption
with the self and with how one is seen. Robert®{)$uggests that alongside

the individualism that hierarchical accountabiliproduces, other possible

" Others have given similar definitions, such asimgton and Francis (1993), who observe that
accountability constitutes the economic subjectaswerable— obligated to demonstrate the
reasonableness of their actions to a communityhadrs through the activity of giving accounts.
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experiences of accountability are alive and fldung that can produce a more
rationally grounded consensus. Theseialising forms of accountabilityalso
aim at confirming the self, but at the same timeytlopenly acknowledge the
interdependence of the self and the other. SorigliBorms of accountability,
Roberts (1991) claims, are characterised by aivelabsence of asymmetries of
power and are most effectively conducted in a faelce negotiation of
significant organisational events. In contrast terdrchical forms, socialising
forms give rise to the unguarded flow of talk tdaaws one into a deeper and
richer form of mutual engagement and reciprocabgedion. The result is a
humanised experience of work where there is mutnderstanding, consensus
and acknowledgement of other.

Laughlin (1996) elaborates on Roberts’ descriptioh&ierarchical and
socialising accountability by suggesting that angaoisation’s style of
accountability will depend upon the contextual tielasship between the
principals and agents of that organisation. Laughlin has similar terntg f
Robert’s forms of accountability —hierarchical asctability he callontractual
accountability and socialising forms are termembmmunal accountability
Communal accountability occurs only in less fornralationships, where
expectations over conduct and information demardsaipply are less structured
and defined. Contractual forms, on the other hasdst in more formal
relationships where expectations of action andrimédion demand and supply
are tightly defined and clearly specified. Laugisiexplanation elaborates on
specific contextual situations and attributes tligfilerences to the potential for
trust and value conflictbetween principals and agents. Where there isggh hi
level of trust between parties the agent will fulfihe expectations of the
principal, sophisticated and formal controls aré seen as so necessary. Where
there is a low level of trust, the principal wilkie greater pains to exert control
over the behaviour of the agent — which may leathéouse of more formal and
contractual mechanisms for control by the princigakimilar scenario unfolds
with reference to the potential for value conflictvhere there is little potential,
accountability is likely to be more communal, ankene there is high potential,
the principal is likely to employ more contracté@ams of accountability.

Such models illustrate the conventional notions axfcountability

dominant in economic theory and in law. Laughli®@q&) states that in both of
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these disciplines it is considered unproblematictfie principal to make certain

demands over the conduct of the agent becauseriti@pal has transferred the
ownership of certain resources to that agent. Tihusay be said that in the

conventional framework of accountability, if thesusf resources is transferred to
the agent, then the agent should meet the expmtsatif the principal, and the
principal has the right to demand from them thesoea for actions taken.

Implicit to this conventional notion of principagaent accountability is the

presumption of neoclassical economics that theectille societal good is best
achieved by the pursuit of individual interestsn&en (1992), for example, who
adopts this outlook, implies that only to the extdmat incomplete ownership

rights and market imperfections exist, will shaileleo interests not serve the
greater good. Thus the conventional view holds ithain ideal market situation,

there are no supra-contractual obligations to loegeised on that part of the
agents.

Laughlin  (1996), however, questions this seeminglgtural and
fundamental right for principals to expect compt@nfrom the agents. He
describes specific circumstances where the rights iaterests of economic
principles should be overridden by the expectatamd requirements of what he
refers to ahigher principals In certain “caring professions”, Laughlin expkin
there are higher principals who have hierarchiastherity over the typical
principal-agent relationship (1996, p. 233). Laughktates that this is
characteristic of religious organisations, whewe rislationship that the agent has
with the divine higher principal is typecast sacredand the relationship with

the mundane principal is classifiedsesularor profane He states:

“... it is assumed that certain individuals (for qaurposes the ‘agent’) have a
clear view about what is important and central fve tway of values and
activities (which can by typecast as ‘sacred’) adlvas what is treated as
unimportant and peripheral (the ‘secular’ or theofpne’). Where what is
deemed as ‘secular’ attempts to infiltrate, coleraz control the ‘sacred’, then
this ‘secularization process’ must be resisted tevent the sacred being

compromised and perhaps obliterated” (1996, p..232)
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Laughlin asserts that it is not only in religiousganisations where the
hierarchical authority of higher principals can &gplied, for in other caring

professions, such as education, healthcare and stic&al services, there is the
same underlying logic that the expectations ofrés®urce-supplying principals
will clash with the requirements and values of thgents. While such

accountability may be relevant to other institusioof the caring professions,
Laughlin (1996) gives an empirical analysis of @urch of England in order to
demonstrate this. He identifies three different elev of principal-agent

relationships where resources are provided for(thee parish levels, diocesan
levels and the central levels). One finding thateeged was that all of the
expectations attached to the transfer of resoutwebe agents were very ill-
defined by the principals. Accountability in the @bth, Laughlin states, was
communal, and reporting was ex-post and was dolemtéy to issues concerning
probity and legality. In all cases, agents weretleflefine their activities without

explicit direction from the principals. In higheeviels of the principal-agent
relationship, principals were seen to provide adstiative machinery for the

unconditional provision of an adequate resource liasthe work of the agents.
Furthermore, Laughlin observed that there werenmegiaries who would act as
buffers between principals and agents, so as teeptehe former from affecting

the latter's conduct. While principals might havgeged some short-term
pressures on agents regarding the use of resolraeghlin states that in the
final analysis they were seen to share the philegabat agents should be

protected from too much intrusion through makingnthmore accountable:

“... money passes between these bodes in the Chéifehgband with little in
the way of formal controls or expectations. It is @ganisation where ‘high
trust’ dominates and, despite much current murnguricoming from
guestionable financial investments by the Churcm@dssioners, is unlikely to

change in the foreseeable future” (1996, p. 235).

Agents in the Church of England could be entrusteti resources with few
constraints over their actions because the entganisation is familiar with the
underlying philosophy that the agents need thecs@and time” to discover the
“will of God” (Laughlin, 1996, p. 236). As Laughlidescribes:
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“The absence of formal controls is made possibleabhyparticipants in the

Church of England being aware of the underlyingueal which guide its

working. The Church of England is founded on ‘sdcaed secular’ principals.
It has a clear hierarchical view about what is ingiat and central and what is
more secondary. It is the foundational example ldde’s model of sacristy.

God is the ‘principal’, to those who adhere to tratue system, before whom all
participants must look for guidance and directimstitutionally this includes

setting aside certain individuals (primarily thergy) to be the mediators for
understanding the wishes of God. They need to ée f ‘autonomous’ using
professional jargon — to perform the function ire tvay that they deem
appropriate” (1996, p. 235).

Under more contractual forms of accountability, #gents within the Church of
England would have been hampered in their work umeshe principals did not
possess the knowledge required to discover theolvibod, or they might have
held conflicting interests — thus accountabilitythe Church was communal.
Outside of the Church’s example, though, there sangations where agents
within organisations are held accountable to adrighincipal through the use of
accountability that is more contractual in natutelamic accountability,

described in greater detail in later chapters,nis mstance of this. Here it will
suffice to say that such accountability is oftentcactual in nature, for in Islam,
it is not simply religious organisations and caripgpfessions that are held
accountable to higher principals, but all orgamse. Many Islamic

commentators confirm this:

“Accountability to God and the notion of people mgyvan account book with
God are central tenets and presumptions of IslanSeveral commentators
indeed stress that there is a strong emphasis @ui@bility in Islam (Omar
Naseef, 1998; Lewis, 2001; Maali et al., 2003)” ifi{a, Gallhofer and Haslam,
2006, p. 257).

It was seen from Laughlin’s (1996) empirical anaysf the Church of England

that within caring professions, agents have a speaterest and specific

knowledge of how to satisfy the higher principatdahus they are given more
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freedom in the use of resources. Islamic accoulitigdhowever, is not limited

solely to the caring professions, but is applicablall Muslims and is used to
ensure that Islamic injunctions are complied wigrcbmmercial organisations. It
is not assumed that all agents of the private secwendowed with the specific
knowledge of how to satisfy God, the higher primti@and nor is it assumed that

they will all act simply with that intent. As Kaméd al state:

“In point of principle, it would be reasonable tggest at least that to the extent
Islam comes to terms with capitalism it placedelittr no emphasis on the
maximisation of profit (or shareholder wealth) -dapecifically sees greed or
tammaas a negative value to be avoided, while modeardiipisad) is seen as a
positive value (Lewis, 2001, p. 108; see Rahmar@419- and substantive
emphasis on the need to satisfy constraints refeeof Islamic principles in the
context of any profit orientation” (2006, p. 253).

The specifics of such contractual accountability aot delineated in the same
fashion, though, as in the conventional accountgbiklationship that exists
solely between the principal and the agent. As kef@D01) describes, specific
boards well versed in the injunctions of tQarran and theSharia decide the
requirements of Islamic banking and accountabilliyis contractual feature of
accountability is to ensure compliance with Islanminctions by agents who
are not proficient in such matters.

Islamic accountability advocates that agents oatsof religious
organisations should have obligations extendingpbdythose to the immediate
resource-supplying principal, and this has also nbesiggested in the
accountability literature for non-religious busisesganisations. Shearer (2002),
for example, states that to achieve an ethicallgqadte accountability of
economic entities, systems of account must be mesponsive tahe other?
Shearer describes that when economic entities reaai®unts of themselves in
economic terms, the obligations of the entity wrdgspect to the broader

community depend upon the specific conceptions abjextivity and

8 Other authors have also suggested, in various Wwhgs economic entities have a supra-
contractual obligation to some community of othe®se, for example, Cooper (1992), Gray
(1992), Henderson (1991), Gallhofer and Haslam §19997), Lehman (1995, 1999), Lovell
(1995), Schweiker (1993) and Tinker, Lehman andhiéek (1991).
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intersubjectivity instantiated by economic disceurd neoclassical economics
and its theory of individual choice. Therein itheld that the value of an object
does not reside in the good itself, but ratherhiat tgood’s relationship to the
satisfaction of human desire. Thus, in neoclasscahomics, thevalue of an
object is determined by thdesireof the economic subject. At this point, Shearer
(2002) claims that to desire the other for theilfalent of what is lacking in
one’s own subjectivity is to turn the other to gewn purposes — essentially
making the other an object of satisfaction in ielato the desiring self. Hence
neoclassical economics holds that all value, eliervalue of supposedly selfless
behavior, is governed by self-interest. This, Séeastates, restricts how
subjectivity and intersubjectivity are experiencad, thus, also restricts the
scope of the economic entity’s responsibility.

Furthermore, within neoclassical economics it ikltikat self-interested
behaviour, owing to the theory of thavisible hand produces the greatest
common good. Within economic discourse, then, tathbehavior is simply that
which, while it benefits others, ultimately yieldsnet long-term benefit to the
individual engaged in the behavior. Consequentlghinwv economic discourse,
each individual is properly held accountable ordy the pursuit of his own
private good (Shearer, 2002). Following Schweild®93), Shearer states that to
hold economic actors accountable in exclusivelfrisgtrested terms contradicts
the moral identity enacted in the practice of given account. The latter will
ideally render the agent accountable to some nooramunity whose values and
beliefs will serve to judge his intentions, actioaed outcomes. On these
grounds, and the basis of globally increasing $oeaad environmental
degradation, Shearer advocates that systems afigatslity not limited to those
in the caring professions must be made more respottstheother.

Thus it has been seen that, for several reasoastsagave obligations to
those other than the resource-providing principalthe Church of England,
Laughlin (1996) showed that accountability to high@incipals overrode
obligations to the mundane principal but, due t® $pecific knowledge of the
agents, accountability was structured as commulslmic accountability
demonstrated how the principal-agent accountabdlityld be contractual, even
when obligations to a higher principal were recegdi and Shearer (2002) has

argued that to fulfill the moral identity enacted the practice of giving an
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account, economic entities must be made accountaldewider community of
others than is currently possible under the nesmakeconomic model, where
one is held accountable only for self-interestedaveor. These models will be
used in later chapters to evaluate the dualist maod-dualist theories of

sustainable accountability.

Vedic Philosophy and the Sacred Secular Divide

As explained in the first chapter, Vedic philosoptgn be divided into two
factions — the dualists and the non-dualists. Tkdi®/school used to represent
dualist philosophy in this thesis is tBaudya-Vaisnavaschool, though thidoes
not represent gure dualist opinion. A purenon-dualist opinion is one of
monism, where God, living entities and matter dreemarded as one, and any
apparent difference or individuality is held to &@roduct ofavidya ignorance,
or maya illusion (Bhaskar, 2000). A pure dualist opiniam the other hand, is
where God, living entities and matter are regardedompletely separate from
one another. Pure dualism is found in strands ofsGan philosophy, where man
is sometimes regarded as being unable to know Gulé w material existence.

As McKernan and Kosmala, writing from the Christj@arspective, state:

“We accept that religious belief is generally ngien to conformation or
refutation through empirical evidence, the kindeefdence that can command
intersubjective agreement in science, and we catlelits withdrawal from what
Rorty (2005, p. 36) calls the “epistemic arena’0@Z, p. 729).

A patrticular religion’s classification as dualist won-dualist will determine its
position on what is known in accounting and religiocircles as thaacred
secular divide Within the literature on accounting and religidhere has been
considerable discussion of the supposedly secuéatipe of accounting in the
sacred mission of churches and religious instingidCcommentators have termed
this debate the sacred secular divide. It has been that different religions offer
a range of opinions on whether accounting is alaeqractice or not. Some
consider that when it is engaged for a spirituappae, the activity of accounting
itself becomes sacred. Occasionally, even withim ghme religion, there are

contradicting perspectives. Amongst Christian comawers, for instance, the
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sacred secular divide has been seen as an abstandard governing all
religious organisations (Laughlin, 1988); as nors&xt (Irvine, 2005); and
continuum rather than a set of absolute and oppgopwoles (Jacobs, 2005).
Islamic opinions are less divided, with virtually eommentators claiming that
Islamic injunctions govern both the sacred and lsecaspects of life, and
therefore they hold no barrier to accounting exiegua sacred purpose (Kamla
et al, 2006; Lewis, 2001; Pomeranz, 1997). The Vedd®r o unique
understanding and contribution because they holat thow a religious
philosophy sees the secular in relation to thengéiwvill depend upon its location
on the dualist and non-dualist spectrum. This eactvill thus consider the
divide in the light of Vedic philosophy and deseribhe Gaudya-Vaisnava
position with respect to accounting and other secadtivities.

The notion of a division between the sacred andlae@&ctivities of a
religious organisation was introduced into the aotmg literature through
Laughlin’s (1988) seminal study of the Church ofgiamd, where he suggested
that accounting embodies a secular aspect contoathe sacred values and
orientation of religious organisations. Laughlirshmaintained this suggestion in
further studies (Laughlin, 1990), and other comratms have adopted this line
of thought (Booth, 1993; Lightbody, 2000). The e¢angy has been proposed as
well, though, with Kreander, McPhail and Molynea(8004), for instance,
suggesting that because accounting cannot but theatad with moral values
(Arrington and Francis, 1993), it may be infusedhwiheological values too.
Others have made similar assertions (Faircloth8188ine, 2005; Jacobs and
Walker, 2004; Swanson and Gardner, 1986). Whilsetmpinions of the sacred
secular divide represent polar opposites, JacoBB85]2has suggested that the
sacred and profane are better understood as twenextpoints along a spectrum
of possible experience rather than as binary cimmdit

As explained, non-dualist philosophy claims thagrgthing is one, and
thus there is no difference between God and lientties. The perception of any
such difference, Bhaskar (2000) states, is the ymtodf maya illusion, and
avidyg ignorance. The pure dualist position, on the ottend, holds that God,
the living entities and matter are fundamentallffedent. The sacred secular
divide, then, is a product of thinking aligned wjihre dualist thought — that the

sacred and the secular are fundamentally diffeast the secular cannot be
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dovetailed in the service of the divine. This iddewnt in Laughlin’s (1988)

references to Durkheim (1976) when claiming thatoaating used in the
Church of England to evaluate and determine bebhaviwas seen as “an
unhealthy intrusion” (1988, p. 23). When Church owssioners did use
accounting information, it was used more for acctabiity than decision-

making. Laughlin thus concludes that accountingesys could be legitimate
aids for resourcing activities of the Church butertvise could not be a part of
the Church’s sacred agenda, “and should not ineereth the more important
spiritual endeavours of the Church of England” (@lalin, 1988, p. 38). Drawing

on Durkheim (1976), Laughlin presented this sacecular divide as universal
to all religions:

“All known religious beliefs, whether simple or cphax, present one common
characteristic: they presume a classification bftted things, real or ideal, of
which men think, into two distinct terms which dranslated well enough by
the wordsprofaneandsacred.. This division of the world into two domains,
one containing all that is sacred, the other alt ik profane, is the distinctive
trait of all religious thought” (Durkheim, 1976, 87, quoted in Laughlin, 1988,
p. 24).

From Laughlin’s analysis (1988), then, it is evidémat notions of the sacred
secular divide spring from a close alignment witlirgpdualist thought, where
there is a clear distinction between God, livingtess and matter. In more pure
forms of dualism, secular activities such as actingrare generally not regarded
as compatible with the sacred, as Jacobs explains:

“This sacred-secular dualism, the case that thalaecs secondary, while the
sacred is dominant and the perception that acauymtill necessarily form part
of the secular, underlie Booth's (1993) researamérwork. While Booth (1993,
p. 58) acknowledged that the “sacred cannot be kxigip separated from the
secular” and that the “... role of religious bedisfithin the framework... is not
proposed as a simple deterministic casual facttwy is in-effect what has
happened. While the possibility of the alternatisepresent in both Laughlin
(1988, 1990) and Booth (1993) it is too easy tadraa a priori structuralist

dualism. The world is divided into two parts, trecied and the secular. We
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know that accounting is part of the secular and “thgitimate” part of the
Church is part of the sacred. Therefore, the rekeagenda is to work out how
this sacred-secular divide operates in Churches raligious organisations”
(2005, p. 191).

While recognising the contributions of Laughlin aB®oth, Jacobs (2005)
showed in his investigations of the Church of Soudl that not all Christianity is
representative of pure dualism. Jacobs refersgmiitings of John Wesley, who
encouraged Christians to develop personal accollityab gain all they could,
save all they could, and give all they could to Godffectively using personal
accountability for a sacred purpose (Wesley, 1956ther Christian
commentators have also documented the use of aegdar sacred purposes —
Irvine (2005) studied how a local church adoptedoaating to further the
church’s sacred mission, and Jacobs and Walker4§2@6und that lona
(Christian) community ministers used accountingteys to monitor and
evaluate the use of their time and to encourage sihigtual practices of
congregation members.

Jacobs (2005), then, rather than presenting theedaecular divide as
two absolute and opposite poles, drew on StudiD0) who saw the sacred
and the secular as two extreme points along arspecit the non-dualist end of
this spectrum, Saravanamuthu (2006) has presemtehaitic conception of
sustainable accountability based on the onenesiseoéntire ecosystem, which,
she states, is more conducive to achieving sudsti@nautcomes than Judeo-
Christian models because it does not dichotomiseams from nature, unlike
Christian models that divide the sacred and thdéape Evidently, this is the
monist perspective of non-dualist thought. Withine tcurrent accounting and
religion literature, then, it is possible to obsehoth the pure dualist and monist
philosophies and their views of incorporating sacpractices like accounting.

The Gaudya-Vaisnavgposition on the sacred secular divide is simitar t
that presented by Jacobs (2005) and Studstill (2@@@ause ithcorporates both
dualist and non-dualist tenets. This is possibleabse Gaudya-Vaisnavism
advances the philosophy ddcintya-bhedbheda-tattva the assertion that
everything is simultaneously one with and differémmm everything else. An

ordinary, mundane perception findsatintya — impossible to conceive how
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everything, including God, can be simultaneously @md differentAcintya-
bhedibheda-tattvahowever, can be explained thus. The Vedas assgrGod is
janmazdy asya yatp the source of all creation, maintenance and detsbn
(Bhaktivedanta Svami, 1987, verse 1.1.1). As thewof creation, all verities
of energy are non-different from God. A simple exdénis that golden
ornaments of different shapes and sizes remaindifterent from the stock of
gold they originated from. Similarly, the manifebt@niverse remains non-
different to God because He is the source of gstesn. It is on this assertion
that non-dualist philosophers conclude that evamgthis one, and that man is
therefore God, which is the essential thesis ofskaa (2000) inFrom East to
West Gaudya-Vaisnavism however, states that although everything is non-
different from God, one should not therefore codelthat the Supreme has lost
His individual and personal existence. Krishna tesuthis impersonalism in the
Bhagavad-@&a, stating:

may: tatam idam sarvam
jagad avyakta-mrtina
mat-stlani sarva-blatani

na ezham tesv avasthitah

na ca mat-sini bhatani
pasya me yogam svaram
bhiata-bhrn na ca biita-stho

manutma bhita-bhavanah

“By Me, in My unmanifested form, this entire unigeris pervaded. All beings
are in Me, but | am not in them. And yet everyththgt is created does not rest
in Me. Behold My mystic opulence! Although | am thiery maintainer of all
living entities and although | am everywhere, | &t part of this cosmic
manifestation, for My Self is the very source cdation.” (Bhaktivedanta Svami,
1989, verse 9.4-5). These verses explain that pgrekng His various energies,
Krishna is not depleted, and thus He states thttoahh He is present
everywhere in His unmanifested form, He still rensaialoof. This is

simultaneous oneness and non-difference thaaciatya — inconceivable to
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ordinary sense perception. A simple example is @hsiiccessful chief executive
may direct many departments of a business enterpisd thus all departments
rest on his order. If someone says that the ebtisgness rests on such a person,
it does not mean that the person is maintaininthallfactories and offices on his
head. Nor does one expect to find the chief exeeyiersonally present in each
department. Rather, it is understood that by hisoa& or his energetic
expansion, the entire business runs without inpdéion. Similarly, although
Krishna’'s energies comprise and maintain the entiigerse, Krishna does not
lose His individuality or personality. BhaktivedanBvami explains this point

further:

“The Lord says that everything is resting on Him. This should not be

misunderstood. The Lord is not directly concernathwhe maintenance and
sustenance of this material manifestation. Sometiwme see a picture of Atlas
holding the globe on his shoulders; he seems teebetired, holding this great
earthly planet. Such an image should not be eirtedain connection with

Krishna’s upholding this created universe. He ghgsd although everything is
resting on Him, He is aloof. The planetary systemesfloating in space, and this
space is the energy of the Supreme Lord. But H#ffierent from space. He is
differently situated. Therefore the Lord says, halugh they are situated on My
inconceivable energy, as the Supreme PersonaliGoothead | am aloof from

them.” This is the inconceivable opulence of thed¢1989, pp. 459-460).

Thus the philosophy ofcintya-bhedbheda-tattvaholds that God can be
simultaneously one with and different from all Hsrious energies. This
philosophy has profound implications for a Vediedhy of accountability for if
everything is the energy of God, then everything ba used in His service,
accounting included. It also carries implicatioms the nature of the self, as
different from matter and as a part of God, whicli e described in later
chapters. Thus far, though, it can be stated thidhtorporating tenets of both
dualism and non-dualisnGaudya-Vaisnavisnmadvocates the use of the secular
to serve the Supreme, just as when an iron rothegd in a fire it will become

heated and will take on the properties of fire.
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Chapter Three: The Vedas and Western Scholarship
More than a decade ago, a dialogue between acoguatid the sacred would
have been impossible in academia due to the owairgedeference given to
secular materialism (McPhait al 2004, Oslington, 2000). Therefore, the
handful of papers that adopt a Vedic lens have bahgly established the Vedic
paradigm as a genuine body of knowledge. Saravatman{2006), for instance,
relates one reviewer’'s response to her work, inciwhihe Gandhi-Vedic
paradigm she adopts was described as “noble”, bubtful as to whether it
could meet current problems of “feeding 6 billioaople, providing jobs and
economic development, which often brings manking iconflict with nature”
(anonymous reviewer, quoted in Saravanamuthu, 2@06292). Devamrita

Svami makes a similar observation:

“The Western world has known about the revolutigneontents of the Vedas
for almost two centuries, but rare is the Westadology expert who considers
the texts a reasonable documentation of humanisatibn. Even Indian
scholars have been trained to feel apologetic sdainful about what has come
to be viewed as the Vedas' gross exaggerationsfamdsies concerning the
ancients. A. L. Basham, who wrote the popular atashe Wonder that Was
India [1954], is one of many” (2002, p. 155).

