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Vedanta TResarti

% Let the lion of Vedanta roar.”
“ Let me tell you, strength, strength is what we want.
And the first step in getting strength is to uphold the

Upanishads, and believe that ‘I am the Atman.’”
—Swami Vivekananda,

M

Vor. IV.] MAY, 1917. [No. 1.

s e s
GOSPEL OF SRI RAMAKRISHNA.*

i Ramakri in the Temple of Dakshireswar with Srijukta
fri nn,:khal r;';?akl:ilhna. Kedar and other Devotees. 1st January,

1883.
The Master is in Samadhi,—he continues 'to be i.n that mogd
of transport for sometime past: The' bo.dy is motnpnless,—-t e
eyes are steady, winkless,—and the respiration uncer‘tan.n. .
After a long pause he draws a deep breath,—as if, in returmpg
rld of the senses.
e t"‘;r‘;’w(l)?armzkrishna (to a devotee) :  * Not only is She formles(sl;
but She has form also. It is possible to see Her forms. B,y Bha_va
ud Bhakti they can be seen ! Mother does appear in various
an
formj! terday I had a vision of Mother: I saw Her clad in
. T;Z ‘schre-coloured garment, and talking with me.
a seam day She came to me in the form of a Mahomedan
. “An();?e(; a'tzylaka on her forehead, but was nude».—a young
g}rll. ixS:: seI:/en years old ; She began to stroll about with me and
girl s :

S. ..
makif\l;?hcn I was in Hriday's@® house, 1 had a vision of

Gouranga—He wore 2 black-bordered cloth.

Tra slalcd“lrr;; th:or;;nml $rl Sri Ramakrishna Kathamrita by M.
* Tran

Spiritual mood. L
:;)) l*;)rllrdaya Mukherji, Sri Ramakrishna’s nephew,
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“ Haladhari (}) used to say that God is beyond both bkava
and abhava—being and non-being—beyond all mood, mode and
want. 1 went and told Mother what Haladhari had said and asked
if then all the (divine) forms were false. Mother came to me in
the form of Rati’s mother, and said ‘Let thee remain in bhava alone.’
I also repeated the same thing to Haladhari,

“ At times I forget it and suffer. I broke my teeth for my not
being in the bhava. So, until I get some command from God or see
His vision, I shall ever remain in bhava and with. bhakti. Ay,
what do you say ?”

The devotee : ¢ Yes, sir.”’

Sri Ramakrishna : * And ah, why‘ I am asking you! The
One Who is within me is doing all these through me. At times I
used to get the mood of God-hood,—1 could never be pacified un-

less being worshipped. 1 am the instrument and He is the -

driver)~I doas Hemakes me do,—I speak as He makes me
speak. A
¢ Prasad says I have floated my bark into the sea of life and T sit there calm H
~—Shall tide up when it flows up, and down when it ebbs down.'
“ 1t is like the dry leaf before a gale,—~now it is blown up into
a good place, and now thrown down into the dirty drain,~it goes
wherever the wind takes it.

# The weaver once said that it was all by the will of Rama.
‘ By Rama's will they committed the robbery. By Rama’s will I
was caught by the police, and by Rama’s will again I was released.’

“ Hanuman said, ‘O Rama, unto Thee I have taken refuge ;
bless me that 1 may have pure Bhakti to Thy lotus-feet, and further,
that 1 may not be deluded by Thy world-deluding Maya.’

“ A frog when pierced unknowingly by the bow of Rama,
said, ¢ when I am caught by a snake I cry to Thee saying, O Rama,
save me, but now that I am pierced by the bow of the same Rama
Himself, I am keeping quiet.’

“ Formerly, I used to see vivid visions—with these eyes—as
I am seeing you ; now I get visions only in trance.

“ After God-realisation one gets the nature of a child. One
approximates the nature of the being one meditates upon. God’s
nature is just like a child : a child plays in house-keeping,—now
builds her doll-house—now breaks it,—He is also doing the
same in Creation, Protection and Destruction. As a child is not

bound by any quality, so He is beyond all the three gunas, Sattwa,
Rajas and Tamas,

(1) Sri Ramakrishna's cousin,
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« Hence you see Paramahamsas keep some children around
them that they may adopt their nature.’

From Agarpara 2 young man of twenty-two years 'of age has
come to the Master. Only recently he has begqn coming to the
place. When he comes he calls the Master aside and whispers
out his mind to him. To-day he sits on the floor near the
Master.

Sri Ramakrishna (to the young man): “ Through }dOption a
change comes to the nature. By adopting the feminine moodt
passions and lust get annihilated. The mode of conduct bec(.)meg
exactly that of a2 woman. Those who t.ake female Parts in a
drama, behave, I have marked, while pathnng, exactly like women,
—they cleanse their teeth and speak like women.

« You come on any Tuesday or Saturday.”

Sri Ramakrishna : (to the devotee) ¢ « Brahman and Sakti are
inseparable. 1f you do not accept the _Saktl, the ‘whole world
becomes false,—Yyou, 1, the house, t'he family, everyth.mg, l?eCOmes
non-existent. Because of the Sakti, the whole creation exists, If
there be no main side-poles, no framework can be made, nor
the beautiful image of Durga on it.

) ives up the worldly propensities, there never
com:s U:t:eestsn(:: ea\%akenirr:g, nor the Godtre_:alisation. Worldly
ropensities beget only hypocrisy and duplicity. He cannot be

: gttained save by the simplicity of the heart.
¢ Let thee have such Bhakii within Thy heart and give up

all cunning and deceit,

Have devotion, serviee and resignation, and easily shalt

Thou get the chief of the Raghus.’

e engaged in business, such as work in the
oﬁic: (’frhtﬁ;: hzh;:ld a'%sog stick to truth. Truthfulness is the
tapasya of this age of Kali.” | |

The devotee: *1tis said. in the Mahamroana 'Tantra, o}

at Goddess, they should abide l.)y this Dharma, being truthful,

gt:lef-controlled, ever-engaged in doing good to others, unperturbed
animous.”*

" tSnri'lgl?amalm‘shna :  « Yes, all those things are to be fully come

prehended and borne in mind always.”

sgfen wi AER careqeardt faafiga: |
RRIEHRERAE fAlaEIT |y



SWAMI YIVEKANANDA'S RECONCILIATION OF
RELIGIONS.

BY
Kedari Rao, M. A., L. T.

The teachings of Swami Vivekananda are many and varied ;
but all of them are full of grandeur and nobility. To him the path
of Heaven is not steep and thorny as others would have it ; it is
not forbidding or discouraging to tread it; it is the royal! road
and prince or peasant, there is room enough for all.

First and foremost, he has been able to realise that the
principle of Unity in Diversity is applicable to every one of the
affairs of mankind, Hence he considered it his special mission to
find out the Unity in all the great religions of the world ; and went
on to the formation of the ideal of a Universal Religion. The
mere theoretic ideal was there for a very long time ; and hundreds
of attempts had been made in India, in Alexandria, in Europe, in
China, in Japan, in Tibet and lastly in America to formulate a

harmonious religious creed, 1o make all religions come together in

love ; but they had all failed for want of a practical plan, It was
Swami Vivekananda's glory that he had with him an excellent plan
to realise this goal. He said, ‘Do not destroy or condemn the
existing beliefs of mankind. Help if you can, but if not, remain
quiet. Say not a word against any man’s convictions so far as they
are sincere, Secondly, take a man where he stands and give him
a lift from there. As God isthe centre of all the religions, each
one of us is moving towards that centre according to our own
lines ; and we shall all in time come to know the highest truth ; for,
after all, we must teach ourselves, What can an external teacher
do? He may remove the obstacles a little; but there his duty
ends ; therefore help if you can, but do not destroy! Itis owing
to this constructive programme that he was able to advance the
ideal so far and make it possible of realisation in the near future,

This was so, mainly because he spoke on the subject like onc
with authority and not as the scribes. He had studied the great
religions of the world not merely as they obtained in practice but
viewed them through the cyes of their very founders. He was
eager to study even the rehgion of the Jews and so began his

enquiries into the Talmud with one of his Jewish disciples in
America,
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From such an extensive studv, he arrived at the general truths
r - . e . .

»ncerning the origin and spread of religion 1n mankind and thi
c;rious phases it 1ssumed according to the different degrees o
v d ‘

civilisation attained in any particular age.

i eligion known {o man is that of ancestor-

T'he eal\'(ha.;‘t\:v(;:g (t)z ll;ee%) up the memory of his ckad relatives
W"rShlP- ; of them as living even when their body is dissolved. .He
Y fore them on 0ccasions and in a certain sense desires
Places e b, In the case of the Egyptians, the Babylonians

to worship them. lear that ancestor-worship was the very

and the Chinese iteli.s c
inni eir religion.

begll']:t::gid(j;:( the I::;gyplians was that every human body contain-
L form similar to it which went out of the body as

oon a anothel-d'ed . but continued to live as long as the body was

soon 33 . manThlis i; why the Egyptians have so carefuily preserved

kept in taclt; odies of their ancestors and have built those huge

g;:':;?:s which are still the wonder of the world.

. f teligion that flourishes is that of
In Chma'htihe ;::iy ;:,or::‘\d(i)a, theg Hindu is familiar with the
;:;]ceztg;:":;z o‘t)he' functions which have as their basis this idea
Shra
of rworshipping the departed. ' N
Apart from this, there is the other idea that all religion
. Par‘ (rom the personification of the forces of nature; and
originates If hold this theory argue as follows :—* Though
those who “tf: is everywhere present in Hinduism, still in the
ar!cestor-w;)aﬁ t‘\?ta which is the oldest scripture of the Aryans, we
Rig Veda eﬂ;f :t. On the other hand, we have hymns in praise
find no trafh od of rain, Indra the lord of thunder, Surya the
of Varuna decﬁandl‘a the Moon-god and so forth. The fact is that
Sun-god and ' 4 wants to get a peep behind the mighty powers of
the human min ties of sunrise and sunset, the warmth of summer
the beat lwinter the mild southern breeze and the fierce
have c;(ercised for a long time the human mind in
_ to understand something about them. In the struggle
its attempt to (the human mind) endows these phenomena of
that ensqf;'atlttnbu tes sometimes beautiful, sometimes transcendent;
nature wi

it also with the ancient Greeks and the Scandinavians and
sO was 1 he
the ancient Germans.

nature ;
and thecold of
hurricane—these

sase has been made out on both sides and though
Thuz, 2 S0 dictory cach other, Swami Vivekananda has
l:c common basis that bo.th represent ¢ the
peyond the limitatioa of the senses,

they may seeid contra
reconciled them V0 1 o
eternal struggle of man 106
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Whichever of the two may be the origin, one thing is certain, i..,
that man is ever desirous of rising high above the bondage of the
senses.

Now, all the great religions of the world trace their origin to
one or other of these two things—ancestor-worship and nature.
worship ; and since Swami Vivekananda has reconciled these two
he has found out one of the threads of unity in all the great faiths
of the world.

Besides this, we find in every religion the recognition of a
state of mind which is above reasoning —the state of super-conscious-
ness, ecstasy, inspiration, Samadhi or whatever else it may be
called. And the great founders of religion, the great Rishis,
Prophets and Seers of every clime have all gone into this state in
which alone the realisation of God can be had. For instance, the
Hindu Rishis are so many seers of mantrams ; they had realised so
many facts in the spiritual kingdom by means of actual experience
and these facts have been recorded in the mantrams ascribed to
them. Similar to this is the case with the Jews and the Christians.

Some exception may be taken to this by the Buddhists. Since
they do not believe in God, there is no necessity for realising Him;
and so, there can be no such state as that we are describing, But
even the Buddhists believe in an Eternal Moral Law, which was
given out to them by Lord Buddha. And Lord Buddha had
perceived this Law not by means of Reasoning—for it transcends
Reason—>but in His super-sensuous state : so that even Buddhism
is no exception to the rule.

Thirdly, it may be noted that the inspired words of every one
of the founders of religion are all concerning some abstract ideal,
such as an Omnipresent Being, or the Almighty God or the Infinite
Unity., Every human being has an ideal of infinity—be it of riches,
power or knowledge ; and all our activities arise in our struggle
to reach this ideal. But it is impossible to manifest the infinite
through the finite. We learn this sooner or later and so give
up the attempt. This giving up or renunciation is the background
of all Ethics—the basis on which all religions stand ; for, all of
them say, * Not 1 but Thou”’; “myself last and all the others before

"

me,
Fourthly, corresponding to the£awvel of civilisation reached by
mankind, its idea of God also vaifes. It the Biblical saying is
true that God has made man in His own image, it is no less true
to say that “ Man has made God in his own image.'" 1f we love

power and pelf, we think of our God as possessing inhoite

.4
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power and authorily. If we Jove virtue and hate vice, our God is
all virtuous, with no particle of vice in Him. If we desire to
acquire knowledge and lead a life of spotless purity, we imagine
our God as all-knowing and all-perfect. It is obvious then that as
our goal of life differs, our idea of God is also bound to differ.
Hence it is that in the earlier days of Humanity, it worshipped the
God of Revenge and the God of Terror ; but later on, has dethroned
them from their high position, and now has conceived of God as
an all-powerful but all-merciful Being, full of lo.ve‘ and kindness
and overflowing with benificent intentions towards mankind as a
whole.

There are some who may set this down as an anthropomorphic
idea and therefore not worth much consideration. But merely
giving it a long Latin name does not explain matters. The fact is
that in the earlier stages of society, when nomadic life was the
order of the day and success or prosperity to one meant defeat and
adversity to another ; when every one lived, so to say, for himself
and worked against the interest of others ; it was natural that there
was room for hatred and jealpusy ; and as every one shared this
feeling, they thought of God as having in Himself an Infinity of
Hatred. Later on, when they settled in cultivated land, when it
was no more possible for any one to lead a life of , isolation ; when
the good of every one depended directly or indirectly on the good
of every other, there came in the ideas of peace and good-will, of
mercy and forbearance. Hence our God is one having an infinity
of these qualities. In other words, the idea of power was there all
the time ; the difference lay only in the use of it—for the good or
evil of mankind.

Simultaneously with this evolution in the idea of God came in
the struggle between the plurality of Gods and the one All-knowing
God. In earlier times there was theidea of several Gods ruling this
earth and controlling its destinies. But later on, this has been
superseded by the thought that God is one and not many.

Even here, there were many different ways of picturing to us
the functions of God. For a time, it was thought that God is the
author of the Universe, creating it at his pleasure and sending it
arunning with the initial energy He had given it, like a watch-
maker manufacturing a watch. God is here the watch-maker and
the whole of creation is the watch. And just as once in a day or
in a week the watch-maker winds his watch to keep it working,
similarly once in a thousand years God comes to the world as an
incarnation and gives it the required impetus {0 go on until a fresh
era dawns and a fresh avatar comes in,
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This theory however very soop went out of favour, because it
bemeans the creator to a very large extent. The human mind
craved for some loftier conception of God. Gradually, there
dawned upon the minds of men the theory regarding God as the
Universe itself and not as a Being outside the Universe. God is
vourself, myself, the animal, the tree, the stalk and the stone—in
short the sum total of the whole of the Universe, manifested or
unmanifested.

“ How is it then that they all appear as different things and
not as the same ?”

This is a difficult question, the complete explanation of which
has been attempted only by the Vedanta Philosophy. Let us
learn the explanation by means of a beautiful illustration.

In a calm stiil lake, the image of the Sun appears as a single
whole. But in the same lake, when a rough wind blows wuffling
the surface of the water, we perceive a thousand divided images,
But does it follow on this account that there are a thousand
divided Suns ? No : the Sun is one whole : only, by the interven-
tion of other forces, it appears as several.

Similarly with this Universe. God who is the Universe is one:
but owing to the intervention of another force, it appears as if
split up into ten thousand different things. This extraneous force
that intervenes is called * Maya’ or ¢ Illusion.’ Corresponding to the
stormy wind that disturbs the calm lake, here is the veil of
illusion disturbing our vision of God as a unity. And just as we
have only to still the winds in order to perceive the one image of
the Sun in the lake, similarly here we have to clear our mind of

Maya before we can have the sight of God as the Eternal Unity in
this Universe,

And this is the Theory of Monism—the highest that man has
ever thought of.

Swami Vivekananda has thus re-interpreted for us the old
Vedantic ideals of life and illustrated the same in his own pure and
lofty career.  His ¢ Thoughts on the Vedanta’ are alike invaluable
for their depth of knowledge and their lucidity of expression.

The Vedanta Philosophy, he upholds,
the philosophic systems of the world, being
mass of ancient Aryan Literature known as the Vedas. Its
peculiarity consists in that it ig perfectly impersonal and yet
without antagonism to any of the religious faiths of the world buijt
round a personality such as Mubhammadanism, Buddhism or

is the most ancient of
the outcome of that
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Christianity. Its first principle is that man is es.sentially Divine,
(whatever may be the conditions under which he is placed) and as
such inherits the Infinite Ocean of Existence, knowledge and Bliss
(Sat, Chit and Ananda) as his birthright, as his inborn nature.

Clearly then all external differences are caust:d by the grc_aater
or less measure of manifestation of the Divinity in us. A delicate
film covers all our eyes preventing us from the knowledge that we
are God Himself. 1f however we are doing good deeds and leading
a pure life, it is easy for us to see the scales falling off and stand
face to face with the Almighty, the Brahman, the Atman, the Soul
of all creation. ‘

But though the Vedanta maintains that man is potentially
Divine, it has still no quarrel with those who do n.ot understan.d
this idea. It simply says consciously or utxconsf:zously man i
unfolding his Divine Nature. If he does so consciously, it is all
the better ; even if not, there is no harm !

This central idea that man is God is summe.d up in the
celebrated Aphorism gegaf@, ¢ Thou art That.” Having accepted
this, it is easy for us to derive the other principles of the Yedanta,

*as they are, and their applications in different spheres of life.

For instance, the ethical explanation of being pure 1n wordl;
thought and deed may be given as follows :——“' Thf)u art one Wl'th
the Universal Being : and as every soul that exists is also one wit
the Universal Being, every soul that exists i.s your soul : and every
body that exists is your body. So in hurting any one, 'yo]u h.urt
yourself, whomsoever else you may hurt or not. Similarly, in loving
any one, you love yourself, whomsoever else you may love or r.10t.
By doing good deeds, by speaking gentle words, and by breathmlgf
good thoughts, you do good not only t9 others, bpt t? y‘c‘n;ise
also. Hence do all the religions say with one voice = QY}(:
thy neighbour 3s Thyself.” Do unto others as you would wis

they should do unto you.” | |
Thus we see, how Swami Vivekananda ha.s reconciled all the

different revealed religions of the world—ranging from the c1 ud(i
dualism of the religion of the Jews up to the transcendental concep

‘«m of Vedanta—with the "statement that these are but so

Of' mom::ilngs of that one Truth from different view-points, and as

:J:S?t;eey are different revelations of the Truth got in, and suited

to. the different stages of Human evolution.
!

-—



THE NALAYIRA PRABANDAM : THE VAISHNAVITE
TAMIL SCRIPTURE.

BY
Sri Saila.,

In dealing with the life of the Saiva Saint, Nambi-yandar-
Nambi, in an earlier issue of the Vedanta Kesari, 1 had given an
account of the manner in which that priceless anthology—the
Devaram,—saw the light of day. In this article I propose to take
up the question of the origin and importance, of an another equally
precious anthology held in great veneration by the Vaishnavite
population of South India.

The Nalayira Prabandam is as its name implies, a collection
of 4,000 hymns by 12 different saints, This is less voluminous than
the Devaram which consists of the songs of three saints, The exact
dates of the composition of the different portions of the ‘Nalayiram’
cannot be stated with certainty. Scholars differ as to the chrono-
logy of the Alwars. Bishop Caldwell would bring them down to
the 13th or 14th century A.D., while the traditional accounts
would take them back to the Yugas other than the Kali. Even our
modern archzologists, who favour neither extremes, are still unable
to stand on lerra firma. But on one point we may be certain; that
is the activities of the Alwars had ceased before the 9th or 10th
century A, D.

The saints whose hymns compose the Nalayiram, are Poygai,
Bhutam, Pey, Tirumazhisai, Perialwar, Kulasekhara, Tondaradip-
podi, Tiruppan, Nammalwar, Tirumangai, Madurakavi and Andal,
They have come from all ranks and conditions of life. Nammalwar
was a Sudra ; Tirumangai was a bandit chief belonging to the Kallar
caste, Kulasekhara was a royal saint, and Tirruppan came from
the depressed classes. All the others were Brahmins. And again,
Tirumalisai had professed other religious faiths and gone astray
before coming into the Vaishnava fold. Tondaradippodi wasa
debauchee, Perialwar was an ignorant flower-gardener and Andal
was a love-sick lady.

We need not trouble ourselves with the miraculous way in
which God manifested Himself to these devotees and reclaimed
them, but we cannot resist the temptation of giving an account of
the beautiful episode connected with the three saints, Poygai, Bhu-
tam and Pey. The songs attributed to these saints are perhaps the
carliest part of the Nalayiram, and as these formed the nucleus, as
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it were, of the later famous anthology, a traditional account of their
origin may not be uninteresting. The three itenerant saints, un-
known to each other, had by chance reached Tirukoilur. A storm
was then raging and the saints were compelled to seek shelter in a
dark and narrow gang-way leading into the house of a Brahmin.
Poygai reached it first, and comfortably laid himself down there,
when Bhutam came and solicited shelter. The former said that
there was hardly space for one to lie down, but that where one
could lie down two could sit. So Bhutam was admitted and a few
minutes later, Pey also came there for shelter. The earlier inmates
said that there was scarcely space for two to sit, but that where two
could sit three might stand. Thus the three Bhaktas made each
other’s acquaintance, and began to discuss spiritual topics, when, all
on a sudden, the pressure of a fourth person was felt in the room.

" The saints instinctively learnt that their Lord Vishnu had joined

them, and one of them declared that he would find out the stranger
with the aid of a2 lamp for which the receptacle was the earth, oil
was the ocean, and wick was the sun. Bhutam said that for his
lamp he would have his devotion for the receptacle, adoration for
the oil and love for the wick { What miracles could not then be

‘performed with these strange lamps and under these unique circum-

stances ! The glorious and majestic form of Vishnu was seen in
all its splendour and beauty. The devotees went into ecstasies at
once, and gave vent to their feeling by each composing a centum
of verses in praise of the Resplendent Vision before them—verses
which were afterwards included in the ¢ Tyarpa ” section of the
Nalayira Prabandam. They thus form a fitting prelude to the scrip-
tures that ¢ have shaped the lives and consoled the minds of
millions for the past so many centuries.”

Equally miraculous was the origin of some of the other portions
of the Anthology. Tirumangai mannan was waylaying the Lord
Himself, when he was initiated into the sacred * Ashtakshara, ”’—
the mystic Eight Letters,—and he immediately began to sing those
melodious and soul-stirring hymns which have the burden, «I
have found out the name of Narayana.” Saint Perialwar began to
sing ¢ Hallelujah "' to the Lord, when his image was taken in
procession along the streets of his city, and so on.

The songs of these sainis appear to have been in fragments

" obtainable only in those parts of the country where their scenes of

life were laid. Nammalwar, Perialwar and Andal belonged to the
Pandya country. Poygai, Bhutam, Pey and Tirumalisai came from
Tondamandalam. Tirumangai, Tondaradippodi and Tiruppan
hailed from the Chola territory. Kulasekhara’s birth place was in
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the Malayalam land—Tiruvanjankulam. There could not have
been much intercourse in those days of difficult travelling and,
in consequence, the hymns of these saints,—Alwars as they are
called—had only a local reputation. ‘The honour of collecting and
compiting them into an anthology belongs solely and exclu-

sively to the sage Nathamuni who is said to have been a contem-
porary of the Poet Kambar.

Sage Nathamuni was a native of Viranarayanapuram—now
known as Kattu-mannarkoii in the Chidambaram Taluk of the
South Arcot District, While he was worshipping his God in the
temple there, he heard some of the devotees from Kumbakonam
singing the hymns beginning with “ Aravamude. ” The melody
ot the verses and the sentiments expressed therein were so
very solacing to the sage that he at once determined to
gather them. The devotees were however unable to help him,
but directed him to Kumbakonam as the place where he could
probably get the hymns. The sage went to Kumbakonam
but was not able to obtain there any more hymns than the decad
of “Aravamude. ” Still undaunted he directed his steps to the
birth place of saint Nammalwar in the district of Tinnevelly with

the hope that he would be able to get'the whole collection of the

saints’ hymns. We may not believe the miracle by which Saint
Nammalwar appeared in person before Nathamuni and gave him a
version of the hymns not only of himself but also of the other
Alwars, But we cannot deny the fact that the sage was rewarded
for his troubles, and he returned home with a complete collection
of the hymns of the Alwars which he arranged and calied as the
Nalayira Prabandam. Nathamuni was well versed in music and
as he found the hymns to be capable of being sung to tunes, he
assighed each decad 10 a particular tune, and thus set the whole
colleciion to the gamut, though the tunes to which they are now
sung in temples, etc,, are far from musical or mclodious.

Sage Nathamuni's work in this connection, cannot be over-
estimated. He can be compared 10 the sage Vvasa and to the
Saint Nambi-yandar-Nambi. But for his labours, we would have
lost the priceless treasure which has for so many centuries, infused
Bhakti into the minds of countless millions, and the Scripture
which the Vaishnavites affectionately call the * Tamil Veda ’® would
have been lost for ever. Nathamun!s claim to canonisation would

be well-founded at ieast for this philanthropic act, if not for his
saintliness and Acharyaship.

We cannot exaggerate the importance and significance of the
Nalayira Prabandam. As we have stated alrcady, it has st
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the morals and inspired the faiths of millions, The Sanskrit Vedas
were sealed books to those that were ignorant of that language and
belonged to the lower ranks of the social order, and to these cla§ses
of people, the Nalayiram is a Bible. Nammalwar's poems, Ttru-
viruttam, Peria-tiruvandadi, Tiruvasiriyam and Tiruvoymozhi are
considered respectively to be the essence of the Rig, Atharva, Yajus
and Sama Vedas. They form the central core of the Nalayiram and
cover not less than a third of the whole text. Tirumangai mannar’s
Peria-Tirumozhi is considered to be the essence of the Vedanga’s
and both these form about two-thirds of the whole coll_ection.
The hymns of the others, though small in volumes, ;trc singular
compositions, The sweet harmony of words, the musical flow of
the verses, and the beauty of thought and language are seen every-
where, and it is no wonder that the Vaishnavas regarq these
as works of pure inspiration. Perialwar, who evinced his deep
interest in the Lord’s welfare, and sang the Tirgppallandu, ’—
Hallelujah—has the place of honour in the col.lectxon now e'xtant.
He was a devotee of the Lord in His incarnation of .S['l Krlshx}a,
and the Bhakta lives over again the happy and bgauhful early life
of Sri Krishna. St. Andal, who stood in the relatlop of a daughter
to Perialwar, was born like Sita, from the earth. Highly emotno.nal
in temperament, she had developed a passionate lqve for every'thu'lg
connected with Sri Krishna, and her Tfrt'xppavatl,—-.a poem in 30
verses,—is a living monument of her abiding f{;ﬂh in the Lord of
the Brindaban. She was mad after Godandin a verse z}dfires:-
sed to the God of Love she says that she would commit smcxd'e if
Manmatha ever allotted her to be a helpmate of a human bemg.
Her Nachiyar Tirumozhi contains the outpogrmgs gf ecsta-tlc
love for God, and as the contribution of a lady, 1s held.m peculfar
veneration by the Vaishnavites. 1In fact. her poem beginning W.lth
« Varanamayiram " in which she descnb.es her 'dream of marrying
the Lord, is actually sung during the Vaishnavite weddings while
the bride and bridegroom roll cocoanuts from one to the other.

Kulasekhara's works are known as Perumal 'Ijirummhi and in
point of richness of imagery and bcagty of cXpres§1op, the)iqa.re un'.
rivalled. His songs breathe a true spirit of renuncx.atlon. don’t
want riches, 1don’t want fame,” fxe says. He w1§hes :jo bec?xfne
anything,—chetana or achetana,—.lfl the Venkata Hill, an pray;1 .o;;
an humble position as a door-sill in front of the Lord over ‘w ic
devotees could walk and stand. Every'ope of the similies W.hlch he
employs in his poem * Taru Tuyaram,” is beautiful and quite apt.

Tondaradippodi’s Tirumalai” is the oft-quoted .and oft-
repeated portion of the Nalayiram. It is the essence, as it were, of
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the loftiest philosophies found in all the Upanishads. Passing
over the hymns of some others, we come to the soul-enchanting
verses of Nammalvar which are collectively known as * Tiruvoy-
mozhi”. What Sundarakandam is to the Ramayana, what
Bhagavad Gita is to the Mahabharata, that Tiruvoymozhi is to the
Nalayiram. Students beginning a course of the Nalayiram com.
mence from the Tiruvoymozhi. Nammalwar’s hymns are very dear
to the devotee, to the philosopher, to the yogi and to the literary
critic. They are * beautiful examples of Indian poetic genius, of
that type of literary expression wherein emotionalism is combined
with philosophy, and beauty of style with beauty of thought.”
They are the reminiscences of one who was ever from birth in the
super-conscious stage, in communion with God. Orthodox
Vaishnavas represent him as the soul of a great spiritual body of
which the other Alwars are limbs, Nammalwar is its head,
Poygai and Pey are its eyes, Perialwar its face, Tirumalisai its
neck, Kulasekhara and Tiruppan its arms, Tondaradippodi its
chest, Tirumangai its navel and Madurakavi its feet.

Tirumangai’s “ Peria Tirumozhi " isa noble production full of
the sentiments of repentance for past actions. His songs are
highly melodious and beautiful and have earned for their author
the reputation  of # Nalukavi Perumal ” i.c., an adept in the four
kinds of poetic compositions.

Speaking generally, the Alwar movement is one with an
avowed object of rebelling against the Vedic exclusiveness, and
the Nalayira Prabandam which came in its wake, was the means
of salvation for the many millions who were denied the same
under the then existing conditions of social and religious life,
How well . the movement succeeded and how much importance
was attached to the Nalayiram, the subsequent history of Vaishna-
vaism could testify. The significance was soon perceived, and the
movement was at once recognised. The saints were canonised
and due provision was made in the temples for the recital of the
hymns of Nalayiram, A schism was thus averted, and the social
fabric was made intact.

TEMPLES, TEMPLE FINANCE AND EDUCATION.

BY
N. Subramanya Asyar, M. A.

[Adopted from the Presidential address delivered on the occasion of the
distribntion of prizes in the Rameswaram Devasthanam Patasala on Friday, 28rd

Febroary 1917.]

We have just listened to the report by the Principal on the
progress of the Patasala. A copy of the scheme approv.ed by the
High Court under which this institution has been constxtute(.i hafs
also been kindly given to me. [ find from section 2 that its ob)e‘ct is
to impart instruction in religion, Sanskrit and Tamil. Section §
authorises the Advisory Committee to frame the course of study and
directs that provision may be made, as far as may b.e found practi-
cable, for the study of the following among other subjects :—

(a) Vedas with Bashyas, Niruktha, Sandhi Satras ;

(b) Smrithies with Nibandhana Granthas ;

{c) Kavyas, Alankaras;

(d) Tharka, Meemamsa and Vedanta ;

(¢) Agamas with rituals and worship, Ithihasas and Puranas,
especially Sthalapuranas ; .

(/) Hindu Mathematics and Astronomy ;

(g) Tamil.

Section 8 provides that the Principal shall be a Brahmin and a
Master of Arts in Sanskrit or Bachelor of Arts with Sanskrit as the
Second Language. Section 11 provides for “ further or otper
directions or modifications of this scheme as necessity or occasion
may require.” I understand that this institution now receives an
annual allotment of Rs. 6,000, out of the Rameswaram Devasthanam

Funds.

From the report, it is seen that the Patasala comn.xenced
with 10 students divided into three classes, and although in the
course of a week the number rose to 21, the strength at tpe close
of Fasli under report was only 16, 4 out of the 21‘ haymg been
Vaishnavite non-boarders who, it is said, * found it difficult to
continue in the Patasala as no allowance was made for meals, etc.,
and hence ceased to attend.” In regard to the staff, tl.lere appears to
be, in addition to the Principal, one Assistant Pandit .and another
called Tamil and English Pandit. The Advisory Committee appears
to have framed a course of study for the various classes according ?o
which, “ certain select portions of the Vedas and elet.nen'tary works in
English were included along with works in Sanskrit literature and
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grammar” and text-books have been selected so as to enable, as far
as possible, consistently with the provision of this scheme, those who
may so intend, to appear for the Oriental Title Examination
(Siromani). The Principal reports that the allotment sanctioned is
insufficient and asks for its being raised. These are, I think, the
main features of the report so far as they interest the outside public.

KINDRED INSTITUTIONS.

I had also the pleasure recently to read the last Annual Report of
the Madras Sanskrit College at Mylapore, founded by my dear and
esteemed friend, the late-lamented V. Krishnaswami Aiyar, c.s.1., “for
reviving the study of our ancient Shastras under modern critical
methods.”” The year under report was, it is said, marked by the
success achieved by 11 students in the Siromani Examination of
the Madras University in the Vedanta Group, out of the 12 that
appeared. In that report, one section is headed * employment,”
and it seems that of the men turned out, one, the first Vedanta
Siromani of the Presidency, has been appointed as the Supervisor
of the Sanskrit Schools, Madras, on a pay of Rs. 60 per mensem,
that another has secured the post of a Sanskrit Pandit in the
Udumalpet High School on pay of Rs. 25 to Rs. 30 and that three
others attended the Vidwat Sabhas at Chidambaram and Triplicane
and were suitably rewarded. This College had 26 students at the
close of the year under report, of whom three were in the English
section, and that, of these, two were Government Scholarship-holders,
two College stipendaries, 18 free boarders, and four non-frec boarding
students. This College gets account of interest on its funded
endowments, about Rs. 7,000 in round numbers and a grant of
Rs 1,000 from the Government. The disbursements on account of
this College amounted to about Rs. 7,000 roughly. This is Rs. 1,000
more than the allotment of the Rameswaram Devasthanam Patasala.
There is again the Hindu University which, though a much larger
institution, is the embodiment, more or less, of the spirit that has
prompted the founders of the Madras Sanskrit College, or the Patasala
whose annivérsary we are assembled to celebrate.

Now, Gentlemen, [ hope I have not tired you by these references.
My object is to take this opportunity of drawing attention to the
means that India is now devising for the revival and preservation of
her ancient learning and culture and to consider how far they promise
to fulfll the purpose in view, so that public opinion may be roused
and stimulated to atford us still greater help.

Kk REFLECTION.

What lies at the bottom of all these movements is the general
feeling that Indian literature, Indian languages and Indian religion
are fast losing the place which they once occupicd in her national life
and that, unless some systematic efforts arc made,  some
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special institutions are set up on modern lines, this decline
must go on unchecked. While deploring tbe decadence of
our ancient learning, etc., we feel that, under present-day conditions,
the road to material and political well-being lies in a different direc-
tion. We therefore start institutions’in which we propose to combine
the teaching of Sanskrit and Sanskrit learning with the enabling of
those so taught to make a living for their after-life. But it is only in
a few cases do we propose to make, and in a still fewer cases do we
succeed in making, this Sanskrit training the means of livelihood.
This is evidenced by the fact that, in respect of the men trained in the
Madras Sanskrit College and passed out of the University at their
Oriental Title Examination, the last Annual Report shows that
appointments to the educational department afford the only' scope for
them and that, even here, only two have so far succeeded in getting
employed. Poor prospects these !

SANSKRIT AND ENGLISH SCHOOLS COMPARED,

However, our idea in starting Patasa!as and- .kindred- insti-
tutions is primarily to revive our ancient learning, religion, etc. .The
first point to be noted is that every revival pre-S}lpposes a dechfle H
and that if the cause of the decline be not ascertained and remedied,

attempts to correct the decline must be obviously fruitless. The

sccond point to be made clear is, is the real cause of- t.he decline the
want of Patasalas and institutions of that kind, or is it the want of
ways of living in after-life for those that may be trained through tl}ex'n
or through other agencies ? The answer, of course, would _be that it is
the latter. We know that the existing Pand}ts and Vedic Scholafs
are suffering for want of encouragement, i.c., demand for thex'r
services, and are pining away on little wages and less honour. Is it
then the policy of statesmanship to add-to the supply when the
demand is steadily growing less? For 1nst3:nce, let us compare
and see how other nations and other religionists are working, and
are enabling themselves, to work, for -tt}e maintenance and
development of ‘their language, cultur_e, religion, etc.. Do we not
see that while our Patasalas, including the Saps}u}t Collf:gcs of
Madras and Tiruvadi, have to be kept up by subsidising, with food
and clothing, poor boys who come in simply because they could.not
afford to pay for English education, parents of our wpuld-be-Enghsh-
literates have to beg on bended knees the Prmmp'als. and Heat.i-
masters of English Schools and Collcggs for the admission of th.en'
children, offering to pay high fees sometimes even out of proportu?n
to their capacity, to pay for costly text-books not only abundzfnt in
number but changing with almost every year, and to take the risk of
difficult examinations. As these are patent facts, and as any commen-
tary is needless, I do not propose to dwell on them. 1 sxmply put it
to you whether,if to-day English is not to be the F\edlum of all
education that leads to the services and honoured professions, the same

3
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process as we are adopting in regard to the Patasalas will not have to
be adopted to fill English Schools and to keep up the knowledge of
the English language ?

THE KEY TO THE REVIVAL OF SANSKRIT AND YERNAGULARS.

Now, is it possible or desirable to make Sanskrit or the
.\'ernaculars perform all the functions that English now does? No, it
is neither. For India under modern conditions, English must be the
common language for all the higher purposes of Government and
public life. But may I ask, are there not other ways of living which
cou.ld be made equally paying and honourable. India is an old
nation arranged in various labours or ways of living with special
education likewise arranged for cach; and it is intended that these
labours should be maintained under the force of responsibility on the
part of all people, for keeping up the demand for each other’s labour
at any cost or temporary disadvantage. India’s survival as a nation
and to the extent that it does when all the contemporary nations have
vanished into time is due to this system of social division and in pro-
portionto thissense of responsibility. As Sir Valentine Chirol wrote to
me sometime ago referring to the proceedings of the last Varnashrama
Dharma Conference, which I would like to call the Madras Provincial
Sociological Conference, no other system of social disposition ** would
have enabled Hindu Society to maintain its vitality and cohesion
through long centuries of internal commotion and repeated foreign
invasions and migrations.” But, by our ignorance and lack of
responsibility we have disemployed many of our brethren, we have
disestablished many of our independent labours, and to that degree
impaired our cohesion, vitality and staying power. With the
disappearance of the diversified labours, went out the diversified
education that we had for each labour, and with them our literature
and our languages. Now, if these are the steps in the decline, they
must be the steps by which we must ascend. If the disemploying of
our brethren of their long-standing labours to Society be the * fons ¢t
origo mali,’ the re-employing of them and the reinstating of the
various kinds of vocational education for which the language of one’s
home and one’s own country is the most suitable, must be the steps
in the ascent. Then will be furnished the necessary scope for the
vernaculars to live, grow and develop.  Then would it be possible to
requicition and pay for the services of religion and Sunskrit culture
etc., in more generous measure than now. The result would be that wé
get economic stability and permanent restoration of religion, Sanskrit
and vernaculars at one endeavour. This consummation, I venture to
think, can be secured only in the manner above outlined and in no
other, whatever our-well-intentioned publicists or benevolent Govern-
ment may do. But when that is done, as sure as night follows the
day, Patasalas would become necessary in even greater fulness and in
larger numbers, jast as more and more English professional colleges
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are now wanted to meet the growing demand for the men trained in
them.

THE PUNCTIONS OF & TEMPLE-PATASALA.

Now, Gentlemen, kindly ponder over these statements and satisfy
yourselves if they are true. If they are, let them be propagated
and accepted as guides in practical life by all who mean well for
our country and for our civilisation. And what other institution can
do this work of training preachers and propagandists than a Patasala
established under the auspices, and with the help, of one of the
shrines of our land ? Of course, arrangements should exist side by
side to employ the men so trained on handsome and attractive
salaries, like their analogues among other nations. A Patasala
maintained from temple funds should also have as its first aim the
training of Priests for the temple and domestic rituals, to serve Hindus
of all castes, like the great Church and Mission Organisations of the
Western Nations. The funds of Devasthanam may also be specially
devoted to the propagation of Hinduism and of its Kshethra, Sthala
and Theertha Mahatmyas and of the universal ideals of our ancient
religion—ideals which could not be better expressed than in the
prayer, in regard to which familiarity should not breed irreverence,

,contained in the words * Lokah Samastha Sukhino Bhavanthu.” In
fact, what I advocate is the creation of a religious or ecclesiastic
service for the country. I use the words in their widest and most
comprehensive sense. For this purpose, each Devasthanam should
not act in sclf-sufficient isolation. When the funds of each Devas-
thanam have been applied for its fullest purposes, it must extend its
helping hand to such other Devasthanams in the district as may
need help. In this manner, all Devasthanams in the Presidency may
be federated and worked as a whole. When this is done, what a
number of Brahmins would find congenial and remunerative
occupation——Bmhmins who, till a generation or two back, entered
into no competition with other classes in the field of non-religious
cmployments ! And what relief would that mean to the great tension
that now exists and threatens to grow between and scriously harm,
all component parts of our national family, a tension that is due to
nothing more than a struggle for existence ! In any case, a * Patasala
maintained from temple finance should be a special school for
equipping people who had already had a ccrt;\in kind and quantity
of preliminary education for certain specific services connected
with religion, to which they should be harnessed immediately after
the close of such equipment on suitable conditions of pay, etc. While
every labour should have its own special education, religious labour
should not be an exception. In fact, education should be organised.
In the words of Mr. Bhore, 1. C. S., the Dewan of Cochin, ** the aim
of soceity is not to metamorphose one who might with appropriate
lraining‘ become an cificient artisan to a third.rate clerk or to
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induce the son of an agriculturist to seek the swmmum bonum in an
office attender’s post, but to increase their efficiency in their own walk
of life unless specially fitted for another .career, in which case the
door is always open for the really competent.” Acting in the light of
this principle, let Hindu temple Patasalas be organs for the elucida-
tion and propagation of Hindu religion and practice. At all events
temple money should not be used for purposes other than those
above indicated.
DIYERSION OF TEMPLE FUNDS

There is, however, now a school of thought that plcads for the
diversign of temple funds to non-temple or non religious purposes.
While I do not for a moment question theexcellent intentions of
those that advocate it, I must say, as I have always said, that it is
wrong. It is we that once endowed these temples. The idea, now,
of taking that away, instead of continuing to give, shows the condi-
tion in which we are at present. Itis of course an understandable
act of automaticity, like bloodless organs drawing upon organs better
supplied with that vital fluid. But it is wrong all the same. Do
other nations, whom we rightly copy in several respects, use or have
the need to use Church money for non-church purposes in their own
country ? They may use it in other countries and that for purposes

akin to religion or connected with its propagation. And after all,,

how does the much-talked-of surplus accumulate in temples ? Are
the gentlemen who talk of temple-surpluses satisfied that the legitimate
purposes of the temples are now fulfilled ? How do our priests com-
pare with Christian priests and clergymen ? Do they afford no room
for improvement in the matter of culture and character, leave alone
Tapasic power ? Are our temple establishments adequately paid so as
to attract men who would do their duty well and not bring discredit
on the institutions they serve? Do we, the educated classes, that
speak in the name of Hindu temples and’give authoritative assurance
that their finances could be diverted without prejudice to their
original object or violence to the sentiments of our brethren, really
believe in them, and show our beliet in our actions, individual and
collective ? Is it not a fact thatin every town where there is a church,
the educated Christian feele the force of public opinion, so much, let
alone the promptings of his own self, that he will think twice before
he gives up his regular Sunday attendance ? Looking to ourselves,
educated Hindus, are we not more shy than proud, to be considered
regular temple-goers for fear we may be herded with women and old
men ? Again, let us honestly ask, are our temples themselves so
worked as to attract the average educated Hindu, however pious and
religiously minded he may be ?

DHARMA RAKSHANA SABHAS.

A word in regard to the Dharma Rakshana Sabha, whose
object is to protect the interests of temples and to which our heartiest
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thanks are due for the work it has been doing. Now, there is the
miggiving which, I know, is felt in several quarters, that the Sabha is
more concerned with the safe guarding of temple revenues against
misappropriation than their application to the purposes which temples
are intended to serve in the economy of Hindu national life. To an
outsider, the sight of a temple like Madura, making revenue by
converting several of its prominent portions as stalls for the vending
of all and sundry, of temples like Chidambaram, Rameswaram and
Tirupati levying a tax on worshippers for worship and giving of
offering—is one that would make angels weep. Talking as one with
perhaps deficieat knowledge both of facts and reasons, I must say
that the Dharma Rakshana Sabha has yet to impress the people with
the feeling that it is as much concerned with the internal adminis-
tration of the temples and making them pure and perfect houses of
God as with .the safeguarding of their revenues. Otherwise,
cspcciélly when the public mind is disturbed by the views
occasionally expressed by some Dharma Rakshana Sabha
members regarding the diversion of temple finances, the average
Hindu must be pardoned if he should think that many of those that so
express themselves do not honestly believe in temples and act
more from a desire to see money secured so as to be kept
available for other purposes eventually. Thisis certainly a distrust
which is fatal to the interest of the Sabha's usefulness and which,
speaking personally, I emphatically think it does not deserve. But
it is just as well to take note of the fact. '

OHATHRAMS AND THEIR FUNDS.

Some again come forward with the proposal to utilise the
funds and savings of chathrams and choultries on general education
and institutions like hospitals, schools, etc. On the making of sup-
plies and services to these chatrams hinge a number of independent
labours ; and to them, pilgrims of all classes have learnt to look for
shelter and assistance. But is eharity-giving to be a perennial thing
for all people and for all time ?  Man does not depend on charity
unless he is so ordained by society as in the case of the' Brahmin ;
nor do any other classes seek relief in a charity house, unless
opportunities for self-dependent ways of living are lessened. But
chathram funds are primarcily intended for the religious class of
Hindu Society and by way of remuneration as it were, for doing
religious services which, if they are not doing now, they must be
made to do. These funds should not ordinarily be spent on other
people or for other purposes. They could be expended in directions
to which temple surplus could justly go. This does not mean—and it
is foolish to think so—that the other, i.c,, non-religious classes, should
be neglected and allowed to starve. In the past, it is these latter
classes that endowed these chathrams. Of course, they are now
reduced, in the general economic depression of the country, to the
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state of need and temptation for going in for what they have them-
selves given. What 1 propose is that all of us, Brahmin, Kshathriya,
Vaisya and Sudra, should work together and elevate the producing
classes of our society. Instead of reducing them to depend on their
own former charity or trying to help them with unproductive labour,
or with education that fits them for it only, our a nbition ought to be
to reinstall them in their old self-dependent productive labours . and
enable them to continue to be the lords and supporters of the
religious class. The inscriptions recently unearthed and referred to
by Sir S. Subramania Aiyar the other day only strengthen this view.
None of them support temple and chathram money being expended
on other than the religious class or for purposes not connected with
religion or religious culture.

NATTUKOTTAI CHETTIES AND TEMPLE RENOYATION.

Speaking in thiscity, I must not omit to mention the name
of the Nattukottai Chetties. Itis the fashion now-a-days to find fault
with them for their temple-building programmes and to view with
ill-concealed smile, bordering on distavour their old-world spirit.
The Nattukottai Chetties are a great community, deeply imbued with
the instincts of ‘Bhutadaya’ (kindness to fellow creatures) and * Daiva
Bhakti’ (devotion to God), and whoever, consciously or uncoun-
sciously, directly or indirectly, damps their charitable ardour or
lightly seeks to divert their traditional charities incurs a grave res-
pounsibility. Yes, Nattukottai Chetties are the great temple-builders-
And are not temples the chief remembrancers of our ancient great.
ness in religion, fine arts, ctc.? Should they be allowed to go to
ruins ©  Should they not be improved and even beautified ? Do we
not know how much skilled and other labour temple-building gives
to our people and how much it has done to keep up the various arts
of carpentry, masonry, painting, indigenous engineering, etc. ? By
keeping up thus industrial labours of various kinds, temple-building
keeps up industrial education, andto that. extent conserves the
vernacular language. If we decry therefore—I don't say we do
—but if we decry temple-building, and do it in the service of edu-
cation generally and of the vernaculars in particular, shall we not be
destroying what we scek to preserve ? Here, the misuse of the word
education should be noted. That which enables a person to earn his
living by doing a service to society is education. And are not the
various kinds of education just referred to, education in that sense ?
Is the mere literary education of our schools creating a rush to
Government service and the bar, the only education ?

REVIEWS OF BOOKS.

¢ Copper-plate Inscriptions belonging to the Sankaracharya
of the Kamakoti Petha.”’—Editcd by Mr. T. A. Gopinatha Rao, M.A.,
Superintendent of Archaology, Travancore Stale ; 187 pages. Price : not
slaled.

Archweologists and others interested in the History of South
India would welcome this nice publication of the copper-plate inscrip-
tions preserved in the treasury of the Sankaracharya Mutt now at
Kumbakonam. Our congratulations are due to Mr. Gopinatha Rao
for the excellent manner of his work, and we beg to offer our pro-
found and respectful thanks to His Holiness the present Swami of
the Mutt for having commanded the editing of these valuable histori-
cal records. We feel sure that a similar publication of all the inscrip-
tions preserved in the other mutts of India would somewhat tend to
lift the veil that now hangs before some dark periods of Indian
History, and we hope that the example of the enlightened Swami of
the Kamakoti Petha would be followed by all otber mathadipathis.

The grants under review are ten in number, the earliest bearing
a date corresponding to A.D. 1291 and the latest, A.D. 1687, Nine
of them record the grant of villages or lands to the mutt, while the
last one purports to be a gift of some lands belonging to the mutt to
a certain Brahmin on the occasion of alunar eclipse. Five of the
records are in Nandinagari character, two in Telugu and one each in
Grantha, Tamil and Nagari. ‘As regards the language of the grants,
six are in Sanskrit, one in Tamil, one in Telugu, one in Telugu and
Sanskrit, and one in Sanskrit, Telugu and Persian. The Emperors of
the Vijayanagar dynasty are responsible for five grants, the Telugu-
choda King Vijayagandagopala has made one grant, the Nayak ruler
of Madura, one, the vassals of the Tondaman Raja of Pudukota, one,
and the Moghul Emperor, one.