Thus Vedic philosophy still does not receive thensaconsideration given to
secular forms of knowledge, or even that given tbeo sacred forms. As
described by Nathan and Ribiere (2007), Islamickbamnvhich derive their

injunctions from Islamic scriptures, now operate @most seventy-five

countries, and the industry has a market estimatt&t5$250-300 billion. As the
ninth chapter will describe, much work remains stablish the Vedas as a
genuine discipline of knowledge.

McPhail et al (2004) point out that when modern and post-modern
critiques of theology are applied reflexively bamk themselves, the claims of
science and post-modernism are shown to be nosfgsous or arbitrary than
those made by the world’s different religions. K#hk (1990), for instance,
claims that modern and post-modern critiques héten dried to undercut claims

made by religions by emphasising their historical Anguistic nature. He states:
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“Theology has rightly become aware of the (absldiegree to which it is a
contingent historical construct emerging from, arehcting back upon,
particular social practices conjoined with partseculsemiotic and figural
codings” (Millbank, 1990, p. 2, quoted in Oslingt@®00, p. 34).

Millbank (1990), however, also points out that modand post-modern social
sciences are subject to the same historical agdibtic criticisms that they pitch
at theology. Millbank, though, does not attemptréstore any pre-modern
Christian position and he completely accepts dpsoris of theology as merely
historical and linguistic. This thesis, howeverdeavours to establish from a
critical realist position that sacred forms of kredge should be recognised for
the religious experiences that they can generatgractitioners. Recently
theologians have employed critical realism to tcansl the post-modern
impasse. This thesis employs the critical realisiogophy of Archeret al
(2004) to establish parity between sacred and aedéatms of knowledge and
challenge tendencies for atheism not having to gmtests credentials in
academia, whereas sacred forms of knowledge musserarguments originate
from Bhaskar’s spiritual developments of the ploldsy of critical realism, the

basic tenets of which are outlined below.

Critical Realism

The termcritical realismis associated with the earlier work of Roy Bhaskar
his first book,A Realist Theory of SciencBhaskar (1975) defended a position
he calledranscendental realisnwhich referred to the ontology derived from his
analysis of scientific practices. Bhaskar explaitieat for science to be possible,
the world must exist in a certain way, and, givewhscientific training and
experimentation take place, an ontological reaitglependent of human
knowledge constructions is necessary. In 1979, lgvasrgued for an extension
of transcendental realism to the social sciencé&hen Possibility of Naturalism,
calling its stanceritical naturalism Since then, readers have combined the two
terms to produce the nargstical realism In a later publicationDialectic: The
Pulse of FreedomBhaskar (1993) changed the terminologytremscendental

dialectical critical realism In his latest publicationf-rom East to West: The
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Odyssey of a SguBhaskar (2000) developed his dialectic critielism into a
philosophy of universal self-realisation, claimitigat it does not involve any
rejection of existing critical realist positions.

Archeret als (2004) arguments for including debates on Godistence
in academic scholarship are based on Bhaskar'scjlttanscendental realism
and, to a lesser extent, his latest, more spirdeaklopments. This section, then,
concentrates on describing Bhaskar’'s transcendezafism. The philosophy of
critical realism, however, is a “broad church” -erd are many differences in
thought that are disputed amongst intellectuals winght be labelled as critical
realists (Potter and Lopez, 2001, p. 15). This ithe®es not consider all
variations of the philosophy, but seeks only tolaixpits fundamentals in order
to underpin subsequent arguments that the Vedahitegs are a legitimate form
of knowledge. The critical realist paradigm doesggss some core propositions
(Potter and Lopez, 2001), which this thesis desstib

In A Realist Theory of SciencB8haskar (1975) locates transcendental
realism within a general history of the Westernlgdophy of science. Bhaskar
identifies the classical empiricist position presen by Hume as the first
philosophical reference point to compare transcetaderealism with. The
essential characteristic of empiricism that Bhasidentifies is that Hume
considered the ultimate objects of knowledge t@toeistic events. The second
broad philosophical position Bhaskar identifiegKant’'s transcendental idealism.
Here objects of knowledge are artificial construmftshe mind and are therefore
not independent of men or human activity. Accordimgranscendental idealism,
then, the natural world is a construction of thenaa mind or, in some modern
versions, of the scientific community.

In contrast, transcendental realism regards objettknowledge as
“structures and mechanisms that generate phenongBhaskar, 1975, p. 19) —
objects of knowledge are neither the phenomendh®events that they are for
empiricism; nor are they human constructs imposednuphenomena, as
suggested by idealism. Instead, they are held &irbetures and causal laws that
endure and operate independently of human know|dug®an experience and
the conditions that allow observers access to thHantontrast to empiricism,
objects of knowledge are structures, not eventspirtrast to idealism, they are

intransitive — independent of human activity. Thexplicates Bhaskar’s
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transcendental as opposed toempirical realism. The entities that the
transcendental realist is concerned with are thectdof scientific discovery and
investigation, such as causal laws, and not thateyaroduced by experiments
(Bhaskar, 1975). For the transcendental realisgn,thscience is not an
epiphenomenon of nature as it is with empiricisng aor is it a product of man

as according to idealism. As Philip summarises:

“The basic framework which transcendental realigts ®ut to establish begins
by arguing that the re#, the real world exists independently of our exgece;
our knowledge of the world is thus provided by nweahexperience; while for
empiricists, experience contains all there is @ity — experience constitutes
whatis. Transcendental realism argues that experienceiigly the appearance
of independently existing objects — perceived dljedgthout knowing what in
fact they are. Knowledge constitutes accounts iofj) structures, mechanisms
etc., rendering knowledge of objects to the catggbiconjecture or hypothesis,
that is, our knowledge of the world is renderediidd” (1995, p. 28).

Bhaskar reaches this transcendental realist podiyoposing the questiomhat

must reality be like for science to be possildt® states that it is not necessary
that science occurs, but, given that it does, ima@sessary that the world is a
certain way (Bhaskar, 1975). Hence the transceatleatlist asserts that the

structured nature of the world can be establistygghlosophical argument:

“For it is not the fact that science occurs thategithe world a structure such
that it can be known by men. Rather, it is the thett the world has such a
structure that makes science, whether or not itadigtoccurs, possible. That is
to say, it is not the character of science thatoges a determinate pattern or
order on the world; but the order of the world thatder certain conditions,
makes possible the cluster of activities that wk‘seéience™ (Bhaskar, 1975, p.
23).

To establish this, Bhaskar (1975) argues thatrtedligibility of perception and
experimental activity in science both presuppogeitiransitive and structured
character of objects of knowledge. Bhaskar poini$ that the epistemic

significance and very meaning pérceptionimplies the independent existence
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of objects of knowledge. The possibility of sciéintichange and criticism, as
well as the necessity for scientific training, taer granted the intransitivity of
real objects. As Bhaskar states, if the changingee&nce of objects is to be
possible, then it follows that objects must hawiséinct being in time and space

from the experiences of which they are objects:

“For Kepler to see the rim of the earth drop awalile Tacho Brahe watches
the sun rise, we must suppose that there is somgethat they both see (in
different ways). Similarly when modern sailors refe what ancient mariners
called a sea-serpent as a school of porpoises, ugt suppose that there is

something which they are describing in differenysig1975, p. 24).

If objects of knowledge are distinct from experien®f them as objects, then it
can be claimed that events and momentary statestlexhaust the objects of
perception, and that events are categorically iaddent of experiences. As
Bhaskar describes, then, there could be a worlevehts without experiences.
Given the possibility of a world without percept&rthere is no reason why there
should not be events in a world containing beinggable of perception that
otherwise go unperceived, and, given current humzapacities and
qualifications, are unperceivable. Even a supetficeview of the history of
science will show events never imagined, of whickotetical, and sometimes
empirical, knowledge is eventually achieved (Bhaskd975). These
transcendental arguments form the basis for Bhasg000) more recent claims
for the existence and perception of God.

Bhaskar supports his arguments for transcendemtalism with an
analysis of experimental activity. In empiricisttology, a causal law is regarded
as a constant conjunction of perceived events. Yyemment that artificially
constructs a controlled environment is necessarysteh a conjunction of
events, for the events would not be forthcominghaut it. The theory
underlying such experimentation is that by bringiadgpout a particular
conjunction of events in an artificial environmenpe will find out what the
world is like outside of such an environment. Thédief, however, presupposes
that scientists actively induce regularities, rfeattthey produce theausesof

such regularities. If experimenters were thoughtptoduce not just regular
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conjunctions but also the laws governing thesen thech laws could not be
expected to hold outside of the experimental sggtiiGroff, 2004). Thus, as

Bhaskar (1975) states, the transcendental realids lthat causal laws, instead of
being the constant conjunction of events produced experimentation, are

categorically independent of that sequence of evertie scientist conducting
the experiment is the causal agent of the sequeineeents but not the agent of
the causal law identified from the sequence of tvetue to the controlled

conditions of the experiment. As Bhaskar describes:

“It lies within the power of every reasonably itiggnt schoolboy or moderately
clumsy research worker to upset the results of etlmn best-designed
experiment, but we do not thereby suppose they tiev@ower to overturn the
laws of nature. | can quite easily affect any segeeof events designed to test
say Coulomb’s or Guy-Lussac’s law; but | have norenpower over the
relationships the laws describe than the men wkoodered them had. In short,
laws cannotbe the regularities that constitute their empirg@unds” (1975,
pp. 25-26).

Given this categorical independence of causal laws, possible to hold that
laws continue to operate in open systems, whereamstant conjunction of
events prevails. This categorical independence anfsal laws forms another
premise upon which Bhaskar (2000) argues for th&tence of God.

The intelligibility of sensory perception and exrpgental activity, then,
both presuppose the intransitive nature of theatbjef scientific knowledge, at
least as causal laws. Bhaskar (1975) declaresathatadequate philosophy of
science must show how science is a transitive alpayenerated process, and
take into account intransitive objects of knowledbat do not depend upon
human activity, such as the specific gravity of couey, the process of
electrolysis and the mechanism of light propagatids described above,
Bhaskar makes this proclamation in light of hislgsia of experimental activity,
for based on this it is possible to argue that woad without humans to observe

the intransitive, reality would presumably continaeact and interact:
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“If men ceased to exist sound would continue tgeftand heavy bodies fall to
the earth in exactly the same way, though ex hygsitiere would be no one to
know it ... The tides would still turn and metals dant electricity in the way
that they do without a Newton or a Drude to prodogeknowledge of them...
Two atoms of hydrogen would continue to combinehvdhe atom of oxygen
and in favourable circumstances osmosis would coatito occur” (Bhaskar,
1975, pp. 21-2).

Thus the transcendental realist asserts the egesteh an ontological reality
independent of human intervention. Transcendeatdism, however, does allow
for the influence of social and historical conditilag in science, which Bhaskar
(1975) termsepistemic relativity Thus, although holding to a realist ontology,
critical realism allows for a subjectiveansitiveinterpretation of the intransitive
objects of knowledge that Bhaskar asserts viarasgyais of experimentation. To
suppose, however, that because there is no epistgically objective view of
the world, there is also no objective world ontadadly, is to commit what
transcendental realism terms tkeistemic fallacy This is committed when
statements about intransitive objects of knowleaigeregarded as equivalent to
statements about the transitive, which leads toréhetivist claim that to the
extent that there are different worldviews, thedeot of these worldviews
inhabit ontologically different worlds (Groff, 20p4Potter and Lopez explain
that critical realism instead exhibits epistematadjicaution regarding scientific
knowledge, thus allowing room for subjective intetgtion whilst not

conflicting with realist ontology:

“Critical realism accepts most (if not all) the mificant differences between the
respective subject matters of social and natur@nse. It understands as
essentially correct all the peculiarly human feasuof the objects of social
scientific knowledge which, according to the hermgit tradition, renders it
not susceptible to scientific explanation. It adsgjpat human society is much
more like a language than a mechanical machiraeckpts the full significance
of the manner in which theorising is socially lahtlt accepts the significance
of the ‘language-borne’ nature of theory. It acsetite socially constructed

nature of knowledge” (2001, p. 9).
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By acknowledging the relative nature of transitikeowledge, the goal of
transcendental or critical realism becomes whattasmed alethic truth.
Epistemologically, all such judgements remain psmnal, yet a point is reached

where science will consider the case virtuallyledtt

“Although we remain open to new arguments shoukd; tappear, we do not
expect any to turn up. Among the alethic truths thast people hold today are
the roundness of the earth, the law of gravity, thiedexistence of microbes. It is
not that absolutely everyone accepts these putttitles, but that among those
who do the remaining arguments of the dissentergvan to be intellectually
challenging. Further, intellectually challengingaments to the contrary do not
even appear on the horizon. On matters such as,thesse familiar with the
arguments are fairly sure that they have got reatiht” (Archeret al 2004, pp.
2-3).

Because transitive accounts of reality are diffe@counts of one underlying
reality, Bhaskar asserts that it is possible tochealethic truths through
judgmental rationality As Potter and Lopez state, “we can (and do!) gudg
between competing theories on the basis of th&insic merits as explanations
of reality. We do so both scientifically and in eyaay life. If we could not we
would not be very frequently successful in even mast mundane activities”
(2001, p. 9). Bhaskar also states:

“If the relation between theories is one of confliather than merely difference
[as is the case with the suggestions of Kuhn angfabend that no meaning
may be shared in common between a theory and @sessor], this presumes
that there are alternative accounts of the samddwand if one theory can
explain more significant phenomena in terms ofdigscriptions than the other
can in terms of its, then there is a rational dote for theory choice, and
fortiori a positive sense to the idea of scientific develept over time. In this
sort of way critical realism claims to be able tombine and reconcile
ontological realism epistemological relativismand judgemental rationality
(1998, pp. x-xi).
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These three tenets -entological realism epistemological relativismand
judgemental rationality- form the basis of the critical realist philosgpfihe
next section describes how Archet al (2004) utilise these to argue that
spiritual topics can be the subject of judgemeratabnality.

Before moving on, though, it is of interest to Hgieconsider critical
realism in the light of dualist Vedic philosophyu@llism also holds to a realist
ontology and, like critical realism, it claims thahe’s perception of reality is
obscured due to conditioning. The Vedas recogmse fmain defects in the
conditioned living entity’s ability to perceive abgical reality: firstly, time and
space constraints and social conditioning limitsessory perception. Secondly,
he is subject to making mistakes — although he haodg all the relevant data, he
may simply read it incorrectly. Thirdly, the condited living entity is subject to
illusion — the acceptance of one thing for someghins not. Finally, the Vedas
describe the cheating propensity — although thgestibhas limited senses, makes
mistakes and can be bewildered by illusion, th@d\entity may still put himself
forward as a learned philosopher or a leader inegocAs Devamrita Svami

states:

“We should bear in mind that naive realism has ale in the Vedic texts.
Only a fool is said to believe the world existsedity as his senses perceive it.
Because human vision feels so simple, we haveafeency to think that the
image we see is directly the world “outside oursslV ... The Vedas assume
that we understand that the world as we perceivepitthink about it — depends
on our states of consciousness, our levels of awease The texts point out that
we are only dealing with appearances — the effe€tsomething upon our
consciousness. That something is — in of itselhiknown to us, because of the
filtration done by our senses, combined with thelitadion done by our states
of consciousness” (2002, pp. 101-102).

Thus dualism, in this respect, holds to the sanmecipte as critical realism —
through conventional methods, knowledge is epistaltyi relative. However the
goal of dualism is not the alethic truth that ifos Bhaskar. Rather, tH@audya-

Vaisnava philosophy holds a similar tenet as the non-dtglis God is the

fundamental constituent of reality. Employing théilgsophy of acintya-
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bhedibheda-tattva though, Gaudya-Vaisnavism also holds that God is
simultaneously a person, just as a governmentexample, has a personal and
an impersonal aspect. Being a person, God can Iréviesself at His own
discretion. As Krishna describes in tBhagavad-@&@a, He is inclined to reveal
himself to someone who has His interests at heat, is therefore always
prepared to serve Him. The same principle exisis material context — one is
more inclined to reveal personal aspects of himgefomeone who is always
concerned with his welfare. In Sanskrit, this seewio God is calledhakti-yoga
which translates into English as thgpga of devotion Concerning the

epistemology of the Vedas, the Vedic scholap&Gosami states:

atahsri-krisna-namadi
na bhaved gthyam indriyaih
sevonmukhe hi jilidau

svayam eva sphuraty adah

“No one can understand Krishna as He is by thetbhaterial senses. But He
reveals Himself to the devotees, being pleased thém for their transcendental
loving service to Him” Bhakti-rasamrta-sindhu 1.2.234, quoted in
Bhaktivedanta Svami, 1989, pp. 368-369). The Sanskim yoga describes a
union (Wilson, 1997), just aseligio — the Latin root of the English wordligion

— meansto bind Some commentators suggest that the import ofwhbed
religion is that religion is the binding agent intendedkeep members of a
society functioning together harmoniously by thd@sement of slogans such as
loving thy neighbour. When understood in light bé tVedic meaning oyoga
religion and religious practice are seen as integdo bind one in relationship
with God through spiritual experience — the Supremesaling Himself to the
rigid practitioner. As McPhaiét al. (2004) state, though, such statements have
generally not been recognised in mainstream acadesiicredible scholarship,
and therefore it is necessary to argue why the ¥eada a legitimate tradition of
knowledge. This is done with reference to the @altrealist arguments of Archer
et al (2004).
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Critical Realism and Sacred Forms of Knowledge

As explained, critical realism asserts that forivéiots called science to be
possible, an underlying, ontological reality is @ggary. From the vantage point
of critical realism, Archeet al (2004) argue that there must be an ontological
answer to the question of God’s existence. JustBlagskar's analysis of
experimentation demonstrated the necessity of aenying ontological reality,
Archeret al similarly assert that documented cases of spirgxperience give
evidence for an underlying spiritual reality. Thetgite:

“So many [religious experiences] from so many ddfe cultures all
independently report some experience of transceadeeality. Is there not
some reality behind it all? Can all be similarlystaken about the category of
the transcendent and are all just mistaking groopsciousness for divine?
There are no simple answers, but this observatam), carries its own power”
(Archeret al, 2004, p. 12).

Appealing to the experience of a transcendentalityeahe “faith in the
possibility of the impossible,” that McKernan andsdfnala (2007, p. 742)
espouse is not adopted by Archer al to justify the inclusion of sacred
knowledge in academia. Nor do the Vedas appealith sotions. Instead the
transcendental experience generated by the praaftivedic philosophy is put
forward as evidence that it should be seriously smered in academic
scholarship. Since differing experiences are amyegnbint to rational debate,
Archer et al hold that the question of God’s existence is abén to
judgemental rationality, and thus better or worsguments for God’'s
ontological reality can (and should, they statephbmposed and evaluated within
academia.

The Vedic literatures describe a process by whide can obtain
spiritual, ortranscendentag¢xperience and, if one’s determination is firmketl,
how one can become eligible for God-realisations T confirmed by Krishna

in theBhagavad-@a:

vita-raga-bhaya-krodh

man-may mam upisritah
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bahavo jidna-tapag

pita mad-blavamagatzh

“Being freed from attachment, fear and anger, béully absorbed in Me and
taking refuge in Me, many, many persons in the pmstome purified by
knowledge of Me — and thus they all attained trandental love for Me”
(Bhaktivedanta Svami, 1989, verse 4.10). Here, fasstates that in the past
many people, equipped with the necessary qualdicat have become God
realised and have thus attained transcendentarierpe of the Supreme. The
non-dualist schools of thought have also assehatithe Vedas give a process

for attaining transcendental experience:

“The practical value of the Vedic Science is thaincludes techniques for
experiencing and thereby developing the full ralmdeconsciousness in the
individual. The key element here is the experienicthe simplest, most settled
state of human awareness, termed “transcendemaktionsness™ (Druhlget
al., 2001, p. 392).

Similarly, Inayatullah (2005) refers to the docuteehpsychological benefits of
meditation and has suggested that such measureseraa as a basis for
spirituality to become a fourth bottom-line in aahweports, as its benefits can
now be empirically verified. Elsewhere, certain \etheditative practices are
being promoted as a managerial tool to improve eygd effectiveness (Heaton
and Harung, 1999), and consciousness is being steggas a common ground
for theories of organisational change (Drudtl al, 2001). Thus the Vedic
paradigm is not a discipline of faith but is oneeaperience. As Wilson states,
writing from the Vedic worldview, “Spiritual devgbonent can take place with or
without adherence to specific religious beliefs99Z, p. 520). Because Archer
al.’s (2004) arguments hinge upon transcendental reqpee, they apply
especially to the Vedic tradition.
The previous section described how, in criticallisea individual

experiences would be varied, or epistemically retatdue to the socially
conditioned nature of transitive knowledge. As Blaag1975) observed, though,

differing accounts of experience must be altermataccounts of the same
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ontological reality, otherwise science itself wouldt be possible. Potter and
Lopez (2001) therefore state that post-modern pbpbies that ascribe to
relativism cannot adequately explain why sciencetinoes to produce useful
knowledge. As the previous section explained, diffig accounts of the same
reality may be evaluated through judgemental ralion Thus, according to

Archer et al. (2004), the variegated accounts of spiritual eepee provide an

entry point to rational debate, for all such debatee initiated by differing

standpoints of experience. They state:

“Our theories differ, in part, because our expearégen differ. Our different
experiences, however, are not the end of the sibhey do not remain
impervious to adjudication and correction. Instead come together in

conversation to reason about them” (Arcéeal, 2004, p. 5).

Thus Archeret al. argue that debates about the existence of Godldshze
accepted in academia on the basis of religiousreeqpee. This thesis adds to this
by asserting that sacred forms of knowledge sucth@d/edas — because they
describe methods capable of producing transcenderperience — should be
accepted in academic debate, and be consideredhfasming bodies of
knowledge in disciplines like economics and accmgnt

While Archer et al (2004) suggested that widespread transcendental
experience is evidence of an underlying spiritiedlity, other commentators
point out that such variegated experiences magaaistndicate the absence of
any such reality, because no one religion’s expianaof God and reality can
account for all such experiences (Collier, 2004i)ch&r et al admit to this as

well:

“There is the feeling of creature consciousnessntified by Friedrich

Schleiermacher; the experience of the numinoulyr 4s identified by Rudolf
Otto; the sense of the transcendent as expressddabiyn Buber; and the
experience of self-engulfment and cosmic union idesd by the Western
mystical tradition but particularly associated witle Eastern religions” (2004,
p. 12).
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Thus, while they hold that purported spiritual exgeces are the sign of an
underlying transcendental reality, Arclegral nonetheless admit that their verity
represents a potential hurdle for all religionsaeteof which proposes to explain
God’'s existence. Variegated transcendental expmxjemowever, does not
interfere with the Vedic description of the Suprenwehich encompasses
different experiences based on one’s dedicationpsactice of God-realisation.

To this end therimad-Bligavatamexplains:

vadanti tat tattva-vidas
tattvam yaj jiznam advayam

brahmeti paramtmeti

bhagawvin iti sabdyate

“Learned transcendentalists who know the Absolutethr call this non-dual
substance Brahman, Paramatma or Bhagavan” (Bhdkitiva Svami, 1987,
verse 1.2.11). Hence the Vedas hold that althoufj@reht realisations of God
are possible, such as personal or impersonal, rdresdendentalist with full
realisation knows there is no qualitative differetetween thert Furthermore,
in the Bhagavad-@a, Krishna statesye yatld mam prapadyantedams tathaiva
bhajamy aham “As all surrender unto Me, | reward them accogtyf
(Bhaktivedanta Svami, 1989, verse 4.11). Thus tkdi& literatures allow for
different realisations of the same God dependingwo@'s desire and practice.
Therefore different experiences of the same travtkm®al reality are not an
impediment to accepting the Vedas in rational debat

However, even prior to considering differing expades of
transcendence, it is possible to question suchrexpes altogether, alleging that
critical realism holds them to be epistemicallyatiele, and therefore products of
social conditioning. An advocate of this theory htigassert that because

someone has been socially conditioned to believddd, they will imagine for

° Bhaktivedanta Svami explains the purport to tleisse, stating, “The same substance is realised
as impersonal Brahman by the students ofUpanisads as localised Paramatma by §myis

and as Bhagavan [the Personality of Godhead] bydthetees... Less intelligent students of
either of the above schools sometimes argue inufawb their own respective realisation, but
those who are perfect seers of the Absolute Tratwkwell that the above three features of the
one Absolute Truth are different perspective vieseen from different angles of vision”
(Bhaktivedanta Svami, 1987, First canto, pp. 108}10
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themselves the experience of transcendence. Howaseis explained below,
critical realism does not attribute all factors ttliafluence a person’s beliefs
exclusively to social conditioning. Room is als¢éoaded for the experience of
reality. Furthermore, epistemic relativism is noatited just to religious
experience but extends also to the experienceshefsés and agnostics. Their
absence of religious experience is itself a kindewperience, also subject to
prevailing norms, circumstances and conceptualrsebeand factors of personal
biography such as resistances, prejudices andrpnefes. Archeet al therefore
state that the purported experience of the abseht®nscendence “is no less
corrigible than the experience of presence” (2q2044). Porpora elaborates on
this:

“Religious nonbelief stands in as much need of axation as religious belief. It
is only a lingering bias of the Enlightenment thratkes the intellectual baseline
and belief, alone, something to be explained. Tngabelief and nonbelief

symmetrically, the distinguishing generative med$m@nis religious experience.
... Thus, although atheists and agnostics may thivaélt they, at least, are
examining the objective evidence dispassionatblyy tend to forget that what
they are also entering into evidence is their owsseace of religious

experience” (2000, p. 14).

Thus the critical realist position holds that thexean ontological answer to the
question of God’'s existence, but given that exmpess are subject to
interpretation affected by historical and sociahditioning, experiences of that
reality will vary. Atheistic beliefs are not exemijpbm social conditioning, and
therefore it cannot be held that religious belgefomething to be explained and
atheism is not. Because of the claim to transcaatenperience Archeet al
(2004) hold that the question of God’s existencedanissible in judgemental
rationality. The same applies to sacred forms alvkadge — it cannot be held
that they are unacceptable in rational debate whieey can produce
transcendental experience that may be the suljgotg@emental rationality.
Although transcendental experiences are a widelyclasoed
phenomenon, the social sciences have nonethelegdeged atheism and
presented it as an epistemologically neutral pmsjtinstead of what Archet al
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(2004) describe as — a commitment to a belief i@ #dibsence of religious
phenomena. Beed and Beed (2004), for instance, stat most economists and
social scientists avoid presenting religious bslieftheir professional work, one
reason being that they believe that they are faoligwa science from which
metaphysical presuppositions and values shouldabisked. To account for this,
Archer (2004) explains that since the Enlightenmém social sciences have
adopted certaimodels of marthat systematically preclude the human subject
from having transcendental relations, and thus tee attributed religious faith
and belief exclusively to social causes. She arthessuch models are defective
for both the social sciences and disciplines ahfaiecause they assume that all
of man’s relationships with reality are sociallyigled. The critical realist model
that she suggests, though, does allow for an agit@breality determining an
individual’'s nature and beliefs, and thus it doed rule out in advance the
possibility of authentic human relations with theie (Archer, 2004).

Since the Enlightenment, Archet al (2004) explain, two models of the
human being have dominated social theorising: ikgumentally rationaHomo
Economicusof positivist thought, whom Archer refers to Eedernity’s Man
and the product of social constructionisnHemo Sociologicus- who Archer
denotes associety’s BeingThe former stresses human self-sufficiency, whils
the latter emphasises social dependency. To exathengersonal qualities of
Modernity’s Man first, one may observe that, in ezg®, he is simply an
instrumentally rational and calculating seeker reff@rence satisfaction. Theories
of markets and collective choice in neoclassicainemics and the political
domains whereHomo Economicusvas born take individual preferences as
given. As Hahn and Hollis (1979) explain, neo-dlees economics is
characterised by an overriding concern with théviddal, conceived in isolation
from the social, political and economic institutsan which he exists. Weale also
explains, “no attention is paid to the source @fsthpreferences, or to the extent
to which they may be modified in the light of refiien and argument” (1992, p.
63). Free from any embedding in historical circianses, then,Homo
Economicusis a model that strips the human being down to @meaining
property — the capacity to maximise his preferentt@®ugh means-ends
relationships to optimise his utility. Natural, &dc and transcendental

relationships are not even partially constitutiietioe beliefs he holds, and
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although man works on the world, the world doeswaotk on him — except by
attaching risks and costs to the accomplishmeritiofpre-formed designs. As

Daniels states:

“Convinced of the objectivity and value-free stanoé their discipline,
economists adopted secular, rational economic manth& archetypical
behavioural model of economic decision-making. \itlial welfare was
considered simply as a positive function of constionp derived from
accumulation of material wealth. There was minineglgnition of the dynamic
nature and importance of the underlying beliefs waldes which may structure

or at least heavily influence human behaviour” @98 968).

ThereforeHomo Economicuss closed against any experience of reality that
could make him fundamentally different from what &leeady is, and thus the
modern self has been ontologically purged of trandence (Archer, 2004). As

Philip describes:

“To reduce the understanding of human action toténms of purely physical
laws is to ignore those very distinguishing featuné humans — speech, reason
and spirituality” (1995, p. 22).

While Modernism’s self has been immunised agaihiuside influence, social
constructionism takes the other extreme and presalhthuman properties —
beyond biological constitutions — as the gift o€isty, beliefs included. Social
constructionism therefore precludes the role tledigious experience plays in
determining beliefs by assuming that man is nottbegond what society has

made him through his participation in society’s wensation. Weale explains:

“Homo sociologicudives according to rules, roles and relations. HA@mo
sociologicusgrows up, he must undergo rites of passage intigeta from
boyhood to manhood, having been socialised intoapgeropriate norms of
behaviour. At work he will need to adjust to theisiion of labour, and when he
falls ill he does not simply suffer physical malétion but adopts the sick role.
Politically he adopts the attitudes appropriatesdtoneone with his education,

occupation, social status and place of abode” (199@3).
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The same is so fodomo Sociologicuswhen it comes to his choice of faith.
According to post-modern thought, his religiousidfeis nothing more than a
product of social conditioning and evidence of s@ndental experience is not
recognised as the experience of reality (ArcherQ420 This is evident in
McKernan and Kosmala (2007), who, adopting the tangonist position, state
that the disciplines of religion and accounting noperate in environments that
are effectively post-modern:

“We are inclined to see science, religion, and tfeat matter accounting as
language games, each in their own way groundediih, feach having reasons
for the claims they make, and each having lostraeta-narrative grounding, or

legitimation, it might have once had” (2007, p. ¥31

A patrtiality can also be observed, for many fougdiiathers of the social
sciences — Durkheim, Freud, Marx, Nietzsche and aNelho Collier refers to
as the “Masters of Suspicion” (2004, p. 82) — alegdebunking explanations of
the prevalence of religion. Marx famously refertedeligion as the opium of the
people, and Weber declared himself religiously usical. Their critiques,
however, are debunking in the sense that religcomsole people and play on
their unhappy lot by the power of wishful thinkingyt they are not explanatory
critiques that show a religion’s truth claims aedsé. At most they show that
religious belief is produced by an oppressive datracture (Collier, 2004).
Collier points out that all the Masters of SuspigcidMarx, Freud and
Nietzsche, are materialists, and therefore, “maréess take it for granted that
religion is false, the only question being why dséa belief became so
widespread” (2004, p. 83). He adds that none aitkensider that secularism
could be subjected to a similar critique, and tradly assume that secular
knowledge is obvious, and confer upon themselvesatlthority to place the
onus on religion to prove its contentions. The k@t claims that one needs
reasons for believing in something but not reagonsot believing something.
However, the secularist has not the non-belief eigious phenomena but a
belief in their absence, and, as Collier states, meeds grounds for these beliefs

as much as for religious beliefs. Secularism oremaism, then, is not a neutral
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position, and the idea that religion is an extraebdeyondordinary beliefs is
not a neutral standpoint but a partisan, seculanist

Because of the dominance of these two models of matfe social
sciences, transcendental experience has been egdrain the analysis of what
determines religious belief and faith in sacredmf®rof knowledge. The
consequence is that sacred forms of knowledge egarded as lacking in
falsifiability. This is the objection that Oslingtd2000) claims many economists
have to Christian theology. McKernan and Kosmal@0@, for instance, who
write from the post-modern standpoint, state thatytdo not regard religious
belief as being open to empirical verification. kaof falsifiability, or
reconciliation to blind belief, is also a concermSaravanamuthu (2006). She
cites Swami Vivekananda, a famous non-dualist gbjpber, who argued that
religious forms of knowledge should be subjectedtiie same methods of
investigation as scientific and secular forms obwledge (Saravanamuthu,
2006). Vedic philosophy, however, asserts that &aXistence, and therefore
the authenticity of the Vedas is falsifiable — lmjidwing a particular process of
engaging the mind, body and words, one may obtamstendental experience.
In theBhagavad-@a, Krishna uses two Sanskrit words to describe caiteg of
knowledge:jiiana andvijfiana. Jiana refers to the theoretical understanding of
the knowledge in the Vedas, amgiana means the experiential realisation of
that knowledge. As Stein (2002, p. 51) writes conmicg the Vedic
epistemology, “We see that one does not merely kiheviruth; one realises it or
has a direct and immediate experience of it.” Ot@nmentators as well have
attested to the falsifiability of the Vedic teaaysn

“We have argued above that a complete approachganisational change and
development must include a scientific account af approach to the subjective
aspect of the organisation, represented by ityiehgial members. By scientific
we mean, in particular: systematic, rational anojestt to empirical test. ... To
this end, we will now consider a worldview whiclesdhe subjective aspect of
reality as most basic, and yet contains approadoeesindividuals and
organisational development which can be empiricalgsted, and thus

objectively verified. This view is expressed in taecient Vedic tradition of
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knowledge, which has been residing in India sifme immemorial” (Druhlet
al., 2001, p. 390).

This is also the assertion of Krishna in Bleagavad-@&a where He explains to
Arjuna that through the practice bhakti-yoga one will be able to see Him, just

as He was standing before Arjuna at Kuruksetra:

bhakty: tv ananyay sakya
aham evam-vidho ‘rjuna
jAiatum drastum ca tattvena

pravestum ca parantapa

“My dear Arjuna, only by undivided devotional sex@iphakti-yogd can | be
understood as | am, standing before you, and aas lib seen directly. Only in
this way can you enter into the mysteries on Myausthnding” (Bhaktivedanta
Svami, 1989, verse 11.54). Thus when Swami Vivekdaasserts that religious
knowledge should be subjected to the same methbds/@stigation as in the
sciences, dualist Vedic philosophy does not prdtast In theBhagavad-@&a,
Krishna never tells Arjuna simply to believe in Himather He advises Arjuna to
adopt the path dfhakti-yoga

For bhakti-yogato be regarded as falsifiable, though, academist rfimgt
allow for the influence of transcendental expereenpon the individual. Archer
(2004) shows that religious beliefs are often deknte be false because the
experiences upon which they are based are autaiiatidiscounted. Such
experiences are, however, specifically what thécati realist model of man
allows for. From the realist point of view, the tmah deficiency ofHomo
EconomicusandHomoSociologicuss their basic denial that the nature of reality
makes any difference to the beliefs that peoplda l{@ircher, 2004). In both
versions what is lost is the direct experienceeality. Instead two versions of
the epistemic fallacy, whereby reality is a consege of modernity’s
instrumental rationality or society’s discourses aubstituted for what the world
really is. As previously explained, the epistenadlacy is committed when the
inference is made that because there is no epigigroally objective view of the
world, there is also no objective world ontologigallhis leads to the relativist
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claim that to the extent that there are differemrldviews, holders of these

worldviews inhabit ontologically different worlds:

“It implies that when people discovered that theleaevolves around the sun
and changed their opinions accordingly, then thjeaive world they inhabited

actually changed. Before, say, Galileo, the sumlved around the earth and
then suddenly did not. For better or worse, clliiealists believe that the world
cannot be altered just by altering our beliefs alitbArcher et al, 2004, p. 2).

Although realists concede that all experiencedallible, critical realism cannot
accept any foreclosure that prematurely restrizas$ which can be experienced,
and hence influences what people become (Arched4)2Nor can it accept
religious belief simply on the grounds of blindtfagither, as this does not meet

the criterion of judgemental rationality:

“To make faith into blind faith, as some religigpsople do, is not intellectually
acceptable. It is not intellectually appropriatetivilege any belief — not even a
religious belief — in such a way that it becomesmime to judgemental
rationality. If we feel to privilege our own petllads in this way, why should
not racists so privilege their racism? If, as fielig believers, we are still to
remain a part of the community of rational dialogak our beliefs, including
our religious beliefs, must be equally placed uploa table” (Archeret al,
2004, p. 16).

Realism, then, allows for the possibility of unnmadd human experiences that
are not necessarily reducible to self-referentiabits in Modernity’s Man, or to

social constructions, as in Society’s Being:

“Realism opens up a space, which, of course, wasrrreally closed, in which
whatever properties and powers pertain to realdp bave an unmediated
influence upon us, through our experiences of therich need not be
articulated. Primitive man experienced gravity &s fell down inclines and
failed to jump over large obstacles, under whateescriptions, if any, he knew

these limitations. Although it is inappropriate $peak of God ‘belonging’
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anywhere, in a purely conceptual sense he ‘petttrthis space, as do other

unobservables such as scientific entities, likerigga(Archer, 2004, p. 68).

As Stein (2002) argues, no-one will doubt the tgafif a newborn child’s
experience when cradled in its mother's arms, dhengh it lacks all language
and cognitive abilities. If, therefore, by follovgra prescribed method, one can
obtain sensory verification of the Supreme, thaipeelence should not
necessarily be reduced to a product of social astbrical conditioning but
should be recognised in rational debate. Througlmsiory there have been
many claims to religious experience, but, due ® dbminating conceptions of
the self, academia has regarded these as a profisticial construction or
simply as irrelevant. When allowed to present ewde of transcendental
experience though, sacred forms of knowledge lie\tedas are admissible in

rational debate.
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Chapter Four: Non-Dualist Vedic Accountability
As described, non-dualist Vedic philosophy holdsattithe fundamental
constitution of reality is an all-pervading, uneéiféntiated spiritual energy of

oneness. As Saravanamuthu describes:

“There are two schools in the Vedic traditichdvaitismand Dvaitism [Non-
dualism and Dualism]. The former is grounded in ¢bacept of ‘oneness’ or
the union of the subject and object (or the smafitneness of all beings: Dalton,

1993), whereaBvaitismis premised on a dualist interpretation” (20062956).

The Vedas call this non-dual substaticehman and non-dualist philosophers
hold it to be the primary ingredient of reality. &yhoften refer tdorahman for
lack of a better English word, as God. For exampleen defining her use of the
term God Saravanamuthu cites the famous non-dualist piplosr Svami
Vivekananda, who defined the Supreme as, “the saotal of intelligence
manifested in the universe,” whereby, “all the ferof cosmic energy, such as
matter, thought, force, intelligence, and so foate simply the manifestation of
that cosmic intelligence” (Svami Vivekananda, Leetwn Jnana-Yoga The
cosmos: The macrocosm.’ Delivered in New York orJdBuary 1896, quoted in
Rolland, 1988, p. 262, again quoted in Saravanam@®06, p. 311). Based on
this, Bhaskar (2000) — like many others — holds than himself is God.
Saravanamuthu (2006, 2007) presents a theory oftaisable
accountability informed by thiadvaitic philosophy. Because it is based on the
notion that all forms of life are interconnectedicls accountability radically
expands the scope of a corporate entity’s reportinbgations. This chapter
examines Saravanamuthu’s non-dualist theory of wadebility so it can be
compared with a dualist one later. Firstly, thouBhaskar’'s (2000) description
of the self in non-dualist Vedic philosophy is udedillustrate the non-dualist

position.
The Self in Non-Dualist Vedic Philosophy

Taking the primary ingredient of reality to be ihgersonal sum of all energies,

Bhaskar asserts that man is God — though man duewalise this because of
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layers ofavidya (ignorance) andmaya (illusion) that cloud reality and make

features like individuality and personality app&aotual:

“The essential thesis of this book is that mansiseatially God (and therefore
also essentially one, but also essentially uniqeey that, as such, he is
essentially free and already enlightened, a freedndhenlightenment which is
overlain by extraneous, heteronomous determinatignish both (a) occlude

and (b) qualify this essential fact” (2000, p. ix).

Similarly, Gupta praises Svami Vivekananda for aggting the same notion:
“Vivekananda emphasized the great Vedantic reazatf “| am Brahman” or
“I am God” as the highest truth for all people” (@0 p. 643). The dualist
philosopher will not deny that everything has iaice inbrahman but will
disagree thabrahmanis the fundamental source of existence. InBhagavad-
Gita, Krishna statesprahmano hi pratisttham “I am the basis of the
impersonal brahman” (Bhaktivedanta Svami, 1989seet4.27). Krishna is
therefore known adParabrahman- the Supreme Brahman (Bhaktivedanta
Svami, 1989, verse 10.12). To be true to the Vetthas),, the dualist philosopher
recognises the ultimate ontological reality to leespnal rather than impersonal.
As there is personality in manifestations of tharse, it follows that the source
must be personal. Personality cannot come fromrgoeisonal object, just as a
drop of salty water cannot come from a freshwaikel A person, however, can
display both personality and be impersonal. Thdistuaill therefore attribute
the ultimate source with an individual personality.

Unconscious to this, Bhaskar claims that man, upangetting his
Godlike nature and acting on the premise that fiffierent from the rest of the
universe, creates further contradictions and fowhsconceptualalienation
Bhaskar refers to this forgetfulnesssa#f-alienation

“This chain ofavidyasecrets a veil or veils, which together form aeiilocking
web or meshwork ofillusions This (irrealist) web (or ensemble) holds
contemporary thought in thrall, generating apori@dntradictions, lacunae,

conflicts, splits, anomalies, crises and many otimedes of oppositionality
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within it... This real alienation (and conceptuakatation to which it gives rise)

is in turn ultimately explained in terms of selfeglation” (2000, pp. 5-6).

Bhaskar states that the attempt to eliminate soffexithout first attending to its
causes is myopic, and thus he holds that selfati@m may only be remedied
through the reinstatement of the true nature ofstitas one with the rest of the

cosmos:

“The resolution of the problem of agency is grouwhdea radically transformed
conception of the self, of being and identities. aVh do depends upon my
dharma i.e. my intrinsic nature. This will be spontanslyuright action. The

guestion of agency therefore depends on resolatiche question of the self’
(Bhaskar, 2000, p. 66).

Gandhi-Vedic Accountability

Saravanamuthu (2006), in formulating a non-dualteeory of Vedic
accountability, gives a similar account of reabiy Bhaskar. She constructs her
theory on the foundation of Gandhian economics civliiself is secured in the

bedrock ofadvaitic Vedic philosophy. She states:

“[ Advaitic Vedic philosophy]... is constructed on the presumpthat all forms
of life have been projected from a mass of ene{@dravanamuthu, 2006, p.
299).

Because the entire ecosystem emanates from onecesoamd is thus
interconnected, non-dualism holds that by harmimgttzer, one is causing harm
to one’s own self (which is non-different to thénedt). Gandhian economics,
then, and any theory of accountability formulat@dmit, proceeds on th@rmic
premise that every action generates knock-on caesegs, “because elements
of the whole are interconnected to each other’g@&aramuthu, 2006, p. 297). It
Is this advaitic premise of spiritual interconnectedness that Sarawmuthu
harnesses as a mount for a theory of sustainabteiatability:

“... one’s responsibility for the other (or spirituaterconnectedness) minimises

the likelihood of circular dialectics of social d¢oadictions: it reduces the
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chances that hazardous norms of risk society mapdopetuated” (2006, p.
306).

The goal of extended responsibility in Gandhi-Vedacountability isahimsic
(non-violen}y outcomes, or outcomes that are harmonious witle th
interconnectedness of the entire ecosystem. Ir dfedsystems of accountability
to produce such outcomes, Saravanamuthu (2006)ogm@andhi’s concept of
satyagraha (non-violent resistange This works for ahimsic outcomes, she
explains, by employing moral and political meangmgage interested parties in
a reasoned dialogue. Through these meaagjagrahaseeks to empower a
weaker party by refusing their consent to the hemgnof exploitation whilst
discursively engaging with those in positions ofvpo (Saravanamuthu, 2006;
Ghosh, 2007). Saravanamuthu states that, in the oé&sanimal welfare,
satyagrahic responsibility “argues for the rights for all cre@s (from the
multitudes of insects that keep the ecosystemritgckiver to the animals reared
for human consumption) that should be respecteshimal husbandry practices”
(2006, p. 312). Thus, as this example illustratesy ahimsic outcomes are
reached by considering the entire ecosystem tateeconnected.

Gandhian economics holds that an individual becomnagped in a
treadmill of alienation and exploitation by consegtto social norms emanating
from the logic of control, or as Saravanamuthu aixyg, individuals create a “rod
for their own back” (2006, p. 304). The Australi@overnment’s proposal to
compress and store Greenhouse gasses undergrateadiof reducing reliance
on fossil fuels is one example of such logic, asséh“band-aid fixes” to
degradation do not eliminate the underlying causfeansustainable practices
(Saravanamuthu, 2006, p. 305). Such temporaryisokjtshe states, result in
fresh contradictions that simply replace the presieet. Gandhi’advaitic Vedic
paradigm is designed to prevent such unsustairabletices by encouraging a

“reflexive” rather than a “fear” response:

“An individual who faces a new set of circumstan(®sch as temporary socio-
environmental degradation) may respond either xieidy, or out of fear. A
reflexive response occurs when a person copesanithnfamiliar challenge by

modifying her/his mental schema to create a ‘wkatdality. It is accompanied
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by a conscious decision to modify one’s behavi@xpectations and values.
Therefore reflective behaviour is the ability to peo with changing
circumstances. A fear response avoids the chaldetigg accompany change by
resorting to the comfort of familia ‘what was’ rigi@s. It effectively shuts out
and perpetuates the logic of exploitation. Behavibat is dominated by ‘what
was’ perceptions will continue to fragment time amhce dimensions of the
whole by privileging private interests over the \diqSaravanamuthu, 2006, p.
306).

Thus Saravanamuthu explains that ‘what is’ realjitiproduced via reflexive
responses, creatghimsic outcomes, based on the concept of the self being
interconnected with the entire ecosystem. Thatyagrahic method of
accountability produces a reflexive response bgcdéating the tension between
opposing parties (through political and moral mégangtil the point where a
common interest between the parties becomes s@wbvhat they engage in a
dialogue to resolve the conflict” (SaravanamuthQQ& p. 308). Its goal in
accounting is to engage parties in a discoursentivdatmises the fragmentation of
time and space and thus makes individuals morecamrs of their actions.
Conventional accounting thought, SaravanamuthuqR6gplains, prioritises the
pursuit of profit above social and environmentala@ns, and is therefore based
on the shortest temporary cycle. Hence a profiergation fragments the
environment’s longer time dimension. Similarly, m&tream accounting is
concerned with legal space as opposed to enviro@ineoncern that requires,
according to Saravanamuthu (2007), an awarenegsertonnected spaces or
the interconnected ecology thatlvaitic Vedic philosophy describes. Through
engagement in a discourse that minimises time grates fragmentations,
tensions between conflicting perspectives will &geauntil common ground is
reached — a resolution achieved between the twiepahat is in both of their
interests (Saravanamuthu, 2006, 2007). Saravanamagkerts that decisions
based upon such a framework of accountability wiling outcomes more
consistent with a non-dualist conception of seifd ahis will manifest more
sustainable behaviours in society.

To incorporate Gandhi’'ssatyagrahic method of escalating tensions

between opposing parties, Saravanamuthu (2006 ppesphree general tools for
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accounting systemscustomised accountabilitthe minimised dichotomisation
between means and endsdincreased reflexivityCustomised accountability is
an instrument that Saravanamuthu (2006) derives the Gandhian requirement
for political and economic independence. She sttita “information used to
provide accounts to the other should be tailordddal circumstances: it follows
on from the fact that the Gandhian-Vedic outcomes eontext related”
(Saravanamuthu, 2006, p. 316). For non-dualist adedility, then, customised
accountability is part of the reform agenda thatlitates a reflexive rather than a
fear response, as it will enrich perceptions of awis” realities instead of taking
shelter in the “what was” hegemonic rhetoric thaeeges from a “one size fits
all” governance framework (Saravanamuthu, 200617). Dichotomisation of
means and ends, Saravanamuthu explains, puts mgeraphasis on the means
used to ascertain the end — instead of relyinghenoutcome, especially endless
economic growth, to justify the means (2006, p.)3Hnally, she states that
increased reflexivity embraces greater respongibit the other based on the
advaitic premise of spiritual interconnectedness: “a persomore likely to
respond reflexively to ‘what is’ challenges of risiciety when the person is able
to associate her/his reality with the needs ofotiner” (2006, p. 318).