The records show that the Kamakoti Petha was situated at
Conjeeveram till 1686, and that, owing to the frequent raids of the
Mussalmans, it was first temporarily removed to Tanjore, and finaily
to Kumbakonam. Incidentally we learn some details of the civili-
sation of South India, and of the beneficial results of the mutt.

The most important of these grants is, undoubtedly, the firman
of the Moghul Emperor Bahadur Shah ; coming as it does from the
immediate successor of the bigoted and iconoclast Aurangazib, it
appears like a silver lining in a dark cloud, and forcibly reminds us
of the religious policy pursued by these two rulers. Bahadur Shah
was not the only Mussalman ruler to countenance other faiths than
his own. The recordsin the Sringeri Mutt goto show that that
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Petha was to some extent patronised by the Muhammadan rulers of
Mysore.

The printing and get-up of the work leave nothing to be desired,
and reflect great credit on the proprietors of the Law Printing
House, Madras. We should not, in this connection, omit to convey
our warm thanks to Mr. S. Rm. M. Ct. Pethachi Chettiar, the liberal-
minded Zemindar of Andipatti, who undertook to bear the expense of
printing the book and enabled its publication possible.

‘“The Maxims of Tiruvalluvar.”’—Translaled into English by
Mr. V. V.S. Ayyar, 89, Dharmaraja Covil Slreel, Pondicherry. Pages
xliv—278. Price Rs. 2-12~0.

India is pre-eminently rich in the possession of a large number
of moral and ethical codes. Several of them are connected with, or
attributed to the names of Gods or rishis, ¢.g., Manu, Vyasa, Yajna-
valkya, Parasara, etc. We do not know for certain whether they are
genuine works or literary forgeries. Works of individual authorship,
however, are not wanting. Kautilya's * Arthasastra,” and Kamanda-
ki's * Nitisara” are but two examples of such genuine works in
Sanskrit, and Tiruvalluvar's * Kural,” is the best and first ethical
code in Tamil. ‘

Kautilya’s Arthasastra has recently been edited and translated
into English, and we are thereby enabled to have zn exact idea
of the ancient form of Hindu polity. The * Kural ’ can also be made
to yield such fascinating results, and the first step in that direction is
the publication of a scholarly translation ot that work into the English
language.

Messrs. Ellis, Drew, Robinson, Lazarus and Pope have made
translations into English of the whole or portions of Kural at various
dates between 1820 and 1888. Itis needless to point out that these
translations were far from accurate, The authors, to whom Tamil
was not their mother-tongue, could not bring out the force or beauty
of the original, and it was reserved for Mr. V. V. S. Ayyar to publish

a translation wherein the spirit of the original has been so beautilully
preserved.

The author of the original, Tiruvalluvar, is supposed to be an
outcaste, the child of a Brahman father and a Pariah mother. We
are not inclined to believe in this tradition. We may as well say that
nothing is known of the parentage of the author. He was 2 moralist,
and his fame and name had such a hold on the minds of the Tamils
that he was canonised, and a special temple in his honour w

as ercct-
ed at Mylapore.

The Kural, which derives its name from the metre cmployed
therein, is a didactic work, and has been broadly divided into three
parts, corresponding to Dharma, Artha and Kama. The manifold
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 duties of the householder and the life of the ascetic have been treated

in the first part. The author seems to have faith in the Karmic theory
of life, and says, “ What is there that is mightier than Destiny ? For
even as its victim is meditating a plan to overcome it, it forestalleth
him and bringeth him down.’ And yet his outlook of life is not
gloomy, but healthy and cheerful. The second part, treating of
wealth, is a comprehensive discourse on politics and economy
addressed chiefly to a prince. Not a single function of the statesman
is unfamiliar to the author. He pleads for the preservation of order
in the State and abhors anarchy and misgovernment. The duties of a
ruler, his ministers, etc., have been detailed with a minuteness that is
characteristic of the poet. The third and last part, treating of Love,
is a masterpiece, containing as it does a delicate analysis of the
hundred varying moods of the lover’s heart. Space forbids us from
giving extracts from this classic, and we sincerely recommend this
translation to all those that are unable to read and appreciate the
original.

There is an excellent critical introduction to the work, and the
Brahmavadin Press is to be congratulated for the neat get-up of the
volume.

It may be of interest to our readers that Kural has been trans-
lated into German and Latin by Doctor Graul, into French by
M. Ariel, M. de Dumasi and M. Lamairesse. A Sanskrit translation, in
fragments, appeared in the pages of the “Sanskrit Journal” published
at Kumbakonam some years ago.

———— e

Pro-Mussalman India.—By Mr. M.S. Nalesan, Teacher, Hindu
Secondary School, Trichinopoly. Sri Vani Uilas Press, Srirangam. Pages
xxi—188. Pricc Re. 1-8-0.

This is an attempt to give out in simple language the broad and
salient features of early Indian History and civilisation. The anthor
has avoided all topics which are either controversial or doubtful, and
has wisely refrained from hazarding his opinion on any theories. But
we cannot but remark that the information given in lht? book is
meagre and in some respects wanting in proportion. Fo.r instance,
in a work professing to relate to the pre-Mussalman period, he has
detailed the life of Muhammad the Prophet in about four pages, while
he has dismissed the founder of Jainism in a short paragraph of twelve
lines. Lord Buddha fares better with four pages. While two pages
have been devoted ta the Cholas, the poor Panc.lyas are to rf:st cc?ntent
with only four lines and the Cheras, seven l:nf:s “’ Society in the
Epic Age” has been laconically described in ten lines. The \{vork, asa
whole, suggests the idea of * notes” jotted_ down to be amplified later
on. The inclusion of a few maps, a bibliography and last, but not
the least, an index would have greatly added to the value of the hook,
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- THE RAMAKRISHNA STUDENTS' HOME.

Those who have been watching the work and progress of the
various institutions in Madras that have been toiling for the
amelioration of the condition of the student population and the
environments under which they have to carry on theig studies would

not have failed to observe the notable results of the work -

attempted and achieved in this direction by THE RAMAKRISHNA
STUDENTS HOME located in Mylapore. The Home, which
owes its birth to the late SWAMI RAMAKRISHNANANDA'S love
of humanity and deep interest in the welfare of students, was started
in the year 1903 with the object of affording free boarding and lodging
to Hindu students sufficiently intelligent but too poor to prosecute
their studies. It has been in existence for the last twelve years and
that it has steadily increased in usefulness and grown into importance
would be evident from the fact that the number of boarders has risen
from 10 in 1905 to 80 in the present year and the income from public
donations and subscriptions has gone up from about Rs. 400 at the
commencement to over Bs. 6,0C0 for 1916, Several students have
passed through this inslitution and are now occupying decent
stations in life with credit to themselves and to the Home. The
Home has had the privilege of being visited by several distinguished
vigitors including principals and professors of Colleges and the head
of the Educational Department of the Government, one and all of
whomn have borne testimony to the excellent work done by this
institution and its usefulness to the students.

2. An education that aims merely at the cultivation of the
intellect and pays little or no attention to religious training and the
development of character does not represent real culture and it has
therefore been the steady aim and endeavour of those responsible for
the management of the Home not merely to impart religious instruc-
tion to the inmates but also to give them a training in the habits of
self-reliance, co-operation and service.

8. It must be a matter of keen regret to all true lovers of
education that an institution intended for the benefits of Hindu
youths in general irrespective of caste dfstinctions, with such lofty
1deals and with such a record of work behind it, has no permanent
habitation which it could call its own. The ordinary buildings
available for rent are not obviously suited for the purposes of a
student’s home ; and because of the steady growing demand of the
Home for additional accommodation as shown by the fact that a large
number of applications is pouring in from all parts of the Presidency,
the construction of permanent and suitable buildings for the location
of the Home has become imperative and can no longer be deferred.
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4. Fortunately for the Home, one of its ardent supporters,
Mr. S. G. Srinivasa Raghava Chariar, District Munsif, Panruti, has
made a geuerous gift to the Home of a big plot of land in Mylapore,
measuring over 15 grounds in extent and it is this generosity that
encourages us to make an appeal to the public to come forward and
supplement this help by Jiberal don.tions towards the construction
of suitable buildings for the Home. The buildings should accom-
modate at least 100 boarders and for this purpose at least 36 rooms
are necessary. The probable cost of the entire buildings is roughly
estimated at a lakh of rupees and we venture to think that the
estimate is far from extravagant considering the present needs of the
Home and the immediate necessity that there is for extending its
scope and usefulness. One of the sever.] ways in_which this scheme
could be helped forward is by each donor undertaking to defray the
cost of construction of one or two rooms Appropriate brass tablets
will perpetuate the memory of such generous help to succeeding
generations.

5. The gift of education is regarded as the noblest of all forms of
charity. The general advancement of the community in all directions
depends in the greatest measure upon the spread of culture through-
aut the country. The endeavour of the Home has throughout been
to place education, in the truest sense of the term, within the reach
of the poor students of the land. Will it be too much to hope that
philanthropic and public-spirited ladies and gentleinen all over the
country will enthusiastically come forward to render such assistance
as they can to this scheme and that before long the Home would be
enabled by their help to have a commodious habitatiou of its own,
suited to the modern requirements of such institutions ?

Subscriptions, however small, may be sent to—
Swami Sharvananda, President, The * Ramakrishna Students

Home,” Mylapore,
or

S. Vasudevachariar, B.A, L.T., Treasurer, * The Ramakrishna
Students’ Home,” Mylapore,
or
C. Ramaswami Aiyangar, B.A.. Secretary, * The Ramakrishna
Students’ Home,” Mylapore. :
All communications in connection with this appeal may be
made to .

The Secretary,
‘- The Ramakrishna Students’ Home,”
Mylapore.

BRAHMANANDA,
President,
The Ramakrishua Mission,



GENERAL NEWS.

The Ramakrishna Mission Sevashram at Brindavan sends usa
favourable report of its hnmanitarian work in that holv city of Sri
Krishna. In a place where thousands of pilgrims flock from all
parts of India and medical aids most inadequatelv meeted out from
one small municipal hospital, the necessity and utility of an institution
like the Sevashram in reference can better be seen and felt than des.
cribed. In the month of April, there were about 30 in-patients, of
which 20 were discharged cured, one died, and 9 still under treatment,
During the period there were about 3,265 out-door patients. Besides
these, nine persons were helped with medicine and doctor’s attendance
in their own respective homes. The accounts of the month
show Rs. 825.3-9 as the total receipts, and the total expenditie
Rs. 530-18-0. The Sevashram is badly in need of a permanent build-
ing of its own. for which it has alreadv made an appeal to the
generous public, which we sincerely hope will be respended to
adequately.

In the year 1914, a Ramakrishna Sevashram was started in
Tamaluk, the great Tamralipti of ancient fame. The Ashrama has
been doing very good work in rendering aids in various ways to the
distressed and needy of the town Sometimes strangers coming to
the place for trade or other purposes fall ill and suffer without
getting any medical treatment and care. The Ashrama people search
out such suffering ones, bring them to the Ashrama and nurse them
with all attention and care till they are cured. Those suffering fromn
age and infirmity are also helped by the Ashrama. Srijukta Sripati
Charan Basu, a reputed Vakil of the place, has earned sincere grati-
tude of the people by dedicating a piece of land for the permanent
building of the Ashrama ;: and with the help of the charitable public,
we are glad to hear, the building work has sufficiently advanced.
We hope and pray that the building may ere long be completed and
the Sevashrama mav extend its pious work of the ‘worship of the
Divine in the poor and afflicted’ more and more every day.

. We are glad to receive the First Annual Report of the Rama.
krishna Home of service, Silchar, 1916. The idea of organising
a Sevashrama at Silchar was first conceived by Swami Bhumanandai
of Belur Math who went there with the noble object’of alleviating the
distress of flood-stricken people of the district of Cachar: the young
men of the town showed much enthusiasm and it was practically
realised in September 1915. Besides giving relief to the diseased,
poor and the needy, the Home of Service has opened one Viveka-

nanda Night School for imparting free education to the so-called
depressed classes.

We print elsewhere an appeal made by His Holiness Swami
Brahmanandaji the President of the Ramakrishna Mission for the
huilding of the Ramakrishna Students’ Home, Mylapore, Madras.
The appeal speaks for itself. The foundation stone of the future
building was laid on the gift site with adequate religious ceremonies
on the 6th May last by His Holiness Swami Brahmanandaii Mahaea)
during his sojourn in Madras. We hope through his blessings and
kind co-operation of our friends and well-wishers the building will
soon be an accomplishel fact.

FOURTH QUESTION. 33

W T W afgmegaty | e egngusal o
aftt 28 Sred 9 o MW PIE TP T asIE
CERE RS (C TIPT

q9: this 3a: god (mind) WX here @R in dream ARAE
grandeur (power) WWAM perceives (enjoys) W% what ¢ T¥
whatever seen WIIXIM sees again g!i % T% whatever heard wi
object WFTWIA  hears again ol in different places and
quarters W also W&JAA perceived I: A again and again
q@gWAR is perceived T¥ seen W and WTE unseen, Md heard Wud
unheard WA perceived WAFHA unperceived W and 8 real WY
unreal @X all TEAR sces (WA stself) §&: all (& beng) TTTR

S€ES.

Here, in this state, the god enjoys its power in dream,—
it sees again whatever has been seen before, hears what-
cver has been heard before, enjoys again what have been
enjoyed in different places and quarters. It sees all
becoming all, that has been seen and unseen, heard and
unheard, perceived and unperceived, real and unreal.

[Note.—~When all the senses lie dormant in sleep the mind
bui}ds up in dream a world ot its own out of the impressions
received in the awakened state and enjoys the wisions. Al the
different componeot parts of a dream are impressions ot actual
experiences obtained, it may be, 10 ditterent umes, bul they are
curiously and fantastically linked togetner in sleep wheg the con-
trolling power of both reason and will 1s absent, and s we find
that we experience things in dream that we have never scen or
heard in the awakened state. But ordinary dreams can be better
explaincd mysiologically than by mere psychology, although there
arc dream-phenomena that directly prove the existence of Psychic
mind and the Linga Sarsra of man.

Enjoys ils power—i.c,, unlike the awakened state, enjoys its
single nature unirammelied by the senses.]

THE VEDANTA KESARI ' 39
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® a1 awarsfom@l wai | o 33 @Em e
AgAfEsTRR gaeEd Al |l g 1)

|: he (the mind) AT when FAAT with the power WINA:
overpowered WqT@ becomes WX here (in this condition) @R this
A god (the Jivatman) W the dreams & 924 does not see. %1
then QAR®T T in this body &% this & bliss W& becomes
(1s enjoyed).

When it is overcome by the power, the god sees not
the dream,—then in the body the bliss is enjoyed.

(1t 1s overcome by the power.—In the original the word is lejasid
which means light as well as power. Sankaracharya explains it as
* the light of the sun, which is called chitta and is in the nerves,”

-but it rather obscures than explains the term. Ordinarily, the
mind is conceived as a self-effulgent hght lighting up everything it
comes into contact with ; but in the deep sleep that self-effulgence
of the mind is overpowered for the time being by some other
power which might be of the Nature or the body, and of the
Tamasic kind.

Then in the body, elc.—i.c., the bhssful calm repose of the deep
sleep which has a ray of that beatific peace enjoyed in the super-
conscious state.]

| T |/ AR T it |
TE ¢ AT W/ Al dxidga o |

Tasw O my young friend (lit good-looking man) waifa
the birds W as ATYY the tree where they roost &afag= run
towards, ¥ so & venily & that & all these X the superior
WA in the Atman Ssafgd g0 (are establishcd).

As birds, my young friend, go to the tree to roost, so
all those rest in the superior Atman.

[l those.—~i.c., what are delineated in the next Brahmana,
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FOURTH QUESTION. 35

Superior Atman.—i.c, the jivatman,—the atman related to
body etc.]

gfut 3 gRdiwT T S TS A S
ﬂ’{\ﬁ EIRCIE]] Wmaﬂg’ﬁ@aﬁ q?ﬁq'q
sq[asd 3 gl ¥ B I (@ WAdsd T a9 wantyasd
9 T Twed T T st TR AT 9
TS AEA sy T O 4 WA  qe weasd 1 Ifee
a’i;au' JREFCAEFTE 9 (999 q9{@asd ¥ aow
frgamatuasd 3 monE feawfiasd T ) < 1

gfidt earth ZMAFATAT the subtle earth element ¥ also, WIq:
water WTYIATAT the suble water element, & light ASHATAN the
light element Y: the air, TYATAT the subtie air element, WIHIW:
the ether, WTHITATAT the ether element, ¥W: the eye LA object
of sight, #t# the car, ®r@%  the object of hearing, HIG the smel,
Hasd the object of smell, T taste TRATA the object of taste, TE
the touch ¥XTAAs the object of touch, AME speech qFq  the
object of speech (i.c., What can, be spoken) g&l the two hands,
qIasd what can be taken, JI¥®F the organ of generation
A=K Aasd  the object of enjoyment, 9/g: the organ of excretion
fagSasq the object of excretion @} the two legs TFASE what
can be walked upon, ®: the mind, Y the object of thought,
FfZ: the intellect «ESY the object of intellection, WESTT: the ego
WEFWed the object of egoism RIF the memory YARE the object
of memory a1 the light fadafaasd what is to be lighted up q1Y:
the Prana (Energy) AIR{EaT what can be held up, (T¥ a3 wenlE

Gaide all these rest in the Atman.)

Earth and its subtle element, Water and its subtle
clement, Light and its subtle element, Air and its
subtle element, Ether and its subtle element, the eyes
and what can be scen, the smell and what can be
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smelt, the taste and what can be tasted, the touch and
what can be touched, the organ of speech and what can be
spoken, the hands and what can be taken, the organ of
generation and its object of enjoyment, the organ of
excretion and what can be excreted, the feet and what
can be walked upon, the mind and what can be thought
of, the intellect and what can be cémprehended, the ego
and the object of egoism, the memory and its object, the
light and what can be lighted up, the Prana and what is

to be sustained (—all these rest in the superior Atman in
decp sleep).

[Vote.—All the gross and subtle elements with their respective
senses of perception, all the organs, both motor and sensory, all
intellections, even the egoition rest unmanifested in deep sleep in
the Atman. Then the Jiva remains in his Karana sarira vested 1n
Avidya alone without the further super-imposition of her ramifica-
tions or products. In this sense deep sleep can be called nearer
to the native glory of the Atman than even the awakened state.]

9 ft zomm M@ mer caiEr o e st
T Te9: | & qReR sty dnfegd ) )

Tw: He f¥ verily ZeT the scer, &T®T the feeler, WY1 the hearer
HTAT he who smells, Wiar the taster, ®=A1 the thinker, i the
perceiver, the knower, ¥l the doer QIS the self of knowledge
$%%: the person (with all the qualifying adjuncts.) ®: he ®

supreme WWU immutable, imperishable WTSIRY Atman @3uRYEY
is established.

It is he 'who sees, feels, hears, smells, tastes, thinks,
knows; he is the doer, the intilligent soul, the Purusha.
He is established in the Supreme immutable Atman.

[N'ote.-.-Here the Brahmana refers to the Jivatman inasmuch
as the mte.lllgence of the Jivatman makes all per.eption and intellec-
tion possible, the senses and the ming being only instruments

through which it acts, or better, for whose existence the mind and
he senses function.

32 THE VEDANTA KESAR|

The
Uedanta TResatt

“ Let the lion of Vedanta roar.”
% Let me tell you, strength, strength is what we want.
And the first step in getting strength is to uphold the
Upanishads, and believe that ‘I am the Atman.’” .
~—Swami Vivekananda.

VoL. 1V.] JUNE AND JULY, 1917. [No. 2 & 3.

—
- - S ——

GOSPEL OF SRI RAMAKRISHNA.*

Different God-Visions and Brahma-Jnana.

Th: Master has now seated himself on the small cot in h{s
room,—and is still continding to be in the Bhanx. Constantl)f' ht;li
in the mood. He is now looking at ﬁakhal.mth the eye o : a
Bhava (Bhava Chakshu) and is being fflled. with the tender feeling
of paternal love ; and there is horripilation in the body:

Even while looking at him he enters in.to Sam_adhl and all the
devotees assembled in the room are beh?ldn‘ng this Bhava ste’xte (;:
the Master in speechless wonderment. Coming down to the natur
state, the Master observes: “ Do you know, why there cotmes Zn
awakening at the sight of Rakhal? The more yolx.ad‘{ance ( owgr s
God), the more you will find His a\'ttnbutlve gr:n ;u;
fallin;; off. The first vision a Sadhaka {;ets is of th.e ten- afn t;:]
. (Durga)—in the form of the buprem‘e Mistress o ;
Universe. In that form there isa great expression of power an

1deur. Next, She appears in two-handed iqrm,—then no more
e the ten hands with all the respective weapons. Next
are theife vision of Gopal form,—then there is absolutely no
::::::Zsio]n of power and grandeur, —simply it lts the form.o‘f a tender
c‘hild. There is @ Visiun cven superior tv this,—the vision of the
effulgent Light.

’—'i‘ralxslatcd.fronl t{lc oriAgirrAxai Sri Sri Ramakrishna Kathamrita by M,
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' “ After attaining to God, after the attainment of Samadhi in
Him, onefeels no necessity of ¥nana Vichara (the seli-discrimination
?f knowledge). Jnana Vichara is possible only so long as there
is the perception of multiplicity——so long as one has the consci-
ousness of ‘I,’ ‘thou’, the world, the Jiva etc. When dawns the
real knowledge of the absolute unity, there comes the perfect
quietude to the man. As it was the case with Trylinga Swami.

“ Have you not noticed it in the feast ? At first h
deal of noise,—but the more the dishes are servef!m;o fl:: agﬁisot:
and their hunger is appeased, the less becomes the noise: and
when the last course of curd and sweets is served, then yox; hear
no other noise but ane of gentle ¢soop’, ‘sap’ onl}. Next comes
the sleep—Samadhi. Then there is absolutely no noise.

“ There are many who speak of Brahma
remain constantly occupied with lower thixllr;:,rist;ucth “;Zml:]u":
money, name, sense-enjoyments etc. As long as you remain dom;
at tl‘1e foot of the monument, you see only the pedestrians, the
equipages, the houses, etc. but when you ascend to the top of it
you notice only one expansive sky unrolling the infinity, then ym;

find no satisfaction with those things belo ‘
crawling insects, g w, they appear like mean

“When there dawns the real knowledge of Brahman, all
at'tachment for the world, all pleasures in woman and we;lth
dlsap!)car. There comes then a perfect cessation of all thesé
(passnons).. While burning, wood makes much crackling nojs
but when it is wholly burnt and reduced to ashes ng mcl:,
do you hear the sound. With the destruction of attac,hment dis-

a also the k i )
ppé::l:s e keenness of the thirst (for pleasure)—finally comes

“The more you approach God
, the more you will get
Peace—Peace, Peace, the Supreme Peace. The neaxzar you gogte;)

the Ganges, the greater you will feel .
will you feel on bathing. 7 the coolness ;—still cooler

o But, Jiva, Jagat and all the twenty-four Principles exist
simply because He is. Nothing remains if you eliminate Him
When you put zeros only after one, it increases the val ¢
delete the one, the zeros will have no value.” alue, but

Perhaps to show his grace to the devot
hints at his own state, s the Master now
Sri Ramakrishna :—‘Yet, there are some who
ors K : come d
remain with .‘ the ego of knowledge’, or ¢ the ego of devotiz:'n :;:
after the attainment of Brahma |nana and Samadhi. Even ,when
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the market is over, some remain in the market of their own
accord such as Narada and others. They remain with ‘the ego
of Bhakti’ to teach mankind. Sankaracharya kept his ‘ego of
knowledge’ to teach humanity.

« He can never be attained if there be even a little of attach-
ment.  Thread can never enter into the eye of a needle if there be
even the least protruding fibre.

« The passion and anger of one who has attained God, remain
but in name,—in appearance only ; as a burnt rope, though it has
the appearance of a rope, is easily blown off by a puff |

« When the mind becomes free from all attachments, it gets
His vision. Whatever appears in the pure mind is His message.
What is pure mind is the same as pure intellect, and again the
same as pure Atman : for there is nothing truly pure except the
Lord.

« But attaining to Him, one transcends both Dharma and
Adharma (virtue and vice),” and with these words he begins to sing
in his inimitable voice the following song of Ramaprasad.—

Come, let us bave a stroll, O Mind,

There wilt thou get four fruits® under the wish-yielding tree of Kali.

Of thy two consorts Passion and Dispassion, take Dispassi?n with thee ;
And truth thoo shouldst ask of her son, the Righteous Discrimination

(Viveka).

The goats of Dharma and Adbarma let thee tie down to the poles of
Insignificance ; )

1f they be Dot amenable, sacrifioa them with thy sword of Knowledge,

A
A STUDY IN THE MANTRA SHASTRA
(The Tattvas)
BY
Arthur Avalon.

A knowledge of this subject involves an understanding of ',r
thirty-six Shaiva-shakta Tattvas. Thus itis said that Shakti is in:
Shakti-tattva, Nada in Saddkhya Tattva, Bindu in Ishvara-Tattva."
What then are these Tattvas to which reference is made both in the
Shaiva and Shakta Tantras? Unless these be fully understood no
progress in knowledge of the Mantra Science as here described may

be expected.

The Shaiva Shéstra calls experience by the term Vimarsha.
Experience has two elements—the “1” (Aham) and the “ This "
(1dam) ; the subjective knowing aspect (Grihaka) of the Self and

= e —————————— el

* The four kinds of Supreme‘ Attainments—Dbarma, Astha, Kama, Moksba,
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the objective or known (Grihya) aspect of the Self. For it must
be remembered that an object is nothing but the one Self appearing
*through May4 as non-Self to itself as subject. At base the experi-
enced is nothing but the experiencer : though this is not realised
untd the bonds of Maya which make subject and object appear to
be different are loosened. The “1" side of experience is that in

* which the Self rests in the light of one’s own Self without looking
towards another (Ananyonmukhah aham-pratyayah); just as the
experience (Vimarsha) which looks towards another is called Idam
(yastu anyonmukhah sa idam iti pratyayah). But this “Other”
can only be the Self for there is in reality nothing but the one Self.
Itis experienced however, differently. In the Supreme state it exists
with the Abam in a mingled unicn ; in the pure experience between
this state and May4 the ¢ Other” is recognised to be an aspect of
the Self ; in impure experience governed by MA4yi the object
appears to be different from the limited self.

Experience again is, at its two poles, Perfect Experience of the
Perfect Universe and the limited experience of the three worlds of
reincarnation. Between these two extremes there are intermediate

experiences marking the stages whereby the one pure Spirit or
Consciousness involves itself in matter.

The Hermetic maxim says ‘‘as above so below.” Similarly
the Vishvasdra Tantra says * What is here is there, whatis not here
is nowhere.” Shaiva dcctrine says “that which appears without,
only so appears because it exists within.” Therefore what exists
in our experience, evolved from the Supreme also exists in the
Supreme experience though in another way, The Supreme expe-
rience called Par@samvit is not a mere abstract objectless knowing
(Jnina). 1t is the coalescence into one undivided unity of the 1"
and the “ This”, thatis of Shiva and the supreme unmanifested
Shakti. The former is the illuminating (Praksha) knowing aspect
and the latter that Vimarsha ‘aspect which is “the known ", But
here the two are undistinguishably one. This Supreme experience
has the immediacy of feeling, It is Bliss (Ananda) which is
defined as “ Resting in the Self” (Svaripa vishrinti), In the
Mayik world the Self concerns itself with what it takes to be the
non-self. Here the Universe which is the object of Shiva’s experi.
ence i the Perfect universe that is Supreme Shakti which is but

another aspect of Himself as consciousness. She is beautifully.

called in the Pardpraveshiki *The heart of the Supreme I,ord”
(Hridayam parameshituh).  For the Mayik experiencer (Miya
pramﬁtri) the universe is the manifested world of objects seen as
ditferent from himself, Supreme Shiva and Shakti exist in iputual

A STUDY IN THE MANTRA SHASTRA 37

embrace and love. “Bliss is supreme love ”' (Nirat.ishaya.
premaspadatvam 4nandatvam). The Supreme state is dcscnbed‘ by
the Brihadiranyaka Upanishad in the words * He indeed was A]ust
as man and woman in embrace” (Sa ha elavan' isa yatha _stnpu.
mingsau samparfsmktau) ; when there is neither within nor
without, when all thought of lover, loving and loved are fqrgotten
in the joy of blissful unity. The experience is vspacelesfl, tm?eless,
full, all-knowing, almighty. This 1s t-he. state of anva \ynthogt
Kald (Nishkala) or Paramashiva. T.hlS is Parisamvit whu?h is
beyond all Tattvas (Tattvatita). This is .the Sgp.reme Paradise of
Shiva named Kaildsa. As the perfect Universe lt‘lS calle:i Paranida,
(Supreme “ Sound ") and Paravak_ (Supreme “ bpec.ech ), Parama-
shiva is an experience of the Perfect Umver_se that is of Paranéda.
(Amarshah paranddagaibhah). Such universe is pure Shakti
(Shakti-svaraipa). . i

rldly experience is as it were an inverted reflexion o
all th?surs:ve(r)x in}t'he E:usal waters of Miyd. Ma4yd Shakti is the
sense of difference (Bhedabuddhi) which makes the Purus.ha who
is subject to it sce the Universe in’ the form of .an' obseFVIng self
with a multitude of objects conceived of as bgmg outside of and
separate from it. In the Mayik world eacl? self e:xcludes th'e ot'her
selves. In the Supreme experience lhere' is one Self experiencing
Itself. The Purusha is consciousness, subject t.o Mayd and the five
Kanchukas which are limiting forces contrgclmg the natural per-
fections of the Self. Thus the Perfect sqte is formiess ; th'e world
state is with form ; the first is spaceless, timeless, Aall'-pex'-vadmg ; the
latter is the reverse and so forth. Kala produces lm.matlons of time,
Niyati destroys independence (Svatantratd) regulatfng the Purusha
as to what he should or should n‘ot _do at any given momenth of
time. The supreme experience 1s full aqd in want of noth¥ng
(Pfirna). Raga Kanchuka creates 1pterest in objects as someth.mg
other than the self and therefurg des:rci for therp. The all-k‘nowmg-
ness (Sarvajnatda) and all mightiness (ba-rvakatnt’fi) of the Supreme
Shiva are circumscribed through the ElC}l'IOH of deyﬁ. andnKalﬁ and
the Purusha becomes a “ little knower " and * little fioer.

The intermediate Tattvas next descnbed‘ expl.am the process
how from the creative aspect pf the ?erfect‘ prerrence the imper-
fect World-experience comes into bemg.» Shiva has two agpects in
one of which He is Transcendent and in the othcr‘Creatxve ‘a.nd
Immanent. The creative (Sakala) a%pf:ct of the bup.remt? Shiva
(Nishkala Paramashiva) is called bhnvv‘a-tatlva whereu.l 1§ th.e
Unmani Shakti previously memioch. lhr(?ugh operation in His
crealive aspect Sluva becomnes His own object as the Manifested
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Universe. For in truth there is nothing else than Paramashiva.
Shiva Tattva is the first creative movement (Prathama spanda) of
the Unmoving Paramashiva. Shakti-tattva is only the Negative
aspect of or in the Shiva-tattva. The function of Shakti is to
negate (Nishedha-vyApara-riipd). She who is Consciousness
negates Herself that is deprives experience of the element of
objectivity which is Itself as Pard Shakti. There is thus left only
the other side of experience which is Prakisha Mitra that is what
we should call the “1” (Aham) side of experience when regarded
as consisting of an “1” and “This” (Idam). Because in this
experience there is no trace of objectivity whatsoever, either of such
objectivity latent or expressed as exists in the Supreme or other
lower and derived form of experience, the Shiva Tattva is called
“ the very void " (Shilnyatishlinya). 1Itis the experience in which
the Self is not looking towards any other (Ananyonmukhah aham-
pratyayah). The objective content, so to speak, of Consciousness
is a mere negation. It is Shlinya because it is empty of objective
content. Shakti-tattva is also spoken of as the Will (Ichchhd) of

Shiva as yet Unmanifest and inseparable from Him (Samtati-
samav4yini), *

This account of Shakti’s operation is extraordinarily subtle
explaining as it does how the supreme unitary experience is also
the first source of dual experience. Such latter experience and the
stages whereby the latter is fully developed can only be produced
by positing an aspect in which there is a breaking up of the unitary
experience. This is done by first blotting out from the Perfect
experience its object or the Perfect Universe (Parishakti, Paranida)
thus leaving a mere subjectivity: To the sabjectivity thus dis-
engaged there is again gradually unveiled the universe at first as
unmanifested and then (through MAyd) as Manifested Shakti. In
Parisamvit the “ 1” and the “ This” existed as one undistinguish-
able unity, In Shiva Tattva through the operation of the associated
Shakti Tattva the * This” (Idam) is withdrawn from experience 30
that the “ l—experience” (Aham vimarsha) alone remains. To this
the Idam or Universe is again by degrees presented when there is
ho longer an undistinguishable unity of ““1” and * This" but an
“1—this” in which both though distinguishable are yet part of the
Self which eventually through M4yA-Shakti becomes an “1” and
“This” in which the two are severed the one from the other,
How this occurs the description of the remaining Tattvas explains,
The Shiva-Shakti Tattva is not an emanation because it ever
remains the same whether in creation or dissolution. It is the seed
and womb of the whole universe,
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The first emanation or manifestation (Abh4sa) of and by
Consciousness is called the Sadikhya or Sadishiva Tattva. Here
it is to be observed that the cause ever remains the same and what
it was though appearing differently in thg e;(ec.t. The_Supreme
experience changelessly endures even though in its creative aspect
it gives birth to the Universe. This Abhdsa is like the vivartta of
MAy4vada the difference between the two lying in the fa'ct that
according to the former the effect is real and. according to
Shangkara unreal. This difference again depends on the definition
given of reality. .

Réal evolution (Parinfma) in which when one thing is evolved
into another it ceases to be what it was, exists only in the com-
pounded products of the material world. .

~ In Sad4shiva Tattva there is the commencement of the first
subjective formation of ideas. It is called-Nimesha (closing of.the
eyes) as contrasted- with Unmesha (opening of. the eyes) of ?&3@3
next stage of experience. In the former .the quverse as Shakh is
seen only faintly. The Self hazily experiences |tse!f as object. It
is the first step in evolution and the last in involution. Un.mes.;ha
is the distinct blossoming (Sphutattvam). and exterfxahza}tlon
(Bahyatvam) of the Universe. The “This” (Idam) is famtl'y
perceived by the “I” (Aham) as part of the one Selt the-em;?hasm
being therefore on the #1” side ot experience. Sadéshiva is }-Ie
whom the Vaishnavas call Mahdvishnu and the But?dhnsts
Avalokiteshvara who sheds compassion on all. Accordmg ?o
tradition this is the source whence the Avatdras come. Itis in
this Tattva that there is what the Mantra Shéstra calls Nadak Shakti.

The third stage of the developing conscious?ess is Ishvar:?.-
Tattva the externalization of the last. The Universe (Idam) is
experienced by the “1” (Aham) distinct.ly and yet as pa.rt of a;d
not separate from the one Self. As.m. the last ‘expene’r‘lce the
emphasis was on the “Aham” here it is on the “ldam.” This
Tattva is called Bindu in Mantra Shastra ax}d is so called bef:ause
consciousness here completely identiﬁ.es xfself with the UnlYers.e
as unmanifested Idam and thus subjectifies it and becomes with it
a point (Bindu) of Consciousness. Thus .by way of example the
mind is completely subjectified and exists for each .of us as a
mathematical point though the body to the extept to which it is not
subjectified appears as an object or extended 1hu.1g.

The fou'rth Tattva is known as Vidy4, Saddey.a or Shuddha-.
vidya. In the experience of this stage, emphasns‘ is equal on the
“1” and the “This” (Sim4nidhikaranya). 'ln Shiva 'Tattva ther.e
is the Aham Vimarsha (“I-experience”) ; in Saddshiva the I-this
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experience (Aham-idam Vimarsha) ; in {shvara Tattva the Idam-
aham vimarsha (This-I experience). In each case the stress is laid
on the first term. In Vidy4 Tattva there is an equality of either term
in an experience which is that of the nature of the true relation of
the Aham and the Idam consisting of a synthesis (Sanggamana) of
the two on a single “basis” (Adhikarana) and not on two different
“bases” according to the experience of those under the influence of

Maya (Mayapramitri) thus eliminating the duality which exists in
the latter experience.

By equality of the “I” and the “This”, experience is in the state
of readiness for the next stage in which the two are to be severed.
Sadvidya as being the intermediate stage between the Pure
(Shuddha) and impure (Ashuddha) creation is called Paripara-
dashd. Itisalso spoken of as experience of difference in the
form of Mantra, (Bhedibheda-vimarshanitmaka-mantrariipa). It
is experience of difference hecause the Idam is separated from the
Aham. It is the experience of non-difference because they are still
regarded as part of one Self. The experience is compared to that
of the Ishvara of the Dvartavidins who sees the Universe as differ-
ent from Himself and yet as part of and in connection therewith.
“All this is my manifestation” (Sarvo mamiyam vibhavah), The
experience i3 said to be in the nature of Mantra because here we
are in the region of pure spiritual ideation. As yet there is no
objective manifestation such as exists in our world, Below this
Tattvd it is said that there were created eight Pudgalas, that is, Jivas

in the form of knowledge (Vijndna Riipa) and then seven crores of
Mantras and their Mandalas,

At this point May4 Shakti intervenes and divides the Aham
and Idam, and the Kanchukas or limitations of the natural perfec-
tions of consciousness make it subject to time, space, birth and
death, limitation, and desire for objects which it new conceives
of as persons and things other than itself. This is the Purusha-
Prakriti Tattva. Purusha in Shaiva-Shakta philosophy is the Atma
or Shiva subject to Méy4 and to the Kanchukas which are limiting

forces whereby the Self as Pure Consciousness loses its natural
perfecticns,

Prakriti is the Shinta Shakti of Shiva in contracted form
existing as the equilibrium of the Gunas which are themselves a
gross form of the Shaktis of will (Ichchha), action (Kriy) and
knowledge (Jndna). All things exist in Her who is of the nature
of feeling in 2 homogeneous mass. Purusha is enjoyer (Bhoktd)
and Prakriti the enjoyed (Bhogya). The latter is at first the barest
objectivity seen as different from the experiencing self as Purusha.
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Prakriti then differentiates into the Tattvas of Mind (Antabkha}mna)
senses (Indriya) and matter (Bhfita) which constitutes our universe.

Purusha does not merely mean man nor indeed any animal,
Every single thing in the Universe is Purusha. Thus an ator.n 'of
sand is a Purusha or Consciousness identifying itself with solidity
(Prithivi) manifesting its limited Consciousness as atomic memory
and other ways. What Consciousness thinks, that is, identifies
itself with, that it becomes.

To sum up the Supreme Experience (Parﬁ.sam.vit) has a crea;
tive aspect, (Shiva-Shakti Tattva) which is a conscinusness of «1I
(Aham vimarsha) which gradually experiences the Universe (Idam)
as part of Itself at first faintly with predominant * 1" thep clearly
with predominant “This” and then as equal “I and T!‘IIS” reaQy
for severance by MiyA. The latter then cleaves consciousness in
twain thus setting up a dichotomy of subject and ob]ec.f, though in
truth the object is nothing but the Self as its own ol?]ect. Lafstly
Shakti as Prakriti differentiates into the multitudinous beings
which make the Universe. But throughout It is the one and only
Shiva whether as the Supreine Experience or that 'of the ansm-
ousness embodied in solid matter. Shakti, Nida, Bindu mentioned
in previous articles are Shakti Tattva, Sadakhya Tattva and Tsl.wara
Tattva here described considered from the objective stand-point of
Shakti as movement.

With the Tattvas the Kalas to which I referred in. the ervious
article are associited. These are the forms of -activn_ty (Kriya) of
the Tattvas as Shakti Thus Srishti (Creat!on) is a Kala' of
I'rahmi, Pilani (Protection) is a Kald of Vishnu and Mrityu
(Death) is a Kala of Rudra. Itis however not alw_ays as easy to
sce the appropriateness of the Kalds as in the simple examples
given. The Shikta Tantras speak of 94 Kalﬁs., namely, 19 Kalas of
Sadashiva, 8 of Ishvara, 11 of Rudra, 10 of Vishnu, 10 of Brahms,
10 of Fire, 12 of Sun, and 16 of Moon. Out of. these 51 are
Mitrika Kalas which manifest through the Pashyanti, Madhyama
and Vaikhari stages (Bhava) as the. gross lette‘rs (Varna), These
94 Kalas are worshipped in the Wine ]a'r which holds Tﬁr&dr;.x-
vamayi or the Saviour-Mother in. llql'lld‘ form. She Herself is
called Samvit Kals and so the Yoginihridaya Tantra says,

Deshakdlapaddrthdtmayadyadvastu yathd yathd
Tadladripena yd bhdti t1dm shraye Samvidam Kaldm.



THE GOSPELS AND ACTS

A SHorT STUDY

The originals of the New Testament are in Greek. For the
external facts connected with these documents, that is, their literary
side, we may refer to The Bible and Criticism (The People’s Books),
a little work lately published giving the latest results of the investi-
gations of European scholars into the lex! of the New Testament.
This book says,

“ there are known to be about 8,000 manuscript New Testaments
and Lectionaries. . . . Here, then, is an immense mass of
material from which to correct the text. To it is to be
added the testimony of versions, and also that of patristic
quotations. . . . The patristic quotations arc more precarious
as authorities on account of a very common habit of verbal
laxity with regard to them. .., These three sources—ancient
manuscripts, versions and quotations, furnish the materials
with which the textual critic works.”

That is, our versions of the New Testament are derived from the
above mentioned three sources.

Three types or divisions, as regards the text, are made out from
these various originals :
(1) “The Alexandrian, represented by the two oldest manu-
scripts, the Vatican and the Sinaitic.”
(2) “ The Western—seen especially in the Codex Bezae, &c.”
(8) ** The Syrian, representing a compromise and a settlement
of the text perhaps made at Antioch, on the basis of
which most of the later manuscripts were founded.”
The dates of the manuscripts are said to range from the second
to the tenth century,

Among this mass of manuscripts none is regarded as more
authoritative than another, not even the oldest manuscripts. On the
contrary, it is stated of these,

“ It is well knownthat many corruptions came in long before

these manuscripts were written, some of the worst of them
as early as the second century. Origen, writing before A. D.
250, had occasion to study difficult questions of textual
criticism. Plainly, then, it is not enough to go back merely to
our oldest manuscripts, since they are to be dated a century
later than his time.”

Our oldest manuscripts therefore date from A. D. 850. The
above remarks apply to type (1) above.
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Of the Western or (2) type it is stated,

 there are so many curious additions to the generally accepted
texts in the * Western® type which look like the marginal notes of
copyists, that most scholars regard it as secondary and not so pute
as the texts that omit them,” and it is added, “this text cannot be
preferred to the Alexandrian.”

Of the Syrian or (8) type we have aiready been told thatit is a
compromise between (1) and (2). It cannot, therefore, be of greater
validity than the others.

On account of these difficulties in the accepted texts, ‘it is now
felt that more weight must be given to the testimony of the various
witnesses”—meaning no doubt the * versions” and * quotations
mentioned above.

The resuit of all this investigation is stated thus;

“ and now that the latest form of Prof. Nestle's Greek Testament
has been issued by the British and Foreign Bible Society we
may take this as giving us as nearly as possible the original
text of the New Testament books as far as scholars have been
able to recover it.”’

To sum up then, according to scholars we have, first, to

“ cecover ” the * original ¥ text, and secondly, thi§ recovery amounts
to accepting a minimum in regard to which there is a general agree-
ment among the documents.

The critics therefore do not help us very much in our study of
these scriptures. They have merely sorted qut fhe. docu'ments for us,
they are unable to go any farther and to dxscnmm?te in regard to
the matter—which is our study. They cannot enlighten us on the
nature of the different parts of which the gospels are composed.
With them the matter has no parts, it is all one narrative. Thus they
fail to recognise the true value of the writings which they so
laboriously investigate. »

But a mere literary study of the gospels does 1.1ot satisfy the
enquiring student of religious literature, W'h(-) would like to examine
into the internal structure of th(? composn.tlons and see for himselt
what scriptural truths are to be discovered in them.

MATTHEW ARD MARK.

It is of little use to enquire why these two gospels bear the names
they do. The book from which we have quoted says, in reference to

tthew. .
M " we‘ must conclude that our Gospel of Matthew was not written

by Matthew the publican, and this for two reasons, &c.”
Other responsible writera, for instance the writer on Matthew in
“ The smaller Cambridge Bible for Schools,” evade the difficulty by
referring to " unbroken tradition ” which attributes the book tg the

Apostle,
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As regards Mark it is stated in the same book, ** Papias (an early
Catholic Bishop) informs us that Mark was the interpreter
and companion of Peter, from whose preachings he derived
his materials.”

The authorship of the booksis after all a matter of doubt and

conjecture. Besides, the question for us is not, Who wrote the books ?
but, what do they contain ?

As to the date when these writings were recognised as scripture,
we are told,

“ With Irenaeus, about A. D. 185, we first find New Testament
passages cited as of scriptural authority,”
also,

“ Nowhere else (excepting 2 Pefer) in the New Testament is the
term (scripture) applied to any but Old Testament writing.”
Therefore it would appear that the writings now called the New
Testament were not so recognised till near the end of the second
century. Probably they were then first put togother.

Mark is admitted to be the earlier of the two gospels. We
read,

* that there is literary relationship of the most intimate kind, the
relationship of parentage between Mark and Matthew, &c,
eessenennsssThe author of our first gospel took Mark and split it
at five places inserting in each of the gaps a block of teach-
ing—the Sermon on the Mount; a group of parables; a
charge to the Apostles ; denunciation of Pharisees .. ese.en
In addition Matthew prefaces his gospel with the story of the
birth of Jesus ; he also adds an account of the resurrection.”

Mathew according to this analysis is Mark with some additions.
But Matthew we shall see is more than this.

It is noticeable that 18 out of the 16 chapters of Mark are taken
up with the doings and, chiefly, teachings of Jesus_of Nazareth.
That is, Mark is, essentially, a narrative book containing the narrative
of, or in narrative form, the sayings and doings of Jesus. We should
also notice that the book begins with the declaration of the mission
of Jesus—* The beginning of the gospel of Jesus Christ.®* Even
as it is written in Isaiah, the prophet, * Behold I send my messenger
before thy face, who shall prepare thy way ; the voice of one crying

in the wilderness, make ye ready the way of the Lord, make his
paths straight.”’,

These verses are usually interpreted as referring to John, who is
here introduced into the narrative, but the word “ Even” clearly
shows the continuation of the sense from verse 1to 2. If the words
are to be taken as referring to another person, then we must suppose

that they are addressed to Jesus, for it is said, “ I send my messenger
St e

) ‘ﬁofthcnnc as jnis‘ orﬁ;u.reth, as we lh;ll‘;o:e.

THE GOSPELS AND ACTS. 45

before Ihy face, who shall prepare thy way,” and so on, but the w?rds
are not addressed to Jesus, they are put as if spoken to ‘the
Lord "—the Divine Spirit in man—for whose benefit the mes-
senger is sent. Again, the words, in the original, refer to a messenger
to a people, and not to one who is a messenger to another.

See also Chapter II, 38 where Jesus is stated to proclaim His
mission, * to this end came I forth.” .

Hence we may take this book as telling us specially f’f the
mission and work of Jesus of Nazareth. We may the:efore designate
it, “The book of the Mission of Jesus of Nazareth ” or ** The Nar-
rative of Jesus of Nazareth.” . o

At this point we will leave Mark for a while aud enquire into the
composition of Matthew.

MATTHEW.

If we take out from Matthew the collection of Sayings bprrowed
from Mark, and the similar matter added thereto, we find that
Matthew contains the following :—

(@) The Emmandel—Christ conception.

(b) The Crucifixion of the Christ.

(¢) The legend of Jesus, the babe of Bethlehem.

(@) The “resurrection,” or return to earth life of Jesus.

And we may add here that nothing o.f the story of Jesus of
Nazareth belongs to this gospel. Accordingly, the notion of the
“ gynoptic gospels” falls to the ground. . .

At v. 18, Chapter 1, we have the genealogy or birth of the Christ.
The Holy Spirit descends upon Mary and a Spiritual So is born
* that which is conceived in her is of. Holy Spirit )- It‘ ‘shoulc! be
known that though in v. 18 of our vetsions the words are the bn-%h
of Jesus Christ,” the words in some of th.e oldfast manuscripts are said
to be, “the birth of the Christ.” 1 The IQea is tpe same as that of
Grecian Philosophy, as expressed by Philo, for instance. Dr. Hatch
in his Hibbert Lectures, 1888, .The Inﬁueffce. of Greek ldeas .aftd Usages
upon the Christian Church, referring to their ideas on th? origin of the
world says : ‘God is conceived as the Father, ng Wxsd.om as the
Mother : * and she, receiving the secfl of.(:rod, with fruitful birth-
pangs brought forth this world, His visible Son, only and well-
beloved.”’ ' . _

Verse 22 contains the Jewish expression of the_ sameuxdea,' w.hnc'h
Is, moreover, morc explanatory as to its meaning— Th_e virgin
ghall be with child, &c....cce.ceeeiAnd they shall call his name

———;—,I;t"i's'g“‘e'n;;lbgy apb;ars to ba\'ebguggested to some one the idea of a paraliel
enealogy of Jesus of Nazareth, and his descent is taken back to Abraham, the
ne .

f,m,,,ac,,d forefather of the Hebrew nation.

% See alvo Weymenth's New Testament in Modern Specch,
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Emmanuel : which is, being interpreted, God with us.” The student
of religious philosophy and symbolism will recognise the figures
here employed. The Son is the Divine Son Emmanuel, the dual
divine and human principle, “ God with us ;” Spirit and Matter or
Mind.

In connection with this subject it is interesting to quote the
remarks on this verse (18) to be found in a footnote by Rotherham in
his translation of the text of Tregelles. He says : “ The absence of
the Article (the Greek Article the) in these instances (before the words
Holy Spirit) is highly suggestive : for what is the logical effect of the
omission ? It is, to send the mind at once to the nature of Spirit as
opposed to flesh............In other words Holy Spirit is indetinitely
named in order that it (the child) may be * characteristically ' set
forth as Sprrit, and as holy. 'The emphasis on the word Spirit in the
second instance sustains this view.”

That is, the wording in the original strikes the writer that the
idea here is that of an ineffable principle and not anything material—
the /roly child, the Christ or Emmanual is a principle.

The idea of the Christ given in this Chapter of Matthew is the
same as that expressed in Genesis 1, 2—* the spirit of God moved
upon the waters " and thence came the light—the mainfested Spirit.
Thus both the Old and the New Testament Scriptures begin with the
idea of the Christ, the Logos, the Light ; and necessarily so, because
from it comes the whole god-story or gospel. The Christ or Logos
is the Greek term for the idea. The writer of Matthew was probably
a Hellenised Jew. He wiites philosophically and shows that the
Greek idea is contained in the Jewish Scriptures. No doubt this is
the sense of the words, *all this is come to pass, that it might be
fulfilled which was spoken by the Lord through the prophet, &c.”
The term, the Christ or Emmanuel expresses the idea of the Divine
in Man ; and this Divine Man, this Divine Son of God, is the theme

of every Scripture. Hence it is the theme with which Matthew
begins his gospel.

In Chapter 2 we have the second phasc of the sacred drama—
the legend of the Babe of Bethlehem,
The scene comes down to the plane of our life. The babe is

born in Bethlehem. That is, the birth-place of the child is localised ;
that of the Christ child, we should note, is not localised.

The name of the place where the child is born is Bethlehem, a
word which means—* the house of bread.” 1t is a * natural "
child, as distinguished from the Christ child which is pure Spiril, and
it is nourished with * bread.”

The babe is destined to great things, “ And those Bethlehem......
art in no wise least (among the dlies).,.........for out of thee shal]
gome forth a governor, &c.”
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This high destiny we read is foreseen by wise men from. their
reading of the stars,: the Magi or Eastern priests, men who, in all
ages, have been held to be learned in all divine and scriptural lore,
and who thus find an appropriate place in this Jewish Scripture, for
it is through * wise men "’ only that the Scriptures are preserved and
made known, and divine events revealed.

But the life of the child is very early threatened and he is taken
away to Egypt. Then after all danger is past he is brought back
again, according to the prophecy, ‘outof Egypt 1 have called my
Son.”

The student will easily recognise the salient points of the a‘bove
story ; the phase of difference from the Christ child ; he is no_un.she'd
on bread ;" his destiny is read in the stars by wise men ; h.ls life is
early threatened and is subject to dangers, even to extinction (the
massacre of the infants) ; he returns at last from the land of bondage,
«“Igrael is my Son, my first born™ (Exodus, Isiiah, &c.). Th.e
picture is vivid and unmistakable. That the babe of Bethlehem is
not to be identified with Jesus of Nazareth is plain from ]'ohn VII,
41, 42, where the implication clearly is tha.t Jesus was a Galilean and
not from Bethlehem, or of the seed of David.

At this point of Matthew the matter from Mark is inserted and
continues up to Chapler 26. Here we come to another phase of the
Christ teaching—the * crucifixion.”

We should note that it is © Christ, the Son of God” who is to be
crucified (v. 63 and 66). He is subjected to indignities and :nocked,
« Prophesy unto us thou Christ, who is he that struck thee ?” Then
there is the incident of Barabbas. “ Whom will ye that I release
unto you, Barabbas or Jesus who is called Chris? ?’  “If thou art the
Son of God come down from the cross” [t w1ll. be seen that the
emphasis is strongly on the Expressions the Christ, the Son of God ;
the signification is obvious.

Then we have to notice that the Christ is crucified in place of
Barabbas, who is a robber, a prisoner of note. The word Barabbas
means “ Son of the Father” a variation of Jesus of Bethle.hem. . O‘n
this point we may mention that the (?hurch Father ’Orxgen, it is
stated, read in a very ancient manuscript of M.attl.)ew s gospe‘l tl}at
Barabbas was called Fesus Barabbas  The substltutfon of tP.\e (',hrls.t,
as the victim, for Barabbas would mean that the higher principle in
man (Christ) suffers on acs:ount .of the IO\}'er, represented by
Barabbas ; the Christ is crucified owing to the offences of Barabbas.

The Resurrection story appears to eTbrace tyvo mystical ideas,
First, the return to earth life, of ** Jesus " (of _Betnlehem, the repre-
sentative of man). He lies buried fgr (nominally) two days, z.md
“ very early 7 on the morning of the third day, as all the Evangelists
are careful to relate, the visitors to the sepulchre see leavenly
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messengers, in shining robes of white, who tell them he is gone, he
is risen and gone before to Galilee.

Secondl;:, the idea of the final release of the soul, ‘‘ All auathority
hath been given unto me in heaven and on the earth”—he has
passed thiough his period of probation ; finally he ascends to heaven.

The student will recognise a genuine gospel in Matthew. It is,
moreover, an ancient gospel, more ancient than would be generally
supposed, in fact as ancient as the Jewish Scriptures upon which it is
based. We have been told that Origen (who lived about A.D. 250)
had seen ‘‘a very ancient manuscript of Matthew’s gospel,” and
sclzolars inform us that the earliest known Matthew's gospel was
wnt.tcn in Hebrew. The gospel must have been originally a purely
Jewish gospel, forming most probably the scripture of some Jewish
sec't—perhnps a cult of Jesus (of Bethlehem), such a cult as is referred
to in Acts XVIII, 25, 28. Its Greek character, fitting it for the new

culture to which it required to be adopted, must have been given to
it later,

But the word gospel is used here, not in the sense of godspell,
good story, good news, but in the sense of God spel, God story, that is,
the account or teaching of the “god” or divine principle in man,
which is the special function of scripture. Scripture can never be a
mere narrative, * a tale that is told,” it is the most momentous record
that can be penned, the record of man’s origin and destinies and that
record must, necessarily, be one and the same, atall limés, and for
x‘all races of men. In Webster's Iniernationgl Dictionary there is an
important note on this word. We read there :-—

“ltis pro})able that gospel is from O. E. Godspel God story, the
narrative concerning God ; but it was early confused with god

spell, good story, good tidings, and was 80 used by the trans-
lators of the A. V. of scripture......... *

Example) thus the I . .
(God”.f.e.?..—u;k:at Jleral sense (of gospel) is the * marrative of

God story certainly expresses the true meaning and function of
scripture, for, as the student of religious philosophy knows, every
scripture, including the Bible, is found to have for its subject the
god-story of man, that is, the story of the divine principle in man—
God in man, Emmanuel, whence the word.

Man represents the divine spirit * manifested "’ in nature, that is
the Christ or Logos, the Greek terms used in the New Testament to
express this conception,

It is his progress or pilgrimage through nature or manifested
existence that is the perpetual theme of every religious philosophy
as it is that of science. Thus science and scripture go hand in hand’
in testifying to the great destiny of man on earth.
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And it is not unlikely that the word may have been used in this
truer sense in old English times, prior to the introduction of Antiochan
doctrines. We are told in Illusirated Noles on English Church History
(S.P.C.K.) that “Gildas a British ecclesiastic who lived early in the sixth
century.........after describing the defeat of the druids under Boadicea,
A.D. 61 immediately goes on to say, ‘‘In the meantime, Christ the
true sun for the first time cast his rays, i.e., the knowledge of his laws
on this island.”” The expression * Christ the true sun ” is suggestive
and points to the light of Aposlolic leaching. We shall have reason
to see later that this teaching is to be distinguished from any later
Antiochan teachings, the expression “the true sun” suggests a
leaching (light), in contrast to dogma.

There is also the story of the bringing of Holy Grail to Britain
and the establishment of the party at Glastonbury, which also is said
to have taken place at a very early date. It seems probable that these
traditions mark the introduction into Britain of Apostolical scriptural
mystical teachings, and if so, then it is easy to understand that the
word gospel may have been used in the sense referred to.

Our book of Matthew most probably contained at first only the
gospel proper, viz., the Emmanuel-Christ and the Babe of Bethlehem
mystical legends. Later, the * sayings” from Mark were added to it,
and with these, other additions were introduced and links formed
with the object of adopting the old writings to a new system of doc-
trines. One such link is verse 21 of Chapter I where we read * thou
shalt call his name Jesus.” But the “name” in verse 28 is
Emmanuel. Evidently this was put in to link up the Christ section
with the Bethlehem section, so that these may read as one, together
with the narrative matter taken from Mark, relating to the sayings
and doings of Jesus of Nazareth, and the whole as an historical record
of a real personage. The student will perecive, however, the result-
ing difficulties,—* _

(i) the philosophical incongruity of attempting to identify the

conceptions of the Christ and the Babe of Bathlehem.

(ii) an extraordinary and supechuman character, which has to
be supported by the introduction of supernatural occurrences
and “ miraculous ” doings ;

(iii) the imposibility of establishing the reulity of such a character
from history, notwithstanding the existence at the time, of
all the conditions necessary for historical corroboration.

With regard to the introduction (into Matthew) of the most
important of the additions to the * sayings,” namely, ‘‘ The Sermon
on the Mount,” we notice the same inconsistent manipulation of the
text. The sayings in Mark will be found to be accompanied in each
case by a statement of the circumstance or occasion which called it
forth. As, for instance, Jesus is eating with a mixed gathering and the
Pharisees ask him to justify his action, and he tells them, I came

8
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not to call the righteous but sinners.” * The sabbath was made for
man, &c.” is his reply to those who questioned his ** going on the
sabbath day through the grain fields.” His answer asto who was
his brother and sister and mother, and others. Whereas, the long
string of maxims in Chapters 5, 6 and 7 of Matthew is said to have
been preached by Jesus from the top of a mountain. It thus seems
that the compiler’s idea of Jesus was that of an itinerating missionary

preacher, haranguing from a pulpit. This alone would stamp the
interpolation of the sermon as a late addition.

Mark's presentment of the “sayings” is quite in keeping with
our conception of an Oriental Teacher, that is, as one who takes hold
of opportunity and occasion to import useful and instructive lessons-
Such a feacher, moreover, never preaches. For preaching is talk,
whereas leaching is the imparting of ideas, which expands the intelli-
genge of the learner. Jesus, even when speaking to ordinary people,
did"So in ** parables,” which is a mode of feaching and appeals to the
understanding. The essence of scriptural teaching is that it should
expand the Intellect as well as elevate the Mind Element or Feelings,
and so complete the building up of the man.

(To be continued, )

ESSENCE OF SRI RAMAKRISHNA'S TEACHINGS.

BY
Prof. B. N. Chakerberty, M. A,

. The 19th century has witnessed in India one of those astound-
ing Phcenix rebirths which have been a special feature of India's
spiritual history all through the ages. This century put to the test
once more the civilisation of India based on the loftiest ideals of
spirituality and renunciation and on the most enduring principles
connected with all that is best and noblest in human nature—
principles that are poles asunder from the idials of material
triumph which breathed into the other types of civilisation their
life’s breath. 1t passed through the furnace of this tiial as scathe-
less as it had done through many a previous trial equally relentless,
When the materialistic civilisation of the West came upon India
like a mad innundation threatening to sweep away in its irresistible
waves every vestige of the old, when the youngmen of the Univer-
sities who had drunk the cup of the new spirit, dregs and all, were
chanting aloud their paeans of “Ring out the Old, ring in the New”,
it seemed, as the radical reformers think even to-day, that a new
India would spring upun the ashes of the old in the same sense as
a new Egypt has risen upon the ruins of the old. And yet that
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was not to be. Providence; though guiltless of an excess of zeal
in safeguarding the temporal interests of India, has saved per fro_m
spiritual crises all through the ages. Here we propose to discuss in
our humble way some aspects of the teachings of one who was the
gift of Providence for India at this period of storm and stress, and
who came to humanity with authority from on High to minister to
the human soul the balm for removing the scars of that corroding
conflict between matter and spirit. -

The life and teachings of Sri Ramakrishna illustrate the fruth,
of the words of Christ which have maintained their freshness
through these twenty centuries—God reveals things to babes and
hides it from the wise. More marvellous things happen on the.
spiritual plane than in the world of maiter even in .this age when
science has thrown wide open unlimited possibilities of wonder
and marvel before the spell bound spirit of man, and yet few
things even in the spiritual world could be more marvellous than
the potent influence which the sage of Dakshu}eswg was capable
of exerting over all who came within the magic circle of personal
contact with him. Here was an illiterate priest who could }.xa.rdly
sign his own name in the vernacular exercising tret.nendou.? sgmtual
sway over men whom in the beginning mere 1d‘le curiosity or
sometimes even the worse spirit of irreverent.analysxs. had attracted
to his side, They bad come to him with their minds sat.urated
with Darwin and Huxley, Mill and Fawcet, and perhaps with th.e
last snatches of the new Marseillaise they t.xad‘ learnt {rom their
preceptors of the West still lingering on their lips. I.\nd yet once
they beheld the beatific rapture and ecstacy of . this wonde.rf.ul
man, they felt the touch of a magic wand. over their frozer.x spirits
which awakened a higher vision of life in them. Well mxght the
saint have said at a later day when Narendra ItIath, the _SCephc and
scoffy was serving his novitiate for the vocgtxon of Vivekananda
the apostle, what Jesus of Nazareth hd said to S‘aul Sf Tarsus,
« [t was hard for theée to kick against .the pricks. - Hard
indeed ! In his presence the most arrogant intellectual wiseacres
felt themselves helpless like babes, and for the m‘OFnent at least l}ad
to yield themselves without resistance to the spiritual force Wth!l
emanated from him in his ‘normal moment's, but much more in
those moments of elavated spiritual consciousness call.ed in the
world’s language, moments of abnormal l'rance—ll_'le high tide of
this spiritual force swept away all t.he pnde qf birth and wealth,
reason and intellect and against their \Ylll, as it were, t.hey were
made to brood, with a child’s mnocent wo}ndermg, over
visions of the unknown which Sri Ralndkl'ls!llld s wgrds, but
far more his personality, had suggested to their souls incapable
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of seeing anything but the ephemeral pomp and glory.
Though he himself would vehemently repudiate the name and
pretensions of a teacher it is hardly possible to produce a man
who was better fitted to be a spiritual teacher than Sri Rama-
krishna for breaking through all the shows and mummeries of this
world as he did. Ever standing in direct contact with the
central core of truth, who could speak to us about the inexplicable
problems of life with greater authority than he ? It was not the
skin-deep methods of reading and syllogising, but the more direct
process of intuition and realisation that had brought to him
the conclusions which he forced upon his spell-bound audience
with that amount of authority which a father or an elder brother
might use in instructing an inquisitive child on matters about
which he can speak with perfect certitude. Whatever else he was
or he was not, he can at least claim to be a man who was farthest
removed from the race of ratiocinative babblers building up their
babels of half-truths and cant to be only demolished by the
analysis of reason and experience of the advancing age. When
weary of the titanic conflict between honest doubt, a flat
negation and a desperate attempt to believe, Narendra Nath
approached him with the querry * Have you seen God"—an
emphatic yes’ was the answer with which he strove to assuage his
stormy soul. And when he said this it was a true man who spoke,
not an imposter,

Sri Ramakrishna’s teaching is based on the old Vedantic ideas
which had always an attraction for the Hindu mind, which had
dominated Hindu thought in all ages and which has in the course
of the last century invaded the domains of Western thought and
brought about a wonderful upheaval of the old systems of thought-
current there. The Vedantic cuit has beeu the source of India's
strength and weakness in one. Guiding their daily life in the
light of the belief that the Brahman alone is true, and that the
phenomenal world is nothing but an illusion and that the indivi
dual human souls are sparks from Brahman, the central mass of
fire, the Indians have shown greater readiness to abjure the things
of the ephemeral world than any other nation on the surface of the
earth. This tendency has installed our race on an elevated plat-
form in the domains of spiriiual culture and buiit up a * nation of
Philosophers’ the like of which is not visible anywhere on the
face of the Earth. But on the other hand it has made us yield
to other nations 1n respect of what is known as  the ¢ race of life’,
EEven spiritually 1t has been a source of weakness to us. It is but
a common platitude that nothing obsttucts the march of the human
mind towards the attainment of truth more effectively than the
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tendency to remain satisfied with cant, and no where is the peril of
cantishness more pronounced than in lands where ideas are as
common as the common air. In ElDorado where gold is cheap
children might play at marble with nuggets of gold. So, in India
where it is believed thata child sucks in philosophy with its mothers
milk and whete the meanest peasant who is as much in touch with
the progressive tendencies of the modern world as his anted-iluvian
compeer, yet tries in his rude, unlettered fashion to understand
something of the unknown and unseen and to tackle some of the
obstinate riddles of life, there is felt too often the tendency to speak
glibly of profound, philosophical aphorisms without . r.eali.sing
their significance. When one notices this tendency one is inclined
to cry out like Hamlet, Did the bones cost no more't!xe breeding
than to play at maggots with them ?” In the spmtual‘ world
there is one set of men whose condition is so hopelessly abject as
that of the *light half-believers of their casual creeds, who never
deeply felt, nor clearly willed, whose vague resc?lvef) haYe never
borne fruit in deeds.’ Depth of feeling and realisation is found
wanting in another class of men in lngxa who make th.e domait?s
of philosophical enquiry a happy hunting ground for their academic
subtlety and wit. Submerged in their bottomless oceans 'of
Tikas and Vashyas, philosophy to them becomes synonymous W}th
crabbed metaphysics which invites them to come and enjoy with
gust their scholastic game. It ceasesto b? the ma§ter key for
riddle of life and the universe which true philosophy is meant. to
be. What would the academic philosOphers. care for the solutlion
of 'the riddles -of life—they who are dgte_zrmmed to .play toa ﬁnfsh
their scholastic game and enjoy the delicious sensation of findmg
themselves *in wandering mazes lost?, It was the mission qf
Sri Ramkrishna to make vital for us once more the lofty Vedantic
ideas which we had been so long in the habit of fegard|ng just as a
field for the exercise of our stiff intellectual faculties. He breathed
into Vedantism the needed element of pathos and .human‘ tender-
ness which most of its previous e'xpogents taking their stand
too much on Pure Reason had dgmed it. - .
The consciousness that there is but one F ountalq who is the
source of all the rivers that flow into the Val!ey of Life, and the
necessity of the soul’s eternal longing to find itself bgck once more
in its Eternal Hume in_the bosom of God a_nlter breal'nng through ;;'n
the snares and traps that are placed before it to keep 1_t bound’to thl.s
world of clay—these are the two corner-stones of Sri ?mkrnshna 3
religious teaching. We feel his words as a claxjnon-note of
“ Journey Homewards.” We listen to lhem lxkg an exxleA who have
established a new hume and new associations in 4 foreign world
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and who hears a song which striking the chord of old memories
breeds in him a potent resolve to leave his new home and his
new associations to find himself once more in the land of his birth.
With many of us, perhaps, the result is only short-lived. Yet these
moments when we can raise our souls from the quagmire
_of the world’s vanities and are filled with the: eternal long-
ing to know what we are, what the final destination of our fagged
march through the myriads of existence is—these moments to us
are far more worth-living than ten thousand lives of blind and
§tupnd absorption in the ephemeral interests of human life. There
is an undercurrent of logic born of pathos and pathos born of the
profoundest realisation running through the inspired utterances by
which the Master tries to induce the captive soul of man to break
off the fetters that bind it to earth and attain the final emancipation
of absorption in the Deity which is the passionate desire of all
hgarts to which Vedantism is not a mere name. Intoxicated by the
wine of worldy success and by his beliefl in the.solidity of all the
varied cobwebs of human life the worldly man might say—*Ah |
but religion, immortality of the soul and final emancipation might
be. all moonshine. Why should we leave the solid pleasures of
this tangible world for something which might be after all a mere
will-o'-the-wisp ?”. For him the Master has his answer ready—
“The. moth once seeing the light nevér returns to darkness; the
ant dies in the sugar-heap, but never retreats therefrom. Similarly
a good devotee gladly sacrifices his life for his God by renunciation.”
Or again, “ Little children play with dolls in a room apart just as
they like, but as soon as their mother comes—they throw aside the
dolls and run to her.  You also are 2 playing in this world deeply
absorbed with the dolls Qf wealth, honour and fame and have
no fgr or anxiety. But if you once see the Divine Mother
entering in, you will not find “pleasure any more in them.
Leaving all these, you will runto her.” There we may notice
that the relation of a child o its mother was the relation on the
analogy of which he tried to understand his own relation to God
He believed in the motherhood of God because he says the.
child will be more free with its mother and consequently she is
dearer to the child than any one else.” This idea of the mother-
hood of God surely brings God nearer to us and establishes
relations with Him on a more solid footing than the Hebrew way
of looking upon God as the Ruler of Israel and the vanquisher
of Israel's foes and the Christian way of thinking of God partly as
Ruler and partly as Father. Frequen: were the occasions when
singing one of the inspired songs of Ramprasad Sen he would
bathe himstlf and his heaters in child hke tears of ecstasy and
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frequent also were the occasions when he would call out to Kali, the
Divine Mother of the Universe with the restless yearning with which
a terrified child might demand to be taken back to its mother. Kali
is to our Master the feminine principle in the nature of the
Deity. She tyrannises over all tyrants. She tharms and lords it over
all being. Yet, She is the Mother of all creation. Her tremendous
power is a guarantee that she can save and protect those who
come to her as children. Believing as he did in the incarnation of
Shakti in womankind, establishment of carnal relation with
woman was for Sir Ramkrishna a matter quite out of the question
and that is why in his trenchant way he urges  us to renounce
woman. It should not be understood, however, that he urges us
to be misogynis's. Nor does he want usto sacrifice our chival-
rous instincts ; but on the contrary he exhorts us to substitute
the baser chivalry which demands homage unto the beauty and
youth of woman and which might go hand-in-hand with the belief
that woman is but a carnal play-thing {o minister to the carnal appe-
tite of man, by that loftier type of chivalry which consists in paying
unsullied homage to the soul of womankind looking upon it
as the embodiment of Shakti or the vital spirit-energy of the

Universe,

There are thousands who sometimes feel 2 spasmodic resolve
to start on their voyage in the quest of eternal life. Some of them
do start. But after some progress thr ugh the wilderness of life
comes the inevitable spiritual reaction and they cry out ¢ Ah!
the way is so long. Weariness overtakes us and yet the goal is as
far as ever.” In his usual brotherly way the Master whispers into
their ears words of hope and assurance. “The breeze of His
grace is blowing over thy head.” he says u pnfnrl the sails of
thy boat if thou wantest to make rapid progress through the
ocean of life.” When we listen to words like these we feel that
the intellectual and rational supremacy of man, his free will and
all the powers that are attributed to man -and on the strength of
which he tries fo take the guidance of his life in his own hands—
we feel that all these are mere emp'y babble. When we take up
the work of carving out a path for ourselves in the world of spiri-
tual culture we are like mariners sailing in a shoreless ocean with-
out chart or éompass. It is a wonder that with the shores of life
strewn thick with the bones of such ambitious mariners who
staked their soul’s salvation for the luxury of testing their human
powers, humanity is not vet tired of such desperate ventures.
Unerring, however, is the emphasis that  Sri Ramkrishna
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lays on Faith. The English poet strikes a high key-note of feeling
when he says—

The Teanest worm that treads the sod,
In love and worship blends with God ;

But Sri Ramkrishna has surpassed him in the following words
“ Bhagavan Sri Ramchandra had to bridge the ocean before he
could cross over to Lanka. But Hanuman, the faithful servant,
with one jump crossed the ocean through the firmness of his faith in
Rama. Here the servant achieved mre than the Master simply
through faith.”  Of the other attitudes towards religious problems—
viz., controversy and ratiocination, our Master is always suspicious.
They lack the power of carrying us into the inner heart of Truth.
Equipped with these alone we have to rest content with a shadow
which in our self-complacency we regard asthe substance. The
true mental equipment of a religious thinker should be that of a
magnified child who divests himself of all sentiments born of an
inflated egoism and who stands on the threshhold of Truth not
like a conqueror fired with the resolve to carry its citadel with the
might of his intellect and reason, but like a supplicant clothed in
the garb of humility and intensest spiritual longing, yet trusting in
faith as a passport ensuring admission into its innermost sanctuary.
Few have breathed the air of this world who possessed a more
widespread or more all-embracing charity towards mankind than
Sri Ramakrishna. He was one of those who could say without
bringing themselves open to the charge of cantishness, “I can hold
the world in my bosom and keep it warm.” Yet while referring
to men who make of religion a field for the exercise of their
faculty for ratiocinative controverdy he speaks in a language
which borders on irony. Here is a parable of his which will
illustrate the truth of my remark. * Two men went into a garden.
The worldly-wise man no sooner did he enter the gate than he
began to count the number of the mang.-trees, how many mangoes
each tree bore, and what might be the approximate price of the
whole orchard. The other went to the owner, made his
acquaintance, and quietly going under a tree began to pluck the
fruitand eat it with the owner's consent. Now who is wiser of
the two ? Eat mangoes. It will stisfy your hunger. What is the
good of counting the leaves and mking vain calculati sns? The vain
man of intellect is uselessly busy finding out the ‘ why’ and
 wherefore’ of creation ; while the humble man of wisdom makes
the acquaintance of the creator and enjoys supreme bliss in this
world ”.  There is another * The vulture soars up high in the air,
but all the time he is looking down into charnel-pits in search of
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putrid carcasses. So the book-read pundits speak glibly and
volubly about divine knowledge but it is all mere talk; for all
the while their mind is thinking about how to get money, respect,
honour, power, etc.—the vain glory of their learning.” It is this
generous disdain of controversy which dissuades Sri Ramkrishna
from attempting to give a dogmatic verdict over problems which
have been a bone of contention among the various schools of
philosophy from time immemorial,

It is true that the natural sanity and serenity of the Hindu
mind have prevented the controversy from reaching that fatal
extreme which it has done in the West. We can take legitimate
pride in the fact that the pages of the religious history of India
have not been defiled with the account of an Inquisition, a
Crusade or a Jihad. And yet of bloodless controversy we have
had enough. The names of philosophical and religious sects in
India—of Dwaitavadis, Advaitavadis and Visisthadvaitavadis are a
legion. The difference of these sects from one another has been
very insignificant and yet what wrangling it has ragedfover these
microscopic shades of difference. With his usual deter-

_mination to penetrate into the inner kernel of Truth instead

of spending his spiritual energies by brooding on the outward
husks of religious controversy Sri Ramakrishna fries in his usual
tolerant way fto hear the schism between the various camps of
religions thoughts. Some one asks the Master, “Is God with or
without form?” He expects a long philosophic harangue but what
is his surprise to find him saying in his usual direct and
trenchant manner, * As a boy begins to learn writing by drawing
big scrawls, before he can master the small hand, so we must
learn concentration of mind by fixing it first on forms ; and when
we have attained success therein we can easily fix it upon the form-
less”. Or again “ As a marksman learns to shoot by first taking
aim at large and big objects and the more he acquires the facility
the greater becomes the ease with which he can shoot at the
smaller marks on the target. So when the mind has been trained
to be fixed on God having form, it becomes easy for it to be
fixed upon God having no form.”

The same spirit of toleration made him emphasise the equality
and oneness of all religions which have held out promises of eternal
rest to the weary soul of man and in the light of which thousands
have lived and died. This attitude of toleration towards other
religions appears to be perfectly consistent with the spirit of
Hinduism. In speaking of the Hindu religion as being exclusive
we confuse religion too much with society and however intimate

4
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the relation may be between religion and society it is yet possible
to draw the line of demarcation somewhere. Whatever else, the
true Hindu is not a minnow of the creek. Other religions may
claim for themselves the exclusive right of holding in their hands
the key of salvation and thereby look upon God as a tyrant who
has kept reserved Eternal Bliss only for those who subscribe to one
set of dogmas and who bow to Him in one way and notin
another ; the Hindu mind has been always at one with the sage
who said “As the various rivers flowing through various courses at
last mingle their waters in the sea, so various men following
various creeds, O Lord ! at last fningle in thee”. Sri Ramakrishna
had felt profoundly the truth which we may thus express in the
words of the English poet,—

The unseen power, whose eye
For ever doth accompany mankind,
Hath looked on no religion scornfully that man did ever
find.
Which has not taught weak wills how much they can?
Which has not fallen on the dry heart like rain ?
Which has not cried to sunk, self-weary man,
Thou must be born again ?

If the following words of his are not potent enough to cure a
bigot of his bigotry, his malady must be pronounced incurable.
* As the same sugar is made into various figures of birds and
beasts, so one sweet Mather Divine is worshipped in various
climes and ages under various names and forms. Different creeds

~are but different paths to reach the Almighty.”

A PILGRIMAGE TO DAKSHINESWAR
BY
Sri Saila,

It needs no saying that pilgrimage is the spice of life to the
religious people, and in consequence, every religious faith has made
some provision for itin its code. The Mussalman is enjoined to
visit Mecca at least once in his life-time and to assume the coveted
distinction of a ““ Hazi.” ¢ I'he famous * Wars of the Crusades’ arose
partly for the preservation of the holy land of Palestine and for the
protection of the Christian pilgrims who frequented that part of the
world in the early centuries. The stupas over the relics of the
Tathagatha raised by the pious Buddhistic rulers have the idea of
pilgrimage as their background; the consecration of several
favoured spots in India as so many places of pilgrimage was the
result of a similar desire on the part of the eminently religious
Hindus.

The pilgrimage-idea is contagious. Iis origin was in religion,
but now every phase of human life is more or less connected with
it. A student, on completing his university career, proceeds on a
tour, ostensitly for enlarging his vision of men and manners. The
snatakas of old were imbibed with a similar spirit in India. ILovers

" of the muse undergo personal inconveniences in visiling the places

where a Shakespeare, or a2 Dante had lived. Political pilgrimages
are also on the increase, and in course of time, several places of
political importance would claim the pilgrim’s attention,

Places of natural beauty, historical interest, geographical signi«
ficance, etc., have, from time out of memory, fascinated the minds of
the Hindus, and it is to this fact that we are to ascribe the very large
number of places held in sacred veneration in India. From Kedar
nath in the Himalayas to the Cape Comorin in the extreme south,
and from Dwaraka in the West to Jagannath in the East there are
countless places associated with the names and deeds of our heroes,
and with the memory of saints and scholars. The supreme desire
of cvery pious Hindu 1s to visit these shrines once at least in his
life-time, and this desire was the direct cause of the instition of
circumainbulating the earth, so devoutly wished for by every Hindy
that in its attainment he would sacrifice his everything.

The Hindu does not seem to be satistied with this legion of
the places of pilgrimage, for we bud several new spots raising up
their heads and putting forth claims for renown and pilgrim’s
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attention. For example, Tillaivilagam, a tiny village in a corner of
the Tanjore District, rose into importance, a few years ago, and bids
fair to rival the ancient shrine of Tirupati in drawing a large
number of votaries for ceremonial tonsure before the shrine, The
discovery of a natural spring in an obscure village in the Amb.-
samudram Taluk of the Tinnevelly District led our credulous
brethren to undertake pilgrimages to that spot, and, we presume, a

local Sthalapurana would soon be “ discovered” in the all-embracing
Brahmanda Purana. '

But asif 1o compensate for this abnormal growth in the
number of sacred places, we are forgetting or discontinuing our
patronage from, a large number of ancient places of importance
and renown. There are in out-of-the-way places in South India,
several villages hallowed by the lives and life-deeds of our saints.
Our pilgrims rarely visit them and the only persons who occa-
sionally go there ‘with a purpose’ are the officers of the Archaeo.
logical Department, I wonder how many of our pilgrims have
heard or visited the birth place of Saint Vyasa of blessed memory. It
will be news to many to be told that the glorious saint was born at
a pretty spot at the confluence of three rivers, Sanka, Koel and
Brahmini, near Panposh Station on the Bengal-Nagpur Railway.
The introduction of Railways and the superior importance of places
like Rameswaram and Benares would bave had something to do
with this unhappy state of affairs in which our former shrines are
allowed to fall into desuetude, but at-the same time, we must not
forget to give due credit for our craze for novelty.

The shrine of Dakshireswar, a description of which is the
purpose of this article, came to prominence quite recently. It owes
its origin to the piety and beneficence of Rani Rasmani, a rich
Bengali lady who erected the well-known temple in the Bengali
year 1262 corresponding to A D 1856. Accustomed as we are, to
the stately halls, vast courtyards and a wealth of sculpture of our
South Indian temples, the shrine at Dakshineswar does not impress
us much either with its grandeur or with its religious importance.
But its chief and only claim for renown is its connection with the
remarkable saint Bagavan Sri Ramakrishna Paramahamsa Deva of
Kamarpukur. For over thirty years, the saint had lived in the
temple garden at Dakshineswar, and has infused so to speak, a
spitit of religious veneration therein, that when entering into the
garden, one fecls as though he treads on a thrice hallowed spot.
The situation of the temple and its garden is quite picturesque and
adds a charm the like of which we fail to see in our imposing
temples of South India.
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The foundress of the temple, Rani Rasmani, was an exception-
ally devout lady. Her piety, devotion and charity were celebrated
all over the land. A small story is told about the crigin of this
temple. The Rani once desired to go on a pilgrimage to Benares
from her native place near Calcutta, She made all preparation
for the purpose, and when she was about to start, she had a
vision in the night, of the Divine Mother telling her that thcre was
no need for her to go to Benares; that she would attain her
desired object if she would build a temple on the bank of the
Ganges, and instal therein Her image and carry on Her worship in
the proper manner. In obedience to the command, the Rani gave up
her proposed pilgrimage, secured the plot of land on the bank of

the Ganges in Dakshineswar and began erecting the temple in

the year 1847 and completed it in 1856.

Orthodoxy was so rampant in Bengal in the sixties that
no Brahmin could be found to do the duties of a priest in the
temple erected by Rani Rasmani,—a non-Brahmin Lady; but
Pandit Ramkumar, the elder brother of Sri Ramakrishna was of
that type in which erudition and breadth of views had combined
quite harmoniously and he therefore came to the rescue of the Rant
by agreeing to become the priest in the Dakshineswar shrine. He
saw nothing derogatory in performing puja in a temple erected by
a non-Brahmin, and his advent into Dakshineswar scored a victory
over the bigotry of consetvative Brahmins of Bengal, and heralded
the dawn of a new era of harmony of faith and catholicity of views,

Bhagavan Ramakrishna,—or Gadhadhar as he was then called,—
often used to come to the temple and was, in course of time,
appointed as assistant priest therein. He had already served his
apprenticeship at Pujas in the houses of some respectable families
of Jhamapukur and was therefore, so it was thought, a welcome
addition to the priestly staff of the temple. But no body then
knew of the mettle of which he was made, and when, in the course
of a few days, a change came over him, people began to entertain
doubts as to his sanity. He would sit alone for long hours before the
image of Bhabatarini,—Kali—and would be lost to all conscious-
ness. In their ignorance, his people tried to bring him round by his
marriage, with a six-year old bride,--- Saradamani Devi,~—{rom a
village adjacent to his own. The marriage, rather wedding, was
over and Gadhadhar returned to his duty at Dakshineswar. He
saw strange visions of Divine forms, and he would so forget him-
self in his service as to place on his own head the flowers intended
as offerings to the Muther or tu go on waving the Arati lights, etc.
even after the service had ended. The temple authorities found
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out the incapability of Gadhadhar for further service, and he was
pensioned off, so to speak. Rani Rasmani’s son-in-law, Mathur
Babu, had the keenness of intclligence and perception to look upon
Sri Ramakrishna as a Prophet sent by God for the salvation of
mankind and not wishing to lose him, had assigned him a room
within the temple premises, where the Bhagavan lived and
instructed all those who cared to go to him.

The extraordinary nature of Sri Ramakrishna and his madness
after the Lord were  known to only a few persons. Tota Puri, a
holy man, 2 Brahmin Sanyasini, Pandit Bhaishnab Charan a;\d
l\-lathur Babu were the persons who had the privilege of knowing
his true character at that time, and believed that he was sent by
God to wean mankind from an irreligious and suicidal path in
which it was triumphantly marching for some time past.

Ramakrishna’s fame began to spread abroad, and men of light
and leading such as Pandit Iswar Chandra Vidyasagar, Keshab
Chandra Sen, Rajendra Lal Mitra, Bankim Chandra Chatter;ji,
Michael Madhusudan Dutt, Kristo Das Pal, Girish Chandra Ghosh
and a host of others came to visit the saint. The temple garden
was frequented by earnest seekers after truth, by men prompted by
curiosity and by college students, The increase, quite without his
knowledge, of the saint’s renown was naturally followed by an
increase in the number of visitors, and in consequence, Dakshi-
neswar soon became a centre of pilgrimage.

Volumes have been written about the teachings of the Bhagavan.
The words of wisdom that fell from his lips are so very consoling
to the troubled minds that they may fitly be characterised as so
many solaces of life. The Bhagavan taught that God might be
en and that all religions pointed to a unique harmony. His
chings were not confined tu a select few. His Jdour was open to
ry body. All men irrespective of creed or colour, sect or age
sould approach him and put him questions. His instructions wcrc,
supplemented by a wealth of illustrations drawn from every day
ife, and were given in his own mother tongue 3o that his hearers
night know the exact shade of meaning of every word or idiom he
1sed.

Dakshineswar is situated at a distance of about four miles to
he north of Calcutta on the banks uf the holy Ganges. The view
s most picturesque if seen from the river, With the high towers of
he temples the tall trees of the garden and the hroad expanse of the
sanges with her strange crafts, the whole l;mdscapc looks like a scene
tow 4 theatre. The ghat in front of the tcmple has been provided
with broad brick steps leading down into the very waters of the
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river, and it was here that Sri Ramakrishna used to bathe. East of
the ghat is the chandni or porch where the watchmen of the temple
stay on duty. A notice in a conspicuous position informs you that
Mussalmans and Christians have no admittance into the temple
while Hindus can go in anywhere, but not with leather shoes on.
The Porch is midway between a row of a dozen temples, rather
shrines dedicated to God Maheswara and erected by Rani Rasmani
in fulfilment of a pious vow.

The courtyard adjoining these temples and porch is a vast
parallelogram paved with tiles set in concrete, and resembles the
courtyards of the famcus Tanjore temple. This serves as a Dining
hall when, on special occasions, such as Kali puja or the birthday
anniversary of the Bhagavan, a very large number of people are to
be fed. There are two temples in the courtyarg, one facing west
and the other south. The former is dedicated to Radha and
Krishna, and the floor of the shrine is paved with marbles, and
clusters of lamps hang from the ceiling.

The southern temple is dedicated to Kali in Her aspect of
Bhabatarini or the saviour of the World. Its floor also is paved
with marble. The image of the Goddess stands on the prostrated
body of Siva®* lying on a silver lotus of a thousand petals. As can
be expected, the appearance of the Goddess is awe-inspiring.

This shrine seems to be a museum in itself ; images of
lion, guana, female fox, black-bull and goose are kept inside ;
miniature images of Rama and Vishnu, and a Bana Lingam also
find a place therein. Legends connected with the existence of these
objects are worthy of consideration, but we have to deny ourselves
the pleasure of describing them, for want of space.

In front of this shrine is the spacious Nat-mandir or theatre
hall, a rectangular terraced building supported by rows of columns,
Theatrical performances etc., take place here on special occasions,
such as, the Kali Puja, and hence its name.

It may be mentioned here that no fish or meat is offered to
Radha and Krishna, while they are not prohibited for Kéli. Goats
are offered Her on Amavasya days, and in this respect the
difference between a South Indian temple and the ! akshineswar
shrine, is striking.

We may pass over some of the minor buildings of the temple,
such as the Guest house, kitchens, store-room and office-rooms ;
but the most interesting structure in the temple is the master’s

* For tge—csoterit:”;{gniﬁ;ance o‘f’vlrds'fo;m, vide th‘sayT]E{BTéri
R amakrishna,"”
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chamber in the north west corner of the courtyard, Itis im.
mediately to the nerth of the dozen temples of Siva, and in which
Sri Ramakrishna used to pass his daysin sweet and holy com-
n.\union with God. The room is flanked on the west by a semi-
circular “verandah looking out on the Ganges. Like the master,
the room is unpretenticus and simple in appearance, but, when
looked at with a reverential attitude presents a feature that instils
de\.mtion and Bhakti into the minds of the spectators. I thought
as if I would pollute the sanctity of the spot by my entrance therein,
and were it not for the repeated requests of the Panda to step in,
T would not have dared to enter that sacred chamber. In it are
now preserved the various articles used by the master, such as,
his cot, bedding, furniture, dress, etc. A photograph of Jesus Christ
was found hangify from a wall and I was informed thatit had
been put there by the master himself,—a proof, if one was needed,
for the cosmopolitanism of the master.

. 'l-‘he other, spot equally inferesting in the garden is the Pancha-
bati, i.c, a collection of five trees viz, Vata, Peepul, Neem, Amalaka
and Bael. They were planted at the desire of the master and have
now assumed gigantic proportions. It was at the foot of this
Panchabati that the master went through various religious practices.
He seems to have been greatly enamoured of this place, and he
caused to be scattered about the place the holy dust that he had
brought from Brindaban. The cool shade of the Panchabati is as
refreshing to the enervated bndy of the visitor as the thought of the
saints memory is to the troubled mind.

Close to the Panchabati is an old banyan tree with a circular
terraced seat at the foot of the trunk and provided with steps. This
has also been hallowed by the master for he used to sit upon the
platform and call to the Mother with a yearning that equalled that
of the cow crying for the calf or that of the child crying for its
mother. This tree is hoary with age and in the many hollows that
are found init, birds and reptiles have taken shelter. Besides
these holy spots there is another place in one of the corners of the
garden, where under a bael tree, Sri Ramakrishna had his Pancha-
mundi asana and performed thereon the Tantric Sadhanas. The
spot is still marked out by a raised platform around the bael tree.

The only other place of which we may speak in some
detail is the Flower garden attached to the temple. A narrow
pathway running along the banks of the Ganges from the southern
extremity of the temple up to the Panchabati is lined with flower
beds on both sides and here the master used to wander like a
madman, plucking flowers here and there and singing songs, A
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friend of the writer has seen the master several times, while he
was going to and fro the flower beds in a frenzy of love for God.
The splendour and beauty, not to speak of the fragrance of the
beds, can be imagined from the variety of flowers grown there.
Mallika, madhavi, Gulchi Champak, [aba. amaranth, Jassmine,
shefalik, oliandar, rose etc., grow in profusion, and little platforms
of tulasi plants occur here and there. To the master’s mind the
various flower plants were so many nose-gays,—things of beauty
decorating the macrocosm.

The temple garden can also be approached from the eastern
side, ria Baranagar, through metalled roads, and the magnitude of
the garden can best be appreciated if one comes by this way. No-
where in South India do we meet with an example of a temple
situated in a garden. Our temples are encased by lofty walls
which are in their turn surrounded by streets more or less kept
clean. But a temple within a garden is a phenomenon unknown

to South India.

The temple garden at Dakshineswar has become an abode of
joy and gladness. The view of the mighty river, though muddy
in appearance flowing past the garden conjures tup vistas of
thoughts that appeal to the highest nature of man. Song-birds fill
the heavens with a melody that is cheerful and pleasant ; and there
is peace everyhere. What gives the finishing touch to this picture
of fascinating beauty is the memory of the saintly figure of the
master, Bhagavan Sri Ramakrishna Paramahamsa, but for whose
sojourn here the place would not have come into so high a pro-
minence.

Asis the case everywhere, the temple authorities, i.e., the
descendants of the foundress Rani Rasmani, had a quarrel among
themselves about the ultimate disposition of the surplus proceeds
of the temple estates, and as a consequence thereof the estates are
now under the control of.a receiver appointed by the courts. The
towers of the central shrine are badly in- need of repairs, and if
they are not attended to at once, they may probably become more
damaged and would invole a larger expenditure in repairs. May the
master who strove for the harmony of religions, bring harmony
to the minds of the litigants. )

The fame and glory of the temple garden is a little eclipsed by
the Ramakrishna mutt at Belur which is also near Calcutta. The
birthday anniversaries of the master, which were formerly celebrat-
ed at Dakshineswar are now taking place at Belur, It would be in
the fitness of things if a small monastery be established at Dakshi-
neswar, so as to keep bright always the flame that was lit there,

3



TAE PATHS OF REALISATION.

BY
N. R. Kedari Rao.
 The Realisation of the Divinityin man constitutes the essence

of all Religions. Such heing the case, the question arises, what
are the weans of this Realisation ?

The means must depend mainly upon the nature of the people-

who seek for this Realisation. And as there are diverse natures in
this warlg, no stereotyped method can be set up for all of them,
And yet without a method it is worse than hopeless to  solve the
problem. The Vedantist were aware of this difficulty and after
years of experience and strenuous thought they have come to as
perfect a solution of the problem as human imperfections would
allow,

True it is that the greatest diversities are found in human
nature. Still they may all be classified in certain well-marked
groups. For convenience’ sake, they have divided human
nature into four broad divisions. First of all, there is the
active worker~—~the man with superflunus energy in his muscles and
nerves who wants to do somethig concrete and not to abandon him-
self to abstractions, nor is merely sentimental—the Rijasic type of
man, 0 to say. Secondly there is the Emotionat man whose
aesthetic sense is highly developed and who therefore adores the
sublime and the beautiful, He is not satisfied with cold reasoning
but waats to go further and place his faith in the God of Love and
Mercy, and not in the mere Dispenser of Justice in the form of Law,
Thirdly there is the mystic whose mind is always working in the
metaphysical plane, trying his best to undetstand and control the
subtie forces that are working in the universe. And finally, there is

the phslosopher who wants to weigh everything and use his intellect
in solving the mysteries of Life,

Now the Vedanta provides scope for all these different kinds of
men to attain their goal each through his own tastes. For instance,
for the man of active temperament is given the Karma Yoga to
follow. 1t is most suited for him. The Karma Yoga shows us the
path of attaining Gad by means of work. It explains to us the
secret of work and teaches how to employ our energies to the
greatest advantage without frittering it away, to the task before ys,
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All actions bring with them their due re-actions, hence arise
bondage and misery. But the principle of karma yoga teaches us
how to elude that reaclion even while doing action, hence it
becomes a means of self purification and self-realisation. The truth -
of it might be explained thus :—

-1 do good 10 a human being, but there is alway§ lurking be-
hind my action some selfish thoughts ; the motive might be that
cither he must be grateful fo me and acknowledge me as his bene-
tactor, or 1 should get some name or fame or something worse, .ln
case the reverse becomes the result, | become filed ‘wntlfx grief,
So, this attachment for the work caused by a selfish motive is really
responsible for my misery and bondage, and not work itself.

So, Karma Yoga teaches us to work for work’s sake and with-
put attachmeni to the fruits thereof. Viewed then from th.is aspect
the position of the aclive worker is much i‘mprc?ved ; he isalways
the giver, never caring to receive. anythmg in return 'and thus
eludes the grasp of pain and attains that happxpess which leads
him to saivation. The same idea is expressed in the Bhagavad
Gita where the Lord Sci Krishua says addressing Arjunaim—

suiRy §1 wea sty 21
sdwriiR & and s aagewa o

Actions should be done leaving aside attachment and the
fruits, O Partha! that is my certain and best belief,

+ Work without attachment.’ then shouid become the mofto of
the active worker in order that he may attain the goal of self
Realisation, or God realisation.

Now, about the Emotional man. Has he aay such means
of realising God ?  Yes, he oo has gota method best snited to
his temperament and that is the .Bha_kfnmarga preached to us in
the Bhaktiyoga. The natural filSPOStflOH of such an emononz'ul
man is for a display of his emotion, anq that he can dcf to his
supreme benefit by loving God. Bhak'tx yoga teaches him how
best to love God. Generally people feign a love for God, or show
devation to Him not because they feel any real attraction for

;m, but for some selfish motives, They wish to go Heaven, or
gtl:;l wealth and prosperity in this-liie, or get some k?onour and fame
in the world, and so they seek His grace. Bhaktiyoga teaches us
that all this is a lower farm of love, anfi as ‘such ca.mwl_ give
the infinitude of the lransceadeatal 1oy which will be ours if we
can love Him for His own sake and not out of any base motive,

God is love or joy itself.
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It should be remembered however that it does not condemn
even the lower kind of love, for, this is only an inferior expression
of it. Through this preparatory step may be attained the superior
kind of Love, Para Bhakti the love which does not care for any
recompense,—which forms an end by itself.

Bhakti yoga further teaches us the various stages in the
development of our love towards God progressing from the lowest
to the highest. The lowest type is the ordinary common place
love. Then comes the Dasya Bhakti when one considers oneself
as the faithful servant of the Lord, as typified in Hanuman’s
unfailing devotion to Sri Ramachandra in the Ramnayana. Higher
still is the Sakhya Bhakti, the love of the lord as our beloved friend
and companion, as our dearest playmate in this game of life. The
next type is the Vatsalya Bhakti the love of the lord not as our
father or mother but as our child. Highest of all is the Madhura
Bhakti, the love of the lord as our husband, pouring out all the
love that a chaste woman will give to her husband at the altar of
god, as typified in the extraordinary devotion of the gopis towards
Sri Krishna,

He who has gone through all these stagesis sure to come out
cleansed of all his impurities, to realise God and to find in the
Glorious Presence, Love, Lover and the Beloved merged in One.

Next let us take up the case of the mystic. What course has
he to follow in order to attain the Atman in him? For him is
intended the Raja Yoga. It teaches us the strict psychological
way for self-revelation. For the attainment of any kind of knowledge
the first thing necessary is concentration of the mind. And it is
obvious to those who have tried it that it is a most difficult thing
to achieve., As soon as we calm ourselves and try to think of a
particular object in view a thousand stray thoughts come in to
disturb our peace, thus wasting a considerable part of our energy.
Therefore, concentration of mind is the one thing necessary for
the mystic to attain his goal, For that is the one call, the one
knock which opens the gates of nature and lets out the floods of
light. That is the only key to the treasure-house of knowledge.
And this precious lesson of how 1o concentrate our attention is
taught in Raja Yoga.

In order to attain concentration of mind thoroughly, we have
to pass through eight steps, namely, yama (the practice of non-
injury and continence) Niyama (cleanliness and contentment)
Asana (or posture,—a series of physical exercises designed to bring
under control every nerve and muscle of our body) Pranayama
or control over our breath—a series of breathing exercises designed
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to increase longevity of life, Pratyahara or making -th(? mind
introspective, Dharana or concentration, Dhyana or mec}xtatnon .:md
Samadhi or super-conciousness. And so he who steadily practn‘ses
these will in course of time acquire that concentration of mind
which ultimately leads to realisation of God.

And finally about the Philosopher. The path which l.eads him
{o Self-Realisation by self-analysis is Jnanayoga. The phll({sopher
wants to go beyond the senses, into the very heart of bemg,.by
seeing Reality as it is, by realising It, by bcmg It, l?y becoming
one with that Universal Bzing. [t does not satisty his sgul to say
that God is the father or mother of this universe. To him God is
the life of his life, the soul of his soul.