In relation to Laughlin’s (1996) model of accounlidy it can be seen
that the Gandhi-Vedic model is not concerned witicoanting to a higher
principal. Instead, an effort is made to achiew®m@sensus, or a common interest
between parties that is more conscious of theiercannected nature. This
absence of accountability to a higher principamstdrom theadvaitic Vedic
concept that God is impersonal, and man is thedsigprincipal. Gandhi-Vedic
accountability, though, does hold some similarite&obert’s socialising forms
of accountability. As Roberts states, socialisiogrfs of accountability work for
the acknowledgement of others, and to articulatéerénces through talk.
“Rarely perhaps”, he explains, “does such talk iexpl aim at achieving
consensus, but undoubtedly it is the basis of nhutualerstanding, and
consensus, albeit fluid and transitory, may be utsntended consequence”
(Roberts, 1991, p. 362). It was seen thatstitgagrahicmethod of accountability
would be tailored to local circumstances and begdesl to produce reflexive
responses by “escalating the tension between app@sirties (through political

and moral means) until the point where a commoerést between the parties
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becomes so obvious that they engage in a dialogueedolve the conflict”
(Saravanamuthu, 2006, p. 308). Similarly, in Samawauthu’s (2007) case study
of the Riverlands citrus industry, the horticuliists attempted to initiate a
rational discourse between producers, consumersegudators to highlight the
common interests of environmentally sustainableioact Thus satyagrahic
accountability has similar objectives as Robemsialising forms.

It cannot be said, however, that Gandhi-Vedic aotahility possesses
all the features of Laughlin’s (1996) communal agcdability, such as high trust,
low potential for conflicting interests and ex-posporting. Rathersatyagrahic
accountability has more contractual features — sashadar plotting and the
minimised dichotomisation between means and enidsorder to highlight the
common interests of sustainable action. Therefanstead of subduing
conflicting interests with individualising forms aiccountability, Gandhi-Vedic
accountability uses explicit reporting requirementgease out common interests,
and to reach a consensus. Therefeatyagrahic and socialising forms of
accountability have a similar destination, but eli#éint paths are taken to reach
that conclusion. Rather than being left to theinayevices, under Gandhi-Vedic
accountability agents would be required to fulilda@ional reporting obligations
so that ahimsic outcomes might be achieved. In this wasatyagrahic
accountability can be compared with Shearer's (2082peal for a greater
accountability to the other: it was seen that urttlerneoclassical doctrine, the
individual was motivated by self-interested acti@and was thus only held
accountable for such. In contrast to the neoclaksiodel, aradvaitic theory of
accountability assumes that all forms of Ilife areteiconnected.
Interconnectedness becomes a defining characteriefi Gandhi-Vedic
accountability that Saravanamuthu refers toireseased reflexivitywhich is

specifically aimed at broadening the scope of actallity to the other:

“... one’s responsibility to the other (or spirituaterconnectedness) minimises
the likelihood of circular dialectics of social doadictions ... it reduces the
chances that Beck’s (1993) hazardous norms ofsnsiety may be perpetuated.

. Spiritual development involves curtailing the ramego by detaching
private interests from one’s thoughts and actidimerefore, Gandhi's ideas of

non-violence satyagrahaandswaraj are directed at sacrificing the self, or ego
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because it minimises inner conflicts (or persor@ntradictions)”
(Saravanamuthu, 2006, p. 306).

Thus the Gandhi-Vedic theory of sustainability fumies by making one aware
of what Saravanamuthu calls “what is” realitiesQ@0p. 306), through various
contractual accounting devices. This has some semobl to Shearer’s
accountability for the other, and it has similadems Roberts’ socialising forms
of accountability, but does not recognise an olbgato any divine higher

principal.

The Riverlands Citrus Industry’s Satyagrahic Journey

Saravanamuthu (2007) applies the toolsstdyagrahicaccountability to the case
study of a networked community in South Austraig.relating her findings and
suggestions from the case study of a segment ofcitines industry in the
Riverlands region, which faced sustainability issueis possible to observe an
example of non-dualist Vedic accountability. Thérus horticulturalists had
realised that their practices were not sustainabléhe long term, as their
dependence on irrigation had upset the ecologaahice in the Riverland’s arid
environment. Saravanamuthu (2007) reports thattisfied and disempowered
by the ends based feedback associated with coowahtmanagement practices,
theblockieshad begun to search for more sustainable homtiailtechniques’

In 2003, a group of blockies incorporated themselas the Movement
for Environmentally Sustainable Horticulture (MESHand initiated what
Saravanamuthu (2007) likens to Gandhsatyagrahic journey, whereby the
satyagrahic method of accountability produces reflexive resgasn through
increased transparency. Saravanamuthu (2007) bdeschow MESH secured
reflexive responses by implementing systems of @at@bility that would
eventually establish a farm-to-market network fte produce, along with a
database containing operational data for all itsigpating blockies that would
be duly audited to ensure customers that its mesnlvere adhering to its ethos.
It was MESH's aspiration that customers would bk db perceive the citrus

farm’s output agproductsrather tharcommoditiesas eachproduct has astory

19 saravanamuthu (2007) uses the South Australian felockies’ because, she explains, each
horticulturalist cultivates, on average, a 30-hectdock of land.
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behind it — specifically of how the Riverlands coomity endeavoured to grow
its produce in a sustainable fashion.

Amongst the accountability techniques developedMiBSH to achieve
this communicative action was a manual of besttwes (MESH, 2003) that
identified priority areas and measurements aimedchteving higher levels of
sustainability. As Saravanamuthu describes, MESdeavour for sustainable

horticulture began by scrutinising the most fundatakassumptions:

“...a lot of people have no idea of exactly what aaltieyy tree looks
like...people think that something that is nice btiglack green is healthy, but
it is not. The greener it is, the more vulneraltlési..because it indicates...a
high level of nitrogen, and maybe phosphate as.wéllyou look under a
microscope...if it has too much nitrogen... you wilvkagaps between the cell
walls, the cell walls will be weak and sap-suckingects like your thrips...will
attack that plant because it is very easy to gand...have a drink” (O (i)

blockie, quoted in Saravanamuthu, 2007, p. 26).

This manual of best practices moved the blockiesnfigeneric horticultural
categories to more sustainable management teclmigueach MESH blockie
would measure the impact of his horticultural methon the surrounds, and any
method that inflicted less destruction would beluded in a pool of more
sustainable practices. Thus Saravanamuthu (2008grides how MESH
blockies built up a collection of increasingly saisible horticultural techniques
into an emergent vocabulary of horticultural cudtien that would draw the best
practices from the existing methods and advancegitultural science. Their
reform agenda would then be subjected to revievh witrange of auditing
processes, from self-audits to peer-reviewed thipdrty audits. As
Saravanamuthu (2007) describes, these steps areofpar larger vision of
constructing a networked community containing ewagy from producers to
final consumers. Such a connection has some reaeg®lto Gandhi's

satyagrahicaction intended to generate reflexive responses:

“MESH’s communicative action is similar to Gandhsatyagrahabecause it

increases the likelihood of rational discourse leetv producers-customers-
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regulators by using marketing and informationahtstgies to cast politico-
economic influences to highlight their common ietds (following Pareka,
1991). The term “rational” refers to reasoned dja® in the context of
uncertainty and ambiguity about the totality ®&iaic interconnections' The

common interests in the Riverland emanate from tiblet inter-connection
between the health of the catchment and industmyn@anity” (Saravanamuthu,
2007, p. 24).

The MESH manual of best practice, however, did mattbgether meet
Saravanamuthu’s qualifications sétyagrahicaccountability and therefore her
subsequent research was directed at supplementpigmentations made by the
Riverlands community to provide holistic feedbabkttmight tailor accounts to
generate more reflective responses. To this eredresfommended radar plots as

a vehicle of sustainability accountability:

“The radar plot is a diagrammatic representationthed satyagrahic ethos

because its equal representation of conflictingemmiplementary feedback
increases tension between stakeholders througbgdi@ which in turn makes
the common interest binding stakeholders all the remaapparent”

(Saravanamuthu, 2006, p. 331).

Radar plots can be a tool featyagrahicaccountability, Saravanamuthu (2006)
explains, because their representation of perfocemaminimises the
fragmentation of time and space. Essentially tloepte performance within the
broader context of risks and dangers, and thus tfa@glate, very concisely, a
verity of measurements on a graduated scale of highow risk impact.
Saravanamuthu claims that, in her case study oRikerlands citrus industry,
radar plots would grant equal representation torknborticultural consequences
whilst highlighting their relative risk:

“Viewed in its entirety, the spokes of the radastpkpresents the multi-faceted

impact of human activities on land, water, atmosplaad bio-diversity. Each of

' saravanamuthu uses Lovelock's (1995jia theory to aid in explaining her notion of
sustainability: Gaia, an ancient Greek divinity on Earth, refers to linghly coupled connection
between the Earth’'s creatures and its atmosphtaica firma and hydrologic elements that
regulate and sustain life” (2007, pp. 3-4).
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the radar plot’s spokes represents a different umeasf performance, which has
been subjectively standardised on a graduated stakk. Risk assessments are
juxtaposed against each other to provide compargtv holistic representations
of risk-danger. The tighter the area (from the iadidbetween the spokes, the
less the degree of risk posed by the horticultprattices to the health of the
catchment’(2007, p. 28).

Through such accountability methods, Saravanam#@07) proposes that
outcomes more aligned with thaelvaitic premise of interconnectedness would be
achieved. Radar plotting, along with the other aotability techniques
mentioned, would increase the likelihood of reflexiresponses made upon
“what-is” realities. Through such accountability timeds, she states, members of
networked communities can access, question andesioriiken-for-granted
assumptions, and thereby scrutinise conditions elchr a common interest

between contracting parties.
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Chapter Five: Dualist Vedic Philosophy
The non-dualist theory of sustainable accountgljiliesented by Saravanamuthu
(2006, 2007) is based upon thdvaitic conception of reality that everything is
one. With the entire ecosystem being interconnedtedarm one part of the
whole is to harm oneself. As Saravanamuthu expldiased on this conception
of reality, advaitic accountability is designed to generate reflexiegisions
which lead toahimsicoutcomes. Bhaskar (2000), also coming fromatieaitic
paradigm, similarly explains that contemporary statiills may be cured by
correcting the ontological error that one’s seldiseparate entity from the rest of
the cosmos. What Saravanamuthu and Bhaskar desthire, is a theory of
sustainability (or sustainable accountability) lthea the non-dualist conception
of the self.

Dualist Vedic philosophy readily acknowledges thath accountability
would create more sustainable outcomes than cusysteéms that fragment time
and space. With its foundations in neoclassicahewnuc theory, the notion of
the self in mainstream accounting is what Weale92)}9terms Homo
EconomicusAs a speciesiilomo Economicuss prone to self-interested utility
maximising behaviour, and thus mainstream accognmBoognises no obligation
for an economic entity to account for anything boé pursuance of what
neoclassical economics determines is its own isterethe maximisation of
shareholder wealth (Shearer, 2002). In stark cept@aravanamuthuadvaitic
accountability advocates a broader scope of amatisit includes, for instance,
animal welfare (Saravanamuthu, 2006).

Whilst acknowledging the superiority of non-duakstcountability over
the conventional, dualist Vedic philosophy assdtat higher levels of
sustainability and societal wellbeing are attairably aligning systems of
accountability with a dualist conception of thefs@audya-Vaisnavismdoes
not consider the self to be material, as pure disabr materialists might. Nor
does it conclude that the self has no personatiigdrecause it is one with the
rest of the ecosystem, as the monist philosophys.dbestead, Vaisnavism
recognises the self as different from the matdxoaly and a part of the Supreme.
When his needs in relation to the Supreme are onetjs no longer impelled by

the dictates of the material body and mind. Hencelualist theory of
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accountability encourages a sustainable pattermlesires and consumption.
Under non-dualist accountability, however, one’sedw in relation to the

Supreme go unfulfilled, because neither the self @od are recognised as
individuals or as personal in nature. Dualism affarmore sustainable form of
accountability because if the needs of the selfrae® one has no desire to
engage in unsustainable patterns of consumptiahbanause of a higher level
of satisfaction one willingly changes his valuessides and behaviours. Under
the non-dualist theory of accountability that Saresmuthu (2006) has
described, behaviours and values are influencechwhg/agrahicdiscourse is

employed but no higher form of satisfaction thanseey pleasure is provided
for, unlike a Vaisnava theory of accountability.i§ bhapter prepares the way for
a description of the dualist theory of account&pitly describing its underlying

philosophy and its conception of the self.

Dualist Vedic Philosophy

As explained in the second chapter, the Vedic Bhdgavad-@a summarises
the essential principles of Vedic philosophy. Theldt conception of the self is
explained in several chapters of tB&a, but since this thesis also refers to non-
dualist Vedic philosophy, it is helpful to begirdascription of dualism with the
Gita’'s seventh chapter. This explanation will make it gilde to locate
materialist, non-dualist and dualist forms of aadability within the theoretical
framework presented by Krishna. At the beginningtloé seventh chapter,
Krishna declares to Arjuna that He will summarisergthing in the universe,

both material and spiritual. His words read:

jAianam te ‘ham sa-viffnam
idam vaksymy &esatah
yaj jiiatva neha blryo ‘nyaj

jAatavyam avasisyate

“l shall now declare unto you in full this knowleglgboth phenomenal and
numinous. This being known, nothing further shainain for you to know”
(Bhaktivedanta Svami, 1989, verse 7.2). While thesy seem an immense task

to accomplish in one conversation, Krishna nonedsecompletes it in the next
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few verses. His framework describes everything ileele His superior or His

inferior energy. Krishna begins by listing His inte energies:

bhazmir apo ‘nalo \ayuh
kham mano buddir eva ca
ahanlgra ittyam me

bhinnz prakrtir astadta

“Earth, water, fire, air, ether, mind, intelligenaed false ego — all together these
eight constitute My separated material energiediai@ivedanta Svami, 1989,

verse 7.4). Other Vaisnava commentators have atmtslearth, water, fire, air

and ether as solid, liquid, and gaseous mattelggmbaenergy and empty space —
in other words, Krishna is listing His energiestlwe descending order of their

perceptibility.

From the Vedic perspective, reductionist mater@érsce is concerned
mainly with the first five categories of inferionergy that Krishna described,
namely solid liquid and gaseous matters, radiar@rggn and empty space.
Psychologists and philosophers also address meutvities. Hines, for
instance, suggests that accounting should inclbdeemotional values of the
“Universal Feminine,” such as “the prioritising fefelings; the reality and value
of the non-marketable and non-material” (1992, p4)3 Finally, non-dualist
Vedic philosophy is concerned with all eight ofgbeenergies and nothing more,
their source being the impersortabhman These substances are described by
Krishna as inferior energies because, by themsethey lack the presence of
consciousnesdn the next verse Krishna explains that it is Bligerior energy,
the living entities, that exhibit the consciousntsst causes the material energy

to function:

apareyam itas tv amyn
prakrtim viddhi me paim
jiva-bhatam mal@-baho

yayedam diryate jagat
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“Besides these, O mighty armed Arjuna, there isttaTo superior energy of
Mine, which comprises the living entities who axpleiting the resources of this
material, inferior nature” (Bhaktivedanta Svami,829 verse 7.5). While the
Bhagavad-@&a admits that the living entities cannot be diregiiyrceived, it also
asserts that their presence can be known by cesgmptoms, just as the
movement of clouds and dust indicate the wind’'sesus. Elsewhere in tHéitq,
Krishna denotes consciousness as the symptomnitiaates the presence of the
living entity:

yathi prakisayaty ekah
krtsnam lokam imam ravih
ksetram kseirtathz krtsnam

prakasayati bhirata

“O son of Bharata [Arjuna], as the sun alone illnates all this universe, so does
the living entity, one within the body, illuminatéhe entire body by
consciousness” (Bhaktivedanta Svami, 1989, versg).3Sometimes the sun is
not directly seen because the sky is filled witbuds, yet because of the light of
the sun, one is convinced that the sun exists. I&iyi in the above verse,
Krishna asserts that consciousness is the symgtammndicates the presence of
the living entity, even if he may not be directlgrpeived. Furthermore, Krishna
explains here that consciousness is not a produchemical combinations, as
material science asserts. After death, when they bad longer exhibits any
consciousness, the same chemicals are presene iboity as during life, yet
consciousness is absent, and cannot be revivedrefdhe dualist Vedic
philosophy holds that consciousness is not a ptooflucombinations of matter
but is a symptom that indicates the presence divimg entity.'?

According to theBhagavad-@a, conventional forms of accountability
limit their concern to the eight inferior energigat Krishna listed which lack
consciousness. Considering Smark’s (2006) contertliat accounting does not

factor the indirect costs of schizophrenia, and agamamuthu’'s (2006)

12 Many further issues arise from this assertion, #rnsl not within the scope of this thesis to
consider them all. Interested readers, however, mafgy to Cremo (2003) for a comprehensive
description of the Vedic explanation of consciowssne
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arguments that it excludes large portions of thesgstem by labelling them as
externalities, it may be argued that mainstreanowatiing does not even cater
for inferior energies very well. Academics therefadvocate more social and
environmental forms of accountability by campaignifior the improved
accounting of these eight energies, such as theeaksample from Hines
(1992), who suggested accounting should extendomgern to the functions of
the mind. According to thé8hagavad-@&@a, though, none of these forms of
accounting consider the needs of the conscious walb is different from the
material energy. Without considering the needshefdonscious self, any theory
of sustainable accountability will inevitably benlited in its effectiveness. This is
evident in Druhlet al (2001) who, also writing from the Vedic paradigm,
identify the consciousness of an organisation’sviddal members as a unifying
basis for organisational management and change. tWwe conventional
approaches to organisational change, “planned diamagd the “learning
organisation”, often meet with limited success, &rdhl et al attribute this to
each approach addressing only a partial aspedteobriganisation and failing to
identify a common area of organisational life, frammich all aspects of the
organisation can be understood and managed. Indhalysis they identify the

elusive conscious self — the target of Vedic inggir

“What is missing in the classical and quantum pgrad so far is a systematic,
scientific approach to this subjective element g®tentially unifying basis for

managing the whole range of diverse aspects obrfp@nization. ... A complete

understanding of the organization and a correspghgdisuccessful strategy of
change will emerge only when this missing elemsrih¢luded. In the area of
quantum physics we have identified the subjectigment to be the observer. In
the area of organizations and social relations we tocate the subjective

element in the individual member of the organizatiBy the individual member

here we are referring not to the individual’s positor role, which are structural
aspects, nor to his or her social interactions,ctvhare behavioral aspects.
Rather, we are referring to the individual's inneature, his awareness or
consciousness, the inner wakefulness which pergeilie subjective screen on
which position, role and interaction are seen aaohfwhich they are organized”
(Druhl et al, 2001, pp. 389-390).
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The Self in Dualist Vedic Philosophy

Dualist Vedic philosophy establishes a differenctwieen matter and the
conscious living entity, or a difference betweem tmaterial body and the
conscious self. This is illustrated by Krishnala beginning of th&hagavad-

Gita, where He states:

dehino ‘smin yat dehe
kauniram yauvanam jar
tatha dehintara-praptir

dhiras tatra na muhyati

“As the soul continues to pass, in this body, floayhood to youth to old age,
the soul similarly passes into another body at hdeAt sober person is not
bewildered by such a change” (Bhaktivedanta Svabh®9i89, verse 2.13).
Linyanarachchi (2007), in describing a Buddhistotlye of accountability,
advances the concept sdmgra — the continuous repetition of birth and death.
The notion of repeated lives is present in the geds well, but in the verse
above Krishna explains that the self inhabits déifé material bodies, not just in
different lives, but also within one lifetime. Cemporary medical science
accepts that the chemicals that comprise the nahteosdy change over a period
of approximately seven years, as new cells ardenteand the old are discarded.
If all chemicals of the human body are constanding replaced, then it follows
that the body is a different set of chemicals inthathan in childhood. Again, in
old age, the body is comprised of an entirely défe set of chemicals due to cell
replacement. Thus the living entity not only chandpdies at death but also
throughout his current life. The consciousnessefliving entity, however, does
not change or die, nor does one’s identity chanigje tive change of the chemical
composition of the body. Instead the living entigyains the same consciousness
throughout their entire lifetime, and thus the salfinot be the material body.
With the identity of the self different from the tedal body, dualist
Vedic philosophy asserts that one cannot find feati®on through indulgence of
the body’s senses. One’s identity is different frdme vehicle they drive, and
thus they do not consume the fuel of the vehictaHeir own enjoyment — to do

so would only cause frustration. Similarly, the ¥edexplain that one has a
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separate identity from the material body, and tioeee to try and attain
satisfaction solely through the senses of the hwidlyresult only in frustration.
Nonetheless, the Vedas support the careful maintenaf the body — although
one has a separate identity from their vehicle, does not impel them to destroy
it. Instead a vehicle is carefully maintained soc#@in achieve certain ends.
Similarly, the Vedas encourage the maintenancbebbdy so it can be used for

spiritual rather than material ends. In this reg#idSrimad-Bligavatamstates:

kamasya nendriya-ptir
labho jveta yivata
jivasya tattva-jijidsa
nartho yas ceha karmabhih

“Life’s desires should never be directed towardsssegratification. One should
desire only a healthy life, or self-preservatiance a human being is meant for
inquiry about the Absolute Truth. Nothing else ddobe the goal of one’s
works” (Bhaktivedanta Svami, 1987, verse 1.2.10)e Bualist consideration is
that material objects like the body can be utilis@adspiritual purposes, just as an
iron rod, when heated in fire, takes on the progperof fire. Biswas (1998)
therefore explains that the Vedas permit econon@eelbpment and wealth
accumulation, not as ends in themselves, but asnsnéa a higher end.
Chakraborty and Chakraborty (2007) also claim thatVedas view the desire
for a decent material life not as a hurdle but mm@abling factor for fulfilling
the supra-material aspirations of life.

As Velayutham and Perera (1996) stated, differeiméories of
accountability become manifest from different métaical notions of the self,
and therefore a dualist conception of the selfiisrdnt from the material body
has profound implications for theories of sustaleadccountability. It is not
sufficient, however, simply to know that the sedfriot the material body. To
formulate a theory of accountability, positive infation of the real identity of
the self and its needs is also required — as Deata@vami states, “we cannot
account for the cosmos without accounting for tbeoantant” (2002, p. 100).
Rather than being one with God, as non-dualistsrggheBhagavad-@&a holds

that the self is eternally a part of the Supreme:
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mamaivarso jiva-loke
jiva-bhitah sam@tanah
manah-sastmindriyani

prakrti-sthani karsati

“The living entities in this world are My eternatagmental parts. Due to

conditioned life they are struggling very hard wife six senses, which include
the mind” (Bhaktivedanta Svami, 1989, verse 15 Bsychologists assert that,
in general, humans seek pleasure and try to rapeksls (Layard, 2005). The

reason, according to the Vedas, is that all livamgities are parts of Krishna,

Who is also pleasure-seeking in nature. As a dfgeawater has the same salty
characteristics as the ocean, so does the livititydrave the propensity to seek
pleasure, for this propensity is inherent in Godc&ise humans, and all other
forms of life for that matter, share the same pleaseeking tendency, it

demonstrates that they are all parts of a Complétele that is pleasure seeking
in nature.