Although he thus describes with clearness and firm conviction
that all these four methods are equally helpful for the realisation
of God according to our varying natures, still Swami Vivekananda

leaves us in no doubt as to which is the best of these,

The ideal of the Gnana Yogin is very grand no doubt but very
difficult of fulflment. Karma Yoga dem:.mds from us work _wnth-
out attachment *which is alinost imposmb}e to be acgomphsbed
under modern conditions. The path of Raja Yoga requires patient
practice for a'very long time and what is more has got a nun}ber
of temptations on the way. For instance, the sciences of hypnotism,
of thought-reading, of perfurmmg_ small mxr?cles, etc.,. are all
incidental gains that one may get in the practice of Raja Yoga ;
but if one fritters away one’s energy aqd mind then, one becomes
weaker and weaker in his purpose, until at la§t he strays away from
his goal and drifts into ruin and ‘d.estructwn.' It goes WlthOl'xt
saying then that for the present .condmon of aﬂalr§ .Bhaktl Yoga is
the easiest and the most practicable way of realising God. It is
also due to this that the Swami makf:s the larg?st r'lumber of refer-
ences to Bhakti as the way of salvation for us in this age,

Thus his clear and lucid analysis of the Ved_anta ppilosopf_ly
and his popularisatlon of the same not only in India bpt in
g]gland America and other countries of the world have justly

’

earned for him the position of a great Redeemer.
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When God incarnates, they say the infinite becomes finite, but
does the infinite really become finite 7

The great teacher, whose life we are going to think about, has
said : * Whenever religiun declines and irreligion prevails, I bodv
Myself forth”, '

The soul of every man is infinite, so man is really infinite ;
but by reason of Maya we are regarding ourselves as -finite
But if we are infinite, then what difference is there between
us and Sri Krishna ?  Why are we not also incarnations of God ?
What difference is there between an incarmation and ordinary
creatures of the world ? There is this difference. Brahman is
infinite, and as such He can have no motion ; for, that which is
infinite cannot move from one place to another. But He has been
able to combine Humself in such a way with matter as to appear
finite. So He is both infinite and finite. He is both Saguna and
Nirguna. Brahman is Nirguna, but Iswara is both.

Brahman does not act, He does not create the world ; but
His presence is essential to creation. He is passive ; He dues not
actively create. Yet although He does not really create, His pre-
sence is absolutely necessary, just as | must be here in my body
to make it possible for the hair on my head to grow; | do not
grow the hair ; 1 have consciously nothing to do with its growth :
yet if 1 were not here, it would not grow—-as we see in the case of
a dead man. The head is still there and the hair, but because he
has left the body, all growth has ceased. Now just as man’s pre-
sence in the body is absolutely necessary to the growth of his hair,
so God'’s presence is necessary to the creation of the universe. Just
like hair, the creation is growing, as it were,
without Him creation is not possible and for that reason it 1s said,
the universe comes out of Brahman, lives 1n Him and will merge
in Him again.

“ IV qA:

Of this created world which lives in space, God is the first
Being. He is time, He is space, He is causation. That is what
we call God, but Brahman is beyond time, space  and
causation. Yet He says,—‘‘ when religion dechines and irreh-
gion prevails, 1| come.” In commenting on this passage,

. Adaphdbliom a class lecture of the late Swami Ramakxhhr;nm&

on Parabrabman ;
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Sri Sankaracharya, the greatest monist, says : [t is always possi-
ble for man to identify himself wi‘th Parabrahma; but it is
never possible for man -to identify himself with God. He can
never become one with God the Creator, God the Preserver, God
the Destroyer. §ivan-muktas, he declares, can have all powers
save that of creation. Therefore, we see that God’s position is
unique. He leads two sorts of lives,—a life of absolute inactivity
and a life of constant activity. Hence He is called « fyepm g
xy: " Asyou can never imagine creation without a creator so a
creator presupposes a creation, just as the father presupposes a son,
and the son a father,

Now this God must incarnate for the sake of His children.
They are like little boys and need to be corrected ; so He must
come and rectify the ways of His children. He comes therefore
and leaves them an example. When God comes and lives as we
live, only then can we know what God is like. We may imagine
many things, but these imaginations must rfecessanl'y be imperfect,
because they come out of the imperfect brain of an imperfect man,
God has to come to show us really what God is likg. Only so can
we know truly what He is. And because the ordinary man can
never make out God, He always comes with some one who will be
able to understand His life and make it known to the world.
Thus with Rama came Valmiki, with Sri Krishna, Vyasa. He first
created Vyasa, then He came. So there must always be a precur-
sor—as before Christ there was John the Baptist. Such a precursor
must come to-write out the life of the Incarnation and make it
known to us, the harbinger of the Most High.

When we study the lives of these Incarnations, ‘the .ﬁrst thing
that strikes us is the extraordinary character (:,af their birth. [t is
said that Buddha entered into the womb of His mother—sn was it
told of Christ. And we see why this should ' be; for out of lust
this body is born. But God is ahsolute-ly d.evmd 'of. lus.t, so how
can He be begotten ? In the case of Sri Krishna, it |s’ said that He
entered first into Vasudeva and thence went to D.evakl, afxd.at th?t
moment, although Devaki was a little advanged in age, it is s.ald
that her face shone like that of the most beautiful malden.. His birth
too was miraculous. Indeed He was not really born,‘for ]us:t hefore
His birth He assumed the form of a tcaf:her and advised His father
not to keep Him there, but to take Him to the house of Nanda.
Also when He was born, although the ga.tcs we.re all locked, yet t'hey
opened before Him and Vasudeva carried Him out o.f the prison
without the least difficulty. This points out that nothing can take
place without the will of the Lord. Vasudeva and Devaki had
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everything to contend against. They were in the hands of Kamsa
who had already killed six of their children, and put them in
shackles under special guards. But in spite of all these adverse
circumstances, they were able to baffle all the evil will of Kamsa.

Sri Krishna began as a teacher, by teaching his father, and he
ended His life also in teaching. He taught by life and precepts,
through love and counsel, at play-ground, society and battle-feld.
His whole life was a life of teaching and it assumed multifarious
phases the like of which is not found in human life.

According to the followers of Lord Gouranga, the pastoral life
of Sri Krishna is the most wonderful of all lives. In it are
shown the babyhond and childhood of God. But some feel the
latter part of his life, Krishna of the Gita, as more appealing.
But for a full comprehension of the incarnation, His life should be
taken as a whole and not in parts. The first portion of Sri Krishna's
life represents the anandam side of life. The second portion the sat
side. In the pastoral life we see the anandam side preeminently
expressed. Every one takes care of him. His mother, His friends all
look after Him; His ministers look after His kingdom and He
merely enjoys. The Creator, Preserver and Destroyer have *become
His servants, When He killed Kamsa, He Himself took up the
reins of his kingdom and assumed the form of the Creator,
Preserver and Destroyer as it were.

That is the reason why this pastoral life of Sri Krishna is
regarded by all yogis and sannyasins as the highest life. If
anandam is the highest ideal, then this life must be the only one
to satisfy them. When Arjuna, terrified by His universal form, put
the question to him: *“ Who art thou ?” He replied : * I have come
to destroy the wicked. I am the old Destrover.” So Sri Krishna
of public life represents the Creator, Preserver and Destroyer,
while His pastoral life represents anandam—not that we find Him
worn out with cares and anxieties in His public life, for He
never was so. But His Vrindaban life was absolutely free from all
earthly cares. It was the life of a boy or of a Paramahamsa.
“ When a man attains the highest realisation, he becomes hke a
mad man or a little boy,” and this is what all Paramahamsas aim at.
Hence in that simple unconventional innocence and blessed display
of exuberant joy the Paramahamsa finds his ideal amply realised.

In the inhnite weakness of a baby, He manifested . infinite
power. As a little baby He bad to destroy demons and perform
many other feats of strength.  The pastoral life of Sri Krishna is a
curious combination of infinite strength and infinite weakness,
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When He grew up, he manifested one unbroken display of wisdom
and power only. .

But in His pastoral life it is all wonderful. No one could
suppose that a baby could destroy a great demon. It was alla
miraculous manifestation of infinite power. It is for this reason
fhat few can understand this portion of His life, while every one
can understand His public life. '

I have said that He was always a teacher. When He was only
eleven years old, there was to be a great festival in honour of Indra
given by the shepherds of Brindaban, but Sri Krishna went to His
father and*asked why such a festival should be held. He argued
that it was much better to give it in honour of the hill Gobhardana,
which provided food for their cattle, and so convincing were His
arguments that all the people fave up their time-honoured custom
and followed His advice. Then Indra became angry and caused
a terrible downpour of rain, but Sri Krishna lifted up the hill
Gobardhana and for seven days held it on His little finger while
the shepherds took refuge under it.

So you see how extreme weakness is married to exireme
strength in the pastoral life of Sri Krishna. In the Gita later He

" shows the same thing. “Many births of mine and thine have

elapsed. I know them all, but thou knowest them not.”

This is the difference between ¥iva and Siva, between man
and God. God's infinite nature can never be overpowered, while
the Jiva is almost eternally unconscious of his infinite nature.

In Gita Sri Krishna was continually teaching through the
medium of Arjuna, * Yeu must worship God and Him only :”
« The worshippers of the gods go to the gods.

« All lokas, even the very highest, are transitory. But those
who come to Me will never have to suffer in the fleeting life,
The whole creation is non-eternal, full of miseries, even the
Brahma-loka, so worship Me.” Even if a man is very immoral,
even if heis very bad, yet if he worships Me, he should be
regarded as a Sadhu.” And why should he be regarded as a
Sadhu ? Because “in a few days, he will leave all his evil ways and
become righteous.”

Thus throughout the Gita, He is preaching this one
thing,—the worship of the one God. ¢ Those who, giving up all
other desires, worship Me, I look after them, I earn for them, 1
care for them.” But how can we offer anything to God? Every-
thing already belongs to him, our egotism, our body, the whole
world. ; So what can we give to God ? _We need not build a great

6 .
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temple—He Himself has built the greatest temple, which is lighted
by the sun by day and by the moon by night. Then what can we
offer Him ? Fruit, flowers, water, all these belong to Him. One
thing, however, does not belong to Him—a man's mind does not
belong 1o Him. If we can offer that, then God will say : * To-day
[ have got a new thing,—I have got this man’s mind-—It was
given to lust and greed and to all kinds of pleasures, now he has
taken it back from these and laid it at My feet.”

When a man does that, what does Gad do ? He becomes the
slave, the servant of that man., He will .care for him as an
infinitely loving mother. That is the reason why God does not
give bhakti easily. He says: ‘Easily I give mukti, but seldom
do I give bhakti, because by that | become a captive of My
Bhakta.”

Every one is a devotee in a sense, but most people are devoted
to the things of this world. Blessed is he who is devoted to God,
for his is the infinite joy of the immortal life. So Bhakti is its
own reward. Thus we find the young boy of five years of age
teaching the same thing as the grown up man on the battle-field of
Kurukshetra. He was the same teacher throughout his life.

He was perfect. He did not come to get something. He
came to give us something. So He did not care to be a king.
He only made kings. He won kingdoms for others, but He never
desired them for Himself, because He is the only king, Who was
and is and ever will be,

Throughout the life of Sri Krishna we learn one grand lesson,
that we must always have Dharma on our side ; for God and
Dharma are synonymous—because God was on Arjuna’s side in
the battle of Kurukshetra he was found to be the victor,

He was the first teacher in this Kali yuga: Who taught that
one God must be worshipped. He was the first teacher who saw
that the karma marga was too difficult for people. He Himself
was the author of the Vedas, yet He knew it would not be possible
for the degenerated men of this materialistic age to go through all
the difficult ceremonies given in the Vedas ; So He taught that it
was better to give up the Vedas. The people of the Kali yuga are
like boys in the primary department and cinnot learn such difficult
lessons; while the people of the Vedic period were adults, hence all
those innumerable usages were enjoined by them. But because
men of this age had become like babies, religion was entirely sim-
plified for them. ¢ Worship the one God, Do not try to satisfy
all these gods. Donot try to repeat all these scriptures. One
mantram is enough, Oaly repeat one mantram.” Not becauyse
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He did not believe in the Vedas, but because He saw that the
people of this age could not follow them. So He told them: ¢ GWS
up the Vedas, Worship the one God, and that God am L.
« Whoever worships other gods, worships Me alone, only uncon-
sciously, Therefore worship Me alone.”

The more you have egotism, the less you will have love aqd
faith towards God. The less you have egotism the more you \‘wll
have love and faith towards God. Therefore, He teaches “Resigning
every thing in Me follow Me in every way.” Fur_ther He declares
« Ordinary fellows like Duryodhana and others, insult }:/Ie by re-
garding Me merely as a man, but 1 am not really 2 man, and that
was shown in the eleventh chapter of the Gita, when He made
known His universal form to Arjuna. 8o, althongh He was ap-
pearing as a man, He was not a man. This is apparent In no
other incaranation 10 such an extent. At all times God moved s_lde
by side with Him. He was not perfectly saintly'only to satisfy
saints. He did not simply preach, “lf a man smk«::s you on the
one cheek, turn to him the other.”” He did Preach this, but only to
a few. He said to others. “ You are not fit to bgcome Sannya-
sins, so your duty is to fight” He came here to satisfy all hup}an-
ity, while others have come 1o satisfy a few f)nly.. There is n(?
inan in the world who can find fault with Sri Krishna, He has

given out the teaching which must satisfy all.

e st e e

THE GOPIS' LOYE FOR SRI KRISHNA

OR
LOYE FOR LOYE'S SAKE.
' BY
Prabhulal.

Ywami Vivekananda once said Kama or lust is impure,
and leads one under its influence to hell, while_ prc‘mu or ecstatic
Jove is pure and nectar-like, leading one professing it to '1mmort§-
lity or heavenly Bliss. When the state of abstraction in love is
reached, lust dies and there is only love.”

Where there is real Jove, there lust cannot find place ; and
when the height of love is reached, it is utterly extinguished. Such
was the case with the blessed, but much misunderstood Gopis who
were, 10 doubt, in the first instance, when they beheld the lovely
face of the Divine Loy, Sri Krishna, influenced by kama or the
ever-present sexual instinct in all lLiving bemgs, the said instinc
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being incessantly excited by the ever-alluring sight of the mascu-
line beauty of Sri Krishna, Sri Krishna at once perceived that they
were possessed by what is called carnal love, a love which springs
up in the breast of a woman on behulding a man, roused of course
by the influence of the ever-present sexual instinct in every living
being. He, therefore, resolved to driit the current of the Gopis’
earthly love for Himself into the chaanel of the pure heavenly or
divine love—a love that knows no bound, a love that is not
appeased by the appeasing of any sensual or carnal desire, a love
that exists eternally for the sake of love ouly, and not for any
Teturn or for any worldly consideration, a love wherein there is
not the least taint of any sensual desire on the part of the lover,
Accordingly He in the beginning responded to the love of the Gopis,
welcoming their love to Himself, and sported with them in a manner
whereby He succeeded in gradually elevatling their love for
Himself to higher and higher spheres, until they breathed
of pure Heavenly Love, They thus completely forgot them.
selves into the love of Sri Krishna, merging their personalities into
His Divine Personality. This climax of love was reached after
the Rasalila was over, when observing that the Gopis had
become highly conceited for obtaining His love which they
mistook for ordinary human love on His part, He made Himsclf
invisible to them. Then they came to their senses, and recollected
that Sri Krishna's love for them was not an ordinary human love,
but the real Divine Love which they ever pussessed; and conse.
quently, they began to identify themselves thoroughly with the
Divine personality of Sri Krishna—in fact they became * filled with
Krishna ” (¥=qwdt). Then they saw their own Beloved Krishna
everywhere, and themselves tuo as Krishna. In such a state of
ecstatic love when the lover and the Beloved become one, it was
impossible for Kama or Cupid to torment their minds with his
flowery shafts, he being himselt already completely overwhelmed or
enchanted by the beauty of the Divine Boy (hence called Maduna
Mohana), all his power over his victims Ceasing to act at the same
time. Instead of there being any sign of carnal desires, there was
a constant How of divine love in their hearts. Such is the
lofty ideal of love of the Gopis to Sri Krishna, which has
been so wrongly understood by many people and so wrongly
interpreted by most men,

Of all the Gopis, S1i Radha's love alone was pure from the
very beginning. She represents the purihed human soul, ever
secking absorption in the love of Her Beloved, the Divine Sri
Krishna, or in other words, she is the Fwatman, ever holdiny
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communion with the Paramatman. Swami Vivekananda- says :—
« There is no idea of any sensual desire in the love of Krishna and
Radha. Even now when you get love, you see Radha. Become
Radha and be saved.”*

When the Gopis hesitated to appear beforf: Sri Krishna, (he.n

a mere Boy, on account of their bex{ng devon.d of all‘garment, ft
was clear that they had not at that time realised their gne-n:ss
with Him, still seeing Him as separate from themselves, or in OF er
words, the’y had not as yet completely forgqttet:l .themselves into
; for Sri Krishna, the body idea still clinging, and.therefore,

e v ortiﬂ awake to the sense of their nakedness, which sense
e g ot o ist, had they lost themselves completely into His love,
e emsax'neoessity for Sri Krishna illumining them on this
sgirtn}t]i;e ;:Ser to remove the illusion of regarding themselves as

still separate from Him.

THE GLORY OF YEDANTA

BY

A. Panchapakesha Iyer, M. A. L. T,
yan antiquity has proved be¥dnd all possibility
that the Aryans were, from the most ancient da'ys, the most
of doubt prising of all the peoples of the earth. They were in
gifted and entcrp of the human race and made wonderful achieve
a way, .the lc;ad.ers Literatare, Arts and Sciences, by which means
ments 1 Rehgn:n,me the most distinguished position in the vanguard
they were able to Though thousands of years have elapsed since
o progr:ass- their part in the history of human evolution, the
they tfegan tct:pr ’c'ontribution to human knowledge and human pro,
quantity of thel increasing in astonishing proportions, and the _day
gross 18 eten g far off when man may happily see the fruition
P'°"‘!’" is not ve rywhjch all other branches of the human race,
of their laboursl.“:l Semetic, Turanian or Negro, may get Aryanised in
wl.ac.ther Mongo l: ir'x physical vestment. According to the 1.31ble, the
P mt’. though l:ze chosen children of God ; but perhaps with _more
lsraellte.s were s we may call the Aryans as Godfs chosen .chlldr'en
appropnatcnes_ tues that adorn them, and for their pefformlng with
for the many “éod’s Mission on earth, It Christian Europe is what
uniq}xe success't i3 not on account of Christianity as many would haye
She xs_to dag' ' : o: account of the noble Aryan biood coursing through
l‘ls behcve, i ’ school of Sri Gouranga, God has tlll"ee Saktis viz,, Hiadins
- »-\cbcordmx to the embling His 4nanda, Sat and Chist aspects., Kadha is
fandhins a.r?d Sambt l':’ Hiadins Sakts which ever manpifests the inexplicable
:2; ﬁréﬁt:g:n 0;: ;tema or God-love is the grace of Radha,—kd,
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the veins of her children ; for the the non-Aryan Christians have not
been able to achieve even a tenth of the success attained by the
Aryan Christians.

Such being the admirable merits of the Aryan race we shall do
well to see whether the different branches of this vast family have
been doing all over the world the same or similar kind of work for
the evolution of humanity, or, if not same or similar, what differences
there were in theit strivings and aims, and which of them fulhilicd the
Mission of God the most.

We have to dismiss only with a passing reference the lines of
progress and the aims and objects of the branches of the Aryan
family other than the Indic, as the purpose of the present article
?s one that concerns only the latter. 'T'o begin with, it is well to bear
in mind that though the difterent branches served different destinies
yet all aimed at the common object—the progress of man. Man as we
ordinarily understand him, is composed of matter and spirit, and so
long as he continues to be in the world and of the world, it is
indispensable that there must be a well-balanced progress of both the
aspects of his nature. If his physical instincts and passions be more
developed, than the spiritual, assuredly he will degrade himself by
that to the plane of brutes and fail to occupy the highest pedestal
assigned to him by mother Nature,

On the other hand, if he attempt to be highly spiritual to the
total neglect of the physical part of his being, not only will he
defeat his own end,—for the true spirituality or the extinction
of mattcr can never be gained unless through matter itself—but by
breaking the harmony of life will also run counter to the Divine
Will.  For as Parnell puts it :—

* The maker justly claims that world he made :
In this the right of Providence is laid.
Its sacred Majesty through all depends.
On using second means to work His ends.”

Man is the instrument, rather the middle agent, through whom
the all-immanent God has to work, and if from a misconception of the
Divine Law, any one Kkills the body for the spirit before discharging
the debt he owes to the world, he cuts himself away prematutely
from it and defeats the main object of his creation. The
Western Aryans worked for matter more than the spirit, whercas
the lastern Aryans, at least the more ancient of them, worked for
the spirit, but without neglecting matter, giving predominance to the
former as the more important of the two—a process in which the
Physical life was cleared of its dross, the senses were refined and
the passions sublimed and exalted.

. L‘.omparutive- I.’hilology, Comparative Mythology, Archacology,
Ethnology fl(?d similar scicnces have established beyond doubt a
common origin to the ditfcrent branches ot the Aryan Race. No
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educated man can doubt the over-whelming evidence which these
sciences furnish. The only fact that has not yet been clearly esta-
blished is as regards the common home of the earliest Aryans. Wher-
ever their original home was, no one can doubt that the different
groups of the migrating people should have carried with them the
manners and customs, the physical and mental characteristics and
the civilization of the parent stock. But owing to the differences in
the climatic conditions, the productiveness or othérwise of the soil‘
the natural aspects and so forth of the countries colonised by the
separated clans and the relations that obtained between them and the
aboriginal tribes in and aronnd the newly colonised countries, the
lines of progress of the different branches took different directions
with the result that the different collateral branches are at the widely
separated ends of the different radii, destined, as seems most probable
to converge again at the common centre of a new circle formed by
external contact, for mutual help with the knowledge and experience
gained in the weary travel of many a long century that has gone by.

It is needless to narrate here the history of the Greek or the
Roman Aryans or of the Iranians who are the more important of the
Aryan tribes except the Indians. By the nature of the countries
colonised bv them and by the peculiar circumstances in which they
were placed, the development of the Greeks and the Romans was
more or less material and their achievements mostly political and
intellectual. In matters spiritual they were practically groping in the
dark,though occasionally we find one here and one there catching only
a feeble glimpse of the Divinity. They failed to arrive at a definite
conception of Monotheism, not to speak of the immanance of God or
of subtler conceptions of matter and spirit. They indeed laid the
foundation to the modern systems of European Philosophy which
have yet many things to learn from the Indian systems. But though
in the world of spirituality their explorations were not much to their
credit, it is on the strong basis of the early European Aryan concep-
tions that the modern political Europe has been built. The spirit of
enterprise, the development of the nerve-power, the passion for
conquest and domination, the pluck and push which carry them
through every opposition, the intense passion for discoveries, all
these have been the natural consequences of the old Greek and

Roman conceptions.

The history of the Iranian Aryans is briefly told. Separating
from their brethren who were to be the Indo-Aryans owing
to difference of opinion on Religious conceptions, they settled in
Iran, the modern Persia and exercised a profound influence on
the religion and morality of the people amidst whom they settled but
finally being persecuted by the new professors ol Mahomedanism
they found a safe retreat and asylum on the Bombay frontier where
their children are at the present time a prosperous, enterprising and
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flourishing community. They stick on to the practices of their
ancient ancestors and faithfully follow the teachings of Zoroaster,
the founder of their religion. Their history has not been marked by
any new discoveries either in the world of spirit or matter, but
surrounded by a thick wall of conservatism they lead a life of happy
quiescence in the devoted worship of Ahuramazda and faithful to the
traditions come down to them from their revered ancestors.

Such has been the history of the non-Indian Aryans. What
then has been the-fortune of the Indian Aryans? Have they proved
worthy of the glorious ancient stock of which they are descendants?
How have they fared in the various fields of human thought and
progress? Has their history been one of credit to themselves and
of the great men whose children they are ? To answer these questions
wlil be to narrate the whole history of this distinguished, not at
any rate an unworthy branch of the great Aryan family, but this does
not come within the purview of this article. It is enough to confine

our attention here to the spiritual aspect of the Indian Aryan develop-
ment. ,

It is however necessary to remark that the Indian Aryans were not
wholly unmindful of mundane matters, which is a charge laid at
their door by men not well informed in Indian History. Only think
for a moment of their decimal system, of their Beejaganitam,
Kshetraganitam, Angaganitam, of their Astronomy of their Vastusastra,
of their Silpasastra of their Vaidyaka, of their Poetry and Rhetoric
and many other branches of knowledge and it will be
enough to convince the most Sceptic minds that they were
by no means as unworldly as they are taken to have been. In
their halcyon days of glory their discoveries in material science
were such that they out-stripped their European brethren in the very
fields in which the modern Europeans have out-stripped them. The
present decline of the Indian Aryans is due to many complicated
causes with which we need not concern ourselves here.

In treating of the spiritual progress of the early Indian Aryans
which must necessarily be brief, we have to begin with the first
occunation by them of the valley of the Indus at the dawn of human
history. The rich fertiliy of the land they occupied, the glory of
the oriental sun, the lavish abundance of Nature’s gifts and the
combined grandeur of heaven and earth elevated their minds to sub-
lime heights of spirituality and they saw behind all these grand
phenomena the worshipful hand of a mighty Spirit ordering them
out for the immense benefit of man and beast. The hymns of the
Rig Veda though they seem to be addressed to different deities are
Manotheistic in spirit, each deity being worshipped for the time
being as the one Universal Lord. For the Sratis say * Thou art the
only Lord, though worshipped under different names.” This
sublimity of conception pervades the vast literature of the Vedas and
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reaches its astonishing loftiness in the closing chapters of the grand
revelations. The spark of spirituality that was put into the minds of
the earliest Indian Sages excited in their worthy descendants a pas-
sion for more discoveries. The voyage that they made in the sublime
regions was long and beset with storms of scepticism, agnosticism,
and materialism but they never rested their oars until they found a
safe and secure haven.

The path of Karma was tried and tried too much till people be-
came wearied of its complicated and taxing rituals. The path of
wisdom for the spiritual aspirant to walk on, benefited by
the discipline of wholesome and soul-purifyng Karma was in the
end discovered as the only solution of the most difficult of human
problems—the spiritual problem. Meanwhile vast were the arrays of
the opposing forces that made spiritual progress no easy matter; there
were the Charvakas, the Buddhists, the Niriswara Sankhyins and the
professors of similar cults to oppose the growth of spirituality of the
healthy type. Mighty efforts were made for getting a clear insight
into the nature of matter and spirit and for forming a correct concep-
tion of the duties of man. Vigorous were the researches that were
set on foot and as the result of these there flowered forth the diferent
systems of Philosophy as systematised by Kanada, Gautama,
Patanjali and Jaimini. But these failed to satisfy the spiritual longings
of the Indians by reason of their glaring defects. The Vaiseshikas
and the Naiyayikas made no provision for Bhakti and Karma, a
knowledge of the Padarthas alone being thought sufficient for the
attainment of Moksha. Iswara according to them is only the genera-
ting cause of the universe and can do nothing to save His creatures,
The Yoga system looked askance on Karma and attached supreme
value to contemplation. It failed to rise to the loftier conceptions of
God and of the duty of man to Him in the manner it is taught in the
Vedanta, The Purva-Mimamsa ignored Iswara and taught man to
seek absolution by Karma and Kiwma alone. But all these would
have become spiritualistd and shed around them a new lustre had
they possessed a stronger spiritual vitality for want of which they
have continued to occupy an inferior position in the Indian-Sastric lore.

Not only those mentioned above but many others were the
systems and creeds that arose in India and agitated the lower regions
of the spiritual atmosphere. These gales and storms while clashing
and beating against one another in wild concussions tossed to and fro
the wild expanse of thick lowering clouds of materialism and atheism
which overhung the regions of these warring forces.

 They closed, in clouds of smoke and dust
With sword-sway, and with lance’s thrust,
And such a yell was there

Of sudden and portentious birth

As if men fought upon the earth,
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And fiends in upper air ;

O life and death were in the shout,
Recoil and rally, charge and rout,
And triumph and despair,”

But long before the commencement of these agitations there had
risen from out of the horizon of the intellect of the earliest
Indian sages inspired by the God of all gods the genial and
warm sun of the Vedantic teachings as embodied in the last portions
of theVedas, and generations of sages and saints had sought salvation
through them. For untold centuries these teachings were blessing
the Bharata land from end to end, but it is unfortunate that the sun of
wisdom was clonded for a time by storms sweepiug far below the
reigion of this solar orb. But this was not long to be, for how long
could cloud and mist, gathered thick though they might be, hold before
the burning heat of the sovereign light of wisdom. They met their
doom, the inevitable doom of ignorance, fanaticism and obstinacy ;
they broke up and dispersed and no one knows where they are except
in moth-eaten books of academic interest. Vedanta gained its rightful
supremacy and has blessed this land of sages for centuries and
continues to inspire the motives and actions of all classes of the Indian
population from the lowest to the bighest.

What is there in the Vedanta that has made it the soul-inspiring
teaching of all classes of Hindus and of others who have been drawn
toit by its beauty ? This ‘question is not difficult to answer. It
teaches man that as he sows so will he reap. It teaches him that
every action of his, whether good or bad, is weighed in the balance
‘and the man responsible rises or falls by the merit or demerit of his
actions. It makes no provision for vicarious expiation, for according
to it, the sower of the seed and the reaper thereof cannot be two
different persons. No sin can be expiated for by mere repentance or
by secking salvation through any body. It places before man an ali.
immanent God who is the pure Spirit quickenning every vein, vita-
lising every atom and warming and propelling every orb.
He is all-wise, all-auspicious, all-beneficent, all-powerful
and  all-merciful. He can be worshipped in any form
through any faith. Tolerance is the sinc gua non of Vedantisim.
It teaches that oor neighbour's right must be respected for
whosoever aggresses shall be aggressed. - Personal discipline, purity
of thought and deed, love and charity, forgiveness, dutifuiness and
devotion, all these inspired by truth and sincerity are the rungs of the
spiritual ladder by which one hasto climb. Itis not Pantheism as
some misinformed critics speak of it, nor is it a teaching for self-
abnegation. It puts forth sufficient motive for action—action along
right and humane lines. Vitalised by it, Yoga has gained a loftier
aim, Mimamsa has made Karmaa path for gaining the grace of
Iswara, and Sankhya, Vaiseshika and Nyaya bave learned to direct
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themselves to the highest good which had been long before hidden
from them. The Darsanas have now becomethe heipful handmaids
to Vedanta instead of each standing by itself and presuming to offer
a solution to the highest spiritual problem. Blessed are those who
have known and appreciated its teachings and been profited by them.
But unhappily such are few, but those are many who walk astray
from a misconception of its details and aim.,

As India wears the spiritual diadem to-day even in her-fallen
condition, 80 may each country gain immensely by it, provided each
is prepared to rub off its prejudices to see and get at the truth.
Christianity, Mubammadanism, Bhuddhism and Jainism may each be
Vedantised and become the nobler for it. Vedanta does not attempt
to replace any faith but to vivify and strengthen each by its genial
warmth. "1t is to teach this grand truth that Swami Vivekananda
went to the West and poured forth his eloquence before crowdgd
audiences. It is the holy mission of the followers of Vedanta to go
forth as pioneers to all parts ot the world with.the torch-light of
Vedantic wisdom and dispel darkness and seifishness whereever
they may be. I the world hear the voice of Vedanta anq ?ranslate
its teachings into action, intolerance, selfishness, ambmon. and:
avarice will cease to exist. Unjust domination and sanguinary
wars will become things of the past. Univgrsal peace _‘vnll
reign supreme, and the kingdom of God will be trmly established
on earth. \ o



SISTER NIVEDITA'S EDUCATIONAL WORK.

One important branch of the activities of the Ramakrishna
Mission with which the public are not very familiar is the Rama-
krishna-Vivekananda women’s work which includes in itself the
Sister Nivedita's Girls School and the Purda women's work found-
ed in 1901 and 1904 by the late Sister Nivedita and the Sister
Christina, respectively. From the very beginning of her work in
India, the late Sister Nivedita devoted most of her time and atten-
tion to the cause of Education of our women, recognising that in
any national re-generation, the women have a great and o= glorious
part to play as throughout the world women have always been the
guardians of humanity’s cthical and religious ideals. With her
characteristic sympathy and insight into the history and genius of
our race, she realised that our women had the true education
which befitted them to discharge their duties in their respective
stations in life, for education is not merely the mechanical process
of reading and writing, but a preparation for life itself. At the
same time she felt the need for bringing the old system of educa-
tion in line with the altered conditions of our society which requir-
ed the absorption and assimilation of new and fresh ideals for its
healthy progress and development.

The general lines along which this work should be conducted,
the sister Nivedita has indicated with remarkable insight and wis.
dom.

*It is clear that as the objective of the old education of Indjan
women lay in character, the new cannot aim lower. The distinc-
tive element, therefore, in their future training cannot be reading
and writing—though these will undoubtedly grow more common—
but the power to grasp clearly and with enthusiasm the ideas of
nationality, national interests, and the responsibility of the
indwvidual to race and country.”

“ When the women see themselves in their true place, as
related to the soil on which they live, as related to the past out of
which they have sprung; when they become awire of the need
of their own people, * * * thep shalla worthy education be
realised ; * * ="

.

“Such a change, however, is only possible as a direct growth
out of old conceptions.  The national  idea cannot be imposed
from without—t must develop from within.  And this will be 1n
full congruity with the nativnal religions.”
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“ There is no question here of educating an intellect hitherto
left in barbarous ignorance. Only those can do vital service to
Indian women who, in a spirit of entire respect for her existing
conventions and her past, recognise that they are but offering new
modes of expression to qualities already developed and expressed
in other ways under the old training.”

(The Web of Indian Life—pages 91, 92 & 98.)

An attempt made with this noble object in view cannot but
grow and expand in course of time, and as a ‘rault thereof the
Nivedita’s girl school is increasing in popularity at Calcutta and
already a branch school has been opened at Bally.

The school aims at educating the girls in such a way that they
should get within a period of five years,—the max.imum per.iod of
stay in the school,—up-to-date ideas on every subject consngle.red
necessary to learn in the modern scientific s.ystf:m .of education
besides forming the babit of indepenc.icnt thinking in regard to
them as far as possible. Oral training is therefore greatly resorted

to in the school,

There are altogether five clagses in the school ea.lch having two
or sometimes three sections and the nun;ber of girls on t!:e roll
exceeds 150, The Kindergarten method is made use of in the
Infant class. Lessons on card-sewing,. brush-work, etc., are !:egun
in this class and continued in the higher classes, Sanskrit and-
English are taught from  the third year and by the ume,fhe gxfls
leave the school, they have an elementary knowledge of Arithmetic, -
Algebra and Geometry, Indian History and Geography.

As an adjunct to the school, a Purdah-Ladies’ Department has
been formed and the Purdah-Ladies’ Department of the \york can
be divided into two main divisions,.namely, the one in which
the students are given a sound education on all subjects ‘genera.ily
considered necessary for girls now-a-days, and the 0the1: in which
they are educated and equipped to beoomF teachers in the end.
Thus in the latter division _lhey acquire npt only a sound
knowledge in Bengali, Sansknt,' I*;nghsh, History, Geography,
Mathematics, Needle-work and Pamtmg—btft learn at the same
time the modern scientific method of teaching on every Saturdfzy.
They have to spend, moreover, two or more hours each,. daily,
in gaining practical experiences along the line by teaching the
children’s classes in the school.

The most interesting feature of this Educational Movement i§
the founding of an unique institution known as the matri
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mandir.—The Temple of the Mother—the objects of which may
be defined as follows :—

(a) 1t should be a Home for the Hindu girls who would
devote their lives exclusively to the cause of education and service.

(b) 1t should be a place for such girls to hold to and live up
to their ideals in life, and shoukd grant facilities to them to learn
and practise the best methnd of training,

(c) 1t should help select-students who are eager to avail
of the opportunity of educating themselves in the school conducted
by Sister Christina, but cannot do 30 on account of having no
place to live near by—by housing them on payment of moderate
fees. S

(d) 1t should offer facilities to those who would devote
themselves to the cause of service, to learn nursing, etc. according
to the modern improved methods under qualified teachers, as well
as a place to live in from where they would be able to shape their
lives by living up to their ideals.

. (¢) 1t should offer opportunities to poor Purdah-women to
help themselves by earning as much as they can by sewing,
weaving stockings, making copdiments and by other works of art,
as well as by finding tuition for them in private families.

Thus the Home aspires (o become everything to everybody ac-
cording to their demands and to cultivate the spirit of self-help among
its inmates to the best of its ability, It is however a sad feature that
such a noble institution has not secured sufficient financial help
from outside and in consequence it is working in the midst of great
- disadvantages. It is needless to point out that any contribution
towards this Educational Movement isa charity towards a noble
cause and it is hoped that ample funds would be forthcoming so
that the institutions may grow more and more popular and useful
to our womenfolk. Contributions may be sent either to Swami
Sharvananda, Ramakrishna Matt, Mylapore, Madras, or to Swami
Saradananda, Udbhodan Office, Baghbazar, Calcutta.

IN MEMORIAM,

Bertha E. Petersen was born in St. Louis and arrived in San

Francisco in 1874, She was the .devoted wife of Mr. C. F. Petersen.
Shortly after her arrival in San Francisco, she joined thé ‘Home of
Truth® society. In 1900 when Swami Vivekananda visited 8an
Francisco, a society called the Vedanta Society of San Francisco
was formed and shortly after its formation Mrs. Petersen joined it,
From that time on she devoted her life entirely to the tenets of this
philosophy and threw her home open to the Swamis. In August
1900 Swami Turiyananda came to San Francisco from New. York
via Los Angeles, and went at once to Mrs. Petersor’s home on Street
Buchanaa where he lived during his stay in this city. Five days after
he arrived Swami Turiyananda went to the Shanti Ashrama which is
sitvated in the mountains 30 miles from San Jose ; twelve
disciples accompanied, Dhirananda (Mrs. Petersen) being . one of
them. They stayed at the Ashrama six months and then Swami
went to Dhirananda’s home and stayed there until his return to
India. In January 1903, Swami Trigunatita arrived in San Francisco
from India and was received at the wharf by Dhirananda and
other friends who escorted him to Dr. Logan’s house on Oak Street.
Shortly after his arrival, he moved to Dhirananda’s home and. from
this time on, her whole life was a steady undivided devotion and
service to the swamis andihe cause. On the morning, of 24th
December 1916, this beautiful soul passed away suddenly, leaving
all those that loved her sodearly, heavily stricken with grief. -
Absolutely self-sacrifising and true, her loss to the society can never
be replaced and the love, respect and devotion of all those who
knew her are so strong still that only time which draws his veil
as he goes on, will assauge their grief. Swami Prakashananda, the
present spiritual head of the Vedanta Society of San Francisco,
conducted the funeral service and spoke very feeling]y“about her
devotion and steadfastness and how she had beén the mother to
all the Swamis. A-noble soul has left our midst, but the shining
example of such an exempldry life will always -cheer us on to do
our duty and help us to live our lives as they should be lived.
Om! Om! Om !—An American Disciple.




GENERAL NEWS.

The Anniversary of Sri Ramakrishna Society Rangoon was cele-
brated on the 27th May 1917, at the Bengal Academy. Along with
this was also observed the Paramahamsa’s 82nd birthday Anniver-
sary. Asusual Bhajana and the feeding of about 200 poor formed the
morning programme. In the evening there was a lecture in Tamil
on Avathara Mahima by Mr. S. T. Moorthy Mudaliar. The lecture
was very impressive, and is likely to be printed in a leaflet form and
circulated. After the reading of the Annual Report the President
Dr. P. ]. Mehta, M.D., Bar.-at-Law addressed the audience on the
importance of the study of Sanskrit, Tamil and other vernacular
literature. A business meeting of the members then followed. A
few resolutions that were brought forward were passed and a new
election of office-bearers for the year took place. The praceedings
of the day were on the whole very successful.

Relief Report of the last six months of the Ramakrishna Mission :—

(a) For the last Flood of October 1918, in the District of
Cachhar, from the Provident Relief Fund a sum of Rs. 670 was
sent to Hon, Babu Kaminikumar Chanda, President, Ramakrishna
Home of Service, Silchar. The work ended successfully by the
second week of July last,

(b) In the month of May last a smali sum of Rs. 25 was
sentto the village Latabdi, in the District of Dacca, for the distressed
-people there.

() Inthe same month, fire broke out in the village of
Bhavanipur in the District of Murshidabad, five miles off from
Kandi. One Hundred and six houses of 36 families out of sixty
were destroyed. The Mission was invited by the Anjuman Islamia
Society, Kandi, to help the distressed people. Accordingly a
worker with Rs. 160 was sent there immediately, Twenty-five
huts of fourteen families were erected, which cast Rs. 149.15.9.

FOURTH QUESTION. 4 a7

“Purusha.—He is called Purusha because he is filled with
limiting adjuncts.

He is established ... Supreme Atman—~The Jivatman stands to
the Paramatman, according to the Advaita Vedanta, asa portion
of the sky enclosed by the four walls of a room -stands to the
whole sky, or, as Sankara tells here in his commentary, as the
myriads of sun-images reflected on different waters stand to the real
sun. The relation and division are only verbal and apparent, and
not real. :

The Dwaitins and Vishtadwatins might take this Sruti as an
authority for their theory of Dualism, i.¢., the Jivatman and Paramat-
man are two different entities, the former being dependent upon
the latter. But then the subsequent Brahmanas would appear hard
to be reconciled to that viéew. Hence this Brahmana ought to be
taken as having Advaitic force.] ‘ :

oA ST @ A W@ arsermdwEiie
AT AT TR | D
@ gay: gt VAR @Y =W 0 20 ||

4. who €% assuredly % that W& the shadowless, warfit
bodiless, W& colourless (lit. not of red colour), WH pure
¥ indestructible ¥Fq knows, §: he W the supreme WWY the
indestructible T verily SAYW¥ attains. @¥¥ my young friend
q: q and who again (T8 fg™ has known thus), §: he W¥y: the
omniscient @&: the All ¥af¥ becomes. Y about that T¥:"the -
following TRY®: verse WA is, '

The Supreme undecaying One, my young friend, he
verily aitains who knows the Indestructible, the pure, with-
out shadow, colour or body. He becomes all and omnis-
cient. There is the following verse about it.

[Withoui' shadow—i.¢ , unshrouded by Ignorance.
Without colour—i.c., devoid of all attributes.] o

AT A ETT &S T i dnfyt
gyt W TG AT @ wAE AEaRaEn
N2

fargraret the self of intellect (Buddhi) a¥: all ¥ gods (sen-
ses) W with vt Pranas, qarfa the elements 4% in which
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aWIAR rest, % my friend, T: who § again &X that WY the

imperishable ¥XqX knows @: he RAY: omniscient Qk all qx verily
iy enters,

My young friend, he who knows that Imperishable in
Which rest the mind, the senses and the Pranas, verily
becomes omniscient and enters into all.

[The senses and the Pranas—~Sankaracharya explains * Devas

of the text as gods like Agni, Indra, etc., who preside over the
functions of the senses, and ‘ Pranas’ as the senses.

Enters snio all—i.c., realising himself ag the Atman, feels him-
self as existing in all.]

The End of the Fourth Question,

1) TSR W
FIFTH QUESTION.
W FoT: AITA TS | § q T TG
*qY ARVIFANTRREORATIA | 7O q19 & a7 3T i
TR & NI

WY then ¥SW: WEEW Satyakama, the son of Sibi T# him
(Pippalada) %% asked, WY venerable sir, 3 among men,
®: W: he who TR until death A that STETE the Om Whrsarita
having meditated, ®: he &% by that ®a® which ®1¥ world srafa

conquers (attains). £ thus. ¥ to him &: he (Pippalada) ¥am¥
said.

‘Then Satyakama, the son of Sibi, asked him, “ Vener-

able Sir, one who meditates upon Om until death, what
world does he attain by that ?” To him he replied :

Az AT TN R/ T AW EERR: |
AT TT AT || = ||

@R O Satyakama, QO this ¥ verily 9% ¥ superior WYY
¥ and inferior AW Brahman ¥q what ®@&: Om. qWI therefore,
qa4 by this WIRAAA means THA one of the two WA attains.

What is Om, O Satyakama, is verily the higher and
lower Brahman. Therefore the knower attains either of
the two by its means.

(Higher and lower Brahman—i.c., the supreme, unmanifested,
absolute Brahman, and the manifested Hiranyagarbha,

Om being the all-comprehensive sound symbol of Brahman,
it represents the manifested state of Brahman by its audible sound,
and the unmanifested by its inaudible, unexpressed form known as

the WeRTAT or WA 1]
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| ITFAERONATRA @ G99 daReauNT ST

- . o A
frdTed | Tt APESEIE @ A avE g
g d AT ) 3 )

®: he AR if TWATA the one syllable (i. e, A) witrardia
meditates upon, &: he &% by that g% alone aafxa: being en-
lightened l[i very quickly Q¥ verily SWT®T into this world
WTHEWA comes back (is reborn). WW: the Rik (i.e. the first
matra A) & him AR the world of man SYAWMN take. &: he
ax there a9 with Tapas (austerity) www#¥§ with continence,
QW with faith ¥Wibeing endowed ARHATH greatness wgwwy
gets.

If he meditates upon the one syllable, he ‘comes back
to this world very soon (after his death) being enlightened
by that. The Riks take him to the world of man, wherc
he attains the greatness (in life) becing endowed with
austerity, continence and faith, '

9y oy fRaviw gafa doad ettt sgfinedi
weley | @ e R wREdd i

WY again, q if FAAY by two syllables (A + U) (wfiranita
meditated @7 then) AW in mind &TGA attains (becomes united).
@: he agh: by the yajus Wafty in the sky GWWat® the world of
the moon WY is taken up. @: he WAW® in that world of the
moon ARy grandeur (objects of enjoyment) WZHW having en-
joyed §: again WTaed returns.

1f, again, one meditates upon the two syllables, one
is united with the mind (after death). He is taken to the
world of the moon in the sky, and there, in that world

of the moon, having enjoyed its grandeur comes back
again (into this world).

[Cnited with the sind.—~i.c., remains in his sukshma Sarira, the
mental body.]

o 9 RaronfrgaanTe of et |
Tofa gy @m: | T TR R W qa
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FIFTH QUESTION. 41

qern fifrfe @ amedia aweis @ qrensh
TIATETqAE TREA IEWI agdY W A ) g 1)

¥: who §9: again Q& this (Om) f@rd@ with the three sylla-
bles (A+U +4M) € verily SW{ Om ¥ thus T3 by this WY
letter ¥¢ the supreme g&8 Purusha (Being) wiAErAi® meditates
@: he a1 in the light {3 in the sun 8¥W: becomes united with.
qUT as AU serpent W from the skin (slough) fafagead is
freed from T¥ like that €® verily &: he T9#T from sins fafrage
becomes free. &: he WATA by the sama hymns I¥AR is elevated to
AQAS the world of Brahma. &: he Q@& from this AT
the Macrocosmic Soul (Hiranyagarbha) 9 the supreme gRwd
existing in the heart, ¥ the Purusha W& beholds. 8% about that
gAY these TWIB! two verses WAS: are.

Again, he who meditates upon the supreme Purusha
by Om as constituted of three syllables, becor.nes united
with the effulgent Sun. He is freed from all sins, even as
a snake is freed from its slough. He is taken up to the
world oi Brahma by the Sama Hymns. From that macro-
cosmic self he beholds the supreme Purusha residing in
the heart. There arc the two following verses about it :

(Becomes unitcd, elc—i.c., he attains the path of Krama Mukti.)
fog AT {FIAA: TR SFTTTEH! S I |
fraTg INCTATTAAG ETHIHG 7 F9 g

&

fda: the three AL Matra (syllables) (Z¥%% separately)
srge: employed (W if) TYFS: are mortal. w4 @ (when)
attached to one another wAf¥TZH: not unrightly employed (Wafd

becomes). PR AVAATY in the external, internal and the

middle farg in functions. V& propérly agwryg when employed
% the knower % #¥¥ does not tremble,

The Three Matras when employed scparately are
mortal ; but (when they are) connected with one another,
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they are not unrightly employed. (When they arc) pro-
perly employed, in all the internal, external and middle
functions, the knower trembles not.

(When employed separalely, etc—when each of the three matras,
A U M, is taken separately and meditated upon, the meditator

has to be born again and again into this world as explained in the
V. 3, 4.

When they are connected with one another efc.~i. ¢., when all
the three matras are blended together in significance and sound,
they represent truly the universal Brahman, and when thus medi-

tated upon, it bears the proper fruit as discribed in the previous
Brahmana.

Properly employed—i. ¢., properly meditated upon,
The internal, external and middle funclions-—i. e, in the deep
sleep, awakened and dreaming states,

Trembles not—i, e., does not waver from the Atma-Conscious-
ness, or from the meditation,)

HE qafiaied amirae 7a | awtn-
IARFATAR (AgFaasorasrEEad o 96 )1 )

|4 by the Riks (i, ¢, by the first matra) & this (i. e., the
world of man) IFAT: by the yajus (i. e, by the second maira)
=AY the sky (i. e., the world of the Moon situated in the sky)
AT by the Samas (i.e., by the third matra along with the
first two) 4 what 991 the wise ¥ZA=Y know (A that AWHIE the
world of Brahma WM attains.) 9% what T peaceful WX
undecaying ®®{ immortal WHY free from all fear 9% supreme a9
that (Brahman) g1 the sage W@®RW by Om WEAAA means
AT gets united with.

By the Rik hymns this world is attained, by yajug the
sky (the world of the Moon) and by the Samans that
which is known to the wise only. What is pcaceful,
undecaying, immortal, free from all fear, and supremc,
the sage also attains by means of this Om,

(Note—~The sound O is produced by the conjunction of the

three sounds A, U, and M. These are the three mlras of Om ;
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further there is the Ardha Matra or the inaudible sound that
lingers still even when the andible sound dies away and which can
be detected only by fine perception and concentration.

It is held that Om is the sound symbol of Brahman and so the
first sound produced at the beginning of the creation. From the
three matras of Om came out the ¢ feet’ of Gayatri, and from the
three ‘feet’ came out the three Vedas and the three worlds or
Vyahritis : From % came out ‘ % wfaght=d’ and which expanded
into the Rig Veda, from 9, ! Wit 3xeq fiwfy ’ and which expand-
ed into Yajur Veda, and from ®, ‘dft@t @t a: sNgAA’ and
which expanded into Sama Veda. The first is faqw (hymnal), the
second is AW (devoted to work), and the third is YW
(devoted to knowledge).

So by the meditation upon the different matras different ends
are attained according to the significations of the matras. But
when the mind is concentrated upon the Ardhamatra, the
Supreme Brahman is realised. This has been i.ndicn.ted by th‘f
latter half of the Brahmana. For further in{formation vide Swami
Vivekananda's Bhakti Yoga.]

The End of the Fifth Question.
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SIXTH QUESTION.

WqEd GRAT AREIN: TS | E ogaTy: feeat
T AN AHIOA | fewwd e 0ed T
WE P AR 37 TaehmmAid woi Al
wEt A qu afeysafy atsaanfh sEmntEA
| Toft o s | & e qee wre qew s 2 )

W next WIRYTW AT Sukesha of the Bharadwaja Gotra TH
him (Pippalada) 9%y asked wwaq holy sir, #raw® of Kosala
(seoninh Hiranyanabha Traga: the prince At me IWM having
approached U# this ¥ question I%§ acked, WM O of Bharad-
waja Gotra, STS¥®® of sixteen parts §%9 Purusha ¥4 do {you)
know ? W% | & that $HR prince WA said, WER 1 ¥ this 7 Ay
do not know. %R I 7Y if YA this WA had known (ATE then)
¥ to thee ®% why ¥ not WA¥aR have told ? q: who W& falsehood
w1 tells TN this A verily &W: with the whole root TRg™® is
dried up (is destroyed) &S therefore Wi falsehood 7% & Wi
cannot tell. &: he (the prince) F=WT silently T the chariot WTew
having ascended SaAT went away. @ to thee & that Ty (1)
ask WA this 9T Purusha ® where.

Next, Bharadwaja Sukesha asked him: “Venerable Sir,
Hiranyanabha, the prince of Kosala came to me and put
me the question, ¢ well Bharadwaja, do you know the
Purusha who is of sixteen parts ? I replied to the Prince,
‘1 do not know him; had I known him, why should I not
tell it to thee. He who tells lies, perishes, root and all; so
it behoves me not to tell lies. He got into his chariot
and went away. So I ask thee where is that Purusha ?”

I | T | FAFRTAT AT @ qeat oA
NETFRAE PR )2 1)

¥H to him &: he vamw said, &rw my young friend &: that
q%Y: the Purusha ¥¥ here w#&: WX within this body (%9¥ exists
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| ~ The |
Vedanta Resart

And the first step in getting strength-is to uphold the

Upanishads, and believe that ‘ [ am the Atman.’ ”
~Swami Vivekaunanda.

Vor. 1V.] AUGUST, 1917.  -[No. 4.
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THE HINDU SCRIPTURES AND RATIONALISM -
‘ BY : o

Prof. T. Rajagopalachariar, M.A., BL.

Of all the holy books of India, the Bhagavad Gitd is th? .onb
most revered by every class of Hindus. Diverse as are the .rehgnons
and castes of this continental country, various and irreconcilahle the
habits and prejudices of each portion in it, innumerable : a§ are the
modes of worship and religious practices throughout the land, the
one text-book which the thoughtful regard with respect, at.ld-thl
ignorant with veneration is this Gospel of all Hindu India, the
precious Word of our saviour Sri Krishna. 'The \.’e.das‘ have long
since ceased to be the practical basis of our religion. Even the
Upanishads, the real bases of our religiotfs philosaphies, are -no
longer of much weight with the mass of Hindus. T.he_ Ramayana
and the Mahabharata, though of importance- prac.:t.ncally as: the
source of various moral lessons, . are of no great utility on the re-
ligious side of mass instruction. Neither Dasaratha nor Janaka,
neither Yudhisthira, nor Arjuna, nor Dr‘oupadi, is an objecg, of
religious worshjp except among stray sections of the people, if at
all so. Rama’s sufferings, and Sita’s woes are no't usually treated
by the people as vicarious for the sake of humanity, though they
are so regarded by the philosophical ; the masses rather take for
granted that they suffered as other human l?emgs by the cruelty of
mischievous people, and are satished to drfaw the lessons . of
patience, heroism, filial duty, brotherly affection and so forth,
which the story obviously incaicates. The Puranas' have now
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ceased to be read as eagerly as they were,’perhaps, in past centuries.
They are not, except the Bhagavata, part of the life of the people.
We hear of no reading of the Pavanaprobta Purana as in Bana’s
time, and there is no respected Suta family which though of Sudra
caste, was given the place of honour by the greatest sages of the
land, for their chantings of the Puranas, as of old. The Brihma,
the Agni, the Skinda, and a score of others are now mere names,
though certainly in past centuries they were recited again and again,
to supply a genuine demand. To the middle class Hindu, the reli-
gious side is represented by the Sraddhas and Tarpanas which he
remembers to perform as the occasions come round, and the visits
to the temple ‘of Siv4, or Vishnu, which he makes on occasions.
The educated Hindu, speaking generally, conforms to the former
in name, out of social considerations, but has practically dropped
the latter, as a useless trouble for -which he has no time. If the
Hindu acts the religious man in the present day, it is more the
result of his ingrained nature, the Vasana of his past beliefs, than
the outcome of an active religious fervour based on study or
reflection. In these circumstances it may be a matter for wonder
that religion has still a place in our thoughts and actions, if the
answer were not found in the aforesaid ingrained Vasana of former
habits, and more especially in the saving grace of the doctrines
which . the Bhagavad Gita has preached to us and continues tn
inculcate for all time. The Hindu believes that Sri Krishna is the
Deity Himself in person, the infinite Supreme descended to us as a
purna-avaiara. Krishnastu Bhagavan swayam. He believes that
the words or at least the ideas in the 18 chapters of this beok were
those given out actually by Sri Krishna to his favourite pupil as a
thesis on.the theory 'and practice of Hiridu life. He believes that
though delivered in the first instance to Arjuna, the preaching of
the Lord was meant for all humanity and that Arjuna was but the
nimitla here also, as:in the destructive war that the speeches inter-
rupted for a time. ‘He believes further that the last word has
been said on all points of religion and morality, both in theory
and practice, by the gracious utterance of Sri Krishna in this
Sacred work. 1f the leamed of the land, in the persons of Sankara-
charya or Ramanujacharya or Madhwacharya have drawn variant
meanings-as to the scope and effect of the teachings of this divine-
song, this does not. affect the lay Hindu to whom there is no
wavering, no inconsistency, and no doubt as to the teachings of
the Gita. In his veneration he is content, if incompetent to follow
its meaning, to use it for parayana day by day, so that the meaning
sinks by degrees into his mind in a sojl prepared by centuries
of deep- religious faith and-practice. The broad features of this
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great work, its -depreciation of mundane things, its insistence
on the law of karma, its exhortation to do duty for duties’ sake, its
extolment of the knowledge of God, and its doctrine of Bhakti are
all so well-known and appreciated, and are so fully grasped by the
ordinary Hindu that he suffers little by want of culture in” Sanskrit
or absence of a critical knowledge of- that language. The Gita
teaching is his natural food, and his faith in it needs not the aid
of any analysis to assure him of its wholesomeness,

It is necessary however for the educated Hindu to study
somewhat more deeply the teachings of the Gita, and to consider
how far he can rely upon itas an authority in the solution of
practical difficulties affecting his life and faith. As one whcse
faculty of reasoning has been specially cultivated by contact
with western thought and culture, he is prone to test all assertions
of a dogmatic nature by the touch-stone of rationality, and to
dgubt the value of statements that do nof stand this test. While
owning to a secondary regard tor what is hallowed by tradition
and time, he still does not feel quite at ease till his reason assures
him that what he is asked to believe is worthy of his reasoned
approval. The simple belief of the orthodox un-English-educated
Hindu that what the Lord has pronounced must be absolutely -
true is no longer his. He does not believe, as does his orthodox»
brether, that the Vedas are eternal, as no author can be remembered,
and. as its utterances are of unexceptionable merit. He,rather
thinks, practically following the Mimamsaka purva.pa,kshin that.if
authors are not remembered, thatis due to lapse of time; and as to
the merits of the Vedas, he either does not care to know ' them, .or
puts his faith in the available translations by western scholars, which
disclose no treasures in the obvious prayers for heafllh, and wealth,
cattle and progeny, which a primitive race sought after at the
hands of imaginary deities, mere per.somﬁcahons of natural .phcno-
mena. The Upanishads, instead of being sacred and unqufesttonable
revelations on the problems of Life, Godhead,. and the Universe, are
to him, as to the western savani, merely Fhverse fxttempts at the
solutions of these problems, no more rccopcnlablg with one another
than are the systems of European Phnlosophncs constructed by
Aristotle, Kant, Hegel, Mill or Hamilton. As for t‘he Puranas,
they are either neglected entirely or looked upon with great dis-

Their stories are considered puerile, their history puzzling
and mostly valueless, {heir geography execrable, their science
superstitious, and their religious phnlo;ophy.a mass of coniradic-
tions and .sectarian vituperation. This attitude of the educated
Hindu towards his sacred literature is the outcome of his English
education, and study of the exact sciences and modern rationa}
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teachings. 1t is an attitude which has come to stay, which there is
no hope of altering to any great extent, and which it behoves
all orthodox men to take note of, and study, for the purpose of
discovering the means of modification if they exist to any extent.
It is the object of this paper to set out how far a reconstruction of
the modern attitude of thinking in religious matters is possible, on
the authority of the teachings of the Bhagavad Gita, which, among

sacred books, still retainsits title to respectful regard at the hands
of the Educated Hindu,

Our Hindu Scholars are fond of saying that modes of proof must
be settled before facts can be ascertained. M inidhcenii Meyasiddhih.
They have accordingly held that modes of proof are three in
number, direct experience, inference, and authority or words of
reliable persons. The first is obviously fundamental, and is accepted
by all thinkers. The second is really a development of the first,
and is equally accepted by all. 1t is about the third, the value of
authority, that Hindu philosophers hotly dispute. The Hindu
Dissenters, the Charvaka, the Boudha, the Jain decline to admit for
the Veda the eternal, infallible, and independent authority which
the orthodox Darsanas claim for it. Among the latter, it is the
“Jaimini system which first uncompromisingly declared that the
Veda was Apourusheya. 1t was not of personal origin, not.even
the word of God, it was the eternal sound, coeval with Brahman,
and devoid of any grounds of blemish. This extreme position
was obviously taken to shut the mouths of all inconvenient ques-
tioners, and the believers were pinned to an absolute trust in the
truth and infallibility of the eternally heard sruti. The Purva
Mimamsa, the system of Jammini, however, intends this to be
a reasoned trust, and not a matter of blind faith, as it sets out
the pros and cons of the question in an early adhikarana of its
First Chapter. A modern reader cannot resist the impression that
the opponent’s position is much more *convincingly put than the
orthodox Siddhanta, as the chief arguments of the latter are (1) that
all"speech is eternal, (2) that import is absolutely connected with
language, (3) that no author has been remembered for the Veda,
and (4) that the mode of instruction, by word of mouth, has been
without a beginning. Wlat is meant, in plain language, is that as
large numbers of people from time immemorial have practised the
rites and duties prescribed by the Veda, and as they are hardly
likely to do so, if they remembered a human author of them, the
fact of such non-remembrance of author and continued trust in its
teachings is sufficient to constitute the Veda as apourusheya—non-
originated, and hence devoid of all faults incident to anything
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opponent bad strongly argued that the mention of names of parts

of the Veda, as Kithaka, Kilipaka, ' Vaiswimitra, etc, implies
authorship, and a beginning, anityasamyoga ; the Siddhantin meets
these objections by various explanations which it is unnecessary to
specify here : The Adpourusheyatwa being determined by non-
remembrance of the author when i1he importance of the matter
makes such remembrance very probable if one existed, the objec-
tions are easily met by quotations from the Veda itself, of texts
that state that Brabman created the world in accordance with the
ideas preserved in the eternal Veda. This view of the beginning-
lessness of the Veda is specifically affirmed by the author of the
Vedanta Sutras, and is of cuurse followed by all later writers like
Sankara, Ramanuja, and others. The textual authority of the Veda
being thus demonstrated, all that the subtlety of the intellects
ranged on the orthodox side could do was to exert to the full the
right of interpretation inseparable from authoritative texts ; and
within the range of such interpretation it has been possible to
develop divergent systems, all admitting the infallibility of the Veda
but construing texts practically as they please, but professedly
according to the canons of construction laid down in Jaimini’s
system.

It will thus be seen that the modern educated Hindu has to
choose between the orthodox view of the eternity and infallibility
of the Vedas including in this term the Samhitas, the Brahmanas,
the Aranyakas, and the Upanishads of all the Vedas, as well as the
stray and unattached Upanishads which form a large number, and
the view of the critical weslern scholar to whom the eternity
and infallibiiity of the Vedas are out of the question, and their
usefulness depends entirely on the intrinsic merit of the ideas ex-
pressed. Modern research has not yet succeeded in fixing the exact
upper limit to the period of the Vedas, or the more archaic portions
of them, though there is concensus of opinion that they cannot
very well be later than about 1500 B.C. When the comparatively
complex state of society depicted in the Rig-Veda, and the high
development of the Sacrifical system even at that peﬁod, are con-
sidered, even the Western Scholar must agree that itis safe to
suppose that a period measured by centuries must have elapsed
before the Rig-Vedic conditions were reached. The sciences of
grammar, philology (Nirukta), Dramaturgy, Medicine, and Astro-
nomy (]yotishanga), now represented by typical Sutras, or con-
densed texts necessarily pre-suppose centuries of discussion, and
thought before they took their present forms. Hence the most
reasonable view is to date the co cement-of Aryan civilisation
one or two millenniums beiprt gthe® merTi‘ 'y ioned above,
1 3220 \oﬁ\‘
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and hence the educated Hindu can rationally take *the eternity’ of
the orthodox view to mean for him, considerable antiquity estim-
able in thousands of years, and not merely a number of centuries.
Again the educated Hindu may not believe in the efficacy of
rituals like Sacrifices and Samskaras. He has however to note
that they are but the outward symbols of spiritual ideas of a lofty
kind, and human nature does require some formalism to give point
and persistency to institutions founded on great ideas. It is
admitted in all religions that the ideas of unselfishness and sacrifice
are the key-note of high moral character. To foster this ideal, and
preserve modern minds from the pervasion of merely materialistic
ideas, it has become the duty of the cultivated Hindu to keep up
the formalism of centuries in some modified form, so that mental
and moral discipline may not be lost sight of. From this point of
view the study of sacred works embodying Hindu ideals is desir-
able even for the non-believing Hindu. ’

A rational basis for the insistence on the study and appreciation
of the Hindu scriptures may also be found in the fact that the sages
of India were men of mighty intellect and keen insight into human
nature, and that they have recorded their experiences in the sacred
writings. It is unnecessary in these days to insist on the possi-
bility of high psychical development and cultivation of what may
be termed new spheres of experience by courses of mental and
physical discipline to which the key is furnished in our ancient
texts. Leaving aside obvious cases of imposture, there are various
trustworthy records of unexplained phenomena, which have to
be unravelled by the human intellect. 1t is claimed therefore by
many that in supersensuous matters as the nature of the Absolute
and its relations to the finite, our scriptures would furnish
valuable information based on experience of ancient seers, and

their authority in this respect is not disputable by the mere preju-
diced sceptic.

Such are in general the grounds on which a study of our
Vedic literature may be recommended to the educated class of our
day who have little belief in its divine origin and less in its practical
usefulness. It may also be pointed out that the author of the
Bhagavad Gita whose importance we have dwelt upon already takes
a rational position in the treatment of this question of the authority
of the Vedas. No doubt the Gitais clear in its denunciation of those
who cast aside the ordinances of the scripture and follow the
promplings of their desire, “They do not reach perfection, nor
happiness, nor the highest goal.” (XVI—23). Again, “let the
scriptures be thy authority in determining what ought to be done
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or what ought not to be done ; knowing what has been declared
by the ordinances of the scriptures, thou oughtest to work in this
world (XVI—24).” These two verses are therefore positive in
enjoining on all Hindus the duty of determining what is right solely
by reference to the Sastra, i.e., the scriptures, and seem to give little
room for that independent thought which a rational mind may
expect to be a better guide in such -matters, Those who perform
austerities not enjoined by the Sastras are pronounced to be
¢ demonaical in their resolves’ ¢ Asura nischayas.! * Such persons,
cast into demon’s wombs, sink, birth after birth, into the lowest
depths (XVI-—-20).” This scathing denunciation of the unbeliever
in the Sastra may be considered inconsistent in a discourse which
extols knowledge in various places, ¢.g.,, in the IV Chapter, where
we read : (the fire of wisdom reduces all actions. to ashes’: and
again, there is no purifier in the world like wisdom,) and “ Better
than the sacrifice of material is the sacrifice of wisdom” (1V, 37,
38, 33). '

It will be seen that these are two apparently contradictory
positions maintained in these extracts, one claiming that the textual
authority of the Veda is unimpeachable and that in consequence
the karmas of the Veda are compuls-ry on all, and the other seeking
to emphasise the futility of karma and the exaltedness of know-
ledge over it, in its power of dispelling the fruits of past karma,
It is this seeming contradiction, substantiilly the conflict between
the old Sankhya and Yoga Schools that upset Arjuna and made
him ask “ Which one is better decisively ? Tell me that” (V. 1).
Sri Krishma'’s reconciliation of this conflict is at once rational and
in consonance with the prevailing Upanishadic thought. He ex-
plaing that by Sannyasa or abandonment of karma he does not
mrean actual abandonment of enjoined acts, but only the abandon-
ment of fruits of those acts which however are to be performed in
the prescribed ways. Yuktah karmaphalam Tyakiwa ; Sangam
Tyaktwa. It is this abandonment of fruits, attachment, and
the idea of ones being independent actor that is repeatedly
enjoined by Sri Krishna as both necessary and sufficient for attain-
ing the highest end. ¢ With the pronunciation of That, and without
aiming at fruit, are performed the various acts of sacrifice, by
those desiring liberation.” (XVII, 25). Again, “ he who performs
a prescribed action, saying, ‘It ought to be done,’ relinquishing
attachment, and fruit, that relinquishment is pure.” (XVIII. 9),
In other words, and as fully explained by commentators, the
Gita contemplates an irreducible minimum of karma to be
performed by the least worldly and even then without attach-
ment or desire of fruits, These are acts enjoined as nilya and



104 VEDANTA KESARI

whose neglect is productive of sin. It also permits the performance
of various other acts which one actively disposed may desire to
perform, either because he wants to follow the world or because
the bent of his nature prompts him to do them. In such cases he
is again enjoined to perform them disinterestedly, without attach-
ment, to do them merely as duties for duties’ sake. Thus there are
two sorts of activities contemplated, the minimum activity generally
styled 4fjna Kainkarva (enjnined service), and the other, Anujna
Kainkarya (permitted service), in Vaishnava religious works.

It is with reference to this distinction between acts done with
desire for fruit, and acts done without such desire that the Gita
speaks depreciatingly of Vedic injunctions: ¢ Flowery speech is
uttered by the foolish, rejoicing in mere Vedic disquisitions” (1. 42),
and ¢ The Vedas deal with the three attributes : be thou, O Arjuna,
above these attributes.” (I, 45); Also the simile of a public tank
overflowing with water, where each one can only drink what he
needs to quench his thirst (11, 46) : In all the Vedic acts enjoined,
the wise man should select those which he must perform, being
peremptorily enjoined and not for particular fruits, and do those
actions also without attachment, either as the commands of a
beloved Supreme Being, or as acts which will purify his frame,
and prepare the soul to reach its perfect state,

Thus the Bhagavat Gita though primarily intended as a text
book of religion and philosophy, contains a clear enunciation of
the principles that should guide us in estimating the relative value
of our sacred books. Those parts of the Vedas which aim
directly at the teaching of religious truths, are of more value
than the Karmakanda which enjoins acts fitted to produce particular
fruits and are thus Kamyas. At the same time active natures that
might be inclined to engage in elaborate rituals out of vanity are
told that they may engage in such acts if they can so far discipline
themselves as not to seek any selfish gains. The recluse who is
ready to retire from all activity is told that he must do some
necessary acts and that inaction is as bad as excessive action for
profit. With this caution against excessive and hurtful action, the
Gita distinctly favours an active life of duty for duty's sake, and
advocates 'such life by preference even in the case of those who
may feel inclined by wisdom to forego all action. For we are told
(I11. 26) : ‘no wise man should unsettle the mind of ignorant
people attached to action ; but he should make all actions attractive
(to them) by performing them intently.’ This advice, if interpreted,
as is done usually, to mean that even the wise man must do
ctions desiring their prescribed f{ruits, so that the ignorant
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may be induced to do the same, will be mischievous and purpose-
less, as the ignorant are already engaged in such selfish activity,
and the wise man is not to lose " his salvation by following them.
The meaning rather, as Ramanuja puts it, and as I have translated
is, that Karmayoga or action without attachment, being a proper
means of salvation, the wise man, capable of Gnana-yoga is still to
do Karmayoga as an example to the rest of the world. Thus there
is considerable room for selection and discrimination in the acts
enjoined by the Vedas, and the general rule that all scripture is
authoritative is modified by these considerations as to what acts
are necessarily enjoined and what are omissible by Hindus that
act without attachment, )

SRI RAMAKRISHNA—THE FULFILMENT
OF HINDUISM *

BY
Dr. Radhakwmnd Mookerji, M.A., PH.D,, P.R.S.

Once more the revolution of the heavens has brought us our
national commemorative sacrament. Nature is cyclical, wheeling
on in endless procession. The sun and stais dance in their eternal
round, the seasons bring back the hour of glory in the grass, and
of {reshness in the flower. Nature is cyclical, nature is sempiternal.
Her sun-set splendours and moon-light glories, her blue sky and
star-lit heavens, are all phenomena same in their recurrence and
recurrent in their sameness. Her agents, too, are “ Their glorious
tasks in silence perfecting,” the deep silence of immortality and
eternity, rebuking the sounding hollowness of mortal man. Yes,
man is but an alien, an uninvited guest at the banquet of nature,
at which he sounds a jarring note, presents a sorry spectacle with
the doom of mortality written on his brow.

But though mortal in the body, his thoughts stray, wander
through eternity. The two great wonders of God’s creation are, as
Kant pointed out, the starry heavens above and the mind of man
within. Each has its own immensity, immortalily and eternity.
And so the mind of man has evolved a system by which he, a
mortal, can enter into a partnership and fellowship with Nature.
The sempite.rnity of nature, her renovations and resurrections, are
shared by her associate, Man. Humanity and its festivals become
cyclical with the cycles of the heavens, processional with the process

———

* An anniversar;addr'esc delivered in Renares City in Fébru:r-yhlz)'u‘; o
9 ]




106 : VEDANTA KESARI

of the suns, Man thus partakes of Nature’s immortality by imitat-
ing her ways and celebrating, with the regularity of the seasons
and the tides, the ceremonies in commemoration of the sanctities,
and pieties, heroisms and marlyrdoms, the ecstacies and agonies,
which are memorable in his history.®

. One of such ceremonies, brings us together here this
afternoon. In celebrating the anniversary of the birth of Sri
Ramkrishna we are indeed partaking of a great national sacrament.
We are but performing the task bequeathed to us by the genera-
tions that have preceded us and when we too shall pass off the
. stage of life, when we ourselves shall be laid to grave and dust
returns to dust we too shall be transmitting this task of ours to the
generations that. succeed” us and generations yet unborn. We
are but continuing the work of our ancestors and shall leave it to
our posterity in our furn.

We are assisting to-day at a national festival which is no
innovation of ours but .has a history much longer than an indi-
vidual’s life and will conlinue far beyond its limits into the future.
It is thus that the continuity of our national life, the spirituality of
the race, are kept up perpetually like the perennial low of the
Ganges, Historic eternily has thus evolved its own appropriate
ceremonies and symbols through which the historic personality of
the race realises and preserves itself.

I have said that these ceremonies are mational sacraments,
For these invariably centre round great men, super-men, heroes,
the most national of men, But, what is meant by ¢ national

- men’ 7 Of how many of us can it be truly and safely asserted
that we are national in the genuine sense of the term ? We
are mostly representing some of the supetficial aspects and
features of our nationality, the mcre accidents and externals as
distinguished from the fundamentals and essentials of that nationa.
lity, Weare national in some of the outer forms of life ; for
example, in respect of diet, dress, and other external habits of life,
though even in these matters there is a fast falling off in some
quarters, a process of denationalisation deplorably at work. For
national peculiarities, and even prejudices, if you hke, have a value
of their own to which all living nalions cling with a sacred feeling
because they are the nation’s peculiarities and prejudices, of which
the nation need’ not be ashamed or be anxious to get rid.
And so, even in regard to the accidents, superficialities and
externalities of life the majority of us are hardly national in the
desirable degree. Yet the truly national men represent the nation

"% Adapted from the writings of Dr. Brajendranath Seal, ¥.4., PH. §.
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not mierely in regard to the externals but also the very essence of
*its life. In them is indeed embodied what may be called the very
soul of the people. For we may speak of the soul of a people, as
we can speak of the soul of an individual. The soul of an indi-
vidual is not to be identified with any single part of him. Itis
something different from the individual members of his bodily
organism, nor is it to be identified with his mind, or any of its
organs, functions, or aclivities. It is neither his body nor his mind
nor any particular organ thereof, but it is something which is in
them all, which pervades his entire life and governs all its
activities. Similarly the soul of a people is to be looked for
in no one class or institution manifesting its life. As in the
case of the individual, it is but part of the Infinite in the Finite,
of the Absolute in the Conditioned, of the Universal in the Partis
cular, the Individual in the Aggregate, the Simple in the Compo-
site, the One in the Many. Universal humanity, under
divine dispensation, is realising itself through the various peoples,
races and nalions into which it has been divided up. Each nation
represents a particular phase of the Absolute which it is its sacred
duty and mission to unfold. Each people has its special genius,
its own particular formative principle that regulates its evolution
along distinct lines of its growth. That genius, that soul, i3 some-
times secn to be embodied in some rarely gifted -men, representa.
tive men, men who most faithfully and completely represent the
fundamental and distinguishing features which mark out their
nation from the rest of mankind, men who are not individuals,
8o to speak, though possessed of a well-defined and singularly
developed individuality,~~men who are not individuals but types.
It is thus that we find that their individual impulse moves a mass
of mankind. They all always know how to strike the fundamental
chords which vibrate in all hearts. And who can doubt the
potency of an individual mind who sees the shock given to torpid
races==torpid for ages==such as that given by Mahomet for
example—a vibration propagated over Asia and Africa? What of.
Shakespeare the voice of England, of Newton, of Franklin and, in
our own country, what of Buddha, or of Manu or Chaitanya ?
Similarly Sri Ramakrishha embodied the soul of Hinduism. Verily
the history of the world is but the biography of such great men.
# Never did the king sigh but with a general groan.” The lives
of such great men also aftect, more deeply than those of sovereigns,
the lives of their contemporaries.
It will also appear that these ceremonies or sacraments also
centre round “ immortal ” men, in association with" whom they
themselves become immortal and have a long history, The history
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of our country, and of other countries as well, records - many

instances of such national festivals which, after living a short but *

brilliant life, become afterwards extinct and fall into disuse, simply
because they are connected with lesser men, men whose memories
do not long persist in the minds of their posterity, men who do
not live long after their death in the grateful heart of their nation.
It is the abiding and permanent value of a'man’s life to his country
that determines the period during which the national homage
continues to be paid to his memory. The value of his life indeed
determines also the value, vitality and the very life of the sacra-
ments or institutions which gather round his name and immortalise
his memory.

But, how can mortals become immortal ? How is it possible
that there are men who, in spite of the extinction of the physical
body, continue to exercise an eternal, undying influence on
posterity scarcely less potent than that they exercised when they
were alive in the flesh. The secret of this mystery or paradox is
that those only become immortal who devote themselves in their
lives to the interests of the immortal in man, to the cultivation of
the eternal and imperishable elements underlying buman life. It is
hardly necessary for me, to argue what has been the very funda.
mental assumption of Hindu thoughts, namely, the existence of soul
as a factor of human life in conjunction with the two other factors
of body and mind, or the reality of immortality. Devotion to the
interests of the immortal in man means therefore devotion to the
interests of the soul, the cultivation of the spiritual interests of

_human life as- distinguished from those relating to body and

mind. Of how few of us can it be said that we are duly mindful
of our spiritual interests, of the superior needs and claims of
spiritual development to which the needs, claims and interests
pertaining to the other two factors of human life should be properly
subordinated 7 On the contrary, the lives of most of us, if closely
and critically scrutinised, will be seen to be regulated by the very
contrary principles. We are first mindful of the interests of the
body, then, of the mind and lastly, if at all, of the soul. The
interests of the body, the cravings of the flesh, the mere requires
ments of physical existence assert their predbminance and absorb
all the energies and activities of life. To these are subordinated
the interests of the-life that is higher than the mere material life.
Just analyse the hic that we live from day to day, the governing
impulses and motives of our actions. What do we ind 7 We find
that we are all engaged upon activities or actions which have for
their main aim and end the earning of livelihood, the acquisition of
the material means of supporting life. Ina word, money-making
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is the be-all and end-all of our existence, the pfvot round which
turns all human activity in this world. And what is this money-
making for 7 Why, it is for the satisfaction in the majority of
cases of the physical wants of life, the wants created by the body.
The body requires to be properly and sometimes luxuriously fed.
That explains the activities of many in the pursuit of wealth. The
body requires to be sumptuously clothed and therefore we want
money. The body requires to be superbly housed and therefore
no ordinary means of shelter will suffice for us or lay to sleep the
inner cravings on that score, Whatever may be the height and
capacity of our intellectual attainments and endowments, we all stand
on a common platform,—on one common low plane of meanly-
motived action. We are all animated by same low common ideals,
the ideals which permit, to use a strong language, the prostitution
of the higher gifts of the mind and intellect for the purposes of the
mere body. It is the body that dictates our actions, the body is
our real governor and has made slaves of us all. We live under
the thraldom of the flesh. The aim of each of us is, any how to
get rich so as to give scope to the never-ending series of our bodily
wants of various Kkinds and degrees of which each succeeds to
another and takes its place as soon as it disappears in satisfaction,
Pheenix-like, each physical want rises on the ashes of a preceding
salisfaction. And even when some of us eventually succeed in
atlaining this end of getting rich under the stimulus of the desire
for a comfortable physical existence, there is no escape from this
tyranny of the body. For, with the wants of the body come other
more numerous and urgent demands of those who are of this body.
The rich man’s aim in life is to create a richer posterity and
so when we once allow ourselves to be caught up in the sndres
of the cravings of the flesh, if we once allow the body to gain
the upper hand and shape and control our life, we shall bind ouf.
selves eternally to a never-ending chain of desires from which
there can be no escape, as there can be none from the eternal chain
of births and deaths to which we are all subject owing to our own
Karma,

Thus it may be said of but few human beings that they are
not ultimately governed by the body and are duly mindful of the
interests of mental or spiritual culture. Most of us even go in for
intellectual or mental culture only as a means of livelihood, of 3
life of pleasures and luxuries, as a ineans, i, of subserving the
dominant interests of the body, the grosser but compelling wants
of a life on the mere physical plane. Thus the mind itself is englaved
to serve the body, the intellect is placed at its service and wultis
mately the soul itself, to use Milton's strong, though unphilosophical
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words, (for the soul is inherently incapable of corruption)
“imbodies and imbrutes.” Indeed, a life lived on such principles
tends towards an ultimate brutalisation of human life.

1t should also be noted that, like individuals, nations or
peoples are also to be graded according to the aforesaid standard.
The growth of civilisation means the growth of the higher wants of
life than the merely physical, the reduction of the power of the
body over life's activities, the gradual emancipation from the bonds
of flesh. The hunter stage of mankind implies a complete pre-
occupation with the pursuit of the mere means of physical existence
and there is no time or capacity to recognise the mind asa
separate factor of life and perceive its distinct needs, for the mind
itself is made to think out only the means of nourishing the
body. The nomadic stage of civilisation accordingly can leave
little leisure for the cultivation of the mind and arranging
for its proper nourishment and growth. A taste for intellectual
culture belongs to the higher stages of civilisation. But even
modern civilisation is markedly materialistic with all its develops
ment of the means of mental cuiture. For mental culture is gener.
ally made to subserve the ends of material life. Knowledge is
prized as a power for winning the pleasures of life and not valued
asa good in itself. There still thus persists in modern culture
the underlying primitive characteristic of permitting the life physie
cal overpowering the life mental or spiritual,

Every civilisation, eastern or western, old or new, medieval
or modern, is to be judged by the tests I have been indicating.
The degree of its progress 13 determined, by the degree in which it
can exhibit the subordination of the material to the moral, of the
physical to the spiritual—=the degree in which it can demonstrate the
triumph of mind over body, of spirit over matter, of soul over sense.

Of all cultures, or civilisations of the world that of the
Hindu, we believe, satisfies best the above test. Hinduism, of
all systems of thought, best promotes the primacy of the soul in
the ordering of life on earth, For Hinduism presents an outlook
upon life which is singularly favourable to the cultivation of the
interests of the soul in preference to the cultivation of the lower
interests of the body. Hindu thought is most conducive to true
spiritual development. For what is the special outlook upon life
presenfed by Hindu thought ?  What are the distinguishing ideals
or principles of thought and life inculcated by Hinduism ? 1 shall
try to indicate this to you as briefly as possible,

There are two cardinal facls standing prominently in God's
creatione~the Fact of Life and the Fact of Death. . Of thess
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the Fact of Death has impressed the mind of the Hindu as
the more fundamental and mysterious fact and until he can

-thoroughly investigate, grasp, master and explain same, he refuses to

investigate the Fact of Life and pay attention to the infinite deve-
lopments connected with and consequent upon same., Death
becomes to him the central point of iunterest, and importance in his
Life and Beath just claims his scientific study as a phenomenon.
He stands at the dawn of lfe and refuses to- be distracted by the
dazzling splendours opening out before him. His mind does not
like to trace the procession of life with its infinite distractions
across the firmament of Time. [t rather turns to the night,
impenetrable and mysterious, which lies behind the dawn of life,
the source whence it sprang. For unless that source and origin
of life is just realised, life itself will notbe a substantial reality
which can be relished with composure and confidence but will be
a meaningless shadow always eluding our grasp and devoid of any
interest because it may disappear any moment. Death destroys
to the Hindu the interest that Life may have. Death has accord-
ingly more interest for him than Life. To understand Life he
accordingly tries to understand the primal Fact of Life or Creation,
iz, Death,

And, how does the Hindu proceed about this business ?
How does he try to solve the problem of Death ? What
methods of investigation does he employ to penetrate that
mystery ? Well, his methods are the accredited methods of
science, the methois of experiment, if I may say so. He observes
the phenomenon of death and understands from same the
truth that death is a process of separation between the perishable
and imperishable parts of life, between body and soul; fthat,
since the two do separate at death, their separation is physically
possible and is a phenomenon controlled by the laws of nature.
The next step in his argument is that what is at all possible must be
inherently practicable. Death only means a compulsory separation
of body and soul under the operation of conditions and forces
outside human control. Well, the business of life is o try to make
that separation optional and zvoluniary, to command that separation.
Life must control and command Death. And so all the diverse
systems of Hindu thought agree in one common fundamental
feature, viz., the discovery and evolution of methods by which the
grasp of the body upon the soul is loosened until the latter is
completely emancipated, until the soul can treat the Body as
man treats his outward dress {0 be put off and on at pleasure, until
the soul is realised as something distinct from its outward sheath,
the Body, ¢ that muddy vesture of decay ? All Sidhang thus meang
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and aims at the reduction of the control of the body or passions,
and elaborate regulations and restrictions are prescribed in our
Shistras as contributory towards that end, the end, in Tenny-
son’s words, of ‘moving upward, working out the beast.” The
influence of the body is to be gradually eliminated and the
passions controlled by the scientihc' process of Vaidha-bhoga
or regulated satisfactions and conformity to the differenmdisciplines
of the four dshramas or orders of life based on a gradually develop-
ing spirituality and diminishing sensuality.

This SAdhan4 fulfils itself in that state of ecstacy known as
SaméAdhi in which is attained the complete emancipation of spirit
from the bondage of the body or flesh, in which one is *laid
asleep in the body and becomes a living soul.”

Thus the Hindu starts in his investigation of truth with the
Fact of Death as the central fact of creation, as the western mind
concerns itself with the Fact of Life, The Hindu always accepts
the very highest end of life, namely, unlimited self-development
and bases his life upon the very highest truth which he does not
merely contemplate but also lives, the truth, namely, that the
spiritual is the only real. He refuses to be diverted from the pur-
suit of that end or truth by the multitudinous distractions of
external creation, to be entangled in that cob-web of MaiyA
woven by the Creator. He prefers to follow the inward flowing
current towards God and not the out-going current ending in
His external creation in which He outshapes Himself. In
this way the Hindu's treatment of the phenomena of external or
physical nature is something different from the treatment of the
westerner. He has always a tendency to argue from nature up to
Nature’s God and neglects to think out the manifold ways in which
nature can be harnessed to the service of man. The sun will
impress him as a most striking symbol of God which only pro-
motes a greater subjectivity and prayerfulness in him and he has
no inclination to study how the sun can be rendered a more
serviceable help-mate of humanity, Similarly in water he will find
a most remirkable manifestation of divine Providence. But it is
not for him to discover what remarkable forms it may be made to
assume in steam and ice to minister to human wants and thus
Hinduism is apt to miss a Galileo and a Newton, a James Watt or
a Lord Kelvin but produces a Kapila or a Gautama Buddha and
a Chaitanya or a Ramakrishna,

(To be continued.)

“ THE GOSPELS AND ACTS.”
(Continued from page 50.)

MARK.

It is not so difficult to get at the kernel of this book as it is
in the case of Matthew. It treats of but one subject—the Mission
of Jesus of Nazareth. As already observed, the book begins with
the announcement of Jesus’s Mission, which is introduced thus :
‘“ The beginning of the god-story (gospel) of Jesus Christ, son of
God.” Fesus Christ here is the mystical term representing the
latest phase of the Son, the Jesus of Bethlehem, doctrine. It ex-
presses the idea of the Redeemed, the Perfected man, the man
risen from the “ dead”, who has attained to “ All authority in
Heaven and Earth” (Mat : 28, 18) and all Powers (Mark 16, 15-18).
The theme of the messenger Jesus of Nazareth is, necessarily, the
god-story, the theme of every messenger and of every writing
claiming to be scripture ; and every god-story is, necessarily, the
story of ¢ Jesus Christ.” The messenger comes to ¢ prepare the
way"” in the hearts and minds of men for the incoming into them
of the Christ, the realisation of Spirit.

Following the introduction' come two incidents connected with
the preparation for his mission—the « baptism”, during which the
Holy spirit * descends” on him, and the further initiatory tests
known as “ The Temptation in the Wilderness.”

The Mission of Jesus was no simple one of merely exhorting
people to do good and to avoid evil, which any ordinary preacher
could do. His was a different task altogether, a far higher mission.

In his teaching we may discover the true scriptural essence, which
is, as already observed, the elevation of the whole man, intellectual
as well as emotxonal and moral, the raising of the man above the
common plane,

" An indication of what the nature of Jesus’'s higher teaching
was is to be found in the Greek word used in the formulated
statement given in the text, the signification of which is altogether
obscured in the English translations : ¢ The Kingdom of God is
at hand : repent ye.” (Mark I, 15). The word in the original
translated * Repent ye” is metanoefte. The components of this
word, viz., mela nous, would suggest a great deal more in the sense
of the word than mere moral reform. They suggest a rising above
the intellect, transcending it—evidently some development of the

3
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higher “intellectual consciousness. This again would suggest a
high order of self-culture, founded on a knowledge of the higher
laws of the human constitution—a science. That this higher
teaching came within the scope of Jesus's system of instruction we
cannot doubt.

But this high teaching could only be imparted to those pre-
pared for it already. This idea is supported by Mark 1V, 10, 11 :
¢ When he was alone... ........he said unto them, unto you is
given the mystery of the Kingdom of God, but unto them that are
without, all things are done in parables,” all things, for want of the
inner light which enables men to perceive. People in the East
know that this description of teaching is the special function of the
qualified religious teacher ; and thus the Evangelist's statement is
fully borne out.

With reference to the imparting of the “ mysteries” to a few,
Oriental students will understand that that does not mean that they
are reserved for them and others are shut out. The secret teach-
ings are open to all who have the capacity for receiving them, It
is a matter of preparedness.

It is noteworthy that little is said in the gospe! directly on this
subject. But something is left to inference. The Apostles are not
credited with extraordinary knowledge, on the contrary, we find
in the Acts that the chief of them and the most intimate disciples
of Jesus, Peter and John are described as unlearned and ignorant
men (Acts 1V, 13).  And vet it is related that they had “ authority
over unclean spirits” (Mark V1, 7), “« And they cast out many
demons and anointed with oil many that were sick, and healed
them” (VI, 13). We are also told that Peter and John worked
“ miracles.” Can it be that men who had lived in intimate
communion with Jesus for three years, to whom it was given to
know the mysteries, to whom was manifested the ¢ Transfiguration”
could, after all that, be unlearned and ignorant ? It would appear
that the subject has heen studiously avoided, the custodians of the
scriptures probably deeming it unadvisable to give prominence to it.

The mctanditic consciousness, if we may so term it, assures
the entrance into the Kingdom of God, which is thus a condition of
consciousness, not a locality.

The remainder of the book contains the sayings and doings,
and the parables spoken in public.

Mark proper would seem to end with either Chapter XII or
X111, There is however an addition to Chapter XVI (from v. 9)
which tells of Jesus's reappearance to his disciples after his death.
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With regard to this portion of the text, there is a marginal note in
the American Revised Version which says : “ The two oldest Greek
manuscripts, and some other authorities omit from ver. 9 to the
end. Some other authorities have a different ending to the Gospel.”
It isa pity, seeing that these latter are allowed to be authoritics,
that their versions are not given.

We need not consider it a matter for surprise that we are not
given particulars in this gospel of the personality of Jesus or of hiy
personal life. We are not told anything of "his country, his
parentage, his birth, or his death. We are able to gather a few
details on some of these points only from,incidental references.
It was not the object of the writer of the gospel to write a
narrative of the life of Jesus. His sacred mission altogether over-
shadowed his personality, and this feeling is retlected in the popular
mind of later times by its eatirely overlooking the human side of
his life ; the messenger at last begins to reflect in his own self the
Christ of whom he taught, as some one protests, in the collection
of controversial passages known as ¢1lst Corinthians” (I, 23),
“ but we preach a crucified Messiah...... whereas the Christ signifies
the Power and Wisdom of God.” ¥ Mark is distinctly the book of
the Mission of Jesus, rather than a narrative of his life.

The cases of healing and casting out of evil spirits recorded in
the narrative would seem to have had connection with the higher
teachings given to the disciples (see chapter XVI, 17).

These acts of Jesus were probably illustrations or demons-
trations of those teachings. Some of the cases are simply and
circumstantially related and are quite understandable in the light of
present knowledge. The first of these cases is that of Peter's
mother-in-law who was relieved of fever. Jesus “took her by the
hand and raised her up and the fever left her.” The story of the
Jewish leper (1, 40) is not so convincing. Firstly, we notice that

‘the leper does not do as Jesus had directed him, thatis, to show

himself to the priest and make the prescribed offerings. This is a
serious inconsistency in the story. We cannot suppose that he
would have dared to disobey. Secondly, leprosy is not a temporary
complaint, it is a deep-seated disease, and itis, therefore, to be
considered whether such a disease, which would represent a deep-

_ seated moral cause, could be placed on the same level as simpler

ones, which can be readily relieved. Therc seems to be a desi re
here, as in the verses following, to represent [esus as petforming
these cures in order to puzzle and mystify, “ they were all amazed, .
&c.” The case of the withered hand : it is hardly possible that
after such an exhibition of more than ordinary bhealing power the
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pharisees would have thought of nothing more than plotting to
destroy him, particularly as his influence among the people could
‘hardly have been great at this time. His own friends took him to
be *beside himself ” (v. 21), that is, they were not sufficiently
impressed to recognise anything very special about him.

The story of ¢ Legion ” and the swine is doubtful, as it is not
at all likely that Jesus would have taken such liberties with the
property of other people.

The story of the humble woman who touched the hem of his
garment and was healed is touching and no doubt reliable,

" The case of Jairus’s daughter is circumstantial, Jesus takes his
principal disciples alone inside, together with the father of the child.
He tells them, the child is not dead but asleep. Then, as in the
case of Peter's mother-in-law, he takes the girl by the hand and
calls out to her to arise, and she arose. He directs that food
should be given to her ; possibly she had fallen into a state of coma
or stuper for want of proper nourishment.

By this time Jesus had no doubt produced some impression
on the minds of people, but we read that others were * offended
in him,” meaning perhaps that their jealousy was roused and they
could not reconcile themselves to thinking something of him. This
opposition and distrust on the part of the people of his own
country seems to have re-acted on him as a serious check, * And
he could there do us mighty work.”

This admission of a degree of weakness seems to have stirred
up a series of extra marvels, which appear now in the narrative
(VI1, 30 to end), though the story of the ¢ miracle of the loaves "’
is sometimes regarded as allegorical.

The other cases are those of a deaf and dumb man, a blind
man, and one afflicted with a dumb spirit. The latter was first
brought to his disciples, who were unable to deal with it, and
Jesus pronounced it a peculiar case which required a special
method, or special capacity in the healer, for its treatment.

With reference to these accounts it would appear that the
healing of bodily diseases was incidental only in connection with
the special teachings given to the disciples, and that the cases were
few and casual. For we may perceive that Jesus worked in a quiet
manner, he always took the person aside, allowing only a few
disciples to accompany himn, and always enjoined on the person
healed not to go about spreading reports of the healing. The
stories of roofs torn away, of sick people being brought {rom the
whole country round and laid vut in the market places, the quieting
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of a storm by addressing the wind, and others of like quality, need
not detain us,

. It is plain that the Life of Jesus was very quiefly passed among
his own people, and quite unknown to the great world outside,
That he roused the ill-feeling of the priesthood can be easily under-
stood when we consider the utterly unorthodox character of his
teachings. :

The notion that he was regarded as a political deliverer of his
nation and a King, is not supported by anything in this book ;*
his aim was simply to teach and to enlighten men, “to this end
came | forth.”

LUKE.

The writer of Luke, in his introduction, states that he has

“ closely traced from the beginning all things accurately,” viz., * the
facts which have been fully confirmed among us according as the
‘ eye-witnesses and attendants of the word delivered them to us.”
He does not say whether he consulted documents or traced tradi-
tions only. But he speaks of “ many ” who have re-arranged “for
themselves a narrative concerning the facts, &c.” This looks like a
reference to some revision or re-writing of the text. “ Many took in
hand tore-arrange” is Tregelles's text, according to Rotherham, Luke
makes no mention of Matthew or Mark. The writer either could not
have seen those baoks, or being aware of them may have considered
thetn incomplete or not quite satisfactory as narratives. Anyone
reading Luke after Matthew and Mark may recognise that the
legendary interpretation already begun in. these gospels is more
strongly developed in Luke. In fact it would seem as if the. legena
dary emphasis in this book is of set purpose, '

The writer certainly intended his book as a complete text
perhaps a substitute for Matthew and Mark, “that thou mightest
gain full-knowledge concerning the certainty of those matters, &c.”
The address to Theophilus is no doubt a literary device to justify
the introduction of a new gospel after Matthew and Mark. These
writings, viz,, the gospels, must have passed through the hands of
responsible hieratic custodians, and it is quite possible that under
changing intellectual conditions the custodians may have wished
to supply a text-book better suited to the times than those already
in existence, and withal one in which the scriptural germs could
quite safely be enshrined.

The appeal in Luke is plainly human, the scriptural legends
are on a purely human basis. Probably Matthew was considered

* Chap. VI, 9, 10, the cxpressions arc plainly religious, not political,
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too formal and hieratic and Mark too rational to suil the age.
Scripture certainly cannot be written by any one.and every one,
but it may be presented in forms to suit varying ideas, cap;ancnhes,
and natures. This would explain the existence of Luke side by
side with Matthew and Mark. Scripture must come down to men
when men cannot rise up to it, for it is made for men. Anc! all
men have not the same powers of comprehensior) or understanding.
‘“ Eyes have they and see not * is the descr_iptnon of one class by
jesus himself. Their understanding of scripture cannot be the
same as the understanding of the more intellectual, who, again, are
described as those who ** search the Scriptures for in !hem they
think they have everlasting life.” Hence the forms 'of Scripture may
change according to the capacities of the times. Ma(thc‘tv,
by itself, was, perhaps, not understandable at a certain
time, it was too ideal, too abstract. So Mark had t.o be added
to it to give it some quality of tangibility. Later still this com-
bination, perhaps, was not felt to contain enough of the human
element, and hence “ many took in hand to re-arrange for them-
selves a narrative concerning the facts, &c.”

JORK,

The Gospel of John, according to scholars, is the latest of the
gospels. Itis written on the lines of the cgmpound Matthew—
Mark (Matthew). It opens with the doctrine of the Logo§ or
Christ, the Word becomes flesh, and this introduction dovetails into
the story of Jesus of Nazareth just as in Matthew,

Unlike the simple account of Jesus by Mark, in John, ]e§u>
becomes at once, that is at the very commencement of the .narrnh_ve,
the * Lamb of God, &c,” the ** Messiah " of popular Jewish behef',
« him of whom Moses wrote in the Law, &p," “ K.ing of lsr_acl,’
expressions of ideas entertained in regard to Jesus in later times
and in popular teaching.

John figures more largely in this gospel than in the others,
Possibly that may have given the name to the gos.pel. He recog.
nises Jesus as one that should come, and makes him known 1o his
disciples. .

Differently from Mark, Jesus is often at Jerusalem and in the
temple, and Judea is represented as his native coun\try (IV, 44),
although he is also alluded to as of Nazareth, and a Galilean, even
a Samaritan.

The teachings of Jesus in this gospel are of an algOgethcr
different character from those in Mark, they are. gynpbohcal and
mystical,  But they all turn vn the nature of the spirit in man, and
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the dependence of the spirit on God, the gist being that unlessa
man realises that he is a Son of God, he cannot know the Father.

In this gospel we note references to the Jewish belief in re.
birth or re.incarnation (Chap. IX) : “ His disciples asked him who
sinned, this man, or his parents, that he should be born blind ?”
“ Thou wast altogether born in sins, and dost thou teach us ?”