When under the impression that he is the mateady pthe living entity
seeks satisfaction through matter by gratifying seases of the body. As the
above verse of th&ita demonstrates, the Vedas include the mind as asens
organ, and the functions of the mind are descriagdthinking, feeling and
willing — therefore the Vedic definition of matdigan is inclusive of subtle
forms of enjoyment as well as more gross forms. Vadas explain, however,
that actual satisfaction may only be attained hysfyeng God, as the living
entities are His parts. This follows from the Vediefinition of God as
bhoktiram yajiia-tapa@m — the ultimate beneficiary of all sacrifices and
austerities, or th8upreme EnjoyeiBhaktivedanta Svami, 1989, verse 5.29). An
example is that part of a machine co-operates tvghwhole of the machine, and
a part of the body co-operates with the rest otibdy. The different parts of the

13 Saravanamuthu raises the question, “Why did Gaaliie create anything if he is complete
and perfect?” (2006, p. 312). This question mayahswered with Krishna's statement, “The
living entities in this world are My eternal fragmel parts” (Bhaktivedanta Svami, 1989, verse
15.7). Although all the living entities themselvémve individual personality, they are,
nonetheless, fragmental parts of God. Thereforeanswer to Saravanamuthu’s question, the
Vedic conception of God includes all living entitias well, and therefore God has not created
anything outside of Himself, rather He is still qolete and perfect.
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body, the hands, legs, eyes and so on, are naillyctinie enjoyers. The digestive
system is the enjoyer because only it has thetwaldi assimilate the energy of
the food. If different parts of the body are tokept healthy, all respective parts
of the body must feed the digestive system and bleusourished. The different
bodily parts cannot obtain nourishment withoutsgiing the digestive system,
and similarly, as parts of Krishna, living entitiesist satisfy Him in order to feel

fully satisfied. As Bhaktivedanta Svami states:

“A person should act in such a way that the Lorsasfied by the activity; it is
not that he himself is to be satisfied. Of courgken the Lord is satisfied, the
devotee automatically becomes satisfied. This & gbcret of the process of
bhakti-yogd (1987, Fourth Canto, p. 514).

This service to God is also the Vedic conceptiotowé, as one cannot claim to
love God without rendering Him service. In descer@hiove of God, McKernan
and Kosmala (2007) incorporate Derrida’s concepgtioh“the possibility of the
impossible” (Derrida, 1993, p. 43, quoted in MckKamand Kosmala, 2007, p.
733). They state that love of God is, “passiontf@ impossible,” and, “a going
out to the other without demanding that the otlmmgromise its alterity: it is a
giving of oneself as a gift without calculating tmeturn” (McKernan and
Kosmala, 2007, p. 734). The Vedic conception ofelohowever, is more
straightforward: one cannot claim to love their barsd or wife and yet,
simultaneously, be negligent of the desires ofrtipartner. Therefore to love
God also means to serve God.

A dualist theory of accountability, then, recogsistkaese two central
points concerning the self: firstly, the living gptis not the material body, and
sensory pleasures, by themselves, will not saktisfy, secondly, the living entity
is a part of God and thus his satisfaction depemqs the satisfaction of the
Supreme. Therefore dualist accountability simultarsty performs two
functions: the first recognises the difference lestwv body and self by not
attributing value to unnecessary sensory engagemantl the second ascribes
value and recognition to activities that bring glee to the Supreme. Herein lies
one essential difference between dualist and natisiu systems of

accountability. In order to stimulate the reflexresponses that generat@msic
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outcomes, Saravanamuthu (2006) claimed #mhtaitic accountability would
utilise Gandhi’ssatyagrahicmethods of reducing the fragmentation of time and
space, thereby making people more conscious af #&wtions. Decisions would
thus be made on information that treated the ete®sys®s an interconnected
whole — in this way more externalities would beemalised, and a sustainable
form of accounting would ensue. Whereas non-dualsiountability depends
upon Gandhi’satyagrahicmethods to overcome the “treadmill of alienationl a
exploitation” (Saravanamuthu, 2006, p. 304), dmalrelies on transcending the
bodily pleasures that bind one to such a treadthilbugh attaining a higher taste
experienced by the living entity when he harmonikes activities with the
desires of the Supreme. Such a method of transughesser, sensory pleasures
is mentioned in thBhagavad-@&a and is thus supported by the Vedas:

visaya vinivartante
niraharasya dehinah
rasa-varjam raso ‘py asya

param drstv nivartate

“The embodied soul may be restricted from senseyemnt, though the taste for
sense objects remains. But, ceasing such engageimgm@ixperiencing a higher
taste, he is fixed in consciousness” (Bhaktivedeé®iami, 1989, verse 2.59).
Such a transcending of inferior pleasures has bleemonstrated as possible by
Druhl et al (2001), who advocate employment of the Vedic dwadw and
paradigm given by Maharishi Mahesh Yogi, commonlynokn as
Transcendental Meditatigror simply asTM. This has its origins in non-dualist
Vedic thought, and therefore is not representadivéhe dualist schools, which
the Bhagavad-@a asserts are more effective at transcending comssinueges.
However, the research of Drugill al will suffice to partially illustrate the dualist
concept of a higher taste. They cite empirical lieneof TM practices in
organisations and citywide settings. In one instatiney refer to Rhode Island
where during 1978 there was a slight increaseerptiactitioners of Maharishi’s
yogic tradition, which was significantly and positivedgsociated with increases
in the Island’s composite quality of life index.&mdex included eight variables

including beer and cigarette consumption and legékir pollution: all showed
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significant improvement in 1978 compared with thevous four years (Druldt
al., 2001). Thus Vedic philosophy, in practice, m#fge change where lower
forms of enjoyment are transcended.

As Sharma and Talwar (2004) state, Vedic philosopingsses that
happiness lies in self-contentment not trying tdfilfunaterial desires. By
recognising a difference between the wants of theerral body and the needs of
the self, a dualist theory of accountability sed&sprovide the means of
achieving self-contentment. Self-satisfaction, oatisfaction absent the
dependence on conditions for sensory enjoymerd)sis possible in the non-
dualist Vedic paradigm, though Saravanamuthu dassmrention this. Other
commentators though, such as Ghosh (2007) and G2@0), have alluded to
it. Such self-satisfaction is more difficult to att via the non-dualist process
however, as is explained by Krishna in fBleagavad-@&a, when His student,
Arjuna, asks which is the most perfect — dualishon-dualist methods of self-
realisation. Krishna replies that the dualist mdth® better because the non-
dualist method i&lesah adhika-tath — “very troublesome.” The verse reads:

klesah ‘dhikataras team
avyak@isakta-cetag@m
avyaka hi gatir duhka

dehavadbir agpyate

“For those whose minds are attached to the unnstnifapersonal feature of the
Supreme, advancement is very troublesome. To madgress in that discipline
is always very difficult for those who are embodig@8haktivedanta Svami,
1989, verse 12.5). Therimad-Blagavatam(Bhaktivedanta Svami, 1988, verse
10.2.32) further describes that the non-dualistfqan of self-satisfaction is not
enduring, for it provides no connection to a highbersonal reality. In non-dualist
philosophy, as Saravanamuthu (2006) describes, iSodtimately impersonal.
However this is not supported in thghagavad-@a, the essence of Vedic
philosophy, as Krishna asserts that both He andlitlieg entity eternally

maintain their personality:

na tv eham ptu nasam
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na tvam name jardhipzh
na caiva na bhavigymah

sarva vayam atah param

“Never was there a time when | did not exist, nou,ynor all these kings; nor in
the future shall any of us cease to exist” (Bhadanta Svami, 1989, verse
2.12). If living entities are personal then an imgomal reality will not satisfy
them — even on a material level, physiologists gacse that people are happier if
they value good relationships and contribute to twnmunity beyond
consumerist enjoyment (Kasser, 2002; Layard, 20D%¢. Vedas assert the same
for the self on a spiritual platform — personaktelnships are more satisfying.
Therefore dualist accountability can provide a bigplatform of sustainability
than non-dualist schools, even if the latter arentated towards attaining self-
satisfaction. The great Vaisnava scholar, Pl Malaraja, illustrates this
superiority of personalism over impersonalism i fmayers, which also indicate
what might be possible under a dualist form of actability:

“My dear Lord of the universe, | am feeling transdental pleasure in Your
presence and have become merged in an ocean setd¢ratental happiness. |
now consider the happiness lmfahmanandgnon-dualist liberation] to be no
more than the water in the impression left by a 'soloof in the earth,
compared to this ocean of bliss"Hdri-bhakti-sudhodaya quoted in
Bhaktivedanta Svami, 1970, p. 15).

Dualist Vedic Accountability

The previous section purported that dualist Vedicoantability is concerned
with accounting for the self, not as the materiadlyg but as a part of God. One
of its central features is not attributing any pi@si value to the production,
promotion or sale of consumerist goods and servicespecially those that only
stimulate the mind and senses, and are thus ursagdser healthy maintenance
of the material body. As the following chapter wilktail, one cannot find
satisfaction through senses of the body, and teistwpply of consumerist goods
leads only to increasing consumption — an unsusitéensituation. Therefore the
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production and marketing of consumerist goods andces that only gratify the
physical and mental bodies would have no valuauadist Vedic accountability.

Dualist Vedic philosophy advances that the highesfsition of
sustainability is achieved only when the sensesanérolled through enjoyment
that supersedes material sensory pleasures. Thertti® second feature central
to dualist Vedic accountability is that the selfrexcognised as a part of the
Supreme by attributing value to endeavours inteniddaring satisfaction to the
Supreme. The art, science and culture of pleasiagSupreme are described in
the Vedic literatures, especially ttfeimad-Bligavatam which describes the
activities of many transcendentalists. However tts® reader may understand
what type of projects dualist Vedic accountabiliguld attribute value to, an
explanation is given in the seventh chapter. Esdbntthough, dualist Vedic
accountability would recognise value when othembjventities are treated as
parts of God rather than as their material body, therefore such accountability
would identify how other living entities were beitgnefited by the reporting
entity by being freed of the bodily conception .|

From this outline of dualist Vedic accountability,is clear that it is
concerned with accounting to a higher principalamely Krishna, the Supreme
Person. Dualist accountability, then, does nobfelhon-dualists, whose theory
of sustainability depends upaatyagrahicdiscourse (Saravanamuthu, 2006).
Instead dualist accountability is similar to th&msic model, in that agents are
held responsible to a higher principal. It is thgbuhe satisfaction of Krishna
that a culture of sustainability is achieved, foy batisfying Krishna, His
dedicated parts also become satisfied, who themsdesmd desires for
unsustainable consumer enjoyment. Dualist accollityais also similar to
Shearer’s (2002) accountability to the other, fas, described in the seventh
chapter, accounting for Krishna’'s desires includesounting for the wellbeing
of other living entities. Indeed, part of the agenésponsibility to Krishna lies in
not misleading other living entities to believettlesser forms of enjoyment will
satisfy them, and therefore consumerist goods argtices would not be
attributed value under dualist Vedic accountahilAg Chapters Six and Seven
describe, the principle of not recognising gooddaneficial to material and

spiritual wellbeing also exists in Islamic accouniliy.
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Like Islamic accountability, the dualist model istimited to the caring
professions, but extends to the commercial seétocording to the Vedas, the
real interests of principals and the agents lighensatisfaction of God, regardless
of what industry, sector or profession they are However, just as Islamic
accountability assumed that not all agents areppeai with the knowledge and
aspiration to satisfy their higher principal, dsal/edic accountability does not
assume that all principals and agents are freaetonception that they are the
body and that sensory pleasures are ultimately tishgag. Dualist
accountability is therefore generally contractdat, in many contexts where it
would be applied there is not high trust and liiletential for the conflict of
values. It follows, then, that the principle canspgcify all the requirements for
dualist accountability, for that principle may kecking in the knowledge and
practice of satisfying the Supreme. As will be dixd in the seventh chapter, in
contemporary and traditional Vedic culture, a clagsspiritual intellectuals
would guide society in its accountability to thepBme Principal.

Following Roberts (1991), such a dualist systenaadountability, being
more hierarchical and contractual, would producecse individualised sense of
self. However, acknowledging a higher principadumlist Vedic accountability
does not preclude it from adopting the technigueg Saravanamuthu (2006,
2007) has suggested featyagrahicaccountability — so long as the self is also
recognised as a part of the Supreme. Also, thene lmacircumstances where
dualist accountability would be better applied camaly. Because of its
attitude towards the sacred and the secular, dudédic accountability may
embrace any accounting procedure that would betiesider the needs of the
self. Therefore the various accountability toolsatth Saravanamuthu
recommended — radar plotting, customised accouiyabforward-looking
accountability, minimisation of the dichotomisatibetween means and ends,
and other such techniques — are within the scopauafist philosophy if they
improve the care of the environment and societylemt@cognising the spiritual
identity of the self.

Roberts (1991) also admits that the individualiswfgthe self is not
always undesirable. When taken in a context of atqgilve disciplinary power,

an individualised sense of the self has a detriatleeffect to wellbeing, as
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Roberts describes. However, he also concedes thgibiiy of a beneficial

sense of self emerging:

“One’s absorption with objective appearance capurely defensive or can be
taken on more positively as a series of projeatgHe enhancement of the self.
... The individualised self can aspire to an everenmmplete autonomy, and
each level of the hierarchy apparently offers aenwards this; position in the
hierarchy serving as an objective confirmation eftive value and worth. In
practice of course one is drawn thereby further fantther into conformity with
the standards of utility upon which “success” defs3r{1991, p. 360).

As Roberts explains, “accountability representsattiéudes of others towards us,
and in this way both addresses and immediatelyirosfus” (1991, p. 358).
Under a dualist theory, accountability is intendedonfirm the self as a part of
God whereby success is seen as satisfying the @eprRather than being
exploitative, such a conception is liberating s, will be described, it frees one
from the belief that matter is trummum bonurof everything by giving the
possibility of genuine spiritual experience, andstlgives much opportunity for
the development of character. Therefore the semsselb generated through
dualist Vedic accountability is not undesirable bBas (1991) states communal
accountabilities are limited to contexts withoutweo asymmetries but with
possible face-to-face interaction. Thus, when theedor individualising forms
of accountability prevails, it is better that thpgoduce a sense of self that is
advantageous for the accountee.

Two significant features of dualist Vedic accouiligb have been
identified as not attributing value to consumegebds and services. To address
the first research question proposed by this thesiamelywhat would be the
significant features of a theory of accountabilitformed by dualist Vedic
philosophy, as represented by GawdVaisnavism?— the following two
chapters elaborate on these two features. In edthie|ditional or contemporary
Vedic culture, the serious practitioner would cdesihimself accountable to
Krishna as a higher principal, and would mouldltiearound these two ideals.
Therefore, such a theory of accountability is ratgvon an intrapersonal level.
However, as the seventh chapter describes, begppmsible to Krishna entails
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that the accountee considers the needs of the.ollherefore dualist Vedic
philosophy is also interpersonal. This thesis satgg¢hat such accountability
should be incorporated into social and institution&s, on the grounds that this
will cultivate sustainable desires and, hence,asn@ble consumption patterns.
The practicality of this is discussed in the nidktapter.

This suggestion of institutionalising Vedic accability is drawn from
the explanation of the Vedic social system given Biyismadeva to King
Yudhisthira, immediately after the battle of Kuraks. On his unusual deathbed,
Bhismadeva explained to the King how the arrangeménhe Vedic social
system accounts for the self as different fromriaterial body (Bhaktivedanta
Svami, 1987, verse 1.9.26). Although the Vedaseamhthat the self is different
from the material body, they nonetheless acknowdeatigt, while inhabiting the
body, one has to act in the material world — ang ttonstantly face proposals of
sensory indulgence. The Vedas describe that, alaspricess of refining one’s
character, one becomes accustomed to thinkinghtha the material body, and
that he, rather than God, is the Supreme Enjdyecognising this, BBmadeva
explained that the Vedic social system is arrangeéd several occupational
divisions so as to develop detachment for lessatenal forms of enjoyment,
while interacting with the world in such a way tluate develops attachment for
higher pleasures of the self. By utilising his e talents, qualifications and
proclivities to interact with the material energyderve the Supreme rather than
one’s own senses, one attains a higher taste. Bhissnadeva explained the
Vedic principles ofcounteraction by detachmeandinteraction by attachment
A dualist theory of accountability therefore couat#s material attachment by
not attributing any positive value to unnecessanagterialistic goods and
services, and encourages interaction with the na&temergy by recognising the
Krishna as the Supreme Enjoyer, so people maynataihigher form of
enjoyment. These principles are explained in thlevieng two chapters.
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Chapter Six: Counteraction by Detachment
The previous chapter established that dualist Veglidosophy makes a
distinction between the self and the material bady that one cannot find
satisfaction through the body via the stimulatidrtree body’s senses. Instead,
the Vedas assert that complete satisfaction is atltained through pure,
unmotivated service to God, of Whom the living Bnts a part of. In a non-
dualist theory of accountability, Saravanamuthu0@Oexplained thaahimsig
or non-violentoutcomes can be achieved by basing systems of atadnlity on
the notion of the self as interconnected with thére ecosystem. This would
encourage “reflexive responses” to socio-envirorsaledegradation and thus
individuals would consciously modify their behavipexpectations and values to
more sustainable ones (Saravanamuthu, 2006, p. BO@)ist accountability, on
the other hand, seeks to transform behaviours, ctxfiens and values by
addressing the needs of the self, for when theisalatisfied one will no longer
seek satisfaction through the senses of the body innsustainable manner. To
address the first research question posed at thmrbeg of this thesis, this
chapter describes how a dualist Vedic theory ofasnigble accountability would
be constructed to avoid the cultivation of unsusthle patterns of consumption.
This is achieved by the dualist methodcofinteraction by detachmerithe first
section of this chapter elaborates on the Vedierties that one cannot obtain
satisfaction through materialistic pursuits. Theasel explains why such pursuits
should be considered unsustainable and then dekals dualist Vedic
accountability encourages detachment from them.

The Non-Material Identity of the Self

The Vedas are not alone in asserting that consatméehaviour injures
environmental and societal wellbeing — social angirenmental accounting
research conducted by Islamic and Buddhist comnmastdhas made similar
claims (Kamlaet al, 2006; Khan, 1991; Lewis, 2001; Linyanarachcltiip?).
These contentions have also been made from a mlagg@ndpoint, as Chwastiak
and Young (2003) argued that mainstream accountinglervalues the
detrimental repercussions of marketing consumegosts and services, and the

negative consequences of promoting and selling themnmentioned in annual
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reports because this would conflict with maximunofir realisation — a
contradiction they attribute to the unequal disttibn of wealth and power in
capitalist society. They claim that when consumpigseen as an ultimate goal,
it creates emptiness and angst within individuagsaose the fulfilment of
consumerist desires is temporary and non-cumulafibe sense of emptiness
that follows such consumption, however, only stiate$ a craving for more,
“leading to a vicious cycle of desire that can mdwe satiated” (Chwastiak and
Young, 2003, p. 542). The current neoclassical megithat mainstream
accounting is built upon regards such feelings »xerealities and, thus, the
reporting entity is not held accountable for thelnnual reports are therefore
silent on such matters.

Chwastiak and Young base their arguments on psggloal studies of
consumerism (Frank, 1999; Huyghe and Ikeda, 1998ulivan, 1999). In
recent decades studies of consumerism reportingasifimdings have grown,
though, as Lintott (1998) describes, their impimas have largely been

overlooked in mainstream economics:

“... the view, common to most schools of economjisd,that consumption is

closely related to welfare and should be maximig@@98, p. 240).

However, beyond the confines of the narrow conweeri framework, Lintott
claims that the effects of excessive consumerisen l@coming common

knowledge:

“The lack of any simple relation between consumpaod welfare seems to be
widely acknowledged among non-economists, whethdolklore (‘can’t buy
happiness’) or in sociology or psychology, where thotives for consumption

are investigated more critically than in economi@®g98, p. 242).

Layard (2005), after reviewing psychological reshaon consumerism, writes
that for most Western people, levels of happiness ot increased since the
1950’s — the time period over which consumption mseased the most. In
America, Britain and Japan, Layard claims peopéerar happier despite living

standards having more than doubled with major asxs in real income across
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all incomes. Like other reviewers (Easterbrook, 20Brey and Stutzer, 2002;
Kasser, 2002; Lane, 2000), he found that once basitan necessities of food,
shelter, clothing and the like are met, subjectivellbeing is only slightly
affected by income, if at all. Lintott states:

“This literature makes it clear that, once basictanal needs are satisfied,
people seek in ever growing consumption satisfactd wants ... which
consumption cannot possibly deliver, or only tary tminority, and which it
may even in fact undermine” (1998, p. 245).

Therefore the Vedas describe that once the neettediody are met, needs of
the non-material self become the priority, whicimroat be met by consuming
material goods. But lacking knowledge of how tas$gatthese needs happiness

cannot progress beyond a basic level. Myers andddigupport this:

“People have not become happier over time as tudiures have become more
affluent. Even though Americans earn twice as mashin today’s dollars as
they did in 1957, the proportion of those tellingn&yors from the National
Opinion Research Centre that they are “very hapw@g’ declined from 35 to 29
percent. Even very rich people — those surveyedhgRorbesmagazine’s 100
wealthiest Americans — are only slightly happiearthithe average American.
Those whose income has increased over a 10-yemdpae not happier than
those whose income is stagnant. Indeed, in mostnsathe correlation between
income and happiness is negligible — only in therest countries, such as
Bangladesh and India, is income a good measuremuitienal well-being”
(1996, pp. 70-71).

Others report similar finding$, affirming that above an income required for a
basic standard of living, wealth has little or riteet on subjective wellbeing —
consistent with the Vedic assertion that satistectannot be attained through
sensory enjoyment. Some opponents may argue tbagased incomes do not

necessarily represent more consumerist lifest@esome households may have

14 See, for instance, Diener, Sandvik, Seidlitz anénBr (1993), Veenhoven (1993) and
Wilkening and McGranahan (1978).
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needed to provide for more dependents. Howeverpéneentage of Americans
who considered themselves happy peaked in 1957itedespnsumption per
person having more than doubled since then (UnNetions Development
Program, 1999)° Furthermore, research has found that holding tighl
materialistic desires is associated with a lackweflbeing. Diener and Oishi
(2000), for instance, found, after collecting valred life satisfaction measures
from over seven thousand college students in fonty-different nations, that a
strong value on making money was associated withnishing life satisfaction.
Others have reported parallel findintgs.

To account for this phenomenon of decreasing hagpinvhile sensory
stimulus — or even the desire for it — increasesnes psychologists (Kasser,
2002; Lane, 2000; Maslow, 1954; Ryan and Deci, 2@@&tulate that humans
have psychological needs as well as physical neaad, when lacking the
former, they try to satisfy themselves through comgtion, which leads instead

to greater dissatisfaction:

“Just as a person who eats junk food will be lesalthy than one who eats
many fruits and vegetables, an individual with tiglly central materialistic
values will have fewer chances to fulfil the needguired for psychological

growth and happiness” (Kasser, 2002, p. 27).

As Kasser explains, then, it is not simply thatgleovho are already unhappy
focus more on wealth, image, possessions and seasjmyment but rather that

!> There are also suggestions that happiness doeierease with rising levels of income
because rising living standards also raises theaapons of happiness. Thus although people
are happier with more sensory enjoyment, they dbraport it. However the same people
surveyed over their lifetimes have not become tepgéspite becoming richer (Easterlin, 2001).
Furthermore, when comparing Western industrial tdes the richer ones are no happier than
the poorer. In countries that earn more than $ZD9 head, additional income is not associated
with extra happiness (Layard, 2005). As expectatioould not have increased at the same rate
across all industrial nations, happiness levelsngaihave remained stationary due to rising
expectations. Thus, as Kasser (2002) states, pwgibal research has established that money
does not buy happiness.

16 See, for instance, Ahuvia and Wong (1995), Bel&8d, 1985), Carver and Baird (1998),
Cohen and Cohen (1995), Dawson (1988), Dawson @mdoBsy (1991), Kasser (2002), Kasser
and Ryan (1993, 1996), Mick (1996), Richins and Bam(1992) and Sheldon and Kasser (1995,
1998, 2001). This research has also discoveredhibaé who hold materialistic goals as central
report significantly higher levels of depressiondaanxiety (Kasser and Ryan, 1993, 1996;
Schroeder and Dugal, 1995; Wachtel and Blatt, 1,98@re anti-social behaviour (McHoskey,
1999) and narcissism (Roberts and Robbins, 2000).
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people lacking satisfaction of their psychologicaéeds take refuge of
consumerism. The Vedas agree that people have gegital as well as
physical needs, and they add the needs of the raderia self for consideration.
When the latter are missing, then seeking satisfacthrough materialistic
pursuits can never satisfy the non-material sedftfeBhagavad-@a describes,
kama — the desire to enjoy through the mind and theseenr- isduspirena —
never to be satisfied, and @alena— burns like fire (Bhaktivedanta Svami,
1989, verse 3.39). The more fuel is applied tor@, tihe larger it grows, even
though it may appear reduced for a short momeet #fie extra fuel is added.
Similarly, the Vedas enjoin that the more sensesséimulated, the more the
desire for sensory enjoyment grows, although it nagpear to be satiated
initially. As Layard describes:

“One reason why happiness has not risen, despithigh standard of living, is
that we get used to the higher standard of liviligfirst, extra comfort gives
extra pleasure. Then we adapt to it and our pleaiurns towards its former
level” (2005, p. 154).