In chapter VII we have some personal touches. Jesus's
brothers taunt him on account of an unwillingness he had shown
to go down to Judea, where he would have had an opportunity of
displaying the powers he claimed to have, “ for even his brothers
did not believe in him.” Then we have the opinions held by the
people in regard to him, “ Heis a good man ; others said, not
s0, but he leadeth the muititude astray.” We read also how his
teachings impressed the people, the Jews marvelled saying, “ How
knoweth this man letters, having never learned ?* The people
are surprised at his outspokenness (v. 26). And we make out
from the text that, at times, Jesus's unorthodox attitude and
teachings perplexed the minds of the jews ; they.could not under-
stand him, they said he had a devil, he was mad, and on several
occasions they took up stones to stone him. At other times, they
recognised that he was no ordinary teacher, “Never man spoke
like this man.” And through all this he was still a man only to his
contemporaries. The idea that he could be the Christ, as some
believed, is answered by objections supposed to be conclusive:
“ We know this man whence he is : but when the Christ cometh,

. no one knoweth whence he is " (v. 27); again, “doth the Christ

come out of Galilee ? Hath not the Scripture said that the Christ

cometh of the seed of David and from Bethlehem, the village where
David was ?

The two miracles of Cana have a special signification, as they
are described as “signs,” that is, allegories. The first would signify
that for the spiritual marriage the plentiful supply of the lower
teachings (water) must be replaced later by the good wine of the
higher teachings. The second indicates in what the proof of the
higher teachings consists, viz, in the rising to higher levels, higher
powers of consciousness and activity, ‘ Except ye see signs and
wonders, ye will in no wise believe,” and Jesus gives the noble man
a sign to convince. Men naturally look for proofs, so the ideal
before alil real followers of Jesus of Nazareth would be that they
should be able to show such proofs. Vessels though brimful of
watery words (doctrines) are not sufficient to satisfy the higher
intellect. *“ For Jews ask for proofs and Greeks look for philosophy
(see “ First Corinthians”). The expressions Fews and Greeks
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represent the standards of culture, religious and intellectual, among
men. The spiritual Jew knows that spiritual truths are their own
proofs, and the intellectual Greek that intellectual truth can justify
itself. : . ’

Some of the miracles would seem to be suggested by the
Sayings, as for instance, the lengthy story of the blind man
(Chap. IX) which appears to be suggested by the saying, *1 came
into the world in order that those not seeing might see *“ (v. 39);
and the miracle of Lazarus, by the declaration, 1 am the resurrec-
tion and the life” and the statement in Chap. V, 25. But this
miracle is referred to as a “sign” in Chap. X1I, 18, and is most
probably an allegory.

John following Luke would find its place as the book of the
theological student, as Luke is that of the ordinary person, for both
these probably had to be supplied with. appropriate literature at
this period. In any system of religion, the thinking faculty must
be provided for as well as the emotional; the mind being the
ultimate of the feelings always seeks to know about that which

stirs it,
(To be continued).

A -DETROIT WOMAN AND HER WORK IN INDIA*

BY
Rev. William F. Hopp.

The other day I met Sister Christine. It was ata lecture on
Lao-tse, given under the auspices of a society which meets for the
study of the history and philosophy of religion. After I had con-
versed with her for a short time I realized how it is that all who
know her speak of her in terms of affection. Her personality, her face,
her voice are unusually sympathetic and spiritual. She can speak with
a charm so touching that one can listen for hours to her impersonal
tales of the people of India, their ideals and strivings, their hopes and
agpirations.

It was noted by all those who heard Sir Rabindranath Tagore
and Lala Lajpat Rai, the two noted Hindus who visited Detroit lately,
that their voices were vhusually sweet and melodious. Sister Chris-
tine's voice is also full of musicand tenderness and one wonders
whether this voice was always hers, or whether it is one of the gifts
India has presented to this American woman who gave of her life to

N 'Tl—t‘n;ay be remembered that in the previous issue of the Vedanta Kesar?, a
short account was given of Sri Ramakrishna—Vivekananda women Education
work, started principally by the late Sister Nivedita and Sister christine.  After the
death of the Sister Nivedita the entire work devolved upon the latter. The follow-
ing Is an appreciation of her work in India by the Rev, William F. Hepp, contri-
buted to the Detroit Saturday Review, which will, we hope, be found interestmg

by our readers. (Ed)
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the people of India and made that country her own. Her conver-
sation shows a rich intelligence. When she spoke of the philosophy
underlying the religion of the Vedanta, she dwelt on the philosophy
of Schopenbauer, Schlegel and Kant, who, she said, were influenced
in their systems of thought by the philosophy of the Vedanta. She
can speak intelligently on Hindu architecture, archaeology, history,
the different languages of India and her political and economic
conditions. Above all she delights in speaking of the philosophy and
the religious life of India.

**India has lived its religion more truly than any other country,”
she says. ‘ While the people speak little of their religious ideas, they
always live them, sometimes unconsciously. It is the greatest thing I
have ever seen.”

Although Sister Chuistine speaks with great modesty of her work
in India, her noble and compassionate heart cannot hide itself, . It
was her spirit of unselfishness and helpfulness that led her to give up,
her home, her work and her friends to dedicate her life to the
service of India.

I have gleaned this brief ‘sketch from talks with friends who
knew her longg ago and who have kept in touch with her all these
many years ; from the books of Margaret E. Noble, who worked with
tSlisterfChristine in India, and lastly from the lips of Sister Christine

erself.

The man whose influence altered in a short time the whole
current and purpose of Sister Christine as she was known in Detroit,
was Swami Vivekananda. He appeard unknown and unheralded
before the Parliament of Religions which was held during the
Chicago World’s Fair in 1898. \With American hospitality he was
welcomed and given an opportunity of speaking. His theme was
* The Religious ldeas of the Hindus,” and he said that he had come
to the west because he believed that the time had come when nations
were to exchange their ideals as they were already exchanging their
commodities of the market. The breadth of his religious culture, the
great inte/lectual newness and interest of the thought he brought,
attracted Sister Christine. He did not advocate any specialized form
of religion, but preached the great truths which underlie all creeds, -
His concern was the realization in the individual of the Divine.

“ What the world wants to-day,” he said, “ is twenty men and

women who can dare to stand in the street yonder and say they

ossess nothing but God. If God is true, what else could matter ?
f He is not true, what do our lives matter "

Sister Christine had believed for some time, unreservedly, that
God is omnipotent ; that He is omniscient ; that He is omnipresent
and that therefore, God baving created all things, nothing could be
bad or out of harmony with God. She believed that all forms of evil

‘are unreal, although to human sense they appearto be very real.

She had been trying to base her life upon these points. ~When
Swami Vivekananda came to Detroit to deliver a course of lectures
she was impressed by the fact that he, too, emphasised those points
which ltad meant so much to her. He said that God is Knowledge
Absolute, Existence Absolute and Biiss Absolute. Evil and all inhar-
mony he called Maya, . ¢., illusion, a nightiufare, a bad dream. The
more the Detroit teacher heard him, the more she was impressed
with what he said.

In Detroit Vivekananda was a guest at the home of Senator
Palmer and later at the home of Mrs. Bagley, the wife of Governor
Bagley. At drawing room meetings held at “the Bagley home Sister-

4
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Christine was a frequent visitor and gradually became a disciple of
the Hindu sage. The following summer Vivekananda spent his
summer at the Thousand Islands and it so happened that Sister
Christine too, had decided to spend her vacation there, not knowing
that again she would meet the Hindu teacher. Again she sat at his
feet and drank from his lips the wisdom of Hindu philosopy.

. Two years passed. Vivekananda had returned to India and
Sister Christine had realized more and more the beauty and truth of
the teachings of the Swami. Then one day came an invitation from
Mrs. Ole Bull, the wife of the noted violinist, who at that time lived
in Calcutta, that Sister Christine come to India for a visit. Something
of the missionary spirlt had always asserted itself in Sister Christine.
She wanted to'be of belp and she knew that India in this respect
offered great opportunities. There was also in her heart the desire
to learn more of that philosophy which had won her heart. So she

went.  One year she lived at the home of Mrs. Bull. But when the:

time came for Mrs. Bull to return to America, Sister Christine
temained in India. She had been admitted to the Order of the
Ramakrishna Mission and now she wanted to enter more f{ully upon
het work of service,

_While she had been living in the European quarter of Calcutta
until now, after the departure of her friend she took up her residence
in the Hindu quarter and became known among the Hindus as
Sister Christine. Together with Margaret E. Noble, known as Sister

ivedita for some 12 years to multitudes of people throughout India,
and to America and England through her numerous books on India,
Sister Christine took possession of a half-ruined cottage, built near
the bank of the Ganges. It was here that she and her English
colleague entered upon the special work marked out for them by
Swami Vivekananda, who at that time was the head of the Order of
Ram;l;ns&na.

Vivekananda, while glorifying the Indian past and the ancient
contribution of his people to the intellectual \r\)zcalth of the world,
was a man of modern outlook, incessantly planning for the social
regeneration of India. His Order, which” gave the greatest liberty of
movement and thought to all its members, he designed not for con-
templation alone, but for social service. He would, if he could, have
commanded.v_a_st resources for educational enterprise, and he was
resolved to initiate some definite agency for the education of Indian
women. It was in this branch of the work of the Order that Sister
Chn;t‘me found her mission in life.

or reasons which every one who kn6ws a little of the world of
t};r;hodox_ Hinduism will appreciate, the opening of a school for

lindu girls and women by Sister Christine was attended with much
difficulty. But the American teacher and her English colleague
entered upon their work with a strong purpose so that it was soon
necessary to enlarge the scope of the school.

Sister Christine in her school in Bose I’ara Lane, Bagh Bazar,
was now indecd a teacher, applying the principles which she had
lear_ned in America. It was her aiin to m:ke this school, held in an
Indian home, one where the methods and ideals of the modern edu-
cator might be brought within the cloisteral domain of the eastern
woman and girl. )

_The school, which had begun as a kindergarten, grew steadily
until it had large attendance of little Hindu girls up to the marriage-
able age, and a still larger number of married women and of widows.
As conducted by Sister Christine and Sister Nivedita, the schoel
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involved no uprooting from familiar surroundings. Neither child nor
woman was taken from her home into a foreign world. There was
no attempt to convert her to any religious or social system alien from
her own ; but rather by means of her own customs and traditions,
to develop her in harmony with Indian ideals, the teachers themselves

~ following those ideals as far as they could be made practicable.

To the Indian woman the modern revolution has brought a
narrowing of her lot and has wrought havoc with the traditional skill
in handicraft. Today every Indian woman can cook, but she cannot
sew and she has little wherewith to occupy her leisure. Hence
Sister Christine found it necessary to teach the wives and widows
needlework of various kinds. But the Sisters, as Sister Christine and
Sister Nivedita were called, learned more of the irresistible movement
of the modern spirit in the orthodox world of Hinduism, when they
found themselves met by an insistent demand from the young wives
to be taught English so that they might become in some real sense
the companions of their husbands.

The School in Bagh Bazar was only prevented by the narrow
means possessed by the Sisters from developing into a great insti-
tution. Its influences, however, could never have been measured by
the number of its pupils or the amount of regular teaching done
within the modest rooms and courts which are described by Sister
Nivedita in the opening chapters of her book, Siudies from an Easlern

* Home. Sister Christine with her gentle spirit conquered the spirit of

aloofness in the quiet, proud and intensely self-respecting people of
Bagh Bazar. She came to be accepted by the Hindus as their neigh-
bor. The House of the Sisters was known to all, not asa school
merely, but as a centre of unfailing friendliness and succor. During
the plagues Sister Christine and Sister Nivedita joined with the
bretgren of the Order of Ramakrishna in a crusade of selfless help-
ulness.

It is Sister Christine's conviction that the woman of the west can
work fruitfully in India only upon the basis of perfect co-operation
with the children of the soil. So she made the great renunciation,
The land to whose service she has devoted herself has made an over-
whelming appeal to bet. She understands its history and thought,
its people and their life, its present state of subjection and social
transition.

The House of the Sisters was a meeting place of the great men
of India. As Jesus loved to spend hours of rest in the house of Matry
and Martha in Bethania, so the masters in India delighted in tha
hospitality of the Sisters in Bose Para Lane, Bagh Bazar. There
would come members of council and leaders in the public affairs of
Bengal ; Indian artists, men of letters, men of science, orators,
teachers, journalists and students. Rabindranath Tagore, Lajpat Rai,
Dr. ]. C. Bose the scientist and other Hindus, well-known in America,
were among the visitors.

So Sister Christine lived and worked in India, at first with her
English colleague. After 1911, when Sister Nivedita died, she
worked alone. She has temporarily relinquished her work that she
might visit her friends in Detroit and take a needed rest. But as soon
as possible she will go back to her school in Bagh Bazar, where
Hindu girls and women are awaiting the return of their teacher and
{riend.




GENERAL NEWS.
The Ramakrishua Students’ Home Building Fund,

In our May issue we published an appeal under the signature of
our revered President His Holiness Swami Brahmanandaji Maharaj
inviting contributions towards the Ramakrishna Students’ Home
Building Fund from the public-spirited ladies and gentlemen of this
Presidency. Since then, we are glad to announce, a number of our
friends have promised to defray the cost of construction of one or
two rooms each. M.R.Ry. M. C. T. Pettachi Chettiar Avargal,
Zemindar of Andipatti, Trichinopoly District, who takes a very great
interest in the spread of education among the poor boys of this
Presidency, bas undertaken to build the Prayer-Hall in the proposed
new buildings. Our warmest thanks are due to this generous patron
of learning for his munificent help. In addition to this Mr. C, P,
Ramaswami Aiyar, much interested in this cause ever since its
beginning, has expressed his willingness to build two rooms in the
names of his late revered father and his grand-father. We have also
secured the sympathies of the following gentlemen and they have all

promised to bear the cost of a room each of which will accommodate
three students.

(1) M.R.Ry. Rao Bahadur A. V. Ramalinga Aiyar, Superintend-
ing Engineer, Madras.

(2) M.R.Ry. A. Krishnaswami Aiyar Avargal, B.a., B.L., High
Court Vakil, Mylapore.

(8) M.R.Ry. T. M. Krishnaswami Aiyar Avargal, B.a., B.L.,, High
Court Vakil, Mylapore.

(4) M.R.Ry. K. Balasubramania Aiyar Avargal, B, B.L, High
Court Vakil, Mylapore.

(5) M.R.Ry. C.V. Viswanatha Sastriyar, Sub-Judge, Kumba-
konam.

(6) M.R.Ry. A. Doraiswami Aiyar. 8.A., .., High Court Vakil,
Luz.

We take this opportunity of expressing our gratitude to the
above gentlemen for their proffered assistance.

The cost of a single room is estimated at Rs. 2,000 and the entire
buildings at a lakh of rupees and we are sure that the estimate is not
too much when we consider the needs of the Home and the great
help it has been rendering to many a poor student of this Presidency.
Now neatly 16 districts are represented in this institution and we

pray that our appeal will be liberally responded to by many in the
tnufassil and in this city.

SIXTH QUESTION. 43

witw in which 1! these WRTFAI: the sixieen patts FwafRy
arise, ’ ' -
To him he said : « Here, within this body, my friend,

exists that Purusha, from which arise the sixteen parts’’.

[Note—Here it is stated that the Purusha, the Atm:jln, (?f .whic!1
further will be spoken in the subsequent Brahmanas, is \ﬁ{lthln this
body ; but the statement should not be taken in a too strict sense.
As the Atman is generally perceived first as our own very self that
animates this body it is spoken of as existent withm-thls body‘. In
reality He is all pervading, unrestricted by space-limit.]

A LI | FREWETREA IR wea wRA
a1 sTaiE sfgreandf i3 0

q: he 9% thought SRR in whose IWFA having gone
out wed 1 (Wi also) y=T=A: gone out WREAT®  shall become
&&q by whose qfafed having established Sfaereati shall be
established (in this body).

He reflected : By whose going out, shall I go out,
and by whose stay again, shall T stay (in this body).

q MANGAT AP mgsqtfﬁw gfudfifzd
A | FETHEI A9 AL SR B A T 41 v |

&: he (the Purusha) q the Prana (Hiranyagarbha) ®(gsq
created. T from the Prana #&t Faith & ether, IY: air, i’ﬂﬁ
fire, ST water, gt ear.lh, g+Zd the senses, AX: the mind, =¥
food, WWIA from food &g vigour (strength) IAT: penance, H=M:
the Vedas &8/ the yajmis, @@®i: the worlds, ®1%% in the worlds ¥
again 9" name:

He created the Prana; from the Prana came.out
faith, ether, air, fire, water, ez.xrth, the senses, the mind,
and ferd. From food came vigour, penaace, the Vedas,
the yajnas, the worlds. In the worlds again was created
the name.

[ Note.—The sixteen articles innumerated here are the sixteen

kalas or parts belonging to Purusha referred to in the previous
Brahmanas. The cosmology is rather loosely described here,

SRR e
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The '
Vedanta Resatt

% Let the lion of Vedanta roar.”
% Let me tell you, strength, strength is what we want.
And the first step in getting strength is to uphold the

Upanishads, and believe that ' T am the Atman’”
~Swami Vivekananda.

«—————————————————— T ottt

Vor. 1V.] SEPTEMBER, 1917. [No. 5.
R ———— — 1
PRIVILEGE AND VEDANTA.

« Two forces seem to be working throughout nature. One
of these is constantly differentiating and the other is as constantly
unifying ; the one making more and more for separate individuals,
the other, as it were, bringing the individuals into a mass, bringing
out sameness in the midst of all this differentiation.” So spoke
Swami Vivekananda in a lecture delivered by him at the Sesame
Club, London. What did he mean thereby ? The whole course of
the evolution of a society is more or less the result of a series of hard
and stubborn struggles between two classes of people, the privileged
and the unprivileged. The idea of privilege has been the bane of
human life. In primitive times, when order had not evolved out
of -chaos, privilege consistéd in brute force and history records the
countless attempts in which the strong wanted to crush down the
weak, while the weak, in their turn, strove hard to assert their
right for an independent existence. The privilege of wealth gives
the moneyed man a decided superiority over the poor, while the
subtler and more powerful privilege of the intellect has had the
effect of differentiating mankind into two watertight compart-
ments, At the present day, all these forms of privileges have been
combined inextricably and go under new names such as race,
nationality, civilisation, culture, etc. Every struggle or fight by
whatever name it may be called, is always against the privilege of
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Faith—=Shraddha is the word used in the text, and it has been

explained as Astikya Buddhi, but it may tery well be taken for
Buddhi itself.

From food etc.—~Food produces vigour and strength in man,
which again leads him to do different works, and for the enjoy-
ments of the results of those works different worlds were created,

Hence in this sense, it has been said that ¢ from food came vigour
etc.’)

R AAW AR TENAL GGEON: W Aear
reofl BrE qr|l FMEY 982 3709 9IS9d | EEAng
qREERA: TeW FI1: TEUAI: T8 qreATEH V53 ORI
Gl AMET T39I A5G @ qElsFRI2gA AR age
R

§: U1 as |YIMEAYT: flowing towards the ocean, TFIHTAT:
flowing THU these U rivers ®YZ the ocean N4 having reached
W& TG disappear, AT their ATAEX the names and forms
fauA are obliterated, ®FT: the ocean TR thus TF alone HITH is
spoken of ; ¥ so U% verily We of this TRZL: the seer of all
things ¥ of the Purusha ¥AI: these gEITAYT: resting in the
Purusha, YISI®AT: the sixteen kalas J&9 the Purusha qreg having
reached T m:a;?:a disappéar. }/18t of th: se ATHEY the name and
form TV®A are destroyed. &W: the Puiusha 1@ thus o2 alone
Sredd is spoken of. &: that €T this (person) ¥ devoid of
kalas. WHA: immortal WATA becomes. 8% about that gw: the
following T@Y®: verse WaA is.

As the flowing rivers that tend towards the sea,
having reached it, merge into the ocean, all their names
and forms disappear and peoplc speak only of the ocean,
so the sixteen kalas of this seer, the Purusha, resting in
Him alone, having reached Him disappear in Him, their
names and forms are destroyed and people speak of the
Purusha only. Then He becomes devoid of kalas, and
immortal. There is the following verse about it.

[Note—When all the sixteen kalas which are cognised in the
ordinary,  ignorant’ state are merged in the Atman in Samadhi by
the practice of yoga, then their existence is not perceived in the
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SIXTH QUESTION. 47

consciousness and the conscious principle, the Atman, alone re.
mains in its unalloyed glory.]

o1 1 TR S aRwe wiatar: |
d 37 0%q T2 T AT @ g qR&AA WS 0
Tyl i: the nave of the chariot WI: spokes ¥ like %W
the Kalas @i®wq in whom SRXRGaT: are established. & that ¥4
worth knowing J¥% the .Purusha a7 know. IWT so that TY:
death ¥ ye ®T qftsqar: may not hurt.
In whom rest the kalas like spokes in the nave,
know Him, the Purusha, worthy to be known, that death
might not hurt Ye.

[Votc.—The simile given here is very signiﬁcant. As the
spokes only rest on -the nave but do not form m(egra'l parts of
the same, so these kalas are not parts‘of the P'urusha in th.e real
sense of the term ; they are mere erections of His Maya Sakti, ‘and

as such, are dependent on Him.] _
M AEARTERAE AW T | AR i
\ e
ar to them (&: he) smw said =g | Ay up to this aag
t};is q¢ supreme x@W the Brahman ¥z know. wra: beyond this
gt superior w wita there is not.

To them he said, “So far I know of the Supreme
Brahman ; there is nothing higher than that.”

7 augeaed @ ac fear asemrwafraaned o
srereltfa | A TR T9: WAIRE )| < )

& they (the six questioners) & him sggsa: having worship-
ped (varw said) @ fx verily thou (art) =: ours faar father ; «:
who srewr® us wiEarar: of the Ignorance g the supreme o
the shore across wRaTq taken g thus. aa: Obeisance qrawidra:
the highest Rishis.

. Having worshipped him, they said, * thou art our
father that thou hast taken us across the other shore of
avidya (ignorance";.

- Obeisance to the highest Rishis !

Obeisance to the highest Rishis !
End of the Sixth Question.
End of the Prasna Upanishad,
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some kind or other which one class or community enjoys over
another. The coloured man claims equality of treatment with his
Wwhite brother. The capitalist who can ‘corner’ a commodity is
the enemy of the retail trader. Democracy strives hard to pull
down t.he One-man’s power, while the movement for * women's
franchise ” is yet another phase of the struggle for privilege. Need
Wwe say that the Armageddon now going on in Europe is also a
fight,—perhaps the greatest fight,—for freedom ?

But this struggle for privilege has algo an another side. Not
once, but hundreds of times, has it happened that the very class or
people who deemed it their highest privilege to fight under the
banner of freedom became in course of time, false to their ideals
and d.emed the same privilege for which they fought so strenuously
?0 their less fortunate brethren. To quote one instance, ¢ America
13 a country which had lifted to the admiration of the world its

ideals of absolutely free opportunity, where no man is supposed to

be under any limitation except the limitations of his character
and of his mind ; where there is supposed to be no distinction’ of
class, no distinction of blood, no distinction of social status, but
Where men win or lose on their merits. But what do we find
there at preant ? American industry is not free, as once it was
free ; .Am.encan enterprise is not free ; the man with only a limit-
Fd capl.tal is finding it harder to get into the field, more and more
impossible to compete with the Big fellow. Why? Because
the la.lws of this country do not prevent the strong from
crushing the weak. That is the reason, and because the strong
have crgshed the weak, the strong dominate the industry and the
economlc' life of this country.”® The brotherhood of man is one
of the- principles of Christianity, but the principle is honoured
more m.the breach than in its observance. Nearer home also, we
are hearing faint echoes of this struggle ; and he will be a l;old
prophet who could say when such struggles would end.

While we have nothing to do with the claims of any parti
class or patlgn as such to lord it over others and the jyusgﬁ::l:t:
thereof, it might prove of some advantage to advert to some funda-
mex.mta.l facts which lie at the bottom of the whole process. Our
main interest is to enquire what light can Vedanta, the flower and
fulfilment of Asiatic comsciousness, throw upon 'the nature and
solution of these ever-increasing and ever-recurring struggles,

Vedanta explains this constant striving and universal dissatiafac-

ti.on as springing from the depths of Personality, for though indis
vidual souls fail to realise it, it is verily Sat.Chit-Ananda and as

* Woodrow Wilaon.é;l‘hc_lv.e-.;!”'re;&oﬁ;): p. 16.
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-such {here can be no bondage for it. It is the failure to recognise
this truth that is responsible for all the struggles and disappoint-
.ments we meet with in this world. Because Vedanta recognises

.the very fact of existence as identical with one ultimate Personality,

it cannot give room for any kind of superiority of one over the

_other, and it declares that the only way to secure lasting happiness

is to recognise this oneness of all. What we are more immediately
interested is the practical consequences of this truth and what
modifications in our daily conduct follow from its acceptance.
"The practical aspect of Vedanta is specially necessary at the present
day for, as the Swami Vivekananda, the greatest exponent of
.Vedanta in modern times, puts it in his inimitable fashion ¢ all
this privilege claiming has become tremendously intensified with
the extension of knowledge... ..............Excess of knowledge and
‘power, without holiness, makes human beings, devils, Tremendous
power is being acquired by the manufacture of machines and other
appliances, and privilege is claimed to-day, as it never has been
claimed in the history of the world.” ’

Modern Science is proving little by little, that all life is one,

_ but this fact has been, with the Vedantin, one of his axioms. * To

proud man it is told, you are the same as that little worm there ;
thitik not that you are something enormously different from it ;
you are the same. You have been that in a previous incarnation,
and the worm has crawled up to this man state of which you are so
ptoud. This grand preaching, the oneness of things, making us
one with everything that exists, is the great lesson to learn, for
most of us are very glad to be made one with higher beings, but
no body wants to be made one with lower beings.” So, according
to the doctrine of Vedanta, there can be no manner of privilege,
for even the most ignorant contains all knowledge, though as yet
unmanifested, which will become manifest given.the suitable
gnvironments and opportunity. That one man is superior to
another, and that one nation is inferior to another are statements
that have no meaning in Vedanta. Favcurable circumstances help
4 man to become prominent, and the superiority of several persons
has been traced to advantageous environments. To judge the
relative merits of two individuals, we must place them in the same
. circumstances and then see whether the same intelligence comes
out or not, Until this is done, we have no right to assert that one
nation is superior {o another. * And as to spirituality, no privi
lege should be claimed there. 1Itisa privilege to serve mankind,
for this is the worship of God. God is here, in all these human
souls. He is the soul of wan ; what privilege can men ask "
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The Gita teaches that * he who looks upon the learned
Brahmana, upon the cow, the elephant, the dog, or the outcast
with the same eye, he indeed is the sage, and the wise man,” and
that “ even in this life he bas conquered heaven whose mind is
firm, fixed on this sameness, for the Lord is one and the sameto all.
and the Lord is pure ; therefore those who have this sameness for
all, and are pure, are said to be living in God.” Bhagavan Sri
Ramakrishna Paramahamsa expresses a similar idea in one of his
remarkable sayings : * When the water of this dirty ditch and that
of the yonder holy Ganges will appear as one in thy sight, and
when the sound of the flageolet and the noise of that crowd will

have no distinction to your ear, then thou shalt reach the state of
True knowledge.”*

From what has been said above, it will be clear that Vedanta
toes not recognise any privilege, as in its eyes all are same. This
teaching, if not understood properly, may lead us to some danger.
Because a certain individual is enjoying some special privileges,
those who are without the same are often tempted to quarrel with
him and pull him down or otherwise injure him. This should
never be. Vedanta teaches us that each individual soul is a part

and parcel of that Universal Soul which is Infinite, Therefore in’

injuring his neighbour the individual actually injures himself, mores
over, as the Swami explains elsewhere, *man is like an infinite
#pring, cviled up in a small box, and that spring is trying to unfold
itself, and all the social phenomena that we see are the result of
this trying to unfold ; and all the competitions and struggles and
evils that we see around us, are neither the causes of these unfolds

ments nor the effect.” They are co-existent circumstances, and
therefore can be remedied.

The fight against the privileges docs not mean pulling them
down altogether,. for that is neither possible nor desirable. It is
but natural that those who have an advantage want to keep it, and
there is some truth in the statement that absolute sameness of
thought and feeling would produce mental decay and degeneration,
We know that variety is the very essence of life, but in perpetuating
a difference we should be careful to remove its sting. Variety is
as much essential as unity, and this unity must be sought in and
through variety. Absolute equality in all respects is an impossi-
bility. Some will be stronger than others, some more wealthy,
some more intelligent, but because of these advantages they should
not tyrannise over others who happen to be less fortunate, In
this way we can realise unity without at the same time destroying

* Sayings of Sri Kamakerishng p. 189,
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variety. Says Swami Vivekananda, “ Let all these vaﬁafioqs
remain eternally ; it is the very essence of life. We shall all play
in this way, eternally. You will be wealthy, and I shall be poor ;
you will be strong and 1 shall be weak ; you will be learned and
I ignorant ; you will be very spiritual, and I, less so. Bug what of
that? Let us remain so, but because you are _physxcally or
intellectually stronger, you must not have more privilege than I,
and that you have more wealth, is no reason why you §hou]d be
considered greater than I, for that sameness 18 here, inspite of the
different conditions.”

We thus see that it is not possible to do away with. inequalities
for that would mean death and at the sametime it has been
discovered that unity must be sought in and th'rough variety. And
this unity, so far as ethics is ancerned, is based on .lc.we an?i
co-operation. The western civilization based on competition arl;
self-assertion has failed to solve the problgtr.l of life and thereby
demonsirated its inherent moral and 'spuzttual bankruptcy. . The
only way to salvation then lies in the direction taughtto us tn th'e
Mahavakya “ Tat Tvam Asi” thou art that.—Tl?ou art one with this
Universal Being and as such every soul that exists is your soul aqd
everybody that exists is your body and in hurting any one you

hurt yourself ; in loving any one you love yourself, oy

PRIPERISS

SRI RAMAKRISHNA—THE FULFILMENT -
OF HINDUISM.

BY
Dr. Radhakumud Mookeri, MiA., PH.D., PiRSs

(Continued from Page 112.)

It should not, however; be assumed that t?emusé. the 'Hindu
{s more laken up by the natural bent of his genius w1§h tpe
problems of death and the other world he lgses all mt.erest in h.fe
and this world, The popular view that he is nt'zcessanjlly .anh-somal
is really based on a misunderstanding. For his reahsatxor.x of the
highest truth and end as explained above means expansion afzd
development of his finite self whereby he can naturally identify
himself with every manifestation of life. . His therefor‘e can.not be a
mere selfish enjoyment of supreme bliss in complete {solahon from
the rest of mankind emerged in ) hopeless s“ﬂef}ng: On the
contrary, by the very law of his being, the very pr{nclp]e of %u
spiritual development, he cannot partake of that blies except in
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participation with others, whom he must bring up to his level. He
n?nst come down' from the heaven he has attained to the earth of
his fellow human beings. He has to be true to the kindred points
of Heaven and Home, because his Home is in every human heart.
The greater the height of development he attains the greater is the
tendency in him to realise it in width. The deeper the merging
of the Finite in the Infinite, the greater is the fellow-feeling and
sympathy for suffering. Infinite self-expansion means infinite
te?demess and toleration for foibles and failings. Sometimes a
samt’§ realisation of universal life leads him to realise and respect the
sanctily even of insentient life and, consequently, to live on mere
fruits that drop from trees of themselves without being plucked
1 have known of a saint who could not bring himself to lay violent.
!mnds upon plants and trees. For he felt that *there isa spirit
in the woods.” He was seen to weep on a tree being felled down
before him. The truth, therefore, is that the true Hindu is the
most social. Spiritual development cannot result in aloofness and
apathy, Our own Shastras bring to light many examples of the
self-giving of the Perfect to fulfl the Imperfect, the tenderness of
the Infinitly Great, stooping to be Infinitely Little, the wooing of
the Finite by the Infinite. According to the Vaishnava stand-point,
the individual turns away from the love of the Perfect, seeking to
merge soul in sense, spirit in matter. But the Divine Lover woos
the erring Individual back to himself.

Thus the fact is that our greatest men are the most social of
men and are most anxious to live among them for their own good.
All our great religious leaders have been the most suocessful
teachers and preachers and are founders of schools of disciples
who hand down the religion of their masters from generation to
generation. To take but one example among the numerous
examples in the history of our own country, we may instance the
case of Gautama Buddha. You know how Gautama Buddh
like Jesus, was tried by the Devil to be turned away from tha;
quest of truth. He triumphed over all the temptations and
trials that Mara placed before him and attained supreme enlighten.
ment or Nirvana. And yet Mara, the tempter, did not acknow.
ledge defeat but determined to try his spiritual strength by what
he regarded as the moust efficacious of all temptations and the
hardest of all tests. What was the nature of this last of
Mara’s temptations, though not in any way the least of them ?
It was to tempt Gautama Buddha into a passive attitude of selfish
-self<enjoyment of his newly attained supreme bliss and wisdom in
Joity isolation from mankind. The story of the temptation is sg
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interesting in itself, so very pertinent to my argument that [ must
give it in the words of the Buddhist sacred” books themselves.
The Buddha is himself made in them to speak as follows :—

“ Then came Mara, the wicked one, unto me. Coming up to
me, he placed himself at my side. Standing at my side, Ananda,
Mara, the wicked one, spake unto me, saying :—‘Enter now into
Nirvana, Exalted One, enter Nirvana, Perfect One : now is the time
of Nirvana arrived for the Exalted One” As he thus spake, [
replied, Ananda, to Mara, the wicked one, saying.: ‘I shall not
enter Nirvana, thou wicked one, until I shall have gained monks as
my disciples, who are wise and instructed, intelligent hearers of
the word, acquainted with the doctrine, experts in the doctrine and

‘the second doctrine, versed in ordinances, walking in the Law, to

propagate, teach, promulgate, explain, formulate, analyse, what they
have heard from their master, to annihilate and exterminate by
their knowledge any heresy which arises, and preach the doctrine
with wonder-working. [ shall not enter Nirvana, thou wicked one,
until the life of holiness which I point out has been successful,
grown in power and extendsd among all mankind, and is in vogue
and thoroughly made known to all men.” It may be noted in this
connection that Mahayanist Buddhism has for one of its essential
doctrines the ideal of the Bodhisatwa who with specific determina-
tion dedicates himself to the salvation of humanity and is accord-
ingly conceived to be firmly refusing to accept the final release or
Nirvana. His ideal is thus stated: * For asmuch as there is the
will that all sentient beings should be altogether made free, 1 will
not forsake my fellow creatures.” (dvatamsaka Suira). Thus
according to the Mahayana the attainment of Buddhahood does
not involve indifference to the sorrow of the world, for the work of
salvation is perpetually carried on by the Bodhisatwa cmanations
of the Supreme Buddha who have become followers of the Buddha
not for the sake of their own complete Nirvana but “ out of com-
passion to the world, for the benefit, weal and happiness of the
world at large, both gods and men, for the sake of the complete
Nirvana of all beings.” [Saddharmapundarika Sutra). There
is avow ascribed to Avalokitesvara that Me would not accept
salvation until the least particle of dust shall have attained to

Buddhahood before him,

Thus, we must not run away with the mistaken idea that
Hinduism by laying too much emphasis on the life spiritual
takes no thought of earthly life which is left to shift for itself,
and that consequently it promotes anti-social tendencies which
augur ill for mankind, We have, however, found on the contrary
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that Hinduism seeks to provide the only sure foundation, the
only rational, stable and, therefore, permanent basis, on which
genuine social service can rest by insisting on the individual's

realisation of the unity of all life, the interdependence and even
the identity of all life,

But o return to the main point of my argument, I have been.

attempting to indicate to you some of the essential and funda-
mental features and principles of Hinduism which distinguish
it from all other systems of thought and belief in the world, [
have tried to explain to you how among ue mortals there appear
from time to time some who become immortal by dedicating
themselves to the development of the God-in-man, of the immortal
and eternal element in human life. We have also seen how Hinda-
thought promotes this self-realisation by seizing on the Fact of
Death as the central point of interest in Life and the discovery of
scientific methods for investigation of same: until the Truth is
assimilated, reached and realised in the higher spiritual states of
Samadhi, Finally we have seen that the seekers after the truth
aforesaid have to choose the life of social isolation and detachment
only as a temporary measure, as being necessary for complete
concentration on the severe pursuit of truth, owing to the limits of
the human mind which, as every scientific investigator knows, can
only study and master a particular subject, a specific order of
facts, by isolating and detaching the same from other subjects and
facts, by a process, that is, of uncompromising specialisation. But
when the investigation is completed and the truth attained, the
Hindu Seer, by the very law of his being, turns to the spread of the
truth he has attained by his individual exertions and sacrifices
among his fellowmen with whom he discovers or establishes a
complete identity and must therefore share all he has. His isa
Yoyage of discovery not merely for himself but for all his fellow
human beings with whom, as their representative, he must enjoy
the new worlds he explores and conquers. Thus the Hindus’
spiritual development only implies a realisation of the fundamental
affinity between man and man and between man and every living
object and a consequent universal overflowing Love which forms
the best antidote against anti-social exclusiveness and best

promotes the spirit of active, aggressive socjal service, of complete
self-dedication to the salvation of others,

And, now, all these essentials and fundamentals of Hinduism
which we have been discussing at length that must have already
taxed your patience too much—all these were fully exemplified
and embodied in Sri Ramakrishna, We all know from the stary
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ic life how from the very beginning he showed a marked
ﬁe:i:mm:oh the ordinary way of worldly .life ’ prefierred by tthe
majority of men, The promptings of .hlS own inner .nat}uc
shaped in him a determination to devote himself to the cu}twa, |ot:;
of the interest of the soul to the exclusion of other lowe.r mteresd
and ends, to the requirements of dfmonnati as .the primary en
of life, As is usual and naturat und?r God's providence in all .casgs
of sincere longing, ycung Ramakrishna got thrust upon him a
religious avocation, the priesthood of the temple of Qakshmeswa;:a
which has become now one of the sacred places of India. Tl‘l'ere rl's:
daily work in life was to offer pujas to. the Goddess * Kali
enshrined in that temple. An ardent and sincere soul as he was,
it was not the mere mechanical worship offered })y ord’mary prus!s
in the numerous temples of the land. .H.e put into his work lfns
whole soul, as is always the characteristic <'>f all great fnen, o;
theirs is always what has been called t.he dedicated life, a life whic
calls out the best of a man to be apphefi to_the wc?rk he chooses;
And so Sri Ramakrishna performed his daily pujaasa mefns o
his own self-development, asan absolute. duty towax:ds ‘his own
deity, uninfluenced by the conditions Wth}.l placed him the]:e av.(sl
the official priest of the temple. He gave tf‘s life 'to the wor f atnd
the work being directly religious and s_pxrltual, it soon l;f)er ect:l,
-that life. Thus an appropriate avocation presentec} 'ltse 'to :;
man who longed for nothing in this world except spiritual life an

development,

. There is another aspect in the life of Sri Ramakrishna which
;léo demands our due attention, It was the extrem.e nal.tural.ness of
the process of his self-cullurc? or Saghana which is, indeed,
singular in the annals of our rehglo.us history. We all .know, ‘and

e of us through personal experience. how Ramakrishna lived
801:; oved among the men of the world as one of them and
;“we:!d into perfe:tion amid the ordinary surroundings of life,
Ho-‘ was not necessary any violent process of self-simplification,
is If-mortification, nor any deliberately designed and-protected
andS: ) t from thé conditions under which ordinary mortals,
d.etac ::einr life. The plant was not too delicate for the normal
lwe? r :old slarm or rain, so as to need an artificially prepared.
het ho use fo’r its proper culture and nourishment. It bad sufficient.
:]:b;:é(t)ness and natural strength to feed and grow upon human-
nature’s daily food. He even entfered th'e married state, as we all
know, and his example in all particulars is a source of permanent-
inspiration and encouragement to all despondent devotees_ and
votaries of spiritual culture. There are hardly any CXtraOrdnnar’;

' 2

-
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events or features in his external life which may seem to place him
out of touch and relation with ordinary mortals. His life does not
even represent outwardly any violent wrench, any dramatic renun.
ciation of the world as a drastic remedy against its ills which was
resorled to even by saints like the Buddha and Chaitanya. His life
shows him as the most human of men, for it was meant for them,
It is meant to strengthen the spiritual impulses and confirm the
pious resolutions of ordinary human beings with the natural failings
and foibles of their race, for it has grown into perfection in the
ordinary environment of life in which they live and move. I have
already said that Sri Ramakrishna flowered into perfection not like
the wild flower blooming on a remote, inaccessible out-of-the-way
hill-side but he verily “grew beside in human dnor ” and flowered
into full bloom on the common soil on which live and move his
fellow human beings. This means that the inner strength of his
character did not necessitate any segregation from society asa
measure of self-preservation against its contaminating influences
to which less doughty spirits might have succumbed. His inner
strength made him independent of his environment from which he
did not need to get away. And when we contemplate this singular
aspect of his life, when we recall the circumstances of his outer life
which were hardly different from those surrounding our own lives,
when we recognise how thoroughly human he was in all his ways,
the remarkable naturalness of the process of his development, when
we perceive how he respected even the bonds of family life and
affection, are we not struck by the possibilities of spiritual progress
that are thus seen to be open to the meanest mortals provided only
they walk in Jus wake and follow in his footsteps ?

Again, as in the case of all other Hindu saints and seers,
Sri Ramakrishna did not also confine the Light he attained, the
Wisdom he won, only to himself, but he sought to impart the
benefits of same to others as well. The volume of his unique
teachings to his disciples, a fraction of which only has seen the light,
brings out the social aspect of his transcendental greatness. We see
in them a supreme anxiety to make his individual attainment a matter
of common possession of all mankind, and an infinite palience with
human frailties. We see also his active life in association with
society, his ungrudging and constant social service of the highest
value. For we must guard against the error of supposing
with foreign and western observers that the Hindu saints are
the most inactive of men, that no ideas of active social service
should be associated with them. This is a radical misconception
of the fundamental principles and ideals governing Hindy culture,
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When Gautama Buddha sat for days and weeks under the Bo-tree
at Gaya with all his faculties dead to the external _world of the eye
and ear, he might be regarded as one of the idlest and most
worthless men living under the sun by a foreigner strange to such
sights or expericnces in his native land, but every Hindu knows
that that supposition would be unmitigated sacrilege. Yes, 'the
Buddha sat idle and inactive under the Bo-tree that he mlght
make millions of men active and worthy, thaF he migh.t acquire
that strength, win that spiritual lever by whlf:h he mlgh_t move
continents and worlds. There must be a radical cha‘nge in our
notions of activity. Quadrimanous activity is no.t activity of the
highest type, form, quality or intensity. Truly did a poet. lament
that ¢ the world knows nothing of its greatest men.’ It is most
superficial, untrained and vulgar observation that attributes all the
power of motion, activity and haulage to the two stupendpus _and
gaudy boats on the river which hide between. th‘em the ‘tmy little
steamer, their real propeller. It may be similarly difficult .for
crude observers to detect in the small and obscurely placefi boiler
or dynamo the storage of that power which moves the big bz?at.
Or sometimes the majesticaily revolving large wheels open to view
on the outside may be mistaken for the prime propeller of the
machiné. Similarly in the society of men there.are some who
tepresent its spiritual dynamoes and boilers, lts'.sto(rage and
reservoir of moral powers, that vitalises and moves society, breathes
into it life and strength, and, like the electrical power-house of-a
city, brings light to every heart. Sri Ramakrishna, too, was such
a spiritual power-station of his nation to serve the needs of its trge
well-being. He did not put himself prominently before the public,
was not very active in the ordinary sense ot the term but he made
others active, he created disciples like Vivekananda, one of the
finest specimens of human activity and .social service, to do
his chosen work which he inspired from behind.

Then again we may notice in Sri Ramakrishna the other
fruit of spiritual fulfilment, viz,, an abounding charity and sympathy
for human suffering. The many institutions established in
different parts of the country which seek to relieve human
distress are all rightly associated with his hallowed name because
they all owe their birth to the inspiration of his teachings, As F
said the other day in speaking on the life of Vivekananda, the
teachings of Sri Ramakrishna emphasise the n.eed 'of a d.ouble life
for spiritual P,ogress,-—ﬁrd, the inner subjec'tlve lite of introspecs
tion, abstraction, detachment and concentratnf)rf,.and sec.ondly, _ the
outer life of action, of  others-regarding ” activitics, of distnterested
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social service, These two kinds of activity are necessary for’

Chitta-suddhi, for purification of the heart so that it may reflect
the Divine. It is a mistake to suppose that the inner life of
contemplation is a life of selfish enjoyment of pleasure. In reality
it is too difficult to be lived for long hours, implying, as it does, a
detachment from the external world of matter, from sensations, and
excitements, to which very few are equal. And, so, as we cannot
but awake to the objective life on the physical plane, it has been
rightly recognised thatitis best to have that life ordered and
regulated by altruistic principles so that if may be the least harmful
to moral and spiritual growth. Thus, like the two wings of a bird
which are both necessary for its upward flight, the inner: life of
introspection and the outer life of unselfish work are both required
for man’s spiritual progress and the institutions like the Sevashrama
are to be greatly appreciated as providing the necessary field and
scope for a proper training in habits of disinterested social service
which is in itself a training in religion, a most potent purifying
agent of life.

I have spoken as a Hindt speaks to a Hindu, to his co.
religionists. 1have accordingly taken many things for granted, have
made many assumptions on the ground of faith rather than on
reason, and have taken up certain positions as articles of our
religious belief without reasoning out their validity. 1 have supposed
the existence of a creed in you which has united you all ina
common reverence to His Holiness Sri Ramakrishna, Let me now
conclude with a reflection that has suggested itself to my mind
on the present occasion. If we survey the whole course of
the history of our country we shall no doubt find that India is pres
eminently the land of great men. No other country in the world
tan probably match her in point of bath quantity and quality of
the greatness achieved by her sons. But pre-eminent as she is in
respect of the height of individual greatness exhibited by her she
lags behind other countries in point of collective greatness, her
national efficiency, the average level of her people's culture. She
boasts of the towering and unequalled height of her Himalayas but
the Himalayas co-exist with low flat plains so that her average
territorial height is not of much consequence. What India needs
most now is not merely the existence of towering personalities, &
supply of geniuses that can lead in the various realms of thought
and action but also, in addition to this, an improvement in the
level of the mental and moral culture of her vast population so
that the entire country as a whole may be recogniscd as an-efficient
¢ultural unit, a puissant power {or good in the world, It is then
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only that«she can recover and assert her rightful place in the
history of humanity, a place which can only be secured and
maintained, as I have said, by the high level of not merely
individual but also collective culture. One of the best means of
bringing about that end, of securing a higher level of intelligence,
morals and spirituality in our people, is the spread of‘ the .cult of
the hero-worship, a wider celebration of such ceremonies, like the
one we are here performing as serve to quicken the life of the soul
in us depressed by the habitual lower life of the 'b.ody on (h-e
material plane towards which we are always drifting. . It is
through hero-worship that the high ideals reached and realised by
the heroes can gradually filter down to the lower levels, can beco.me
more and more general among mankind and its common possession
and property. It is thus alone that individual e?ccellences become
national characteristics, isolated ideals are assimilated to the ?om—
mon life and towering eminences help to raise the average hexg.hf.‘
In offering to-day our humble tribute of reverence to the spirit
of His Holiness Sri Ramakrishna we must, recognise that the
form of that tribute which will be most acceptable to him is bur
resolution that we shall try our best to be his worthy disciples, to
reproduce him in our several lives, to keep up the stream of cultfxre
that emanated from him so that instead of being arrested or dried
lip it may continue to fertilise the spiritual soil of the f:ountry. Let
our motheriand prove by the moral vitality and efficiency of ouf
own lives that the inexhaustible richness of her soil can produce
more men like Sri Ramakrishna with whom does not end the
never-ending lines of her great men.
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A STUDY IN THE MANTRA suis'rm
(Shakti—the Sacred Heart of the Shaktas)

BY
Arthur Avalon.

In my three previous articles I have referred to Shakti, NAda,
Bindu. In this and the two next 1 will deal in greater detail with
each of these three concepts of Shakti. One of the clearest
accounts known to me of the evolution of Shakti is that given in
the authoritative Tantrik Prakarana called Shiradi (also spelt
Sdrad) Tilaka by LakshmanAchiryya. This work was formerly of
great authority in Bengal. 1Its value is greatly increased by the
commentary of Righava Bhatta. As this work with its commentary
is of prime importance—and is cited throughout these articles, I
may here note the following account which Lakshmanéchéryya
gives of himself at its close. Mah4bila a great sage was succeeded
by his son Aryapandita, a Deshika (Tantrik) Guru. His son
Srikrishna Deshika had a son Lakshmana Deshika who wrote the
Shiradd Tilaka. Righava in his commentary called Padirthadarsha
says that Lakshmana was the disciple of Utpalachiryya who was
the disciple of Som4nanda, who was the disciple of Vasumanta
who was the disciple of Shrikantha. This is the Gurupangkti o;
Lakshmana. His disciple was the great Kashmirian Abhiniva
Gupta, the author of Paramirthasira. The latter’s disciple was
Kshimaréja the author of the Shiva Sutra Vimarshini. The date
generally assigned to Abhindva Gupta is the eleventh century.
Therefore Sj. Akshaya Kumaira Maitra, Director of the Varendra
Anusandhéna Samiti, who has supplied me with these details of the
Gurus and Sishyas of the author concludes that the Shiradi was
written at the end of the tenth or beginning of the eleventh century,
Raghava mentions 1510 as the age of his commentary. Taking
this to be the Vikrama Samvat we get 1454 A. D. as its date,
These delails serve another purpose. There are persons who
insist on @ total disconnection betweem the Shaiva and Shakta
Tantras. l.akshmandchiryya was a member of the Kashmirian
Bhaiva School and his work was as | have stated of great authority
among the Bengal Shéktas,

The Shdradd (Chapter 1, verse 7) sayst “From Shakala
Parameshvara vested with the wealth of Sat, Chit, Ananda
issued 8hakti, from Shakti came Ndda, and from Néida issued
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Bindu. "(Sachchiddnanda vibhavit sakalat Parameshvarat Astch.
¢hhaktistato nido n4dAd bindu samudbhavah). Parameshvara fis

‘here Shiva Tattva, He is Sakala, because, He is with the creative

Kal4 or Shakti. As already explained Shakti, when Vyashtiriipd,
that is individualised, is called Kal4. Shiva is always with Shakti,
But in the supreme state Shakti is unmanifest and exists in its own
(8variipa) form as Being-consciousness-Bliss, (Sachchid4nandamayt
Chidriipinf) undistinguishable from Shiva. Sakala Shiva is thus
Saguna Brahman. He is said to be vested with the wealth of Sat,
Chit, Ananda or Being-consciousness and Bliss to show that His
association with Avidyd does not deprive Him of or affect His own
true nature (Svariipa). Shiva has two aspects. In one of these He
is the Supreme Changeless One who is Sachchid4nanda and Sach-
chiddnandamayi. This is Parisamvit. In the other He changes
as the Univérse. Change being the experience of the Jiva so created,
The cause of such change is Shiva Tattva inseparably associated
with Shakti Tattva.