Similar to Layard, other psychologists referkima as perceptual adaptatian

whereby responsiveness to sights, sounds, ododrstaer sensory stimulations
decrease as people continue to experience themwéBzh 2004). As

experiences become more familiar, people desire mensory stimuli to remain
feeling content. Easterlin (1995), for example, whevestigating the hedonic
purchasing power of money, found that with eachre@ment of income people
created a new standard to measure themselves fag&nRichins and Dawson
state, other researchers have found the samewdesid examining psychological

effects of excessive consumption:

“The lust for goods can be insatiable: the pleasuwfea new acquisition are
quickly forgotten and replaced with the desire foore. This cycle leads
inevitably to dissatisfaction and discontent ... Enaai tests of materialism
support this hypothesis” (1992, p. 308).
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Psychological findings therefore confirm the Vedagim for the self having

needs that cannot be met through sensory stimldag.arhis is consistent with
Shearer (2002) and others (Hines, 1988, 1989), awhtend that values inherent
in accounting reproduce similar values in societyd promote unsustainable
consumption patterns. As lbrahim explains, Westbgories of accountability

hold materialism as an inherent value and belis§eding the worldview that
matter, “is the primordial or fundamental constituef the Universe, which is

not governed by intelligence, purpose or final esigChapra, 1992, p. 22,
quoted in Ibrahim, 2000, p. 22). Certain conseqasricllow from this:

“...material wealth and sensuous pleasures becongréa¢est values one could
seek or attain. This in turn becomes the basistHerincreasing commercial
consumer culture in economics and shareholder weadtximisation concepts

in accounting” (Ibrahim, 2000, p. 22).

Similarly, Noreen (1988) states that the teachifigagency assumptions in
conventional accounting socially legitimises valudsself-interest, greed and
opportunism and depicts them as typical human bebawr as ideals to be
striven for.

The Vedas, however, when referring to pleasure satgfaction, make
reference to enjoyment that far exceeds that aeHietrough materialistic
endeavours. From the Vedic perspective, sensonyemgnt is classified only as
the temporary cessation of distress. The Vedagdduyankering and lamenting
for material things as distresses, and sensoryegot is simply the negation of
material hankering. Actual satisfaction, the Vedkescribe, begins with the
freedom from hankering and lamenting for materiaings (Bhaktivedanta
Svami, 1989, verse 18.54). As Caitanya Mahapraloaysp

na dhanam na janam na sundar
kavitzm & jagadisa kamaye
mama janmani janmasvare
bhavatid bhaktir ahaituki tvayi
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“O almighty Lord, | have no desire to accumulateaitle nor do | desire
beautiful women, nor do | want any number of foleoe: | only want Your
causeless devotional service, birth after birth’hgBtivedanta Svami, 1996,
Antya-ila, verse 20.29). Because of His completely selfsessice rendered to
God in bhakti-yoga Caitanya Mahaprabhu relished such pleasure trat H
considered all material forms of happiness to sgymificant. Vedic philosophy
agrees that humans have physical and psychologesals but asserts that they
have spiritual needs as well. Without the knowletlge: they are not the material
body, and thus without knowledge of their spiritm@eds, living entities seek
fulfilment through materialism, and thus fall shasf Vedic standards of
happiness and wellbeing. Therefore, while Chwasdiaét Young (2003) reveal
that annual reporting is silent on the consequeatasarketing consumer goods,
from the viewpoint of dualist Vedic philosophy, ttslence is louder than

Western commentators realise.

Accounting for the Non-Material Identity of the Sef

The previous section established that by indulgimg material senses of the
body one cannot achieve the satisfaction of thd. ddbwever, lacking
knowledge of what is actually fulfilling to the §ebne has no option but to
revert to the gratification of the six senses, Whitrom the Vedic outlook,
include the mind. Since the mind is included a®m@se organ, from the Vedic
point of view there are both gross and subtle dspgecnaterialism. In its subtle
forms, the desire for sensual enjoyment is mandsgthilosophical speculation,
and in its more gross forms, material desires oftke the form of what is
commonly called consumerism. Because material foohsenjoyment are
intended to satisfy the self separately from the@r&we, they are ultimately
unfulfilling. Chwastiak and Young (2003) state, samerism leads to a cycle of
desires that can never be satiated. Similarly,Bhagavad-@a describes that
the desire to enjoy through the senseduspirenanalena ca- never satisfied
and burns like fire (Bhaktivedanta Svami, 1989,seeB.39). Ecologists have
therefore stated that excessive consumption isjarrfaeat to the sustainability
to the world’s environmental and social systemsng@wner, 1990; Daly, 1992;
Durning, 1992; Goodland, 1992). Thus many thinkatdsocate reducing the

desire for gross forms of materialism.
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The Vedas are also concerned with reducing matdesires, and their
method is to provide the opportunity to experieecgoyment far superior to
material sensory pleasure. The Vedas readily acletge that more sustainable
consumption patterns than those currently presertVestern culture can be
achieved by accounting, for instance, with Saravarthu’s (2006) methods for
reducing time and space fragmentations. Howevahowt considering the self
as different from the material body there is nondeaof satisfying the self.
Dualist accountability therefore addresses therea@ssue, not by attempting to
quell desire altogether, but by encouraging desod® redirected at a satisfying,
and thus sustainable ends. Thus dualist Vedic atability is concerned with
accounting taSri Krishna as a higher principal and part of onegpamsibility to
Krishna lies in not misleading other living ent#iéo pursue lesser, exploitative
forms of enjoyment. This also helps to achieve anable patterns of
consumption, for, as it is seen, one cannot exi#ga fire by adding more fuel,
but only by ceasing to add fuel.

As this section will explain, dualist accountatyildoes not recognise
value for activities that cultivate material desirén the Vedas this is called
vairagya — detachmentIn either contemporary or traditional Vedic cuéu
detachment from material desire angdha — attachment to higher forms of
enjoyment — are encouraged. Following Lintott, theefore any theory of
accountability can be regarded as sustainable ugt rirst address detachment

from material desire:

“Reducing the scale of rich economies requires ordy an increase in the
efficiency with which resources are used, but aemtifying those goods and
services which don’'t need to be produced at akthSan endeavour is central to

an economics of sustainability” (1998, p. 246).

Dualist Vedic accountability does not recogniseuealfor the production,
promotion or sale of consumerist goods and sentlesonly stimulate the mind
and senses. Thus intangible assets, such as gbaddibrand names would not
be recognised when established for increasing eoessm. Similarly, assets
would not be acknowledged where they contributddlgdo the production of

consumerist goods. Furthermore, instead of recognis positive value for the
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sale of consumer goods, environmental and socisiscaould be taken into
account as previous commentators have suggesteatkS2006), for instance,
identifies that the indirect costs of schizophremigweighed its direct costs by a
ratio of two-to-one. Because such indirect costmtwenmentioned in the
Australian Public Health Sector’s financial statemse Smark appealed for a
more social form of accountability to overcome $ilencing of such costs. Peace

likewise appealed for the inclusion of other humaatfare considerations:

“The preparation of a monthly electric bill fronfassil fuel burning utility does
not take into account the non-commodity costs aasst with the impact of
fossil fuel consumption on the environment, humaaltm and other quality of
life considerations (Rutherforet al, 1998). Accountants could develop
procedures to calculate cost data on human heatihgaality of life effects
from pollution” (2006, p. 793).

Commentators such as Chwastiak and Young (2003 lkantified many costs
that are silenced in mainstream accountability stxd@o the environment, the
costs of treating animals as commaodities, the cotwar and the costs of
consumerism, but the Vedic paradigm identifies toltial costs that go unheard
due to an unawareness of their existence.KBneicconsequences to actions are
an example of an additional cost bought to light thg Vedic literature.
Saravanamuthu (2006) describes the Ve of Karmaas the principle that
every action has a consequence. Even materialgryeaction has an equal and
opposite reaction — this is the assertion of Negtdhird Law of Motion. As the
fifth chapter described, though, from the Vedic spective, the universe is
comprised of material and conscious forms of enefgyording to the Vedas,
laws of action and reaction govern the consciousmfof energy as well as
material forms as. This is declared by Krishnahe Bhagavad-@&a, where He
states:bhita-bhavodbhava-karo visarah karma-samjiitah“Action pertaining
to the development of the material bodies of thmdj entities is called karma, or
fruitive activities” (Bhaktivedanta Svami, 1989 rse 8.3).

An appreciation of the Vedic Law #farmarequires an understanding of
the dualist perception of the material body. Acaogdo dualist philosophy, the

body is a concentrated receptor of various nervebs senses awarded to the
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living entity so that he may experience the readi@f his previous life’s
activities!’ Even a superficial observation of the materialybwill reveal that it
iIs predominantly a digestive system that suppdmsftinctioning of six senses
(smell, taste, sight, touch, hearing and the emstiof the mind) which

experience various forms of pleasure and disties®evamrita Svami explains:

“The Vedic science of transmigration tells us timathe present human body we
are undergoing the reactions from deeds of ourlgasFrom that perspective,
“body” means the embodiment of reactions to pashlaactivity. Meanwhile,
we are busy acting again — business as usual.méans, while we undergo our
past karma, we simultaneously pile up new karmagchvkvill greet us in our
next birth. When the soul moves from the dead btmmdyhe new one, it is
actually moving from a withered field of spent kizgmeactions to a fresh field
of ripe ones” (2002, p. 223).

The Vedas enjoin that pasirmicreactions that are experienced as enjoyment or
suffering cannot be fundamentally altered througttamal means such as social,
political, or economic measures. Therefore, from dbalist perspective, there is
little worth in striving for material enjoyment th& already predestined, or in
trying to repel suffering that is also sure to combence another reason why
dualist accountability does not recognise valueafdivities ultimately intended
for sensory enjoyment and overly-comfortable livihgstead, value is attributed
to activities that are not material and are thos-karmic— those intended for the

satisfaction of the Supreme. As tfremad-Blagavatamstates:

tasyaiva hetoh prayateta kovido
na labhyate yad bhramam upary adhah
tal labhyate duhkhavad anyatah sukham
kalena sarvatra gabia-ramhag

“Persons who are actually intelligent and philosoglly inclined should

endeavor only for that purposeful end which isalatainable even by wandering

" A review of the reincarnation literature is notthin the scope of this thesis, but interested
readers may consult the works of Stevenson (199817,11997).
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from the topmost planet [Brahmaloka] down to thedst planet [Rala). As far
as happiness derived from sense enjoyment is aoexteit can be obtained
automatically in course of time, just as in cours&me we obtain miseries even
though we do not desire them” (Bhaktivedanta Svafg7, verse 1.5.18). In
addition to recognising the social and environmlecdasequences of producing
and selling consumerist goods, then, dualist Vetitosophy also identifies the
costs for marketing goods that accrue furtkemmic reactions. As the seventh
chapter will describe, value is instead placed otiviies intended for the
satisfaction of the Supreme, which are callkdrma that do not producearmic
reactions (Bhaktivedanta Svami, 1989, verse 4.18).

Other religious contributors to the social and emwnental accounting
literature have expressed opinions on consumehsirtin parallel to the dualist
Vedic perspective. Anjum (1996), Khan (1991) andvise(2001) agree that
Islamic scriptures prescribe a low-cost lifestyleséd on simple living and a
balanced pattern of consumption. They claim thandmg patterns in Islamic
culture do not follow the excessive consumerismcglpof Western societies.
Harahap, also commenting from an Islamic viewpoiexplains that the
sustainability of human wellbeing as the focus @fig-economic development
“requires economic organisation of life and thouygtnt ethical accounting of the
flows of income and cost in the light of ethicalne@erations of production,
consumption and use” (2006, p. 40). As Kaetlal state:

“The Islamic perspective on the business orgamisatis suggestive of
accountings ... covering the legitimacy of busineadé (a kind of monitoring
of the ethics of business activity, akin to ethicelestment processes: harmful
trade, when understood as such, being forbiddedeABaleem, 1998, p. 8),
whether the business is fulfilling its obligatiots help the needy (it is an
Islamic principal that wealth be shared in thisteat) and the negative impacts

of the organisation upon the environment as wethagositive” (2006, p. 259).

Similar to its Vedic counterpart, then, Islamic teyss of accountability value
goods and services according to their worth ascpbexi by the Islamic
scriptures, namely th®uran and theSharia (Chowdhury, 1999; Lewis, 2001,
Pomeranz, 1997). Such value is attributed via exleg principles, such as
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materiality and decision usefulness. Lewis (200fb), instance, states that
accounting information in an Islamic framework @nsidered relevant if it is
related toSharia requirements, and Pomeranz (1997) explains thaisidac
usefulness from the Islamic point of view requirsrichment through the
addition of Islamic ethical imperatives. Lewis da that Islamic accountability

impresses this principle across all accounting epts

“Under Islam, the elements of financial positionulkgbinclude all items which
are subject to financial evaluation, assets, ligdsl and the residual benefits,
based on the HolQur'an” (2001, p. 33).

Thus it can be seen that the concept of includiogias environmental and
spiritual costs to encourage detachment from defrtal activities is not limited
to a dualist Vedic theory of accountability, butshiaeen suggested by other
commentators. The primary Vedic method of promotihgtachment from
material enjoyment, though, is through providinge thacility for raga —

attachment to higher spiritual taste, as is explhin the following chapter.
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Chapter Seven: Interaction by Attachment

Despite an expanding literature demonstrating liagupiness does not increase
with the consumption of material goods above aagethreshold, relatively little
research has focused on how to motivate peopldtdo their lifestyles so they
consume few resources (Brown and Cameron, 2000peSw@ve suggested that
this will require a fundamental shift from selfenésted, consumer-oriented
values to a pro-social value orientation that maige¢ and fosters development
and acceptance of economic and social policies Giiatecurbing consumption
levels in the interest of environmental sustaingbiHowever, there has also
been little systematic research on how to instdhsualues in society. In the
sustainable consumption literature, though, Browd &ameron (2000) have
drawn on the work of Stern, Dietz and Guagnano %)9% propose a
behavioural model delineating the role of sociduga in guiding belief systems,
attitudes, intentions, and behaviour. Brown and &am suggest that could
provide a theoretical and empirical foundation togamise and evaluate
economic, social, and psychological factors thatmeine consumption patterns.
A modified version is reproduced below (Figure 1).

As Brown and Cameron (2000) recousfcial institutions(such as
national laws, systems of accountability, marked ancentive structures,
educational systems, community structures, andakaeitworks) foster specific
social valueghat help construageneralbelief systemsr worldviewsregarding
specific life domains, such as political belief teygs or views about the
environment. Such worldviews provide a picture ehlity that filters new
information, and channels and constrains the devedmt ofattitudesandbeliefs
about specific issues that in turn determimentionsand decisions to engage in
certainbehaviors Brown and Cameron explain that behavioral committs and
intentions also are influenced by prevailswrial normsand by the development
of specific plans or strategies for engaging imehavior Behaviorscan often
significantly alter thestructure of social institutionsand thus these effects filter

through the system (Brown and Cameron, 2000).
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Institutional Structure and
Constraints

Social Values

General Beliefs,
Worldviews

Specific Attitudes and

Beliefs
Action Plans
Behavioural Commitments/
and Intentions
\ Social Norms

Behaviour

Figure 1. The Roles of Institutional Structure, Soml Values, Worldviews, Attitudes, and
Intentions in Determining Consumption Behaviour®

According to this model, higher-level structures arore stable, less susceptible
to transient influences, and more resistant to gbarelative to lower-level
structures (Sterrgt al, 1995). Worldviews, for example, are more stabler
time and less susceptible to change as a resmibofls, propaganda messages or
social influences. Moreover, higher-level structur@ve a greater influence on

18 Adapted from Steret al (1995).
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lower-level structures than lower-level structuresse on them (thus the bold
downward-pointing arrows). For instance, a shifaimorldview (towards a pro-
environmental worldview, for example) will have eegter impact on specific
attitudes (positive attitudes toward paper made ajutecycled material, for
example) than an attitude shift will have on wortdvs (Brown and Cameron,
2000). Within this framework, then, consumeristues are seen as a product of
the structure and constraints of the prevailingis@conomic and accounting
system, including the incentive structure advand®y the market and
promotional messages. This consumerist value atient can serve as the
organising principle for a general worldview or teys of beliefs regarding
ecology and the environment.

When considering the prevalent consumerist oriemtatithin the
context of this behavioural model, it becomes appawhy individuals often do
not support consumption reduction policies. Efféotseduce consumption levels
through penalties, taxation, boycotts and volunteopservation of resources,
have usually met only limited success (Aronson,01 $agoff, 1988). Brown and
Cameron argue that such programs generally attémnptotivate the public to
engage in efforts to reduce consumption by changitigdes about issues, such
as choosing products made from recycled materialhough consumers
recognise and understand the information abouetiveonmental benefits, these
perceptions generally have only a small impact enision-making. Instead,
their environmental decisions appear to be detexdhprimarily by perceptions
of personal and monetary costs (DeYoung, 1989; @ameBrown and
Chapman, 1998), a pattern consistent with a congsimalue orientation. As
Sternet al (1995) note, these programs will have little laagm impact because
they focus on changing specific attitudes and fselabout individual issues
while ignoring the general worldviews, values, anstitutional structures that
provide the context for these attitudes. Attemptsnduce change at either the
level of specific attitudes and beliefs or commitiseand intentions will fail if
such changes are inconsistent with more stabledwiesks and general cultural
values. This theoretical model therefore suggesés interventions aimed at
reducing consumption will be most effective if thegn bring about higher-level
changes in the socio-economic-cognitive system -ehl@nging cultural values

and worldviews.
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To bring about a change in cultural values and awews, Brown and
Cameron (2000) state that two essential conditayesnecessary ehallenging
the consumerist value orientatiomnd promoting an alternative value
orientation This thesis argues that a dualist Vedic systenaagountability
meets both of these conditions because it aimsrawige individuals with a
genuine spiritual experience instead of materiakuties. Such spiritual
experiences are provided because the system reesgtiie performance of
bhakti-yoga Brown and Cameron state that any viable, alternahlue
orientation to consumerism must promote a pro-envirental belief system and,
in turn, a willingness to support and adopt botlumtary and legislative efforts
to reduce consumption leveBhakti-yogacan provide such a value orientation
because by achieving a higher taste through seigsfyhe Supreme, the
enthusiasm for unsustainable, materialistic pussist transformed into the
enthusiasm for satisfying the desires of the SupreRroperly supervised and
applied, bhakti-yoga is successful at altering social values and waelds
because it provides a genuine experience of asgimeality which shatters the
worldview that matter is theummum bonurof the universe, and that sensory
pleasure is the highest goal one can aspire for.

Instead of attributing a positive value to itemsl @amdeavours intended
for sensual enjoyment, then, dualist Vedic accduility would recognise value
in endeavours meant for the satisfaction of théndrigorincipal Krishna. This
chapter explains how it can attribute value to sactivities in the following
section discussing the concept of a higher tagte.ldtter sections describe, with
reference to Vedic literature, what activities ddange as pleasing to God, and

how they would be recognised as valuable in a systieaccountability.

A Higher Taste

Some spiritual paths, such as Buddhism and Taasess the need to eliminate
much of the desire for sensory enjoyment to achsatainable lifestyles and
consumption patterns. These religions derive thjsative from a conception of

the self that is null or void:

“Buddha prescribed the eight-fold middle way cotisgsof right views, resolve,

speech, conduct, livelihood, efforts, mindfulnessl a&oncentration to attain
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freedom from desires. Ho (1995) points out thahatheart of Buddhism is the
metaphysical position that denies the ontologieality of the self. This view of
freedom is also prominent in Taoism. Lao Tzu, tbenfler of Taoism, wrote
“Let people hold on to these: Manifest plainnesapmace simplicity, reduce
selfishness, have few desires” (quoted in Bish@851 p. 450)" (Velayutham
and Perera, 1996, p. 69).

Even outside of religious paradigms, some commergasuggest that, in the
interests of stemming consumer culture, econontiosild adjust its conception
of welfare so that only material needs are valuestead of endless wants
(Kronenberg, 2007; Lintott, 1996, 1998). Dualistdite philosophy, however,
does not maintain that the elimination of the dedor pleasure altogether is
possible, especially in Western countries, where tonception of one’s
freedom, as described by Velayutham and Pererlbasation from external

constraint, “so that he or she can make a choidepasceed to satisfy his or her
own desires” (1996, p. 69). As Krishna explainsthe Bhagavad-@a: na hi

kascit ksanam apidtu tistaty akarma-krt “... no one can refrain from doing
something, not even for a moment” (Bhaktivedantansy 1989, verse 3.5).
Bhaktivedanta Svami therefore writes that to restrne from sensory enjoyment
is akin to restricting a diseased person from cereatables: “The patient,
however, neither likes such restrictions nor Idsisstaste for eatables” (1989, p.
148). Buddhist commentators concede this, evengtinthiey advocate the eight-

fold middle way to attain freedom from desires:

“However it is stated that human nature is such pemple choose happiness
over pain. Accordingly, people tend “to seek pleasor happiness and recoil
from pain or a source of unhappiness” (Majjhimaayik, cited from Jayatilleke,
2000, p. 55). Thus contrary to some misconceptibas Buddhism is gloomy
and renounces all pleasures, seeking happinesstisomdemned (Jaytilleke,
2000). What is encouraged is a change of focubeseeking of happiness is
not harmful to one’s moral and intellectual deveh@mt nor, more importantly,
does it preclude others’ search for happind@$e difficulty of pursuing such
action is obvious(Liyanarachchi, 2007, p. 2&£mphasis addgyl
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Therefore, as Brown and Cameron (2000) state, reses and environmental
experts tend to reach an impasse here when thepragiout how to reduce
overconsumption. Rather than eliminating desirésgather, though, dualism
advances that desire should be transferred fromosgm®enjoyment to the desire
to satisfy the Supreme.

Druhl et al (2001) demonstrate that Vedic philosophy has w&epful
effect on its practitioners and their surroundimyieonment, especially in its
ability to withdraw the living entity from unsusteible desires. As previously
described, the TM paradigm that Drudtl al analyse is located in non-dualist
Vedic philosophy, and hence does not accuratelyresgmt the dualist
philosophy. Dualism asserts that its practitionesperience a higher taste
because their spiritual reality is personal rathan impersonal. Thus enjoyment
in dualist philosophy is significantly greater thidmat which non-dualist schools
refer to!® Therefore the examples that Drutl al provide will only partially
illustrate the dualist conception of a higher taste

In any case, they recount that the founder of thre-aualist Maharishi
Vedic Science predicted that in cities where apjpnately one percent of the
population practiced Transcendental Meditation négpires, the quality of life as
measured by crime and accident rates, amongst sptheould improve
significantly. Follow-up studies have tested thelséms, comparing the changes
in the FBI Uniform Crime Report Index for twentyties where one percent of
the population practiced TM techniques with a ocangroup of twenty cities
without the one percent level of practitioners. Themer showed an average
decrease in crime of twenty-two percent in 1973ngared with an increase in
the latter cities (Dillbeck, Landrith and Orme-Jebn, 1981). A larger scale
analysis of the relation between TM practice anchereduction was undertaken
in 160 USA cities from 1972 to 1978. It comparedmer trends to those
projected from a linear regression from 1964 to119inding that the increased
percentage of TM practitioners was a leading irtdictor decreases in the crime

trend — accounting for a reduction of about eighteercent (Druhét al, 2001).

1 Sukadeva Gosvami testifies to this in thé&imad-Bligavatam stating: madhudvit-
sevinurakta-manadm abhavo ‘pi phalgul- “Krishna is so attractive that one can give Up a
desirable things for His sake. Indeed, even [noaligl] liberation is considered insignificant for
those whose minds are attracted to the loving seref the Lord” (Bhaktivedanta Svami, 1987,
verse 5.14.44).
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Druhl et al have also claimed that such practices would pe$yt effect the
physical environment and have identified TM as &tsmn to the pressing
environmental problems currently facing the worldhus, even through non-
dualist Vedic meditative techniques, a comparagigehall group of practitioners
can significantly influence an area as large asya c

The concept of a higher taste is not unique éoMedic paradigm, but has
been advanced by commentators from the Islamicdgaraas well. As will be
described later in this chapter, Islamic accoutitgbiequires the Muslim to
make certain sacrifices for societal-wellbeing keage God. As Anjum explains,
such sacrifices also have a positive effect forcinatributor themselves, and thus

are recognised as a unique type of welfare by Isl@sonomics:

“... a Muslim consumer experiences an increase irohis utility whether he

consumes goods himself or offers goods he likedifoself to the other human
beings for consumption. The marginal utility ofergon ... goes on diminishing
if he consumes more and more ... because the lawnahidhing marginal

utility applies when anybody consumes additionatemal goods for himself.

However, the marginal utility of a Muslim ... goes owreasing if he offers
more and more of goods to other in the way of Allstause the law of
increasing marginal utility applies due to everrgasing spiritual satisfaction
and reward from Allah associated with offering marel more material goods
in the way of Allah” (1996, p. 68).

Thus the concept of a higher taste is also ackrayee in Islamic economics.
Dualist Vedic philosophy describes the means aifir@tig a higher taste by being
held accountable to Krishna as a higher principdiereby the consumerist
propensity is subdued. The highest platform ofanability, then, is the desire
to satisfy Krishna — not an artificial attempt toolish or lessen desires, for such
efforts are neither satisfying nor sustainable. Wianstitutes God’s pleasure

and how to incorporate this into systems of accahitity is described below.
Real Wealth

Kasser (2002) suggested that people follow ungaigfconsumerist lifestyles

because their psychological needs have gone utddlfiThe Vedic position
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concurs, and further asserts that people havesgdiras well as psychological
needs that must be met for them to be completdigfisal. Due, however, to a
lack of knowledge of his spiritual needs, man ressty materialism. This thesis
has presented that one can attain full spirituaéfsation through the execution
of the bhakti-yoga but thisis not something that can be done whimsically. As

Devamrita Svami explains:

“It's not that anything you construe as wholesomed good is transcendental
service to Krishna. Genuine love means that youiiegfrom the beloved what
is most pleasing. That is true in the temporargdsiivy romances of the relative
plane as well as in the eternal, lawless devotidmead of the spiritual plane.
Any ordinary, tiny living entity feels quite compett to explain what
supposedly gives him or her satisfaction. Certalinfinite Complete — Krishna,
the source of all living entities — can perfectly do. ... Through the most
comprehensive spiritual text@hagavad-@&z and Srimad-Blagavatam and
through a chain of spiritual teachers who exemplifese texts, Krishna
instructs us how to give genuine pleasure to Hime, $ource of everything”
(1996, p. 41).

In the Bhagavad-@&a, Krishna states that He @ta — the father — oBarva-
yonisu— all species of life (Bhaktivedanta Svami, 198&se 14.4). Naturally a
father is concerned for the welfare of his chilgreet without knowledge of his
spiritual needs, one cannot experience a level anelfhigher than the
maintenance of his temporary body and mind. Kristireefore states in the
Bhagavad-@a that anyone who tries to teach others of theiritsipl needs is
acting in the way that is most pleasing to Him (Bheedanta Svami, 1989, verse
18.69). Thus the Vedas describe that God is a pafgleo becomes inclined to
those who inform other living entities of their spial nature and spiritual needs,
and thus the dualist Vedic paradigm is deeply corez with responsibility for
the other. Attempts to spread the philosophy arattme of bhakti-yogaare
therefore activities that are considered real \meait a dualist system of
accountability. As Brown and Cameron state, thiagyple of informing others
of the particulars of sustainable living is consmtwith the behavioural model of

Stern,et al (1995) for determining consumption patterns:
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“Individuals need specific plans and strategies f@ducing resource
consumption. As research in other social domaineals, simple dissemination
of information may be sufficient to change attitsdbut it is not sufficient to
induce behavioral change (Hines et al., 1987; Léhatrand Cameron, 1994).
Individuals also need specific guides and stragefgiereducing consumption of
resources and for attaining a lifestyle of ‘volugtaimplicity.’ Ideally, these
guides will not only provide realistic and spec#iaggestions, but they will also
use role models to provide salient demonstratidrad these techniques are
effective and that this alternative lifestyle is,fact, a satisfying and rewarding
one” (2000, p. 37).

Becausebhakti-yogastresses the teaching of sustainable lifestylesthers, it
also fulfils Brown and Cameron’s criteria for a bi@ alternative to a
consumerist value orientation. Furthermore, if likilng entity differs from the
body it is consistent that he should learn of theeds of the self. As
Bhaktivedanta Svami states, much emphasis is placestiucation pertaining to
the body and the mind and how to maintain themnioate on understanding the
self as a part of God:

“Generally, people are not educated in this comfidé knowledge; they are
educated in external knowledge. As far as ordireaycation is concerned,
people are involved with so many departments: ipslitsociology, physics,
chemistry, mathematics, astronomy, engineering, &ttere are so many
departments of knowledge all over the world and ynlamge universities, but
there is, unfortunately, no university or educatianstitution where the science
of the spirit soul is instructed. Yet the soul e tmost important part of the
body; without the presence of the soul, the body @ value. Still people are
placing great stress on the bodily necessitiegegfriot caring for the vital soul”
(1989, p. 450).

As Bhaktivedanta Svami (1989) further describes,nform others of their
spiritual needs is the greatest philanthropic @gtiMany religious and non-
religious commentators advocate forms of economitd accountability that
incorporate concerns for the material wellbeinghaf other. As explained above,
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the Vedas encourage bodily and mental health,Hayt also assert that concerns
for spiritual health must be present because tla¢ identity of the self is
spiritual. To have compassion only for the dressaafrowning man is never
considered adequate from the material standpointileé8ly, responsibility only
for the body, the dress of the self, is inadequateording to dualist Vedic
thought. To be accountable to the other, one maignise that both he and
others are parts of God, and will be fully satdfienly when engaged in the
service of the God. Hence dualist Vedic accountghiécognises the value of
efforts to spread the philosophy and practicaliappbn ofbhakti-yoga

In either traditional or contemporary Vedic socjehye communication of
Vedic moral principles is a fundamental part of thecial structure — as
Kanagasabapathi describes, in ancient India, “aflpiinciples and higher values
were taught and basic norms were advocated intgd¢@007, p. 579). Moral
principals were taught by a class of intellectuzd#ied brchmanas who were
thoroughly conversant with the Vedas, and whosletifue duty it was to guide
the rest of society in thedharma(moral and religious principles) (lyer, 1999).
Since it was the full-time duty of theraghmanasto know and teach religious
principles, the rest of the social classes wouldpsu them with charitable
donations — as lyer describes, “Ancient India watsable in the practice afana-
dharma(or the law of gifts) that stipulated giving cer@nml and ritual gifts to
Brahmins and temples” (1999, p. 107). As Gupta {200rther explains, before
the third decade of the nineteenth century, merctlaarity in India was largely
given to religious organisations. However, sinces aqualification of a real
brahmanasis damah— self-control (Bhaktivedanta Svami, 1989, ver8e42) —
whatever charity thbrahmanasdid not need above the minimal requirements of
the body, they would give to the materially impasked®® Real brahmanas
never accept a salary — and in this way their tegshare not materially
motivated or subject to bias. Thus both ancient@memporary Vedic societies

support a class of people who teach Vedic prinsigled guide the rest of the

% As Saravanamuthu (2006) describes, Svami Viveldmargues that religious knowledge
should be the subjected to the same methods ostigation as secular knowledge, because in
the past the Vedas have been associated withaedigituals that have been used by the priestly
(brahminica) class to exploit the masses in India. Therefdis thesis makes reference to
qualified brghmanas — those who genuinely possess the qualities of-ceakrol and
religiousness.

103



population in the needs of the self. By giving dyaand support to the
intellectualbrahmanaclass, other social classes recognised God asuiei@e
Enjoyer, rather than themselves. Thus they actdtiaim constitutional position
as servants of God.

Chanakya Pundit, a Brahmin intellectual who wrdteArthasastra — an
economic scripture — approximately two thousaneehnundred years ago in
India, described the role @rahmanasin the ancient Vedic society. Chanakya
Pundit himself exemplified many characteristicsadirahmanaas described in
the Vedas — although he was the advisor to the ,Kimginstance, he did not
accept a salary and lived in very humble conditidds economic scripture,
‘Arthasastra’ can be translated as meaniflge Science of Material Gaff It is
one of the world’s oldest treatises on the econaadimministration of a state and
is, supposedly, the first to describe aspects cbwaating (Matessich, 1998).
Extremely comprehensive, it provides guidelines éfficiently managing an
aristocratic economy, discusses the ethics of ena®) and explains the duties
and obligations of a king. As wealth was vital tee tstate, theéArthasastra
contains numerous accounting principles and cosgcepihich some
commentators have likened to their modern day edemis (Mattessich, 1998;
Sihag, 2004; Bhattacharyya, 1988). The author, Gk Pundit, was not a
Vaisnava however, and therefore, whilst Aidhasastra is a useful reference
point, it cannot provide an exact working model.nitheless, Chanakya Pundit
indicated that the societal growth in knowledgaraifral principles -dharma—
depended upon “knowledge-creating workerdirafmana$, income, and
existing knowledge (Sihag, 2007, p. 21). Sihag dthes following equations

from Chanakya'’s descriptions:

Ho=AH/At=LH+H+Y

In Chanakya’s formula above okt the growth in all disciplines of knowledge,

Lx are the knowledge creating workelsa@hmana$, H is existing knowledge

2L *Artha translates towealth and $astra meansscripture or science However, as Kautilya
(Chanakya Pundit) uses it in this conteattha has much broader significance than merely
wealth The material wellbeing of individuals a better description (Rangarajan, 1992). Hence,
The Science of Economia@s The Science of Material Gais a more accurate translation.
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and Y is incomé? Sihag claims that Chanakya Pundit thought a destemn of
Y, income, was H “the knowledge of economic principles and accmgt

methods” (2007, p. 21). The formula he gives faome, then, is:
Y = A(GG, H, M)*F(K L)

Here GG is Good Governances,tas mentioned, is the knowledge of economic
principles and accounting methods. M is ethicaldeat — adherence wharma

— and F(K L) is the production facttt. Since economic principles and
accounting methods helped create income that wdasctr of society’s
knowledge of theidharmg it can be asserted that Chanakya Pundit did &old
place for accounting in Vedic civilisation and th@motion ofdharma He did
not specifically identify income as a relevant tadio the creation of knowledge
but the existence of the intellectual class depeérate support from Y, income

per capita:

“With the coming of an agricultural economy, theame also the promise of
economic surplus — the production of goods andices\in excess of what was
needed for survival. This is the condition of dadltion: the possibility of

supporting a culture-creating class of professen@Drekmeier, 1962, p. 105,
quoted in Sihag, 2007, p. 21).

Thus it can be seen thatzhmanas or spiritual intellectuals, are the keystones to
Vedic accountability and sustainability, for thegncgive others access to a
higher taste.

Accounting for the Pleasure of the Supreme

It is evident from the previous section that, bgagnising Krishna as a higher
principal, dualist Vedic accountability makes sfieaiecognition of two items —
the donation of charity tibrahmanasengaged in teachinGaudya-Vaisnava

philosophy, and the endeavour to spread the plplosand practice abhakti-

22 Adapted from Sihag (2007, p. 21).

%3 Adapted from Sihag (2007, p. 21). It should alsmbted that Sihag himself neglects to define
what theA stands for in the above formula.

105



yoga under the guidance of qualifidg@tzhmanas Such activities, according to

Brown and Cameron, are required to install a caltfrsustainability:

“It is also essential to foster appropriate worddvs about environmental
conservation [in order to promote pro-social and-gmvironmental value
orientations]. To do so, it is important to disseate information regarding
environmental principles and values in schools, rtteglia, popular books, and

the community at large” (2000, p. 36).

It has been described that when accounting to &ehigrincipal, dualist
accountability would generally be contractual —ujo contractual accountability
is not always necessary. As seen in Laughlin’s §1@®alysis of the Church of
England, accountability was communal because tivasea high degree of trust
between principals and agents. In a contemporadyc\aociety, then, it might be
seen that amongst brahminically inclined persorik some practical realisation
of their non-material identity, accountability wdube structured in a more
communal way. Accountability of a contractual nafunowever, would usually
be required where principals and agents have risaan of their identity as
separate from the material body, and are therafosavare of their common
interests, or how to fulfil them. Furthermore, fibrose with little jiagna and
vijiiana — knowledge and realisation — of the Vedic panadigecisions must be
made upon information attained via sense perceptiomever, the third chapter
has already pointed out the fallibility of knowled@btained thus. Therefore,
without a solid understating of the Vedas, therthésneed for contractual forms
of accountability because of the potential for tiotihg values between
principals, agents and the higher principal. Simtlaoughts exist in Islamic

accountability:

. man's knowledge about himself as well as abosituthiverse is so limited
and imperfect, due to his inherently limited obsgional and intellectual
faculties, that his eyes can not see beyond aicdirtdt even in front of him. ...
In this situation man cannot be a rational perédm irelies only on his personal
limited knowledge. Rationality logically demandsathman should behave on
the basis of flawless sets of full information anstructions ... This axiom is

received through the institution #tisalahfrom Allah Who is the Only One
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possessing perfect information. On the basis oftddnwisdom, man cannot
judge with certainty whether a particular thinggeod or bad for him. ...
Fortunately, the institution oRisalah by informing mankind aboutalal
(permissible) andHaram (prohibited) goods, services and activities, presito
mankind in general and to Muslims in particulapesspective of certainty about
the consequent usefulness or harmfulness of aa msactivity or a commodity
on the basis of principle of dominance of a goadifity over disutility”
(Anjum, 1996, pp. 70-71).

Because it draws upon scripture for these reastns seen that Islamic

accountability, similar to its Vedic counterparglies particulars according to
Islamic injunctions:

“The concept of goods is also different in Islam.l$lam goods are bounties
bestowed by God upon mankind. According to the H@wran, the
consumable goods are those which attribute mordlideological values to
them (mankind). ... According to Islam, consumer goade useful, beneficial
consumable materials whose utilisation brings alibat material, moral and
spiritual betterment of the consumer. Things wtiok not useful and prohibited
in Islam are not goods in the Islamic sense. Iritabgm goods are those which
are exchangeable. But in Islam goods are thosehwdnie exchangeable and
morally useful” (Chowdhury, 1999, p. 44).

Because of the fallibility of sense perception, |IdtiaVedic accountability
requires that a reporting entity describe how itastributing to a culture of
sustainability by making endeavours for the teaglufbhakti-yoga In this way,
dualist Vedic accountability allows people to s#@itheir natural tendencies and
proclivities to advance a pro-social and pro-envwinental value orientation.

By the direct teaching dfhakti-yoga one simultaneously attains a higher
taste and the experience of a higher transcendesaiity, even having done
nothing to gratify his senses. Thus, under duastountability there is the
incentive for the inferior, material energy to bged for a spiritual purpose —
consistent with the philosophy atintya-bhedbheda-tattva As described, this
use of the material energy is callederaction by attachmen®Bhaktivedanta

Svami states:
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“Every endeavor requires land, capital, organizatand labor. Just as in
business one requires a place to stay, some cépitsle, some labor and some
organization to expand, so the same is requirdtiénservice of Krishna. The
only difference is that in materialism one works 8ense gratification. The
same work, however, can be performed for the satisin of Krishna, and that
is spiritual activity. If one has sufficient monéye can help in building an office
or temple for propagating Krishna consciousness. h@r can help with
publications. There are various fields of activapd one should be interested in
such activities. If one cannot sacrifice the reswf his activities, the same
person can still sacrifice some percentage to gajeaKrishna consciousness.
This voluntary service to the cause of Krishna camsness will help one to
rise to a higher state of love for God, whereupoe lbbecomes perfect” (1989, p.
642).

As described above, such service must be conduotddr the supervision of
qualified brahmanas— for even in a material sense, specialised woustnbe
conducted under the direction of an expert to yitld desired result. As
Bhaktivedanta Svami alludes in the above, if onanoa directly teach the
philosophy and practice dfhakti-yoga then they can provide some indirect
support or donation. This would also be recognided dualist Vedic
accountability. Indeed, a similar form of charigyalready acknowledged under
Islamic accountability. Like the Vedic positiongthslamic conception of wealth
is that God entrusts any assets acquired by man bpu, and man has no
absolute ownership of them (Lewis, 2001; Logmar®@A9Therefore the Muslim
is required under Islam to give a type of chariéyled zakat which in essence
meansalmsgiving (Khan, 1991).Zakat is an obligatory financial levy on all
surplus wealth and agricultural income of Muslimaad is the most important
instrument in Islamic societies for redistributimgealth. As Lewis recounts,
zakatforms an integral part of Islamic accountabiliyd its main purpose is to

give financial aid to the needy:

“This religious levy is applied to the initial capi of the bank, on the reserves,

and on the profits while a major social purpos® is1oderate social variances in
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Islamic society, and to enable the poor to leadmnal, spiritual and material

life in dignity and contentment” (2001, p. 116).

Zakat as with the charity given foradhmanas is not simply a material practice,
but is designed to advance one in spiritual re@tisaAs Lewis describes:

“The significance of zakat in Islam is differenbfin a welfare programme, and
zakat is different from a tax as it is understoodaly. A tax in a modern society
is an obligation of individuals and other entittesvard the state, whereas zakat
is an obligation of a Muslim not only to societydathe state, but also to Allah.
In other words zakat is not merely a ‘contributidmit also a ‘due’ or a ‘claim’.
A person paying zakat is not primarily doing a fawdo the recipient or
beneficiary of zakat, but is rather meeting a clam himself by purifying
wealth. Of course, the same is true of a Muslim whohews interest. Neither

obligation can be judged in earthly terms alon@0®, pp. 116-117).

As the purpose of charity in Vedic culture is tg@gart the promotion obhakti-
yoga like the Islamiczakat it is described as advancing one spiritually &,w
for it is given with the intention of satisfyingehhigher principal, Krishna.

The unique feature of dualist Vedic accountabiigythat the higher
principal Who is recognised is tleummum bonunof existence. Thus, being
parts of Krishna themselves, it is in the commoterests of the mundane
principal and agent to be concerned with the iistsref the Supreme. Where this
is not firmly realised or properly understood thésepotential for conflict of
interests, and thus dualist accountability would domtractual. Furthermore,
because the higher principal is teemmum bonurof existence, dualist Vedic
accountability satisfies Shearer’'s concern for depeng accountability to the
other. By taking responsibility for the spiritualellbbeing of the other and
informing them of their spiritual needs, one expeces and disseminates a
higher taste that fulfils Brown and Cameron’s (208fjuirements for reducing
overconsumption. Such a higher taste simultaneowsigllenges present
consumerist value orientations and promotes a &ialtérnative orientation that
is pro-social and pro-environmental. This expergeata higher taste is a unique

contribution that dualist Vedic philosophy bringsthe sustainability literature.
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While other commentators from the Islamic and naaldt Vedic paradigms
have mentioned similar concepts of a higher tdste,have advanced them as a
method for changing worldviews and social valud® @ualist Vedic philosophy
and its theory of accountability has the potentilcombined with enough

empirical demonstration, to dig the foundationsdarentirely new paradigm of
thought.
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Chapter Eight: Dualist and Non-Dualist Accountability
At the outset of this thesis it was declared dualisd non-dualist theories of
sustainable accountability would be comparbdw does a dualist theory of
accountability, represented by the GagadVVaisnava school of Vedic philosophy,
differ to the non-dualist theory of the Ghandi-\egaradigm, as presented by
Saravanamuthu (2006)® summary of these two philosophies and their tiesor
of sustainable accountability is presented in Tdblat the end of this section.
The second section then compares both theoriescotatability with respect to
Saravanamuthu’s (2007) case study of the Riverlaitdss industry.

As described in Chapter Four, Saravanamuthu’s (R@xndhi-Vedic
method of accountability seeks reflexive respongésough increased
transparency. Gandhi-Vedic accountability was léegrno Roberts’ socialising
forms of accountability, as both through mutual enstanding, reach a point of
common interest (Roberts, 1991). Saravanamuthu 7§20@s likened this
satyagrahicaccountability to the sustainability efforts oEtMESH blockies in
the Riverlands citrus community in South Australide blockies formulated a
vision of communicative action based on technicgiezh as the collection of the
most sustainable horticultural practices, the cdetipn of a manual of best
practices and reviews by internal and external tatsli All these techniques,
Saravanamuthu (2007) explains, increase the chahcae rational discourse
between the citrus producers and their customdrgs The blockies envisioned
that their customers would view citrus produce apreduct rather than a
commodity for a product has astory (of sustainable growing) behind it.
Saravanamuthu (2007) suggested that presentingoenwental measures in the
form of radar plots could supplement such communvieaaction, for radar
plotting can minimise fragmentations of time andap (Saravanamuthu, 2006).
These features, especially rational discourse, ellsvacterise Roberts’ (1991)
socialising forms of accountability. Howevesatyagrahic accountability is
designed to find common interests in situations rehene party maintains a
stronger position — as Saravanamuthu statsgyagrahiccommunicative action
refers to the process of argument, reflection agstimation of claims despite
the unequal distribution of power” (2007, p. 7).eféfore, because of low trust

relationships with the potential for conflicts oftérests, such accountability has
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contractual elements as well: rather than being teftheir devices, under
Gandhi-Vedic accountability agents would be requir® fulfil additional
reporting obligations to achieahimsicoutcomes.

From the dualist Vedic perspective, baidityagrahicaccountability and
MESH'’s vision of communicative action illustrateethon-dualist conception of
the self — fully competent to reach a conclusiond aatisfy oneself through
rational discourse. While such accountability digantly extends accountability
to the other through increased reflexivity (or gpal interconnectedness), it does
not recognise a higher principal that the mundanecipals and agents are
responsible to. From the standpoint of dualist Zaghilosophy, the satisfaction
of common interests and attainment ahimsic outcomes require an
understanding that the self is not the materialyldmat part of a higher principal
— Krishna. Without knowledge of these two fact@stions cannot be classified
as in the interests of both (or either) parties] aeither can such actions be
regarded as non-violent or responsible for therotiog ultimately one will take
common interests to be the gratification of the dnignd senses. Thus by
accepting Krishna as a higher principal, dualistdigeaccountability has a

different understanding of non-violence. As Bha&tlanta Svami states:

“Ahimgz, nonviolence, means that one should not do anythihich will put
others into misery or confusion. Material acti\stinat are promised by so many
politicians, sociologists, philanthropists etc., mot produce very good results
because the politicians and philanthropists havéramscendental vision; they
do not know what is actually beneficial for humantisty. Ahims: means that
people should be trained in such a way that thleutillzation of the human
body can be achieved. The human body is meanpfotual realisation, so any
movement or any commissions which do not furthet #nd commit violence
on the human body. That which furthers the futwgitsal happiness of the

people in general is called nonviolence” (198%1l).

It is this acknowledgement of a higher principadttis the central difference
between the two theories of Vedic accountabilityd drom this difference
several other distinctions arise. Alongside a déifé understanding of non-

violence, dualist Vedic accountability has a difetrview of how to generate the
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most sustainable behaviours and patterns of consum@By acknowledging
Krishna as the higher principal, dualist accouritgiyprovides the opportunity to
experience a higher taste, by which one simultasigdaecomes detached from
lower forms of pleasure and enjoys a completelfecéht worldview and set of
values. By not recognising any responsibility toigher principal, Gandhi-Vedic
accountability attempts to reach sustainable ouésothrough rational discourse.
However, without recognising Krishna as the higlpemcipal, the highest
pleasure that Gandhi-Vedic accountability can appeas sensory enjoyment.
Therefore non-dualist Vedic accountability is net effective as the dualist at

changing social values and worldviews.
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Point for Faction of Vedic Philosophy
Comparison Non-Dualist Dualist
Congeption of the One with God. Part of God.