“ There issued Shakti,” This is a Shakti Tattva of the
Thirty-six Tattvas. Shakti evolves Nida and Nida Bindu. These
are aspects of Shakti preparing to create the Universe and are dealt
with in future articles. Here I am concerned with Shakti Tattva
only : that is, with that form of Shakti which is specifically so
called since Nada, Bindu and the rest are all but names for
different aspects of Shakti.

It may be asked how can Shakti be said to issue from that which
was already with Shakti. Righava Bhatta explains that the author
here follows the Singkhyan principle of the appearance of realities
from realities (Sadutpattivdida) and speaks of the condition of
readiness (Uchchhiinivasthd) of Her who being without beginning
or end existed in a subtle state identified with Chaitanya in dis-
solution (Y4 anidi riip4 chaitanyAdhyisena mahdpralaye sitkshmd
sthita). Adhy4sa is the attribution of the nature of one thing to
another according to which something is considered to be what it
is not. In other words during dissolution there is some potential
principle in the Brahman which as manifest appears not to be
consciousness (Chit) but which owing to the absence of operation
during the dissolved (Laya) state is identified with Chit. The
distinction is very subtly marked by the Sanskrit word Chit for
Shiva and Chidrfipini for Shakti. Chit is there in either case, for
ultimately there is nothing but Consciousness. But that principle
which in creation manifests as seeming Achit is in itself Chidriipint,
One is consciousness and the other is a principle in the form of
consciousness, [ prefer to look at Shakti from the Consciousness
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aspect which is Her own form (Svaripa) and to say that 8hakti in
dissolution is what She really is, namely, Chit. In creation cone
sciousness as Shakti has power to veil its own true nature and when
subject to this power we attribute unconsciousness to it, The
substance in either case is this :—In dissolution Consciousness and
Bliss alone is. Then without derogation to the changelessness of
consciousness there is an apparent dichotomy into subject and
object, that is, consciousness and unconsciousness, Shakti is con-
ceived as ready to creale the Universe composed of Gunas as its
eflect (KAryya). In other words, pure consciousness becomes the
world-experience. The Prayogasara says * She, who is eternal and
all pervading, the Genetrix of the Universe issues from Him,"
Viyuviya Samhita says ‘ By the will of Shiva, Para Shakti is united
with Shiva-tattva and at the beginning of creation appears from [t
just as oil from sesamum seeds when pressed.” The Pancharitra
is also cited by Righava Bhatta as saying “ The Parama Purusha
at the beginning of creation seeing that She who is Sachchi-
dAnandariipini is the source (Adishthina) of the manifestation of
all Tattvas makes manifest eternal Prakriti.” These statements
like all our accounts in such matters are pictorial thinking being

necessarily imperfect attempts to explain the manifestation of
activity of consciousness.

Cause and effect are really one but appear different. The first
aspect of Shakti is its causal (K4rana) aspect. But this again may
be analysed into the various stages of its capacity and preparedness
to create. These stages are marked by cerlain names which again
are mere labels denoting states of Shakti. Thus Nida and Bindu
are names for those aspects of Shakti which are more and more
prone to creation (Uchchhunivastha). NAida and Bindu are but
two states of Her fit for creation (SrishtyupayogévasthAciipau).
Shakti Tattva is the first kinetic aspect of Brahman. Shakti then
becomes more and more kinetic until as Bindu, Shakti is Ishvara
Tattva. This Bindu differentiates into the Triangle of Divine Desire
called the Kdmakal4 upon which there is that Brahman Sound
.(Shabda-brahman) which bifurcating into Shabda and Artha are
Shakti in its aspect as effect (Karyya) or the manifested Universe
of Mind and Matter. This Tantrik account gives 6irstly an aps
_parent ¢ development” in the causal body of Shakti being in the
nature of a resolution of like to like ; and then a real development
(Parindma) of the effects (Karyya) produced from the causal body.
The whole is necessarily described after the manner of a gradual
process stated in terms of our own psychological experience. But
such a process esists only in time which first appears with the Sun
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and Moon, Bhaskararya in his commentary on the Lalild
Sahasranima (Verse 66) cites Gorakshanitha as saying in his
Mah4rthamanjari “Ina moment the world is created and in a
moment it is destroyed.”

Shakti Taltva and Shiva Taftva are inseparable (Samtatd
Samaviyini) the former being only the negative aspect of the latter,
Both exist even in dissolution, the first emanation proper being
Saddkhya which corresponds with Nida in the above mentioned
verse. Shiva Taitva is defined in the Tattva Sandohd as follows i—
# That beyond which there is none other, moved of His own will in
order to create the whole world, The first movement (Spandah
prathamah) is called the Shiva Tattva by those who know.”

Yad ayam anuttaramirtirnijechchhayikhilam idam jagat
srashtum. : .
Paspande sa spandah prathamah Shivatattvam uchyate tajjnai.

As the Vimarshini on the Pratyabhijnd says—It is the ¢ I«
experience not looking towards another ” (Ananyonmukhah aham-
pratyayah). It is the self-side of experience, Prakdsha or Jnana-
matrd which is such because of the negation of all objectivity or
not-self by Shakti Tattva. For this Jnana-mitrd She as Vimarsha
Shakti provides through gradual stages the objects of its experience.
Her function is negation (dishedha vyapéra-rapashakiih) of all
objectivity so as to produce the mere subjective knowing (Prakisha-
mAtrd) which is the Shiinyiti-Shiinya. She then evolves from
Herself the objective world in order that it may be the content
of the Shiva consciousness. She is pure Will ever associated with
Shiva. She is the seed of the whole Universe of moving and
unmoving things then absorbed in Heiself.

Ichchha saiva svachchhi santa’a samaviyini sati shaktih
Sacharicharasya jagatobijam nikhilasya nijam tinasya Tattva
Sandoha. V. L

She is thus calied the Womb (Yoni), or Seed-state (Bijavastha)
and by the Pa jpraveshikd Heart of the Supreme Lord"
(Hridayam Parameshituh). The Yogini-hridaya Tantra says that
men speak of the Heart of Yogini. She is Yogini b.cause She is
connected with all things both as cause and effect. This Yogini is
knower of Herself (Yoginyah Svavidih). Sheis called the Heart
for from the Heart all issues, She is the Heart of the Universe ;
The pulsing movements of which are Herself as Shakti, What
more can be said than the words of the Yogini-hridaya “ What
man knows the heart of 2 woman, only Shiva knows the heart

of Yogini.”
3
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In the Pratyabhijnd Hridaya it is said, ¢ The auspicious

Bupreme Shiva desiring to make shine forth the Universe existing
8s one with Himself displays Himself first in the form of the
Very Void which is the self-existent Shiva in the form of the ex-
perience of the unity of consciousness (that is there is no objectivity)
and of undifferentiated illumination (that is Prakasha or Jndna).
He then next appears in the form of diverse experiencers consisting
of an infinite endless number of tattvas, worlds and beings which
are in the nature of a blooming forth of consciousness and bliss.”
(Shr?-parama-shivah-svﬂtmaikvena sthitam vishvam—avabibhiva-
yishuh  plrvam  chid-aikyakhyAtimavAnashrita-shiva-parydya-
shiinydtishlinyatmatayd ~ prakishabhedena  prakishamAnatayd
sphurat ; tatah  chid rasAshyAnatdriipAshesha-tattva.bhuvana.
bhéva tat tat-pramAtradyAtmatay4pi prathate).

The substance of the matter may be stated thus :—Whilst
from the static transcendental aspect (Parashiva, Parishakti) cons-
ciousness changelessly endures there is from the kinefic creative
aspect (Shiva-Shakti) a polarisation in consciousness, the poles of
which are Shiva and Shakti representing - the Aham and Idham
aspects of experience, Owing to this polarisation there is in lieu of the
unitary experience a division into the knower, knowing and known-
Mina Meya, Matri as it is called. Consciousness then indentifies
itself with the products of its own kinetic Shakti, that is with mind
as the subject of experience and with matter as its object. This
polarisation is explained in the Shikta Tantras by the illustration
of the grain of gram (Chanika). Under the sheath of the grain
of gram two seeds are found in such close union that they appear
when held together as one. With, however, the tearing of the
outer sheath the two halves of the seeds fall apart. These two
seeds are said to be Shiva and Shakti and the encircling sheath is
Miya. Like all attempts to explain the unexplainable the illustra.
tion is, to some extent, defective for in the gram there are two
separate seeds—but Shiva-Shakti are an undistinguishable unity,
The commentator on the Shat-chakrahnirfipana (Vol. 11 of my
Tantrik Texts) cites the following :—(V. 49). ¢ In the Satyaloka is
the formless and lustrous One. She is like a grain of gram devoid
of hands, feet or the like. She has surrounded Herself by Méya.
She is Sun, Moon and Fire. When casting off (Utsrijya) the cover-
ing, She divides in two (Dvidhabhitva) hecomes intent on creation
(Unmukhi) and then by differentiation of Shiva and Shakti arises
creative ideation (Srishti-kalpand). By “ differentiation ” is meant
the polarisation of consciousness into subjective (Prakisha) and
objective (Vimarsha) aspects. The Self sees another, The same
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commentator cites the Prapanchasira Tantra as saying that the
Parabindu divides into two parts of which the right is Bindu, the
male Purusha or Hang and the left is Visargah, the female Prakriti
or Sah. Hangsah is the union of Prakrili and Purusha aqd the
Universe is Hangsa. In, however, the Mss. in which my edition of
this Tantra is based (Vol. 11l TAntrik Texts) it is said that Parabindu
divided by Kala becomes threefold—-Bindu, Nida, Bija. The differ-
ence is of no moment for this Bindu (Karyya) is Shiva and Bija is
Shakti, and N4da is merely the relation (Mithah Samavaya) of the
two. The combined Hangsah indicates the same relation as is
expressed by Nida. The Kulachuddmani Nigama (Chap. 1 VV
16-24, Vol. 1V, Tantrik Texts) the Devi says of the first stage I,
though in the form of Prakriti be hidden in Being consciqusnesse
bliss (Aham Prakritiriipd Sachchiddnanda pardyand). Then in the
initial creative stage when Karma ripens the Devi in the words of
the Nigama * becomes desirous of creation and covers. Hf:rself with
Her own Mayd.” This is the appearance of the kinetic Shakti,
The same doctrine is stated with greater or less detail in various
ways. Unitary experience without ceasing to bg such is yet as
Jiva polarised into the dual experience of the Mayik world, Cone
sciousness as Chit Shakti projects from itself in a maaner confore
mable with our own psychological experience the object of its
experience. The Mayik experiencer (Maydpramatri) takes what is
one tc be dual or many. This is the division of Shiva and Shakti
which are yet eternally one. All action implies duality. Duality‘
is manifestation. Manifestation is nothing but an appearance to
consgiousness. As there is uitimately but one Self, the S:If appears
to liself, that is consciousness 1s polari§ed. These th poles are
the continuity of the *“ 1" (Aham) and its ever changing content

which is « This * (ldam).

Just as there is absolute rest and a world movement so Shaktl
or creative consciousness is itself of twofold aspgct, static and
dynamic. Cosmic energy in its physical aspect is potential or
kinetic the first being that state in which the equq;bmed elements
of Power hold each other in check. 1t 1s not possible to have one
without the other. In any sphere of activity, accord.in.g to these
views, there must be a static back ground, If one spm.tual reality
be assumed it cannot be actually divided into two, It is possible,
however, that there should be a polarisation in our experience
whereby what is indivisibly one and the self appears as many and
the not self. How? The answer is May4, that Power of Her
whereby what is impossible to us becomes possible. Maya is
Bhakti but Shakti is not to be identified only with this form of
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It. In the thirty six Tattvas, May4 is a particular and comparatively
gross form of Shakti which appears after the evolution of the
Sadvidy4 Tattva. It is defined as that Shakti which is the sense of
difference (Bhedabuddhi) that is the power whereby the individual
consciousness distinguishing itself from others considers itself
separate from them. Shakti is understood differently in the Shakta
Tantra and in Shangkaras Miydvida, a matter of primary impor-
tance from the point of view of S2dhn4 and with which I will deal
on some future occasicn. Whatever be the description given all
accounts must end in the inconceivable Shakti (Achintya Shakti).
She the one, the primordial Shakti (Adyashakti) appears as many
and so the Shikta Sidhaka saying *Aham Devi nachinyosmi
(I am the Devi and none other) thinks to himself ¢ SAham”
(I am She),

CONCEPTION OF JUSTICE BY ANCIENT
TAMIL KINGS.

BY
Sri Saila,

The nature of the law of a country and the miethods of ad.
ministering justice are, to a certain extent, the determining factors
of the welfare of a people. In a sociely which is vet to enter the
pale of what we call civilisation, the law of “an eye for an eye
may seem to be an equity and a necessity. The existence of ap
extremely severe Code of Laws, similar to Draco’s Code, would be
justified in a place where hfe is held very cheap, and where men’s
manners and morals dare revolting. The drastic “ Code of Kan.
murabi " was suited to the times in which it was proclaimed, But,
with the advancement of civilisation and development of morals, 3
nation’s Code of Laws also changes and punishment is being made
proportionate to the crime. Thus, no where among the Civilised
naticns of the world do we now find the extreme penalty of law
being imposed for a trifling offence, such as a theft or an assay]t,

The moral and Ethical Code of the Dravidians of South India
give us a fairly good idea of their civilisation some eighteen of
nineteen centuries ago. They had developed a very high degree
of civilisation, before the Aryan immigration and quile independent
of Aryan influence, and one can glean from the ancient Tamil
classics several details of their unique culture. Their conception
of civil justice was beyond cav'!l, and would do credit for an
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enlightened modern juris!. A beautiful story is told, illustrating
Karikala Chola’s method of administering justice. Young as he was,
he was old in wisdom and was capable of meeting out justice
impartially. Once, the litigants before him in a civil suit doubted
the capability of the king because of his youth, and expressed their
desire that their case should be heard and decided by a Judge of
maturer years. Karikala had to adjourn the case and informed the
litigants that their prayer would be granted. On the appointed
day of hearing the King took his seat on the bench in the disguise
of an old man in grey hairs and decided the case on its merits,
The story illustrates the fact that in those times experienced men
of long service and reputation alone were appointed as Judges, and
that young men lacking in experience and judicial frame of mingd
were rarely raised to a seat on the bench.

As regards criminal cases, trial by ordeal was freely resorted
to, as in those times the prevailing idea was that divine interfer.
ence in human affairs was considered probable. Punishment wag
suited to the times, and there could be nu comparison between an
ancient and modern systems of punishment for an offence, We
do not assert that the punishments inflicted on qffenders were
always proportionate to the crimes. They were somewhat severe,
but, when we remember that in these days of enlightenment a
sentence of a long term of rigorous imprisonment could be
awarded by an erratic judge for a theft of six annas worlh of
bamboos, we may pardon king Nannan if his conception of
justice gave him a frame of mind which imposed capital punishs
ment on a girl who had intruded into the royal grove and stole
a mango-fruit therefrom. King Nannan has had his retribution
and he enjoys the inglorious distinclion of a tyrant. He has been
branded down to posterity as * Pen-kolai purinda Nannan,” 1.,
Nannan who had assassinated a female,

Enormities, such as the above, wcre however, very rare, and

" the ancient Tamil Kings dispensed justice with an impartiality that

is unique in the annals of any coun!ry, ancient or modern, The
Penal Code of Tamil India was, however, a drastic piece of legisa
lation, and it had provided the extreme penalty of law for thefts,
Nannan's instance was given above. D.ath sentence was inflicte
ed on Kovalan, the hero of Silappadikiram, for an alleged offence
of theft of the Queen’s jewels, When the king Pandya Nedum
Cheliya, was accused by Kannaki, the wife of Kovalan, of an in-
justice in that respect, he replied that it was'not an act of injustice
to put a thief to death. Adultery was very severely punished,
The culprit's arms and legs would be cut off, and the woman
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for, and the king,in the presence of the whole assembly, had his
right hand cut off. Needless to say that the people were
bewildered, and when the king explained the reasons for his act
they applauded his justice but expressed that the punishment was
too severe for the alleged crime. The king's reply was ennobling
as his mind. He said that there should be no two laws in his
couniry, one for the rich and one for the poor, for a particular
offence, Here again, the tragedy was followed by a miracle, As
a result of the special Yagnas performed by the Brahmins of the
land, the king’s hand began to grow not in flesh and blood, but in
gold!®

We will quote, before closing this article, yet one instance in
which a king scrupled not to punish his own sons when they were
accused of serious crimes. King Kaganta was on the chola throne
at Kaverippumpattenam. A report was made to him that his elder
son attempted to violate the honour of a Brahman lady, at a lonely
spot, on her way back from the river. The offence was proved
and the culprit was crdered to be cut into two. Subsequently, a
similar charge was levelied against the second and surviving son of
the king, the victim in this case being a Vaisya lady. The king

did not mind the extinction of his family and gave immediate

orders that the offender should meet with a punishment similar to
the one that was awarded to his brother.

Such examples could be multiplied, but enough has been said
to show that the ancient Tamil Kings were quite impartial in ad-
ministering justice and that they never tolerated an action which
would tend to tarnish their reputation or bring discredit to their
family. Their conception was that they derived their authority
from God, and that they were answerable to Him for any acts of
omission and commission. A wrong should be redressed by a
king within seven days of its occurrence, after which time the
jurisdiction of God steps in. ¢ Deliberate well and lean not to
either side: be impartial and consult with the men of law: thatis
the way to administer justice,” so says the moralist and poet
Tiruvalluvar, the Author of * Kural,” and we may fitly close this
article, with a translation of the wholesome advice given to Udaya.
kumara by the goddess Manimekhalai, when he was devising ways
and means to get at the beautiful heroine of the Epic, * Mani-
mekhalai.” * Oh | prince ! if justice fails, the stars would go astray,
If stars go astray, rains will fail ; if rains fail, people cannot exist ;
and a king should consider the lives of his subjects as his own.”

"7 The city where the king's hand was cot off was known for this reason as
« kol kai " and is still in existence as a straggling village in a corner of the
Tinpevelly District,

WANDERING THOUGHTS OF A RAMBLER.

MYLAPORE, what 2 sacred and beautiful spot is this suburb of
Madras! [ have wandered over many places but I have not come
across one like this, It at once presents the appearance of a
modera civilised town with its broad well-paved roads, long rows
of road side trees with their branches intertwined overhead so as to
form a shady bower, its numerous bungalows in the midst of
flower gardens, etc. Going into the heart of the place one comes
upon a most picturesque scenery of medieval India with its fine
broad streets surrounding a big tank overgrown with bright lotus
flowers, its steps built of evenly laid granite slabs and having a
grand central mantapam with a fine tower in the middle of the tank
and several small mantapams about the middle of the steps to serve
as a resting place to the devotees who go to the tank for ablution
and for the performance of Sandhya. The tank has for its back-
ground the grand temple of Sri Kabaleswara with its magnificent
principal tower and many other turrets. It is a place of many
temples, There are several Saivite and Vaishnavite temples and in
more than a dozen of them regular daily pujas are being conducted.
Above all, it is a hoary place of antiquity which has been sanctified
by being the birthplace of several saints and sages. The great sage
Tiruvalluvar is said to have been a resident of this sacred spot
about the first century, A. D. and a temple dedicated to his
memory with a very old Bassia tree marks the place where he is
said 1o have lived and plied his weaving trade and given out to the
world his immortal work the famous Thirukural. There is also a
temple dedicated to the great Vaishnava Acharya, the famous
Vedanta Desigar, and it is also the birthplace of another Vaishnava
siint named Peyalwar whose history is generally known fo all
Vaishnavites,

In this sacred place there lived a great Bhakta and Saivite
saint whose life is little known to the general public and his name
even, Saint ‘Vayilar, is not likely to be familiar, 1 make no
apology in giving to the readers of this magazine a short account
of it as appeared in one of the cld religious journals,

“ Religions have their seasons as well as years have, and as in
the spring time when the whole vegetable world rejoices, lowers
shoot forth, not merely from trees and plants but even from the
shrubs on the way side and fences in the garden, so in the great
Saivite revival of Southern India in the days of the last of the

4
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Pandyans, there arose saints in multitudes from every nook and
corner of the Tamil land, not merely from the high and cul-
tured classes of the community, but even the lowest classes suc-
ceeded in bringing forth bhaklas like Nanda, whose names a grate-
ful posterity remembers with reverence and love. Saint Vayilar
was one of the children of this great revival, and though he was
not of the lowest caste, he was not of the first three. He belonged
to an agricultural class known as the Vellala, and was born in
Mylapore, the native place of many Saints and Bhaktas. His life
.Was eventless except for the one occupation which though it

might appear dull to some, engaged him both day and night, [t
was the Worship of God.”

“ His way of worshipping was however peculiar. He did not
find much pleasure in going to the local temple, for the worship
there did not come up to his ideal ; therefore he built a very grand
temple of his own, the grandest perhaps ever known, with number-
less towers, all of gold, high and spacious halls, provided with
walls of silver and pillars of gold and decorated with the costliest
diamonds and rubies. The whole temple was built on a beautiful
plan with five square walls one . after another, made of different
metals, the outermost being of iron and the innermost of gold. It
was lit up not with ordinary lamps but with big diamonds as
bright as the sun and of the size of the mangoes. Numberless
mirrors disposed in an artistic fashion set forth the beauty of the
temple in tenfold richness. In the centre of the temple was
the sanctum sanctorum which rivalled the Kailas (abode of Siva) in
grandeur and contained a beautiful Lingam, the image of God,
adorned with the costliest jewels and the most fragrant flowers,
On each side of the image stood a Kalpa tree whose flowers
spread their divine fragrance all through the temple. It was a

very grand temple, and my pen does poor justice to its unrivalled
beauty and splendour.

“ Here it may be asked ‘how did he afford the money for
building so magnificent a temple and where did he build it ¥
The answer is, he did not build it with money but with his lively
imagination which of course, cost him nothing except the rarest of
things, viz., love of God, and the splendid temple was all in his mind.
He would constantly live with the God of that temple, make puja
to it day and night, and forget even meals and sleep in that occu-
pation. He would seldom talk to anybody for he was too busy, and
he would go on making his puja without caring whether it rained
or thundered whether it was night or day till he forgot even the
temple, and God and himself alone remained, '
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“ In course of time the image also disappeared and his own
soul became God. Says his biographer “His mind was his temple,
wisdom the lamp that shone in it, bliss the water which he poured
over his God and love the offering he made to that Deity.”
Tradition adds that the glory of his silent worship gradually
became known to the world, and when he died he was canonised
on earth, and in heaven he became one with God.”

“Such is the glory of mental worship. Ah! how cheap is
Heaven and yet how dear 7

The above description of the glory of meutal worshi.p engaged
in by saint Vayilar brings to my mind another story which may be
briefly described. .

A certain king had built a magnificent temple in honour of
God Vishnu, and fixed a day for opening it in a grand regal style.
He had set apart a fabulous amount of money for the .celebratnon
of the Kumbhabhishekam. ceremony and was arranging to send
{nvitations to all the people of the neighbour?ng kingdoms aqd
their Rajahs, when God appeared t0 him .in I.ns dream apd s.ald
" A poor potter has built for me a ternple in his heart and is going
to dedicate it to me on the very day which you have fixed f{or the
opening of your temple. Do you therefore choosg some oth?r day,
for I cannot disoblige my great bhakta.” The kmg. woke..in the
morning and reflecting upon his dream said to himself, : *“The
poor polter’s imaginary temple is much more sacred and. dear to
God than mine, of which I was so foolislfly v proud. Ah! how
much greater is bhakti than wealth. So thinking, he went to t}gc
potter, and falling at his feet cequested to be adopted as his
disciple.

But what is the condition of the religious feel'ings of ‘t}.m
present day inhabitants ol this sacred p_laoe ?_ The majority of its
most highly educated and intellectual :nhabltat}ts rarely go near
the temple or the tank. Perhaps they are so hlghly_ advanoet‘i as
fiot to think it necessary to go to such temple§ and its s.tom; 1d.ols
for worship, Perhaps they have one and all hkg our ‘samt Vayilar
and the potler of the above story built a temple in the{r heafts and
are engaged in offering mental prayers to God. .Oh, that it were
so! Rut the modern day educated _Hmdu 'con51.ders all these as
superstitious nonsense and spends his cvenings in clubs and in

light talk,
™ [’} - ] "

The conlrast between the two tendencies is well illustratgd in
the scheme of old Mylapore and its modern weslern expansion,
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Modern Mylapore at its best reflects the prevailing tendency of
secularising religious life and justifying it by the teaching of the
Gita and the practice of Janaka. Religion is not to be confined to
the closet and the cave ; it has to be lived and realised in the
details of every day concrete life. It is true that religion has
to enter the market place ; but often its soul is crushed by the
wheels of money and fame. It is in many cases a philosophy of
drift, dissipation and despair. But the ancient ideal was rooted in
a desire to spiritualise secular life as can be evidenced even now in
the old institutions of Mylapore; in the nature of town plan and in
the direction of its charities, The temple was the centre of its
scheme and every activity was ennobled by their spiritual vision.

The old atmosphere was therefore essentially favourable to the .

growth of saintly life. With religious fervour as the motive
of life, industries prospered, wealth increased and people were
happy. The present tendency of secularising religion ins'ead
of spiritualising it is therefore highly regrettable as it is a sure
symptom of the deterioration of outlook and experience, Thanks,
however, to the spread of reactionary forces on the one hand and
the revivalistic forces on the other, the importance of the ancient
outlook is increasingly recognised and we are sure that new
Mylapore will not forget its centre and backgrounds ; its lofty
towers symbolising the divine regions of human life but march on
in simplicity and spiritual sincerity to the realisation of its soul like
its saints and devotees of old.

This universe is simply @ pymnasitm in which the soul js
taking exercise ; after exercises we bedome gods. So the value of
everything is to be decided by how far it is a manifestation of
god. Civilisation is the manifestation of that divinity in man.

SWAMI! VIVEKANAN

THE SPECIAL MESSAGE OF SWAMI YIVEKANANDA
TO MODERN INDIA.

BY

N. R. Kedari Rao, B.a.

The teachings of every one of the Great Reformers of
mankind may broadly be divided into two parts—that which is
applicable to the whole world in general and that which is intended
for the lIand of their birth in particular. In the two previous articles,
we have dealt with the former and now propose to take up the latter,

Next to her spirituality, that with which Swami Vivekananda
was most impressed in India was her Majestic scenery and her rich-
ness of natural gifts, The tenderness with which he describes many
an ancient ruin or place of pilgrimage is almost touching. Indeed
there is not a city, town or village in India—be it of the humblest—
which he happened to know and which did not receive its meed of
praise from his generous lips, Delhi and Benares, Amarnath and
Pataliputra, Kanydkumari and Dakshineswar—these and many others .
he has described in his own lovely way and his pen-paintings are as
a rule remarkable both for their truth to details and for their living
charm. Fired with such intense patriotism for his land, he began
to study the historic past of India and the part she had played in the
evolution of the world. While he was himself fully satisfied that
hers was an honoured place in the role of nations, he was shocked to
find that the greatest personages in Indian history wete grossly
misrepresented by biassed foreign historians. How much this pained
him may be seen from the fact that whenever an opportunity present-
ed itself, he used to speak of Bivaji the great Maharastra leader
whom he almost regarded as an incarpation of God on Earth and
whose birth was prophesied long ago. That the great leader' of
the Hindu Nation, after centuries of subjection under the Mahomedan
yoke, that he the great devotee of the Lord, that he the friend and
patton of such saints as Tukirdm and Ridmdis;, Namdev and Eknath,
that he the personification of all the kingly qualities desired in a
monarch, that this inimitable Sivaji should have been misreptesented
as a free booter and captain of a robber-band was too much for him
to bear. And it was on this account that he denounced the foreign
historians in no equivocal terms in his talks with his friends and
disciples—both publicly and in private.

Not was his opinion prepossessed in favour of Sivaji becanse
of his Hinduism ; for be was equally lavish in praising Sher Shah,
the Mabomedan Emperor for his lasting works of public utility,
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amangst his own followers—like Sister Nivedita, Dhira Mita and one
that was called Jayd. And wherever there was an undertaking to
establish a girl's school or otherwise improve the position of the
Indian woman he was the first to encourage it. Andin these schools
he wanted the distinctly national type of education to be followed.
* Revive the old arts’ said he " teach your girls fruit-modelling with
condensed milk ; give them artistic cooking and sewing ; let them
learn painting, photography, the cutting of designs in paper and gold
and silver filigree and embroidery. See that every one knows some-

thing by which she can earn a living in case of need. And never
forget HUMANITY.”

*“ Children may well be worshipped ” said he on another occasion,
“for there is no period in our life to be compared with childhood in
purity and innocence’? ‘Sometimes you may worship your own
pupils. What was it that MAtaji said to me ? ‘Swamiji I have no help.
But these blessed ones I worship and they will take me to salvation, ”

It was as part of this great problem of the Woman and the
People that he viewed the other questions of the day—such as the
industrial and political regeneration of the land and the improvement
in physique of the masses by means of better food and sanitation.
It was his perpetual cry, that ‘manliness is the one virtue to be
attained in life'; and this again led him at times to such warnings as
those given below . —

‘I would rather have a youth play with his heait and soul at
foot-ball than get by heart the whole of the Bhagavad Gita.' Several
of his Obiler Dicta have been preserved both in the long series of
his published letters and in the grateful memory of his numerous

friends, but there is none more forcible than those dealing with
manliness.

‘Let me tell you, strength, strength is what we want; and the
first step in getting strength is to uphold the Upanishads and believe
that I am the Atman.’

Swami Vivekananda has thus taught us the glory of home, the
pride of country and the high destiny of mankind. He has re-inter-
preted for us the greatness of nations and the special mission of each
in moulding and fashioning the Human Race. With remarkable
insight has he grasped the strong points in the Ideals of the East and
the West and shown us how a harmonius commingling of the two
can be had resulting in greater peace and good will, in a nobler race
than either has yet shown. And it is this message of HOPE that he
so benevolently holds out to all mankind without distinction of creed

or colour. And the path of realising this Hope may best be described
in his own words. ‘Let visions cease’ says he—

“ Let visions cease
Or, if you cannot, dream then truer dreams,
Whigh are Eternal Love and Service Free,”

« Let the lion of Vedanta roar.”
“ Let me tell you, strength, strength is what we want.
.And the first step in getting strength is to uphold the
Upanishads, and believe that ‘T am the Atman.'”
—Swami Vivekananda.

Vor. 1V.]
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MUMUKSHUTWAM, OR THE DESIRE FOR
SALYATION.

Reflection on the true worth of life constrains us to the con-
clusion that it is a tragic waste ¢ weary, stale, flat and unprofitable,’
wrought with sadness and the agony of despair. The minfl that
with frantic eagerness, runs after the pleasures stored up in fhe
senses only drinks deeply of the cup of sweet poison and reeling
with giddiness drops down in gloom. As Sankara says, tl.1e .deer,
the elephant, the fish and the bec come to grief in gr.atufymga
single sense but man drawn irresistibly by the cumulative char.m
of the five senses finds only a gaping void and groans under dis-
appointment, Lifc is ultimately rooted in struggle .and cut-thro:.at
competition. The so-called music of the spheres is qnly a poet}c
rendering of the endless strife in the heavens, Nalure is dressed in
dread and death, and Her beauty and j yare only a ﬁgmer}t of the
imagination. *Life everywhere lives on death’ and its fair show
only conceals the slaughter-house of mutual murder. The'world is
a veritable Rudra Bhumi where the god of death decked with skulls
feasts for ever on flesh and blood. Our civilisation itself a.s James
says is based on shambles and skulls. Behind the feast of life there
is the vision of the sepulchre. The spectre of waste fmd death
gnaws at the very root of being, and fills it with CU_rdllng gloom,
Like a mushroom youth fades away, wealth vanishes in a moment;
and power and fame tickle you for a second. The. colour and the
glow of life are only a dream and a delusion ; it is really an al.l-
enveloping chillness. You lose alt appetites for life. The mind is
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choked with unutterable grief. The oppressing horror of death
freezes the very springs of life and paralyses the soul. Is not life
then a piteous tale of woe, melancholy, anguish and despair ?

The hideousness of the inner life is more appalling. Wickedness
and sin bubble out of our being in torrential profusion. Goodness
is only an outer covering veiling inner corruption and rotten-
ness. The so called poetic justice of a belief in a moral order
representing the triumph of virtue over vice is an ethical dream,
The tragic waste of life where evil annihilates itself and the good
that combats with it naturally brings on a mood of scepticism
and callousness. Besides besetting sin and overpowering evil there
is the pain of ignorance which envelops life in dreary darkness.
Philosophy with its irrepressible thirst for knowledge only knocks
in vain, ¢ Veil after veil will lift—but there must be veil upon veil
behind.” Thus the mystery is only intensified by the search and
thought thus oppressed by doubt burns with inextinguishable
despair. In spite of all this gloom and despair man looks for
honey in life like the traveller in the wilderness encompassed by
fear and death, like the frog fondly seizing flies, itself slowly
devoured by the snake.

We are therefore forced to cry out in agony that life, pleasure,
virtue, and wisdom are only a delusion and a mirage that goad
.us on with false hope and show to sorrow and death. Man's life
is the life of a lunatic which often simulates reason and virtue but
is really “such stulf as dreams are m«de of” Every pleasure is
wrought with pain : death lurks behind life and a painful mystery
encompasses it. Sickmindedness is the only justifiable attitude of
life. What is more tragic is the loss of the soul in the routine of
life which under the sway of habit transforms thought into a
machine and makes the prison-house a palace of pleasures. Men
of a higher type make desperate attempts to escape the sickly
pessimism that inevitably results from reflection,

The active man avoids the torment of thought by losing
himself in work and service. A Mathew Arnold takes refuge in
art and revels in fancy and fiction. An epicurian spurning
higher happiness as a2 mere chimera realises the summum bonum
in verse, wine and woman. The rejection of such actual pleasures
in favour of a possible future heaven which may not be realised at
al], lands you only in a veritable Thrisankuloka where the pain of
suspense is heightened by regret and disappointment. We would
fain go back to the pleasures ol piggism but as the * clod ' is dis-
turbed it is impossible to commit rational suicide and dwell in the
stomach and the adjacent regions, Immersed in a cycle of births
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and dmth.s, {ormented by the pairs of opposites and bewi]
by the mystery of life humanity pale, weary, and dejected look.' ‘-
up in inexpressible agony and utter helplessness. ‘

It is in such moments that man weary of life, of art
and philosophy turns to religion for solace and salvation, ,
he runs headlong in his pursuit after pleasure but receiving severe
blows from nature he turns away in disappointment and disgyst,
This is the first' stage of Mumukshutwam, a species of Sour-grape
Sannyasa—pretending to be what it is not. Pessimism is only thy |
reverse of optimism. As Swami Vivekananda says, “ When natysa”
gives us a gingerbread we laugh, and when at the next mome'mf‘ﬁ%
gives us a kick we begin to wecp.” When this disgust is thus
justified by thought and deepens into world-weariness it develops
into the second stage which is essentially an attitude of sickmind«
edness. A higher stage is reached when the outer life is a drift
and the inner life a void emptied of all value. The sickminded
type with its life-weariness is therelore a negative state without any
pronounced longing for release and redemption. The idea of
Mumukshutwam is generated by a desire for freedom from the
round of biiths and deaths each causing the other and both impli-
cating the ego in endless misery. Freedom mmplies not only
freedom from, but freedom in the dicection of. ln the final state
of Mumukshutwam release presupposes a positive overbelief in a
¢ Not-ourselves that makes for righteousness,” ‘a More that com-
munes with us,’ 3 Higher Self that ensouls all beings. The centre
gradually shifts from the little noisy ‘I’ to the oversoul that en-
velops it. The trend of life is now from self-assertion to self-efface-
ment in God.

’ scienee .

Religious life then becomes identified with the love of God.
The truth now dawns on us that separation and finitude is at the
root of all sorrow. It takes the form of a feeling of incomplete-
ness heightened by the consciousness of sin and ignorance driving
you irresistibly towards a vague but none the less attainable end.
It is as Starbuck obseirves a period of stress and storm, an intense -
struggle of our being to give birth to a new life-form, a new feeling
of love to God. Love seeks what it has not and therefore requires
to be filled. It delights in self-forgetfulness and comes to fruition
and fulfilment in the unconditional surrender to God. The thirst
for life is now transfigured into a spiritual yearning for life in God.
The ¢ I'is swallowed up inthe ‘ Thou. There is a complete
abandonment of self-responsibility. The devotee forsaking all
earthly things pours out his love in the following experiences :
“ Not I, but Thou, Oh Lord. Thy will be done. Do Wwith me a
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Thou likest. 1 have nothing. 1 can do nothing. [ am nothing.”
Very often it takes the form of remorse, humility, forgivéness and
resignation. Love no doubt comes to fruition in joy but even
sorrow is a ‘ redemptive impulse clinging to the object and finally
restoring the joy’. By means of anew alchemy suffering is itself
transfigured into joy. Love isin the Hegelian sense a joy that
separates the devotee from God with a view to a deeper union and
joy. In this exalted state the personality is entirely changed, The
man is born anew and is sustained by divine love. There isa
loss of all worry and weariness, In this feeling of other-worldli-
ness, there is an influx of a larger life, an uprash of divinity from
the very centre of being, an innundation of flowing love which
flls the sou! with immortal ecstacy.

Recognising the value of love in religion, Vishishtadvaita has
constructed a system of disciplines and emotions starting with
Karmayoga and culminating in Bhakti and Prapatti. Karmayoga
is a mental training of non-attachment to the fruits of action based
on the knowledge of the self as different from the body, unchang-
ing and eternal. Meditation on the self results in the realisation
of the individual soul in a state of bliss technically called by the
name of Kaivalya. But the discriminating Mumukshu rejects
Kaivalya as a godless state and realising that he is only a mode of
the supreme Lord who is the life and soul of everything animate
and inanimate, develops an attitude of Bhakti. At this stage the
centre of reference and love shifts from the individual soul to the
cosmic Self enshrined in the hearts of all beings, and the meditative
repose that comes out of mere Jnanayoga is transformed into a
loving devotion to God. Bhakti is the love which is * as intense
and unremitting as the love which the non-discriminating have for
the fleeting objects of the senscs.” At first, a vague desire and
effort, it gradually swells in volume and finally becomes a restless
longing for God. The heavily laden soul renounces all, surrenders
himself in Prapatti and seeks refuge at His feel. The devotee
unable to bear separation from God any longer pines away in
grief like a bride feeling for the absence of her lord. The power-
ful feeling of sex lying buried in the depths of our being specially
lends itself to this condition. When it is directed Godward as in
the love of the Gopis and Alwars, it becomes an irresistible spiri=
tual longing. At last the thrill of divine communion pulsates
through him and he revels in that rapturous communion.

But the exuberant joy and the rapturous exaltation resulting
from mere emotional demonstration of Bhakti, are generally fol-
lowed by dejection and depression which leaves the system in a
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state of exhaustion. Elation and exhaustion are the obverse and
the reverse of the same thoughiless emotional excess. The
Adwaitin, therefore, rejects this form of devotion as Apara Bhakti,
an externally determined emotional affair. Higher than the
worship of God in His Saguna aspect as the Lord of the Universe
is the Nirguna meditation of Brahman as the Eternal Absolute Self
beyond all names and forms. Sankara therefore defines Bhakti as
the contemplation of our own real self in a sustained passionless
state of peace. He elaborates a theory of Mumukshutwa from
the stand-point of [nana. Recognising the truth that the miseries
of Samsara are due to Raga (attachment) and Dwesha (aversion)
which inhere in every sense experience, he traces them to
Abhimana which consists in the false identification of the Atman
with the body. Abhimana is the result of Aviveka which again
comes out of Avidya. Consequently Avidya or ignorance of the
nature of Atman lies at the root of all misery. Action done without
attachment to its fruits leads to a purification of the mind resulting
in Apara Bhakti or the worship of the Personal God. Then arises
the desire for the realisation of Nirguna Brahman in this very life.
Sankara’s scheme of Sadhanachatushtaya is designed to give birth
to this desire. The self is to be heard, pondered over, and meditat-
ed upon. The first requisite is Viveka by means of which the self
is discriminated from the non-self. The Atman whose nature is Sat,
Chit and Ananda is beyond the threc Sariras, the five Kosas, the
three Avasthas and the three Gunas. The aspirant thus elimi-
nates the non.self born of Avidya by a process of nefs, neti. It is
a process of affirmation by negation. But mere intellectual ana-
lysis is only the beginning of religion. The thought of God is not
God. The dynamic force comes more {rom the teeling of renun-
ciation than from thought. Hence the second condition is
Vairagya which consists in the renunciation and rejection, as
vomited food, of all pleasures in this world and in Swarga. This
is followed by a discipline of the will beginning with Sama, Sama
is the restraint of the external activity of the body ; Dama, of the
internal activity. Thithiksha is indifference to the pairs of oppo-
sites like heat and cold.  Uparathi consists in not thinking of sense
objects (Sannyasa). Sraddha is an abiding faith in Guru and the
Sastras based on conviction and verifiability by experience,
Samadhi is the incessant practice of peace based on the sacred
texts pointing out the identity of Jiva and Iswara. Mumuk-
shutwam the fourth condition of releasc may be regarded
as the fruition of the first three functioning together. It is the
cumulative effect of the jumnt action of discrimination (Viveka),
dissociation (Vairagya) and discipline (Sama, etc.). Then comes the
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irreppressible yearning for the bliss of liberation from the thraldom
of Maya. Then the false self melts away in the limitless, spacelest.
effulgence of Chidakasa which lights the sun, the moon and the
stars, and the individual is swallowed up in eternal, ineffable bliss.

Adwaita then explains Mumukshutwam as a progressive re-
alisation of intense feeling for release generated by Karma, Bhakti
and Jnana, respectively. When the mind is purified by Karma,
exalted by Bhakti and directed towards the One-without-a-second
by discrimination, dissociation, and discipline, its natural dualistic
longing is transfigured into a longing for the realisation by
experience of the identity of the ‘I’ and the ¢Thou,” But
Ramanuja’s scheme emphasising the dualistic devotional temper
changes the order giving the highest place in Mumukshutwam to
Bhakti and Prapatti. As mere Jnana Yoga leads to the self-
sufficient joy of soul-cognition, it has to be elevated into the self-
surrendering devotion which comes out of a living belief in a
Personal God Who envelops and ensouls the individuai ego. It
is in the inner recesses of feeling that we realise the highest reaches
of divinity. Bhakti and Jnana are therefore essentially different
modes of approaching God. The scien'ific temperament with its
* passion for knowledge and truth traces the cause of bondage to the
ignorance of the absolute identity between the Jiva.and Iswara.
Hence Jnana Yoga employs the metheds of analysis and elimination
in its search for the one impersonal, attributcless Brahman, know-
ing which everything else is known. But the religion of devotion
rejects the soulless, passionless state of inertness and vacuity that
results from analysis and negation, and sets free the pent up feeling
of the jiva in the form of love and longing for the ‘ Other’ that
gives it birth and sustains its being. Bhakti Yoga is a religion of
deliverance and redemption from sin; Jnana Yoga attempts at the
removal of ignorance or Avidya. Bhakti isa positive longing
for communion with the Supreme; Jnana is a negative method
of eliminating the non-self by a process of Neti. Bhakti shifts the
centre from the internal to the external, {rom the ‘I’ to the ‘thou’;
Jnana shifts the centre from the external to the internal, from the
‘Thou’ to the ‘I'. Jnana is realised in the passionless peace of
Samadhi, in sanity and serenity. Bhakti is rioting and revelling in
love,—in the pangs of separation alternating with the elations of
communion. The Jnani expands into the boundless light of
Samadhi; the devotee is thrilled by the rapture of communion,
The one seeks enlightenment ; the other yearns for ecstasy.

One despairs of reconciling these two extremes and arriving at
the true meaning of Mumukshutwam, Perhaps the psychological
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study of their origin and worth may afford the clue to the solution
in temperament and organisation. The desire for freedom is rooted
in the feeling for deliverance from sin and separation.in the one case,
and the removal of ignorance in the other. Bhakti of the former
may be the manifestation of the self-abasing instinct which, when
spiritualised takes the form of the sense of sin and self-negation.
There is another essential but opposite instinct in us, the instinct
of self-expression directed in its religious aspect to the realisation of
the Self as God by means of [nana. With regard to their worth it
must be stated that the Adwaitin is likely to mistake the mere
knowledge of the intellect with its thought-chopping soulless logic
for the enlightenment coming from Samadhic inspiration. The
artificial repose induced by quietism with its lapse into laya and
void kills higher endeavour and aspiration. The repression of a
passion defeats its purpose when the passion gathering force
from within bursts the bounds and wrecks the ship of religion, But
on the other hand devotion also has its shortcomings and pitfalls.
‘The devotee often feels that his erratic and unguided emotions are
the voice of God speaking to his soul and takes refuge in inspi-
ration and immediate revelation. When passions are allowed to
run riot in the name of mystic ecstacy, the result is often an inward
chaos and emotional irresponsibilitv.  The Prapatti state of
Mahaviswasa at least in its institutional form may degenerate into a
commercial concern with Guru and God, and the belief in Their
saving grace‘assumes the form of vicarious atonement, kills
individual effort and breeds a habit of ethical stagnation. When
the two methods of Gnana and Bhakti are purged of all this
dross, there remains a pure and residual element which is essential
to their nature. The differences between the two arise from the
differences in the perspective. Though the temperament and the
starting point may vary, the reference ultimately is to the
same religious endeavour. The sense of ignorance and sin with
their positive expressions in knowledge and love are after all
two different attributes of the same being, namely Chit and
Ananda. The conception of God as Sat, Chit and Ananda solves
many of the problems of comparative religion. The devotee em-
phasises the Ananda aspect which is concerned with feeling
and loses himself in the love of a Personal God. But the intellect
with its passion for unity demands an impersonal Absolute in the
form of Chit.

Religion is more a life than a system of philosophy. It can be
understood only in terms of personality as the search of the
individual soul or Jiva for God. Itlongs for a new immediacy, a
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direct perception of God in which in the inimitable words of Tagore
we feel the throb of the soul-life in our own soul. As personality is
not reason, nor feeling, nor will, religion cannot be interpreted in the
language of these mental states which are only the imperiect attri-
butes of the ego. The four yogas elaborated by the Vedanta for the
attainment of release are mainly based on the recognition of these
cardinal aspects of personality. Their inadequacy to meet the needs
of religion may be stated as a case of negation by fulfilment: as long
as the soul is not touched, their efficacy is only of doubtful worth.
But Mumukshutwam is an intense, irreppressible thirst of the spirit
for God. It is the craving of the individual soul for divine life. This
thirst, this craving, may originate in thought feeling or will or in all.
But whether it is produced by knowledge or devotion or action or
by all, it is in effect the longing for release and salvation
of the individual soul which is more than all these ; it is a living
function and a unique experience. Any attempt at analysis kills
the soul and leaves a number of dead, mechanical things like
thought and feeling. Just as a man immersed in water pants for
breath, just as a man struggles hard to throw down a piece of burn-
ing charcoal placed on his head, so does a Mumukshu yearn for
release from the unutterable woes of Samsara and pant restlessly
for divine communion. The period of stress and storm, of struggles,
trials and backslidings, of intense agony and burning anguish which
intervenes before the birth of God-consciousness, is the mightiest,
the most ferrible and the most bloody of all wars ever waged by
humanity. But the prospect of the joy of fruition and fulfil-
ment transtigures sorrow itself into joy. The struggle itself is
worth having and the Mumukshu certainly prefers the strife of the
soul to the little joys of worldliness. When the Ahankara-ridden
ego gives up at last all its voluntary efforts, lets go the hold and
looks up in absolute self-abnegation and negation, a flood of
ecstasy pours over it, the Ittle self is lost and swallowed up in
the boundless expanse of ethereal light and lives forever in

the ‘supreme state” of immortality from whence there is no
return.

THE LADDER OF THE HIGHER LIFE

BY
K. S. Ramaswami Sastri, B.A., B.L.

It is a fact handsomely acknowledged by many Western
students of Indian thought and Indian ideals that the Hindus have
always striven to keep the light of the spirit undimmed in their
hearts and to follow loyally the lead of the great sages and saints
of the land, though of late the stress and complexity of modern life
have been hindrances to the full expression of that passionate
loyalty to the higher life. An intimate sense’ of the: immanence
and franscendence of God and a longing to purify the outer and the
inner life to fit the soul {o rise unto the raptures of the knowledge
and love of God have always been the great and distinguishing
traits of the Hindu genius. Max. Muller says: “ A distant God
like the Jewish Jehovah would be no God at all to the Vedantist,
he cannot be too near to his God ; nay, to be without Him but for
one moment would be death and annihilation to him.”

While such has been the intense longing and passion of the
Hindu race, we must remember that the Hindu character was not
merely speculative,

« The native hew of resolution,
Sicklied over with the pale cast of thought.”

" Both in social and spiritual life it was well realised that the goal

can never be attained unless the means are clear, graduated, and
suited to the end in view. It was recognised also that it is quite
erroneous {o treat social life and spiritual life as two absolutely
unconnected streams of human energy. What some critics regard
as a sign of primitiveness from their study of a few types of social
growth is regarded by usasa sign of advanced social refinement
and development. In disproof of this theory of primitiveness we
have only to remember that no one has as yet dared to question
the splendours of our civilisation though it has co-exsisted all
along with the immemorial inter-relatedness of social and spiritual
life. Mr. Havell says in his recent work, The Asucient and

. Medieval Architecture of India . A study of Indo-Aryan Civilisatioy -

“In India, religion is never regarded as external to secular life,
but as its consecration and illumination.” ‘

It is not my purpose here to point out how the Hindu mind
has always been remarkable for its combination of practical and
2
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outward with introspective and inward energies and for its co-
ordination of social and secular, with individual and spiritual
life. I desire to state here briefly what has been regarded by the
masterminds of India as the true and only key to individual
salvation and national good and solidarity. The course of higher
life as laid down in India and as enjoined upon all though with
variations suited to the conditions of birth and bringing up, is of
peculiar value and beauty, and if only we realise this and praclise
the wise and fruitful method so given to us, we shall be fully able
to overcome all stupid and suicidal social schemes, relate the present
fully and properly to the past and the future, present a solid front
to the world, ensure the permanence of that vitality which has till
now enabled us to present the unique spectacle of a distinctive
race and civilisation maintaining its place under the sun from time
immemorial, and rise to still higher heights of national achievement
through the grace of God.