Self

Conception of
God

Brahman the impersonal
sum of all material energy.

Krishna thesummum
bonum or the personal
source of all energies.

Ultimate
Philosophical
Goal

Realisation of the non-
difference of the self with
brahman

Unmotivated service to
Krishna (love of God).

Conception of
Sustainability

Achievement of common
interests andhimsic(non-
violen? outcomes.

Detachment from materia
enjoyment and attachmen
to the satisfaction of
Krishna.

—t

Method for
Achieving
Sustainable
Outcomes

Satyagraha- the socio-
political discourse whereby
common interests are
reached through rational

dialogue.

A higher taste for Krishna’'$

pleasure attained vizhakti-
yoga

Higher Principal

None recognised.

Krishng thesummum
bonumof all energies.

Techniques for
Sustainable
Accountability

Techniques that establish
rational dialogue between
parties. Examples are
customised accountability,
the minimised
dichotomisation between

o2

means and ends, increased the support of qualified

reflexivity, forward-looking
accountability and radar
plotting.

Recognition of value for th
direct teaching and practic
of bhakti-yoga or the
indirect teaching through

brahmanas

U

Nature of
Accountability

Contractual, but with some
similarity between the
characteristics and goals of
social forms of
accountability.

Mostly contractual, though
possibly communal for
those conversant and

experienced in dualist Ved
philosophy and culture.

c

Method for
Achieving
Greater
Accountability to
the Other

Increased reflexivity, or the
conception of spiritual
interconnectedness.

Responsibility for the
other’s spiritual welfare is
required in order to satisfy

Krishna.

Table 1. Comparison between Dualist and Non-dualistPhilosophy and Theories of

Sustainable Accountability
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The Riverlands Citrus I ndustry

With its theory of social change dependent upon roamicative action,
Saravanamuthu (2007) states teatyagrahicaccountability is better illustrated
from an analysis of the agricultural industry, eatthan the manufacturing — thus

her case study of the Riverlands citrus industhe Sates:

“The agricultural sector has been deliberately ena® formulate a vehicle of
accountability (through the reiterative procesgshaory shaping practice, and
vice versa) for the following reasons: firstly thas a more direct relationship
between the farmer’s action/inaction and the seaaronmental consequences
than in a manufacturing business. Secondly, agueilis often sequestering
carbon dioxide through the cultivation of crops, the reduction in land

clearing” (Saravanamuthu, 2007, p. 10).

However, because of its focus on cultivating sustalie desires, a dualist theory
of sustainable accountability can be equally dermated from an analysis of the
manufacturing industry. Depending upon the spexiit what a manufacturing
business produces, it will facilitate the cultieati of either sustainable or
consumerist desires within society, and therefbire is a strong relationship
between action/inaction and the socio-environmeotalsequences of such an
industry — contrary to what Saravanamuthu (2007pgests. At the
manufacturing level of a citrus industry, for exdeyproduce may not always be
regarded as an economic good by dualist Vedic axtability if it is meant only
to cultivate consumerist desires, without regardtiie health of the body or the
non-material identity of the self. Many soft drimkanufacturers, for instance,
add large quantities of refined sugar to recorsiiticitrus juices to give them
more appealing taste, yet this is widely understdiyd nutritionists to be
detrimental to the health of the physical and nlebiadies of customers.
Retailers nonetheless advertise that such prodavititendow one with pleasure
and satisfaction — or social repute — and such faaturers and retailers are not
required to account for the detrimental consequeteonsuming such goods,
just as Smark (2006) noted that indirect costscbfzephrenia go unaccounted.

Holford states:
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“Refining foods makes them last, which makes theonenprofitable but at the
same time deficient in essential nutrients. Thedfandustry has gradually
conditioned us to eat sweet foods. Sugar sellsttandore of it we eat the less
room there is for less sweet carbohydrates. Adiees speed up we spend less
time preparing fresh food and become ever moranebn ready-meals from

companies more concerned with their profit thantaalth” (1997, p. 27).

Dualism readily acknowledges that the consumptidnsach beverages is
detrimental to the health of the material body, arehcourages businesses being
held accountable for such costs. However, moreosgrihan the cost to the
material body is that the marketing of such goaoatsadly conditions people to
believe that simply by entertaining the sensedefltody, they will be satisfied.

As the Coke-a-Cola Company states in its annuawevor instance:

“Fanta’s vivid advertising reminds consumardive life in full color. These ads
and graphicsreinforce Fanta’s bubbly, fruity and bold tast®perience. By
“amazing our senses,” we alsaliven our desire for play and exuberdnfehe

Coke-a-Cola Company, 2008).

Therefore, from the dualist perspective, one’s antability needs to be
extended to the higher principal Krishna, for usldss is done, the higher levels
of wellbeing available through Vedic philosophy afergone. Instead of
recognising a positive value for the manufacturd agtail of such goods, a
dualist system of accountability would ascribe sactions with a negative value
to account for their spiritual and environment sost

While a manufacturing industry provides an exampleere goods may
not be considered valuable according to a duatisbwantability framework, the
agricultural industry affords the opportunity tooprote Vedic philosophy and
culture. Traditionally, Vedic culture was largelyral and agrarian, and
contemporary Vedic societies follow suit. The E@ley in Hungary is an
example (Eco-valley, 2008). It is founded upon phmcipals of dualist Vedic
accountability presented in this thesis, and tlius managed according to the
advice of qualifiedorahmanasand directly teaches the philosophy and practical

application ofbhakti-yoga Given a goal of the Eco-valley is complete self-
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sufficiency, it has several organic fruit orchargegetable gardens and grain
fields, and practices the ancient Vedic traditibrmaw protection. Other features
include independent waste water systems, ox-powé&et equipment and
electricity, where required, is generated from isplanels and small windmills.
Being accountable to Krishna as a higher princigfa¢, Eco-valley shares its
philosophy and experiences with a diverse rangaudfences. For this purpose,
in 2007 the community established a foundationedathe Applied Ecological
Sustainability Research Institute (formerly the t&umability Sciences Research
Institute). Through the Eco-Valley Programme (EVPhe main programme of
the foundation — the community collaborates withsesech institutes,
universities, colleges, intellectual workshops, gwownent organisations and
leading scientists. The EVP includes scientific feoences, a network of
educational centres, educational paths, courses,varsatiie communication
systems, so that other communities can start dewvgjself-sufficient farms. An
ecological and life-style training centre situatacthe Eco-valley itself attracts
up to fifty thousand visitors annually. Becauseldir focus on teaching Vedic
sustainability practices, there is little doubthe minds of visitors, consumers or
regulators that the Valley’s produce is grown isugtainable, organic way — thus
the goal of MESH is achieved by dualist Vedic actahility.

While the Riverlands community is likely to be higleontext-specific as
to whether it could adopt similar features of dstadiccountability, the Hungarian
Eco-Valley serves as an example of dualist Vedicoastability in an
agricultural environment. Alternatively, instead oflirectly promoting
sustainability through the teaching of Vedic cudtuthe industry’s participants
could promote it indirectly, by supporting thoseondre directly teachinighakti-
yoga The Coke-a-Cola Company, for instance, preseair tandeavours to
promote sustainable development in their annuaévevstating that in 2006 and
2007 they invested nearly one hundred million dsllia community programs
such as environmental stewardship, HIV/AIDS prenentand awareness,
disaster relief, the promotion of physical activapd education (The Coke-a-
Cola Company, 2008). If it is possible to reporhaimons and endeavours made
for material wellbeing, then it is also possible report contributions that
companies give to spreading the philosophy andipeaof bhakti-yoga In these

ways, the Riverlands citrus industry could adoglidt Vedic accountability and
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promote a culture of sustainability by making thghler taste of satisfying the

Supreme available to others.
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Chapter Nine: Operational Feasibility and Researchmplications
The Vedic literature recognises that to become sslified via the non-dualist
method isklesah adhika-tath — “very troublesome” (Bhaktivedanta Svami,
1989, verse 12.5). This is because it is diffidltmaintain attachment and
concentration upon something impersonal. As suanavdnamuthu (2006) has
not recommended the process of self-satisfactiarthe non-dualist method but
instead put forward Gandhiadvaitic method ofsatyagraha As Bhaktivedanta
Svami (1989) describes, though, the personal méfodttaining a higher taste
is not difficult, for it is natural for the livingntity. Furthermore, as Krishna
explains in theBhagavad-@&a, one does not require any material qualificatimn t
achieve His satisfaction — even if an offeringas materially impressive, as long

as it is made witlbhakti devotion, it is pleasing to Him:

patram puspam phalam toyam
yo me bhaky prayacchati
tad aham bhkty-upahrtam

asnami prayatitmanah

“If one offers Me with love and devotion a leafflewer, a fruit or water, | will
accept it” (Bhaktivedanta Svami, 1989, verse 9.3pecifically stating that He
will accept insignificant and easily available (e¢gyian) items, Krishna declares
that His satisfaction does not depend upon matertthvagance, although this
does not exclude one from making Krishna offeriosutmost extravagance.
Not being dependent upon material qualificatior)akti-yoga forms a
sustainable foundation for a theory of accountgpbilfor if Krishna can be
satisfied with insignificant resources, so too eas parts that make the offering.
While the application of dualist accountability rnigoe relatively simple
at the personal level, its practical applicatiomhat organisational or institutional
level would first require societal appreciationtbé benefits of Vedic culture,
and an understanding of how it is non-sectarianw tegardless of one’s beliefs,
its correct application will yield the promised wés This thesis has been written
to stimulate interest in the Vedic paradigm buadknowledges that, for the

majority of the world, to implement such a systemagcountability at an
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institutional level, many more real life exampldstiee benefits and practicality
of Vedic culture are required. Therefore this thesiiggests that where Vedic
philosophy makes claims its potential for sustailitgbthese should be subject
to further research. As discussed earlier, thearesady work documenting the
benefits of non-dualist Vedic and Buddhist phildsppDruhl et al, 2001;

Inayatullah, 2005). Similar studies are warrantedirtvestigate the tangible
benefits of the dualist philosophy, especially véhdualist Vedic accountability
has been successfully implemented. This is anativeé shared by economists

who support sustainable consumption:

“Economists also can collaborate in research exmothe consumption
patterns of communities that already practice aroarage simplified living.

Although there are religious and communal groupst tsirive to practice
environmentally responsible lifestyles, their efforarely make their way into
economic discussions of resource consumption. &udi such groups would
provide important insights into their economic bebes, social dynamics and
quality of life and how they differ from those oftraditional consumer society.
As such, these studies may lead to insights reggrgotential institutional

mechanisms for promoting resource sustainabiliBrogvn and Cameron, 2000,
p. 39).

Given current social and environmental problemsthedsolutions offered in the
Vedas, a dualist theory of Vedic accountability ggrs many research
possibilities of critical importance. There are io@gngs of such research, with
Wolf (1999) suggesting that thei-guna model presented by Krishna in the
fourteenth chapter of th&hagavad-@a represents a valid framework for
understanding human psychology.

It may be suggested, though, that while some pairtdualist Vedic
accountability are far from being institutionalisemther aspects are extremely
practical. The selective valuation of consumer@ids and services described in
the sixth chapter, for example, has been recomnienfbe years by
environmental economists, based on the strengthsypéhological findings. As

Lintott states:
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“It. may also be argued that, even if desirable,ucdth consumption is
infeasible or utopian. However this appears soelgrgecause of the assumed
relation between consumption and welfare, an assomthat has been strained
by two decades in which growth has been accompdniddgh unemployment
and increasing poverty... However that may be, itstainable growth’ which
is unrealistic, along with the idea that it is timest efficient way to promote
welfare. The possibilities for reducing consumptighile maintaining welfare,
and not illusions about saving the environment avlnicreasing consumption,

should be the focus of ecological economics” (190847).

Following Brown and Cameron, a greater awareneswiaft does not cause

happiness can be one of the first steps towardteehievel of accountability:

“Developing acceptable methods for resource alionawill require extensive
work by environmental scientists, economists, aridero social scientists.
Although it is likely such methods will be develahéhey may not be available
for many years. Until then, society needs to dgvelonsumption strategies that
are likely to promote environmental sustainabilitythe absence of definitive
solutions to these problems. Strategies such g#tiagasimplified lifestyles that
involve general reductions in resource use mayetovbe the most viable and

effective strategies for the near future” (20003@).

Furthermore, while a nationwide adoption of dualfsidic accountability may
yet be far off, social studies infer that some argations, already having an
environmentally friendly orientation, would be vy to adopt a dualist Vedic
framework. Research on social values and cultuthice (Inglehart, 1990;
Schwartz, 1992; Steret al, 1995) indicate that a consumerist value origoat
is not the only ethic held by members of Westertietes. These studies have
indicated that a growing trend toward post-matistighltruistic, and ecological
values in Western countries may reflect an altereawvalue system that
promotes simplified lifestyles and lower consumptic&Gocial scientists have
observed two distinctive classes of values systemsngst members of Western
societies. The first class has been brandedasrialistic (Inglehart, 1990)self-
enhancing (Schwartz, 1992) oegocentric (Stern et al, 1995) as it places

importance on wealth, social power, authority, ammhtrol — values which
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closely correspond with a consumerist orientatibime second class of values,
have been labelledpost-materialistic (Inglehart, 1990), self-transcending
(Schwartz, 1992)social-altruistic or biospheric(Sternet al, 1995). This value
system is instead orientated towards nonmaterialsgsuch as social justice,
preservation of the environment, a world of beasgjf-esteem, cooperation and
altruism (Brown and Cameron, 2000). It is suggedtete that organisations
adhering to the second class of values may be nmoiaed — if correctly
informed — to adopt certain principals of dualigdt¢ accountability. For those
organisations, the Vedic worldview and ethical eslare not so far distant from
their own, and therefore such organisations majntiened to experiment with

the dualist theory of accountability.
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Chapter Ten: Concluding Comments
This thesis has described significant features afiualist Vedic theory of
sustainable accountability and compared them withhos-dualist theory.
However, the termsustainabledoes not adequately describe a fully-fledged
system of dualist accountability. The expressgrstainability implies that
humans can adjust their patterns of production @mbumption, so that natural
resources can be replaced at least at the rateatt@epeing used, rather than
being continuously diminished (Costanza, Daly aratti®lomew, 1991). This
concept, though, fails to capture the potential davironmental conservation
offered by a dualist system of accountability. Tleraseaccountability of
abundance or its like, would more adequately describe th@lidt theory for,
instead of simply replacing natural resources, udeell implemented system
of dualist accountability, the entire ecologicakt®yn thrives. This is related on
several different occasions in the Vedic texts, amte such instance is
reproduced in this final chapter.

Rather than ascribing to the linear Judeo-Christiation of time, the
Vedas give a cyclic explanation of time. Indeed fudeo-Christian model of
time embraced by most of the developed world algasures time in many
cyclic ways — seconds, minutes, hours, days, werksaths and seasons all pass
through repetitive cycles. Rather than departimgnfrthe cyclic conception of
time in periods of years, the Vedas describe aecyafl four reoccurring
millenniums, which are comparable to the four seas@he linear conception of
time held by modern science runs parallel to thBonmf human progress — that
over time, humans advance their technology, stahdaf living, and
understanding of the universe. Conventional Westdogtrine asserts that
modern humans evolved from other humanoid specmwoaimately two
hundred thousand years ago, and, since then aribynminodern humans have
advanced many fields to reach the current standbvilisation. The Vedas,
however, instead of suggesting tbeolution of the human race, present its
devolution (Cremo, 2003). The Vedas describe that, millensitago, human
beings were highly advanced in spiritual understamdand culture, and
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consequently they were very satisfied and extrerpetyerful®* As time passed,
though, their finer qualities began to decline. Whensidering the current social
and environmental degradation in the world, the i¥exliggestion of human
devolution is a more compatible explanation of haorh&tory than notions of
human progress.

The Vedas divide time according to descending dsraf human quality.
Four broad categories callgdgas or agesdivide these periods. These may be
compared to the four seasons but they are more ocolgraompared to different
metals, just as modern historians allocate diffepopulaces to different ages,
such as the Bronze Age and the Iron Age. Accortlinthe Vedas, the ‘spring’
age is calledSatya-yugaor the Golden Age In Satya-yugawhich was many
millennia ago, people were for the most part, satfsfied, peaceful and tolerant.
The following ‘summer’ age was calléidteta-yuga the Silver Age and in this
yuga most of the populace weleahmanas— spiritual intellectuals. Although
most people were religious, occasionally their genance was marred by
ulterior motives, especially the desire for prestijonetheless, people were free
from excesses of lust and anger. In the next ‘antuage, Dvapara-yuga(the
Bronze Agg people would commonly pursue glory and nobilitire population
consisted of large numbers of the Vedic martial adohinistrative class. People
would devote themselves to Vedic study as welbasctumulating extraordinary
wealth, fame and power. Qualities like greed, saHrest and dissatisfaction
were gradually becoming more prevalent. Finallg, pnesent age known Ksili-
yuga- thelron Ageor the ‘winter’ age -s characterised by a human population
that is generally self-interested in behaviour, anatistic, and dissatisfied. Five
thousand years ago it was foretold that the gealitif the people iKali-yuga

would be influenced by the values of the capita@stial structure:

vittam eva kalau n@m

janmacara-gunadayah

4 Consequently, the Vedas do not ascribe to Darwih&ory of evolution, but hold that
intelligent humans have existed on Earth for midoof years. This is not contrary to
archaeological findings, for, outside of mainstregggearch, there are many documented cases
where the remains anatomically modern humans haea fbbund deeply embedded in layers of
rock dated to be many millions of years old (Creamul Thompson, 1998). A review of this
literature is not within the scope of this thesimugh interested readers may refer to Cremo and
Thompson (1994, 1998).
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dharma-nyitya-vyavasthyam

karanam balam eva hi

“In Kali-yuga, wealth alone will be considered thign of a man’s good birth,
proper behavior and fine qualities. Law and justigébe applied on the basis of
one’s power” Disciples ofBhaktivedanta Svami, 1988, verse 12.2.2). Given th
self-interested nature of the human populacKah-yuga, it is of little surprise
that the world faces dire environmental and so@edblems. The Vedas,
however, do not support the theory that sinkali-yuga is in effect,
revolutionaries are powerless to effect changeteéws the Vedas encourage
decisive action. The&rimad-Bligavatam for instance, describes that through
accountability to God, it is possible to attainitaaion equivalent to that in the
Golden Age,Staya-yugaThis was so during the reign of LordirRacandra (an
incarnation of Krishna), during the periodTaktz-Yuga

tretayam vartananayam
kalah krta-samo ‘bhavat
rame jani dharma-jfie

sarva-bhita-suklavahe

“Lord Ramacandra became King during Tagtuga, but because of His good
government, the age was like Satya-yuga. Everyatedaaccording to Vedic
injunction and was completely happy” (BhaktivedarBaami, 1988, verse
9.10.51). During the reign of LordaRacandra, the populace was expertly held
accountable via principles similar to those merdnn this thesis. Because
everyone was held accountable to God, everyoneewaethia higher taste, and,
consequently, a situation was created just like Gloéden Age, where people
were not interested in lesser, materialistic pleesuAnd as théhagavatam

states, this was more than a sustainable situation:

varani nadyo girayo
varszni dvipa-sindhavah
sarve Kkma-dugla asan

prajanam bharatarsabha
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nadhi-vyadhi-jara-glani-
duhkhasoka-bhaya-klanrih
mrtyws canicchatzm nasid

rame wjany adhoksaje

“O Maharaja Parksit, best of the Bharata dynasty, during the rexgn_Lord
Ramacandra the forests, the rivers, the hills andnt®ns, the states, the seven
islands and the seven seas were all favorablegply@ng the necessities of life
for all living beings. When Lord &#nacandra, the Supreme Personality of
Godhead, was the King of this world, all bodily améntal suffering, disease,
old age, bereavement, lamentation, distress, fedrfatigue were completely
absent. There was even no death for those whodtigvant it” (Bhaktivedanta
Svami, 1988, verses 9.10.52-53). Therefore the ryhesf accountability
presented in this thesis is not simply a theorysfestainability, but is a theory for
plenty. As Bhaktivedanta Svami states, “A simil@wation [to the reign of Lord
Ramacandra] could be introduced immediately, evethis age called Kali, the
worst of all ages” (1988, Ninth Canto, p. 361).

While the Vedic theory of sustainability might seeraredible, this thesis
has argued that the Vedas should be accepted demoa discourse, not on
grounds of religious belief, but on the strengthspiritual experience. One can,
for instance, adopt the principles of Vedic accability and experience a
situation similar toSatya-yugathe Golden Age, and in such an experimental
way, study the Vedas. Archest al (2004) have similarly argued that the
question of God’s existence should be allowed eot#ranto the academic arena
on the grounds of spiritual experience, for all ateb, they contend, arise from
differing standpoints of experience. In order fquirisual experiences to be
accepted as evidence of a transcendental rediibyigh, Archeret al explain
that a model must exist in academia that accepitsnian can be influenced by
the direct experience of reality. To this end, trdical realist model was
suggested as making such an acknowledgement.

The Vedas assert that there is a process that agdathow to obtain the
experience of a transcendental reality, and thésishbegan to describe it in

stating that if one satisfies Krishna, they tool Wécome completely satisfied —
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even if having done nothing to satisfy their owmdiand senses. To deny the
Vedas entrance to the academic arena when therenisans of verifying what
they describe imposes a standard upon spirituacgopot applied to their
material counterparts — similar to when Aristotelimetaphysicists refused to
look through Galileo’s telescope because they didwant to see their paradigm
completely refuted in a glance. It is the aspimtithen, of the dualist Vedic
philosopher, to see that what is currently viewsdageligion will come to be
known as acience

Because of the contribution it can make to ecoklgeconomics and
accounting, this thesis has asserted that a Vaastieory of accountability and
sustainability should be heard in academia, in tamdito non-dualist theories.
Thousands of years ago, it was predicted that #da¥ would be “contaminated
by the speculative interpretations of atheist&dih pasanda-dsitzh) (Disciples
of Bhaktivedanta Svami, 1988, verse 12.3.32). Nowsitering the non-dualist
theories that propose that man is God, it is ptesgi see the fruition of this

prediction:

“The universal religion that Vivekananda taught wasnodernized form of
Vedanta and Hinduism with its broad approach tafraccording to “Practical
Vedanta” none of us are limited or weak. None oftes fallen and in need of
redemption. We are not sick, or in need of comfotiealing. We are not a little
body or limited mind. We are not even souls ordreih of God; we are God.
No, we are greater than God. We are, each one, ¢heiself of all beings. This
entire universe of matter and mind is no more ianshadow. It is beneath our
dignity as the master of the universe to be dorathély anger, fear or desire, to

want anything or to be the slaves of anyone’s opih{Gupta, 2007, p. 644).

However, it may be argued that if the living enigy‘greater than God” (Gupta,
2007, p. 644), then he should not be strugglingexistence in the material
world, trying for enjoyment in a body doomed td.fdihe non-dualist will reply
that the living entity is only temporarily coverdy illusion, and that through
yoga meditation and service to man he can come to ¢hkghtened
understanding that he is God (Gupta, 2007). Howetlex dualist may then
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respond with the statement that if God can be eulday illusion, then it is
illusion, rather than the living entity, that isegter than God.

While the Vedas should be accepted in academidesiret should be
understood that to give an authentic representatiothe Vedas, one must
possess certain qualifications. This same princde applies in material life —
to be recognised as an authority in any field, omest have an accredited
qualification. Krishna declared to Arjuna that heould understand the
Bhagavad-@a without misinterpretation because he voasikto ‘si me sakh—
Krishna’s friend and devotee. Therefore, Krishnaxplaining that He reserves
the right not to reveal Himself in person to thalldnging living entity who
thinks that God should appear on his demand, aralladks the qualification of
bhaki devotion to God. Even in the material sense mes ot reveal personal
aspects of himself to a stranger, but to a truftiedd, asakhi. Therefore, to
lack these qualifications and yet claim that Godipersonal, that God does not
exist, or that man is God (or greater than Godip isnpose on spiritual topics a
double standard, a standard that one would natatelénposed upon themselves
in a material context. This requirement for undmrding the Vedas is often
overlooked, yet it is the first and one of the masiportant principles in
understanding the Vedas and in understanding Gechue this thesis is written
from the Gaudya-Vaisnavaperspective, it offers an authentic presentatibn o

Vedic accountability.
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