Amidst the manifold, confused, unpurposive, ill-regulated, and
downward dragging activities of mankind which while dowercd by
the light of reason with greater powers and possibilities than
animals, has not got their blind and limited but well-defined range
of instinct and can hence soar to angelic heights or sink below
brute depths—comes the voice of the scripture grouping such
activities clearly and purposively by stating what qualities of the
mind and activities of the body and the senses lead to wor'dly and
material success and prosperity or enjoyments in heaven. Scripture
tells us also by negative injunctions what qualities and acts will
bring about individual degradation, social disruption, and national
decline and will resuit in the pains and tortures of hell. Besides
these purposive activities the first element of duty for its own
sake is introduced by the Nitya karmas. These give us our first
lessons in the difhcult but auspicious science of self-discipline.
Such lessons if well learnt and practised will bring into manifesta-
tion in us that mastery of self which is the door—the only door—
to salvation.

Some people think that Sri Krishna has preached a very easy
path of salvation—the path of Nishkama karma or disinterested
performance of duty. But in reality the path is full of difficulty
and is meant to be a total reversal of all our former modes of

activity. Indeed the most self-sacrificing man known to us will be a

grovelling egoist when tested by such a test, though he may be far
above those wallowing in the mire of selfishness and worldliness,
It is only alter we have gone through the discipline of regulated
desire and activily and of Nifya-karmas, and studied the scriptures
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for attaining discriminative power (Viveka) and sought his grace
by devotion, praying for true vairagya being given to us as his boon,
that the first step on the golden ladder of Nishkama Karma can be
placed by us. While it is true that only true wisdom and true love
lead to the final severance of the ties of desire and the attainment
of the bliss of liberation (Visreyasa), they are necessary in  some
measure and in their initial forms for our achieving the 1eally
dithicult feat of Nishkama Karma. The Lord says in chapter X of
the Gita,
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Ioven our first feeble etforts at such disinterested performance
of duty makes us realise by actual experience how it is the only
entrance into a diviner life. It is our selfish attachment to things
that is a source of bondage and we forge for ourselves the chains
that bind us fast. There is a beautiful poem by Sir Rabindranath
Tagore which says,

“ 1 ask my destiny—what power is this

That cruelly drives me onward without rest ?

My destiny says, * look round " ! I turn back and see
It is I myself that is ever pushing me from behind. "

We find by actual experience that even our physical sheaths
acquire new vitality and radiance by our doing Dharma in a spirit
of detachment, disinterestedness, dispassion and love of God. The
mind ceases to be tossed on the waves of desire and acquires
steadiness and power and concentration. It has

« That content surpassing wealth
The sage in meditation found
And walked with inward glory crowned.”

In the moral realm also we realise that disinterested perfor-
mance of duty enables us to perpetually transcend ourselves. This
would be hardly possible if such a course of endeavour was against,
our true nature, for nothing unnatural can be immortal or even
persist for any length of time. Itis felt to be possible and it
becomes possible only because it leads to our attainment of our
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own real nature, to our at-one-ment with God. The moral side of
our life brings us into constant relations with other human beings,
makes us realise how much—how very much—of all that we have we
owe to others, and leads to the suppression and eventual extinction
of all selfish and separatist tendencies in us. The consummation of
our living a higher life physically, mentally and morally by the
help of Nishkama Karma which is the mightiesf lever of the higher
life is the manifestation of our true spiritual natur® more and
more.

In the abundance of His grace and compassion Lord Sri
Krishna emphasises this again and again throghout all the chapters
of the Gita. Even in the chapters dealing with the higher rungs
of this ladder of higher life, He again and again lays stress on
Nishkama Karma. He has declared to us :
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Nay, not content with these declarations and the lives of His
chosen ones, He has by His own acts in His incarnations shown to
us how this is as much of the very essence of His being as wisdom
and love—nayj, is the outer side of such Wisdom and Love,

“7 & qaife sdsd frg Ay feaa
AMAFHATHSE TR TT W HARY 0
afugTada sy sHaaatye:)
ww aRigEdey wgwn: qriwda: o
vigRe wter agat w9 g
YRR o FAT QIPIGANRAT: {AT: 0
(Chapter 111 of the Gita.)

It is only after we attain to the fullness of Nishkama Karma
that we find the full fruitfulness of Bhakti and Jnana. The little
devotion that we have and the little wisdom that we get while being
immersed in our selfish and worldly activities are only Punyakarmas
i.¢, meritorious acts which will through His grace enable us to step
firmly up the ladder of Nishkama Karma. Those who imagine
that by frequenting temples or doing a little puja at home or
reading a_ few Puranas or Ithihasas or Bhashyas or Prakarana
Granthas they will be given a charter of eternal individual salvation
are the most self-deluded men in the world, Let them ask their
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hearts, Is there no love of resultsin me ? Do I not have the
slightest selfish motive, even if it be mere love of fame ?

“ The spur that the clear spirit doth raise
(That last infirmity of noble mind)
To scorn delights and live laborious days,”

If their hearts tell them that they have no such motives, all honour
to them. Yet how few are there of this type !

This is the reason why the demand of Sadhana Chathushtaya
Sampathi,

frarfreaaglds: gogawaaa
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as the necessary prerequisite for fruitful vedantic study (as opposed
to the acquisifion of that science for purposes of display or dis-
putation), seems to us to be a cruelly high demand. But if we
have walked up the lower steps in the ladder of Nishkama Karma
the loftiness of the above heights will cause no giddiness in us at all.
As I have already pointed out we have not only not attained even
Nishkamna Karma but have not even reached the still lower stage
of regulated activity and guarded purity. Purity of body, of mind
and of surroundings is absolutely essential for the germination of
the higher life. Without «hara sudhi (purity of what is taken in
by the senses), chitla sudhi (purity of the mind), and samsarga sudhi
(purity of our surroundings and our relations with them) nothing
can be achieved in the realm of the higher life.

Our habits have to be made pure by observing the scriptural
and traditional regulations as to our daily life. We must purify
our minds by studying sacred books, by japas, by satsdnga, etc.
We must reform society—indeed the so-called conservative seeks a
radical reformation of society. So that our surroundings may be
pure. Who can lize in a poisonous atmosphere 7 We must purify
our surroundings and enter into the purest relations with them.
We are so poor even in these elements of the higher life and yet
feel shocked at.the demand for Sadhana Chathustaya Sampath.

.It is not possible in this brief article to go into all the glories
of Bhakthi and Jnana. My object is merely to describe the ladder
of the higher life generally, Even here our way is hampered by
the so-called expounders of our scriptures who try to make out a
real divergence between Fnana and bhakthi. These are really not
parallel lines but upward curves crossing and recrossing at several
points, the ends being lost in radiance and rapture ineffable and
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infinite. ' Who is the disputant that while wallowing in the mire of
ignorance and sclfishness dares to stand up and misguide us as to
these divine paths and the signposts on the paths and the goals
of these paths 2 Madhusudana Saraswathi points cut that in the
beautiful verse

wrat Rrgrgoatdf et @ swada
(Chapter VII of the Gita.)

A refers to Nishkma Prema Bhaktas. He gives the following
instances: % fAspRARIMAT TUT GAHAAYT AR} AT AGIEY TUYY:
aq1 91 gF: MEW: gEARTH 997 ANEY: qur qrsww ghateiy: o
I challange anyone to make out a hierarchy among these liberated
ones. The fact is that while incapable of even Nishkama Karma
and therefore absolutely unfit even to afford even mental entry to
Jnana or Bhakthi, we are presumptuous enough to talk about
these and confuse and mislead others ourselves in wandering mazes
lost.  Sri Suka well says :

WERTEIA gAa: e wegesd )
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(Bhagawatha.)
I desire to point out here only a few aspects of devotion and
wisdom. Imageworship is regarded by us as a means of mental
concentration upon God ; and further as God 1s everywhere, there
is a special manifestation of His glory and His grace in scripture-
stated forms sanctified by scripture-stated mantras. Just as, though
air is everywhere, a fan sets it in motion speciaily for our sake,
Such worship enables us to bring about the initial contact of
our soul with God. It is only such contact that brings into us
the freshes of divine radiance and energy and cleanses the
impurities acquired in the course of innumerable lives dedicated to
worldly enjoyments. Such worship is the most powerful of all
uplifters, and hence it is that we have been advised to have it from
the very commencement of our higher life up to the moment when

in the fulness of union there is the utmost rapture and

« The mortal limits of the self is loosed
And past into the nameless, as a cloud
Melts into Heaven.”

7 SRR WA wREwszagdE! o

Love and wisdom—or shall 1 say wisdom and love to pacify
the disputatious man already referred lo—are the highest rungs in
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the ladder of the higher life. I have already stated that their
extreme ends are lost in light. Let us ever seek that divine illumi-
nation for that is the true joy and glory of life,

AATANRY Togans
Fmfygat i garaafia:
aRa wrRgaGE
wegarar AR )

“THE GOSPELS AND ACTS.”

(Continued from page 120).

ACTS.

From the introduction to Acts it would appear that the book
was compiled or recompiled at the same time as the Gospel of Luke.
Luke, John and Acts appear to be books of a certain period later
than that of Matthew and Mark. Acts purports to give the history of
the events immediately followinz those related in the Gospel. These
events are chiefly connected with the acts of Peter, the most promi-
nent of the immediate disciples of Jesus of Nazareth, and some
others, and also of Paul a later leader in the cause.

At the time of Jesus’s final departure there appears to have been
some uncertainty among his disciples and followers as to what they
were to look forward to as the outcome of his work. They rightly
divined that something must resuit, some good must follow. But
they did not exactly know W'h:lt. There were those who believed
that the Kingdom of Israel of their scriptures, as they understood
them, was soon to become a matter of fact. These asked him, % Lord
at this time, Dost thou, according to promise, establish the Kingdom
unto Israel ? ' Jesus answered them that the establishment of this
Kingdom was not a matter of times and seasons, that power (design-
ated the Kingdom of Israel) was the power of the /nner Spirit, by this
they would be able to bear testimony to his work among them, and
carry that testimony wherever they may go, even if they went to the
uttermost parts of the earth. Hence we tind Peter emphasing the
same central teaching of these Scriptures. It was indeed the old
teaching of the Jewish Scriptures. The spirit of God will be poured
out and will indwell in all men (not poured out in any visible form,
of course, for Spirit is not material) ; and there shall be significant
signs,  your sons and your daughters shall prophesy, your young
men shall see visions, &c.;”" “ and it shall be that whosoever shall
call on the name of the Lord (shall realise the Spirit within) shall be
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saved.” For this Spirit, the Lord, is “ always before my face...ssl
should not be moved......my flesh also shall dwell in hope.” For
neither is the Christ left unto Hades nor did his flesh see corruption
(I1, 81). This is the snbstance of Peter's teachings. -

Peter also, as did Jesus, exhorted all to rise above their intellec-
tual selves (matanocite), *‘and be baptised in the name of Jesus Christ
unto the remission of sins, and ye shall receive the gift of the Holy
Spirit.” The “ baptism ” enjoined is, of course, not water-baptism,
which certainly cannot “ wash. away sin ” ; nor does it accord with
the spiritual level of the teaching. It is that Spiritual purification to
which when one attains he passes a stage when lower things (sin)
have no power to draw him down,

“ And with many other words he testiied and exhorted them
- saying save yourselves from this crooked generation.”

Then there is given the illustration of the man “ lame from his
mother’s womb,” who is healed by faith in the name of Christ, “ Yea
the faith which is through him (that is, realised through the Spirit or
Christ in mnan) hath given him this perfect soundness ”” Without the
right sort of Faith (something more than belief) there is no * sound-
ness.” Repeat, thatthere may come seasons of refreshing from the
presence of the Lord ; and that He may send the Christ, the appointed
or anointed one (111, 20). This is the true miracle of healing. “In the
name of the Christ doth this man stand here before you whole. He
{the Christ) is the stone, &c.” We cannot be spiritually whole without
the realisation of the spirit, the Christ within. ‘* And in none other
is there salvation for there is no other name (signifying nature or
being) under heaven, given among men (that is, possessed by men)
wierein we must be saved.” Thatis, it is only by realising the
Christ that men can attain to the fullness of their being.

In Chapter VII we have Stepheri’s symbolical interpretation of
the religious legendary history of the Jews, showing that these con-
tained the same “ living oracles ' (. 38). * Our fathers had the taber-
nacle of the wilderness ” which Moses made according to the model
that he had seen, But their successors brought in with Joshua, for the
tabernacle, a tent. David also wished to erect a material structure, and
Solomon actually raised a temple. But this was not the meaning of
these oracles, ‘' the Most High dwelleth not in that which is made
with hands,” His is a spiritual temple to be raised in the hearts of men.
This interpretation did not suit the formal and legal minds of his
hearers and they stoned him to death, which was the legal punish-
ment among the Jews for serious offences. ‘This “speech” of Stephen’s
shows how large a part symbolism plays in these scriptures.

In Chapter V111 we read of Philip’s doings. He went down into
Sameria and there ' proclaimed unto them the Christ” (r. 5), the
same as the gospel teaching. His teaching and demonstrations are
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said to have won aver to him the great Simon Magus, “that power of
God which is called great,” who received initiation from Philip (. 18).
Later, we are told, Philip broke with Simon and denounced him’
(v. 18—24), but this could hardly be, for Philip would not have
initiated him without satisfactory tests.

The incident of Saul in Chapter 1X having no connection with
the narratives of the Apostles Peter, Staphen and Philip, is clearly
misplaced where it is, and so we shall omit any notice of it at
present. .

Chapter X gives the interesting account of the meeting of Peter
with Cornelius, the pious Roman captain, establishing the truth (if it
needed to be established), that “ God is no respector of persons, but
in every nation he that feareth him and worketh righteousiess is
acceptable to him,” a truth that Peter must have been aware of .
already This ends the account regarding Peter. With the exception
of this incident of Cornelius, the story of Peter really ends with
Chapter V, for there is nothing after that relating to him beyond two
“ miracles” performed by him, these are in the ‘style of similar ones
related of Jesus. Soon after we read that he was siezed by Herod and
imprisoned.

We should note here that this record of the Acts of the three
Apostles named is mainly concerned with the nature of their
teachings.

We cannot however leave the study of this part of the book
without drawing attention to certain references by Peter relating to
the personality and the mannmer of death of the Master, Jesus of.
Nazareth, which are of historical importance. In Chapter II, v. 22,
Peter speaks of Jesus as *a man approved of God.” This is a
significant remark in view of the trend of later sentiment in regard to
Jesus. The character and person of Jesus of Nazareth occupy so
very large a part in the gospel narrative, indeed so completely fil
the whole of its canvas, that we would expectto find the fullest"
particulars of his personality and his personal life in it, Asa matter
of fact, however, there are none at all. Hence the manner in which
Peter refers to his master is significant. It shows that those wlo
were most intimate with Jesus found nothing very extraordinary as
regards his personality, he was a man says Peter. There is a further
significance in the admission of these references into the narrative
viz., it shows that the hieratic custodians of these documents had a
due sense of their responsibilities and allowed no data which might
be of use to future enquirers to be lost.

The fact however remains, and it is notable, that we have
practically no particolars of Jesus's personal life. None of where or
when he was born, of his people, or parentage, and absolutely nething
whatever as to the manner of his death—that is, in Mark or John the

3 L]
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gospels that treat of his personal life. We may gather a few parti-
culars from casual references in the course of the narrative. He was
A Galilean. That Nazareth was his native village is sometimes
doubted. It is said that he was a Nazarite, that is one devoted to a
religious life, and that this circumstance has given rise to the con-
nection of his name with Nazareth. ’

As to the date of Jesus’s birth, the year B.C. 4 is popularly
accepted as the date because of the statement in Matthew Ii,v. 1,
“Jesus having been born in Bethlehem of Judea in days of Herod
the King.” Herod died in B.C. 4. But this birth is that of the
mystical Fesus of Bethlehem, and the date therefore as applied to Jesus
of Nazareth must be imaginary. Again, Luke, trying to be more
precise, gives the birth at the time of the Census of Quirinius, and
tries to show thereby how it happened that Jesus was born in Beth-
lehem. But this census took place in A.D. 8, that is ten years later
or more than the date derived from Matthew. These popular dates
have plainly no foundation. If we are to find the correct date any
where it ought to be in the gospels, but here the failure is absolute.
Secular history contains no record of the existence at the beginning of
the present era of any such extraordinary and world-shaking
personality as the Jesus of the gospel narrative is described to have
been, although there were present at the time all the required con-
ditions to ensure the perpetuation of the fact, if it was one, to all
time.

We may here note what some European scholars have to say on
the subject. Mr. Ralph Shirley, in one of his essays on Early Christian
Evidences, referring to evidence from pagan writers of the first
century, observes, * Of the existence of Jesus, to all appearance they
know nothing.” Again, he quotes the Revd. R. C. Anderson, D.D.
as stating in an article in the Hibber! Fournal that certain facts
% compel the conclusion (1) that the simple Jesus of liberal (Protestant)
theory did not then exist, and (2) that the creative sayings of the
‘gospels had not then crystallised round a Jesus nucleus’—he is
referring to the time of Paul. He refers to Philo a Jewish writer and
contemporary of Jesus as significantly silent on the subject of Jesus.
Again “another historian of the same date, Justus of Tiberias, who
was presumably in Judea if not in Jerusalem at the time of the
crucifixion......was equally silent,” and, he adds, “ the real historical
evidence we have on the subject of the life of Jesus, outside the
Gospel narrative, is...... of a negative character.”” The same author,
however, tells us: ‘‘ The exXistence of a Rabbi of the name of Jesus
or Jeschu, who was born some 100 years before the alleged birth of
Jesus Christ is fully established. He is the only Jesus of whom the
Jewish Talmud records have any record. He appears to have been
a Rabbi noted for his independence of mind and unorthodox views.
At the time of the persecytion of the Pharisees (104—78 B. C.)...uue...
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this Jesus appears to have fled to Egypt, and to have returned again
to Palestine after the tyrant’s (John Hyrcanus) death,” and so on.
Se that if we go outside the gospels for information as to the period
when Jesus lived, we get but the faintest reply, and that from the
Talmud records only. And it is significant that we get a reply from
where we would expect to get it if Jesus were not altogether a
fictitious personality.

The above facts explain the absence from the gospels of definite
information regarding the personal life of the Rabbi Jesus, their story
would seem to be based on a tradition, -

-THE DEATH OF THE RABBI.

In regard to the manner of Rabbi Jesus's death—according to
Tregelles’s Text, Peter, in Chapter I, ». 23, alluding to Jesus’s death
states : *“through hand of lawless ones suspending ye slew.”
In reference to this statement we may observe (1) that as the alleged
crucifixion of Jesus was carried out under the authority of the Roman
Government, after trial. it is a question, perhaps, whether it could be
described as done * through hand of lawless ones. ”

(2) that in Tregelles'stext, as well as in another, from the Te.lus
reccptus, both from ancient manuscripts, the word  crucified ” does not

occur.

Again, in chapter V, i. 80, Peter accusing the Jews says (A. V)
“ Whom ye slew and hanged ona tree.” In chapter X, 39, the
same version, Peter speaking in the house of Cornelius, again repeats
the charge, * whom they slew and hanged on a tree.” These ex-
pressions are very significant  The testimapy of the two latter state-
ments is clearly t> the effect that Jesus was first slain and #en his
body was suspended on a tree. We will understand this assertion
if we turn to the book of Denteronomy, the book of the Jewish Law.
In chapters XIII, XVIT and XXI (7, 21, 22 of the latter), we find
that the legal punishment among the Jews for a capital offence was
stoning and hanging on a tree. It would seem, therefore, that accord-
ing to Peter’s statements Jesus met his death at the hands of the
Jews, and was stoned and his body hung on a tree. Moreover the
gospel account itself of the tcial of Jesus gives ground for believing
that Jesus was not put to death by the Romans. For DPilate, it is
stated, pronounccd Jesus not guilty of any offence, that is, affcnce
against Roman Law. He was accused of making h'mseif King of the
Jews, but Jesus's simple answer to this absurd charge was, if so, where
are my soldiers 7 Komuan Law was too just and too firm for us to
accept the ingenudus statement that Pilate delivered  Jesus over to
please the Jews. Further, there are other statements in this case
which go to show that Pitate could not have given his consent to the
execution of Jesus—" H e thou nothing to do with that rigateous
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man, ” and more. So it appears that Jesus was killed by the Jews,
and suffered the Jewish punishment, that he was put to death by
order of the Roman Government is out of the question.

The crucifixion story in the Gospel, as we saw, relates to the
mystical crucifixion of the Christ, and has nothing to do with the end
of Jesus of Nazareth. An undiscerning confusion of ideas has identifi-
ed it with the latter.

Itis popularly explained that *the accursed tree,” a Jewish
Anathima, a sort of technical expression in Theology, meant the cross.
But it could not be so. Crucifixion was to the Jews a foreign mode
of punishment, and it was, of course, possible that a good Jew might
be subjected, through violence, to such a death. Even if so why
should he be held accursed ? It did not come within the terms of
Jewish legal phraseology. The Jewish hanging on a tree was a legal
punishment, and hence a person who suffered such punishment was
legally * accursed.” There could be n5* curse,” that is, moral stigma,
in the Jewish sense, attached to death by the cross, which did not
come within the terms of their legal penalties. Hence we may take
the above expression, when applied to Jesus, as evidence in favour
of the belief that he really suffered the penalty of the Jewish curse.
The great master was stoned to death by his own people at last, as
they several times threatened to do, and his body was suspended
from a tree. Otherwise, there is no explanation for the statements of
Peter as recorded in Acts. This book therefore gives us the melan.
choly satisfaction of knowing the unhappy end of Jesus. In any case
we may say, * he died for the sins of the people.’

Of John, the pure exponent of heavenly light and love, the Acts
do not tell us more than ¢hat he worked with Peter.

The accounts of the early Apostles are naturally very meagre,
nothing more than suggestions of the character of their teaching as
pertiaps traditionally handed down. But they have preserved for us,
as we have seen, two interesting and important traditions, lost in the
glamour of the Gospel story, thus rounding off the historica! element
in the latter. These traditions are the reference of Peter to the man
Jesus, and that relating to the manner of his death.

PAUL.

‘ When we come to the record of Paul, we meet with a few
historical associations, so we will begin the study of the story of that
Apostle by picking up a few of these trails to help us on our way,

L. There appears to have been an interval of time between
Peter and Stephen. The followers of the Apostles had multiplied
greatly and had organised themselves into a body, called the
 Assembly of the Called-out” (translated ** church”), under chosea
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leaders of whom Stephen was the chief. This Apostolic body must
have included members of varying degrees of inward fitness for
spiritual instruction, but there must have beea some kind, of selection
to justify the expression, *the Called-out.” Stephen himselt was
*full of grace and power,” and his opponents among the orthodox
Jews “ were not able to withstand the wisdom and the spirit by
which he spoke.” He was soon put an end to by the Jews, having
been stoned to death like the Master, and the disciples were scattered
abroad through Judea and Samaria. This. persecution we read did
not affect the Apostles, a statement which would seem to' mean that
it did not occur in their time, hence the supposition that there was an
interval between the times of Peter and Stephen:

II. Inchapter XI (v. 20) we read that some members of the
party ‘“travelled as far as Phcenicea and Cyprus and Antioch,
speaking the Word to none save only to Jews.”

III. Next, there appears another body on the scene. * There
were some of them...who...spoke unto the Greeks also,-preaching the
Lord Jesus.”

It does not follow that this body was of the some party as that
first mentioned, which was the Apostolic party, or even that it was
established at the same time at Antioch. Further, the expressions used
in connection with each will be found to differentiate between .them.
The Apostolic party spoke the Word. Thatis, they taught on the
doctrine of the Word ot Logos or Christ—the Divine in man ; and they
confined their activities to Jews. They were a cultured body,
disseminating the spiritual philosophy of Judaism among their own
cuitured people.

The others were a mixed or popular body including all classes of
people, and their system was a system of imparting instruction by
word of mouth, they preached (spoke of) the Lord Jesus. They were
most probably members of a Cult of ** Fesus” transplanted from
Alexandria.

Thus, the Apostolic party was a Tehching pacty, the other a
Preaching one.

This accentuation of the distinction b:tween the two bodies is
essential, because from this point of the narrative, that is, beginning
with the account of Paul, the leading personages and the doctrines
of the two systems aze so ingeniously blended together in the text, as
to entirely obscure and altogether nullify the essential difference that
exists betwcen them, in the eyes of the ordinary student. The
cultured student however will be able to pick his way through the
tangle. The distinction between the systems then is, the Aposiolic
leaching implicd a high culture, leading loa development of the higher
consciousness. The other was an imparting of popular legends,

the basis of a religious beliet. “
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SAUL

The episode of Saul is in reality an isolated one as regards the
sroper subject-matter of this book ; but his personality is so
sersistently thrust forward into the narrative of Paul, that it must be
aken in hand before we begin with that study.

At first Saul wasavery pronounced orthodox Jew, bitterly
intagonistic to the new sects springing up among his nation. He
svidently had no sympathy or part with the stand-point of his com-
satriot the learned and honored Pharisee, Gamalial,* a doctor of the
Law, whose advise to the Jews in regard to one of these movements
was, ‘' Refrain from these-men, and let them alone .,...if this work be
>f men it will be overthrown, etc.” (Chapter V, o 38). But Saul
was for immediate suppression and total eradication by violence.
Suddenly however there is a change in his attitude, owing,
it is said, to a strange experience that had bappened to him
1s he was journeying on one of his missions of destruction, and he
forthwith became himself a member of one of the sects. He must
have been a man of a very demonstrative nature, for he immediately
turned upon the Jews, he ** confounded the Jews at Damascus, proving
that this is the Christ,” he * preached boldly in the name of Jesus,”
“ he spoke and disputed against the Grecian Jews.” These state-
ments show that he must have gone over to some sect of the Jesus
cult. This is confirmed by chapter XI, v 25, 26, where we read that
he was brought by Barnabas, from Tarsus, which was his native
place, to Agxtioch where a body of the same cult had established
itself (=, 20) “ preaching the Lord Jesus” (already referred to).

This ends the episode of Saul. Why he should come into a
narrative of the doings of the apostolic party will be evident shortly.
Meanwhile we may notice, in passing, a statement of much historical
importance in reference to this sect of the cult of Jesus, We read in
v. 26 that the members of the cult became known later as Christianie,
that is, followers or worshippers of a Chrerslos (good man).  For the
Jesus of the cult represented that ideal ; he was thz ** good man,”
who subsequently, after many trials, becams, a* Son of God.”
Popularly the term is rendcred Chrislianoi, followers of Christ, which
must be incorrect, for since the Chris! beliet is at the basis of all
religious philosophy, it is impossible to imaigins that people who
expressed the spiritual idea under that term (that is, people of Greek
culture) could specially designate any belief or any section ot a belief
by such a title. Dr. [. B. Mitchell,t Chreistos, 1480, p. 12, says: ‘careful
search through the Christian inscriptions, numbering 1287, in the
fourth vol. of Boeckh's C. 1 1877, fails to discover a single instance of
earlier date thun the third century wherein the word is not written

* It would appear that he was Pan:’ tewcher (Cnintec XXU
t Quoted in ** dniigua Maler: A study ui Christian origias.
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Chr'st or Chreist.” And the author of Anlique maler writes : ¢ The
conclusion seems probable that......the worshippers of Christos were
themsel ves designated the * Chreistoi,’ and that the Romans corrupt-
ed the name.... into Chrestianoi.” And in another place : ‘ the
latter form (Chreistianor) survives in the French Chresliens.”

Lastly, we may ask, in view of the statement in the above extract
from Dr. Mitchell, was acts written or re-written later than A D,
300 ?

. In the story of Pani we tread on something like historic ground.
The story begins at Chap. XIII. We find that he is a member of the
“Assembly of the Called-out” or chosen, . 1,2, that is of the Apostolic
party. He is specially delegated to proclaim the il'ord of God abroad
{(z. 5). He proceeds to Cyprus.

But' now there is a curious transformation. Just before the
departure from Cyprus San/ (under which name the incidents begins)
suddenly metrges into Paul (. 9. There is no explanation
as to how or why the one name is changed into the other. And,
indeed, for such an important change, the introduction of it is
strangely abrupt, a mere casual mention in the course of a tremendous
miracle, such a miracle, moreover, as Paul never afterwards per-
formed. Was the glamour of the miracle intended as a shroud to
cloak the covert insertion of the insignificant parenthesis O kai Patlos
(also The Paul)?

It is significant also of the puzzle here presented, that our trane-
lators sturhble very much over this parenthesis. Here are renderings
from five difterent versions of the New Testament :

A. V. : “ Who also (is called) Paul”
Am: R V.: “Who is also (called) Paul”
Weymouth : “ \Who is also called Paul”

Tregelles's Text, Rotherham (intended for Greek students):
“Who fbecame) Paul also.”

Twentieth century N. T. : “ Who is the same as Paul.”
The first two insert the word © called,” which shows that it is

_ not to be found in the original.

Weymouth does not seem to care to enlighten, and tells us, what
the text does not, that is, that Saul was called Paul.

Rolherham's * became” is not in the original and is inserted
by him.

The Twenticth Century N. T's reading is to the effect that an identi-
fication of Saul with Paul is intended.

But how is such identification established by this parenthesis?

There is no identification by mname, for that is rot the sense of
the parenthesis as all the above versions show.
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And no identification of person is possible. Because, as we know
Paul is stated to bea member of the Apostolic Jbody, while Saul
belonged to the Chreistianci. So Panl of Damascus is not to be identi,
fied with Saulof Tarsus, The attempted identification we can only
believe {0 be the work of a member of the Chreistianoi, anxious to
transfer the hononrs of Paul's name to an Elder or leader of his own
body. The name of Pay} was famous no doubt. Rotherham in the
introduction to his translation of the N, T. explains very clearly the
uses of the Gieek Article O (the), which it will be of use to us to note.
Hesays: The Greek Article isa sign of logical definileness......The
Atticle stands for o represents a difiniteness already known or
assumed ”  The Italics are his. So O Kai Pauls points to a known Paul,
and it was this great person whose identity it was attempted to merge
into that of a leader of another party, into whose hands the
documents had come, The original docuoments, such as they may
have been, must have been connected with the doings of Paul among
the Apostolic body. The Chreistianoi very evidently desired the
honors of his name to g0 down to posterity linked with that of one of
their own great men, thus leaving to after ages a complex character
as well aa doctrinal puzales to be dealt with by commentator on the
text and biographere of the great Apostle. How this complicates the
text we shall see as we go on. -
" " We must therefore eliminate the aame of Saul from all connection
with that of Paul, And, indeed, there would seem to be no reason
why the account of the establishment of the Chresistianci body at
Antioch and the episode of Saul should have been introduced into the
narrative at all, since they have no connection w! atever with the
doings of the Apostolic party. We can see no reason for the insertion
except it be thatit was with the object of bringing Saul upon the
scene, inorder to crown him with the hooours of Paul. But we
are able now to dissociate Saul from Paul and to follow the course

of the latter as narrated i the rest of the book. We must be pre.
pared however-for a confusion of narrativ

E A s and teachings owing to
the substitution already effected of Saul’s personality for Paul's.

(To b continued),

A CALL TO SUPPORT A NOBLE CAUSE.

Educaﬁon on national lines is a subject engaging the ‘at“tenflonp'l
the best brains of the country. And by concensus of opinion f,xt h::,
been settled as an ultimate fact, that beside.s being the means o mtc.u .
cating the highest ideals and principles c:\f life and conduct edt;;:a :(t::n
should be such as to enable boys and girls to fneet sucfccss(u y the
various new social and economic problems .Whlcl.l are likely t_° con-
front them on the practical field of their' dan!y f:xtstence by bringing
into expression the infinite power thatis within every one ofl fthetzl:
The Vedas enjoin that man is ‘no less tha'n the Deity Himself—the
store-house of infinite knowledge and bliss, and. what89ever he.lps
him torealise and live up to that ideal nature of his own, is eflucatnon.
Or in other words, itis the process to remove t.he barriers that
hinder the flow of the infinite light and power which form the real
nature of every man and woman alike: - Thus the goal of educa-
tional systems all over the wor!d remaining always the ls:me,'t?cl:
nation will have to find out for ltsFlf {he process that would. sult tc:scl
its past ideals and traditions to bring into .fruxtxon the ob;ec-:ts sta et‘
bove. It does not follow, however, tba.t in order to remain tl.'ue 0
?ts hallowed ideals of the past, therf: is no room for a n_atnf(:‘x :o
accept in its educational system anything that may prc‘weth:szh ou!g
its growth and development from any other npation. rut ould
be accepted wherever we may find them. J.Xnd a na 1?n wd ic
hesitates to include in its system .the gfeat dnscov?nes of mohern
science and the new methods of imparting education whu.:h ';;F
been found out of late, will find itself always the looser .for it. T e
essential principles which we shall have to qbscrve in accfe:) mg.
them, as well as anything else, frt?m- ot‘her nations, are consis encg
and assimilation and not mere imitation. We :fnust accept a'nh
assimilate them in such a way that they sl.lall move in harmony with
and not be antagonistic to our national aims and ideals o.f the past.
The Trust Committee of the Belur Math h-ave. Wltl.l t'he help
first, of the late Sister Nivedita and the.n, of the Sister Chrls.tme peen
conducting an educational work for 'gnrls and p'urc?ah-ladzes ?t 17,
Bose Para Lane, Calcutta, on the lines .and prm'cxple's mentioned
above. The success that has attended their eﬁ'orts in this matter, has
often been brcught to the notice.of the public th!-ough the repqrts
issued of the work. The institution has been offering free education
to children and purdah-women for apout the last. ﬁfteffu years.
Counting roughly the number of unmarried and marr.ned gn_rls epter-
ing the school annually to be fifty and twenty respectively, l.t will be
found that the work has helped to educa.te more than' 700 gxrls' of the
former and 800 of the latter class during the .penod. Wh,?e the
number of indigent purdah-women trained by itto earn their own
livelihood by teaching, sewing, fine needle-work, etc., has been _n°
less than 200 during the time. The Kindergarten system, we trust,

4
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was introduced in its children's' department long before the use of
the same by any other school in Calcutta. A purdah-lady student of
the school joined the Lady Dufferin Hospital in Calcutta on the
recommendation of the late Vicerine Lady Minto, who was most
gracious to visit the school on several occasions-—and after attending
the studies and practical training-work there for more than three
years, has earned the diploma of a trained nurse and midwife.
Several students of the school have begun their career as school-
mistresses elsewhere ; others have consecrated their lives to the
cause of spreading education among purdah-women by entering into
the teaching-staff of the school itself ; while others still, have made
the resolve of founding similar institutions in different parts of the
country.

‘The work has thus proved its unique usefulness in various ways,
surely but silently ; and the time has come for the public to stretch
its generous hand for its support and safe continuance in future by
removing its pressing needs. The Trust Committee of the Belur
Math are trying at present to secure a suitable plot of land measur-
ing about 18 cattahs, in the Nivedita Lane, Baghbazar, and raise a
building on the same for the permanent location of the work. The
land itself will cost about Rs. 29,000 and it need not be said that the
building to be raised will cost no less. We send out this earnest
appeal, therefore, to our generous countrymen, to come forward to
belp the noble institution. The valuable life of the Sister Nivedita
who had identified herself so completely with India and her people,
has been sacrificed at the altar of this temple of education. Another
noble lady whose life is none the less valuable and useful to the
cause of poor India, the Sister Christine, has been giving her heart’s
blood, drop by drop, to rally an earnest band of consecrated lives

- aronnd that aitar for the last fifteen years. Many a noble daughter

of India have come forward unreservedly in response to the call. It
behoves now on us, dear friends, brothers and countrymen, to come
forward to help them cordially, to secure the permanent continuance
of the noble work in a habitation of its own. Remember always
what the Swami Vivekananda said about the solution of the women
question in India—* It is not for us, men, to dictate and chalk out
hard and fast plans for the amelioration of women's condition but
help them to get a fair education as was the custom in the Vedic ages.

Do that and leave unto women the task of solving their own prob-
lems.”
BRAHMANANDA,
President, Ramakrishna Math and Mission.

N. B.—Contributions, however small, towards the Land and Building-Fund
of the Vivekananda Women's Work and the Nivedita Girl's School, will be thank-
fully recelved and acknowledged by (1) the President, Ramakrishna Math and
Mission, Belor, Howrah and (2) Secretary, Ramakrishna Math and Mission,
Upbodhan Office, 1, Mukherjee Lane, Baghbazar, Calcutta,

THE RAMAKKISHNA MISSION RELIEF WORK
DURING THE FLOOD AND FAMINE IN
BENGAL, ASSAW AND THE
UNITED PROYINCES.

(A Report for 1915-16.)

The Mission has published a fall report of its Relief Work
during the famime and flood that devastated a very large area of
Bengal, Orissa and some districts of the United Provinces in the years
1915-18. It is rot possible to do full justice to the report in a short
review like this. The magnitude of the relief work can well be
guaged by the fact that during the short period, the Mission spent
as much as Rs. 82,702-11.3 and it could carry out the same only
through the full-hearted support of the génerous people of the land.
We give below a short summary of the Relieft Work carried out
during the period as reported :— .

Under the first section of the work viz,, Famine and Flood
Relief in East Bengal and Assam (June to November 1915) the
Mission had to grapple with :

(i) Famine in Noakhali and South Tippera (June—]July 1915), in
which it distributed 224 mds. 29 srs. 8 ch. of rice to over 10,000 needy
people, besides clothes and a small pecuniary help.

(ii) Flood in North Tippera and Cachar (July to Sept. 1915), in
which 1515 mds. 81 srs. of rice were distributed among a maximom
of about 7000 famished people, desides clothes and a pecuniary relief
of Rs. 596-1-6.

(iii) Famine Relief at Kotalipara, District Faridpur (Sept.—Oct.
1915), and at Duptara, District Dacca, through trusted agents, in
which, respectively, Rs. 400 and Rs. 25 were spent.

(iv) Famine at Rajnagar, District Mymensing (Nov. 1915), ig
which the workers distributed 64 mds. 20 srs. of rice, and Rs, 9-14.¢
in cash. .

The next important section of the wortk was the relief of Distre
and Famine brought on by drought, which is divided into .the
following heads :—

(i) Famine in the Balasore District in Orissa (Sept.—Nov. 1915),
in which the Mission distributed 188 mds. of rice, and a small sum in
cash.

(i) Famine and other reliefs in the Bankura District. Chief of these
was Famine Relief Work on a big scale (Sept. 1915 to Sept. 1916), in
which the Mission had to distribute in thirteen months no less than
8916 mds. 4srs. of rice, 150 mds. 2 srs. 8 ch. of seeds, Rs. 147-8-9 in
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Om { with our ears what is auspicious may we hear, O gods !
with our eyes may we see whatis auspicious, O ye worshipful

unes | May we who sing praise (to ye) enjoy the life allotted to uy
by the gods with strong limbs and body. Peace! Peace! Peace !
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4T of the universe ¥A1 the maker YITR of the worlds
i1 protector AW the Brahma R0t of the gods TUR: first (before)
§WR was, §: he SdROMAY the basis of ail knowledge werfirat

the knowledge of Brahman SW¥IWIR to his eldest son WUWIR to
Atharva W% told.

Brahma, the maker of the universe, the protector of
the world, came into being first before all the gods. He
told his eldest son, Atharvan, the knowledge of Brahman,
the basis of all knowledge.

[The basis of all knowledge—The knowledge of the Supreme
Brahman is called here as the fundamental knowledge, since from
it derives every other knowledge its proper colour and significance.
Its import will be made clear in the third and subsequent verses. ]
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FIRST CHAPTER 3
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X®! Brahma WU¥R to Atharvan It what T34 told, et
Atharvan g0 formerly & W@frg that knowledge of Brahman
WAR to Angira 0% said. §: he (Angira) AR of the Bhara-
dwaja Gotra ®aYIY to Satyavaha A€ told. AFTH: the Bharadwaja
(Satyavaha) TUEt that (knowledge) got from - the superior sources
in succession, or the supreme (knowledge) wf @ to Angiras
(sr7g said)- ‘

What Brahma had told to Atharvan, he told ’ﬁ;_gt
that knowledge of Brahman to Angiras. Angiras (in turn)
told it to Bharadwaja Satyavaha, who again told Angirgs
that (knowledge thus got) from the superior .sources in
succession.

[Note—The first two mantrams clearly testify that the .know-
ledge of Brahman has been transmitted to the human sociely by
Brahma :himself through a superior chain of guru parampara—a
worthy succession of teachers and disciples. . Hence it should not
be taken as one of human origine and so liable to defect owing

to human imperfections.] \ .
st € i"meﬁaf{rtﬁ fafyagraw: orew |
sfrsy vt fogrt wafd g wadlon e 0

REOTR: the great householder A% the son of Sunska
fafram properly, acct;rding to the shastraic injunctions ¥9HW: having
approached WQRE Angiras TG askfed, g well, ®AA: Sir, WA
what frem® being known g all A& known AW becomes.

Shounaka, the great householder, havi.ng approached
Angiras properly, asked him, “ Well Sir, what being
known, al} becomes known [ |

[What being known, elc.— Evidently the qucgtioner wanted
to know the First Principle of the whole creation, since its know-
ledge alone can explain all things, even as the knov{ledge of. a
clod of earth makes us know the substance of all possible modifi-
cations of earth.}
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stands up and sings—‘* Dear, how far is the forest where resides my
beloved Syamasundara,—lo, I am too tired to walk any more !"—
While singing in the Bhava of Radha, the Master falls into
Samadhi,—is standing erect, motionless, like a picture,—~only
tears of ecstasy trickling down the two corners of his eyes !

Kedar kneels down touching the feet of the Master and is
chanting the hymn :—

srasweady i frfg

TR Gifintreatmrsas |

qeegaTEis aw daiR o

[We worship the great Intelligence who is equanimous, pure,

residing within the lotus of the heart, the object of knowledge even
for Brahma, Vishnu, and Siva, attainable by the Yogins through
meditation, the destroyer of the fear of birth and death, the seed of
all worlds, the One whose 1eal nature is existence and intelligence
(absolute})].

After a while Sri Ramakrishna comes down to his normal
consciousness,

Kedar has come to Dakshineswar on his way from his home
at Halisahar to his place of business in Calcutta. So taking a little
rest and seeing the Master he goes away.

Thus forenoon is passed in conversation with the devotees.
Srijukfa Ramalal (Master's nephew) then brings in a dish some
prusad of the Divine Mother Kali for the Master and spreads it
before a seat; the Master sits there and takes the prasad.
Even his eating is like that of a child. He puts into his mouth a
little quantity of everything. After the meal he gces and sits on his
little cot and rests a while.

It is now 3 o’clock in the afternoon, some Marwari devotees
have come and seated themselves on the floor of the room ; there
are also M., Rakhal and other devotees inside.

A Marwari devotee : ¢ Sir, what is the way ?”

Sri Ramakrishna : “ There are two paths—one is of Vichara
(self-discrimination), and the other of devotion (Bhakti). The
discrimination of the real fromhe non-real-—God alone is the real,
the eternal, and all else is non-real and non-eternal. The juggler
alone is real, and not his jugglery. This is called the path of
discrimination,
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Viveka and Vairagya. Viveka means this sifting of the real
fro.m the non-real. And Vairagya means dispassion towards
objects of the world. This does not come all on a sudden, it has
to be practised daily. Kamini and Kanchana have to be renounced
first mentally,—then subsequently, God willing, they should be
renounced internally as well as externally. It is not possible to
say to the people of Calcutta that everything should be renounced

compleﬁely for the Lord—so 1 tell them, ¢ First renounce
mentally.” ,

“By Abhyasa Yoga (continuous practice of meditation) the
dispassion for Kamini and Kanchana is awakened, so has it been
said also in the Gita. Continuous practice brings an extraordinary
power to the mi.nd ; then none feels any difficulty in subjugating
the senses, passion and lust. It is like a tortoise that never extends
its limbs, once it has drawn them in. Even if you cut it into
pieces, it would never extend them.”

The devotee: * Sir, you spoke just now of two paths, what is
the other path ?”

Sri Ramakrishna : “The other is the path of Bhakti or
extreme devotion to God. Weep, cry for Him, in solitude and
secretly,~cry for His revelation, ¢ Lst thee cry, O mind, the
proper  cry and then see if Shyama could remain wi'thout
appearing.’ ”’

The devolee :  “Sir, what is the significance of the worship of

God with form, and what is the meaning again of the formless, the
Absolute ? !

- Sri Ramalm.shtm: “As the photograph of your father re«
minds you of him, so the worship of the image awakens in ys
in course of time the true form of God.

* Do you know what this Sakara of God is like ? It is like the
rising of bubbles on a sheet of water. It can be actually seen that
the different forms are rising from the Chidakasa. The divine in-
tarnation is one of the forms. The Avatara Leelg is also a play of
the same Primal Energy. (ddyasakti).

o What is there after all in dry scholarship | He is attained
quickly, if only one pants for Him. There is no need of knowing
many thiags. . ‘

“He who is a teacher has to know many things. You require
sword and shield, if you want to kill others ; but to kil your own
self, a needle or a small kaife is sufficient,
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“\Vhen we proceed to realise our real being we get Him only
as the last result of our analysis. What is my being—is it the flesh,
or the bones, or blood, or marrow,—or the mind or intellect ? The
ultimate analysis reveals that I am none of these. ¢ Neti, Neti”’

(not this, not this). The Atman cannot be perceived nor touched.
He is attributeless, absolute.

¢ But according to the doctrine of Bhakti, He is full of blessed
attributes. Chinmaya Shyama, Chinmaya Dhama *—all are made
of Chit.”

The Marwaree devotees after prostrating before the Master
take their leave and go away.

It has become evening now and Sri Ramakrishna is looking
at the Ganges. The lamps being lighted in the room, he returns
and sits on his little cot, and abandons himself to the thought of
the Divine Mother.

THE SIVANANDA LAHARI.

Intense longing for God is the one indispensable element of all
forms of Sadhana. In Bhaktiyoga it is nearly all the Sadhana
that is required. It is this loaging that leads to realisation which
is the end of yoga.

This intense longing is often felt by some, bt the difficulty is
that it is not persistent, It has therefore to be cultivated. It can
be cultivated by contagion, by contact with the minds of those who
have expressed it in immortal verse. The poetry of Bhakti is full
of this intensity of longing and the Bhakta has always at hand a
never failing source of inspiration, in such poztry, to which he can
resort for renewing his flagging zeal. The singer of the Sivananda
Lahari hasrecognized it. In one of its verses the author gives
expression to his joy in the fact that his Bhakti cannot but grow in
strength and ultimately lead to realisation so long as the utterances
of the Bhaktas of the pist are available for study and meditation.
The verse may be rendered somewhat as follows :  “ Oh Lord of
All, what fear have [ of spiritual starvation so long as the nectar
of Thy glory is accessible to Thy servant, in the shape of the
poetry that has been uttered by great Bhaktas. That neclar is like
an inexhaustible ocean. Intellect serves as the pump and language
as the vessel for lifting it. And poetic genius serves as a channel

._.,~‘ Ghdls spirit and His abode also is spiritual r.¢., covostituted of rspmt only.
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for its fow. Thus watered with life-giving thoughts and emotions,
the soil of the human heart is endowed with a glorious harvest of
fruitful Bhakti,” The study and constant meditation of such
sacred poetry cannot therefore be exaggerated.

The Sivananda Lahari is one of the loveliest hymns and is
hence invaluable for the culture of Bhakti. The subject of this
poem is Bhakti, which is the highest Love, the love that exalts
the soul and finally merges it into God. Its title shows that Siva,
the Blissful, the 1deal, is the source of endless Bliss, Ananda, to
His devotees. The object of the poem is therefore to prove the
Blissfulness of Bhakti, all along, that is, from the very beginning
up to its culmination in mukti, which is the same as sayujya.

This Bhakti is not a modern conception at all. It is at least
as old as the Vedas. To give but one instance, the evening
Sandhya Upasthana Mantra which is addressed to the Lord
under the name of Varuna, concludes with the beautiful words

“ qyr & @ 9%q 9@’ The whole is a prayer for forgiveness
of sins and the conclusion shows that forgiveness is prayed for in
order to become dear lo the Lord. Life would not be worth living
if the bond of Love between man and God cannot be inlensified
from day to day so that the heart of man should become His
chosen abode.

The practical uselessness of all other means to salvation, such
as knowledge, modes of life and even renunciation, if they are un.
sustained by Bhakti, is the first theme of the poet.

I shall first expand the substance of the verse which brings
out the impotence of mere dry knowledge, by the one test to
which all human perfection is subjected, the test of death. It
would be somewhat as follows :

It is vain for men to spend ali their time in learning logic and
other sciences, which do not teach men how to conquer Death,
which comes to all alike, the weary and the afflicted who are wait-
ing for release, and the brutified automatons of worldly success. It
is true that human knowledge is useful in a way. But its usefulness
is extremely limited. 1t has no use at all beyond the scope of this
life and even there it is not useful all round. No balm has yet
been discovered by scientists or medical men or even by philoso-
phers for the healing of a broken heart, and to this day, Shakes-
peare’s question, “ who can minister o a mind diseased,” remains
unanswered. How then can halting human knowledge help us to
unravel the mysteries of Life and D:ath ? No une thinks seriously
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that it can. Yet so strong is the speil of this world on average
minds that very few men indeed are able to remember it in time to
profit by it. Pandits of all sorts, who nourish an utterly false
pride on the remains of an ill-digested stock of knowledge are a
very common speclacle. Very few have the sense to prepare for
the inevitable.

All through life we may pass big with the pride of scholarship
that revels only in logical subtility, and spinning out mellifluous
phrases, but betrays the deep abyss of ignorance of the soul when
that flimsy cover of verbiage is pierced ; for there awaits the ap-
pointed End. There comes a time when we are rudely shaken up
and bidden to prepare for a terrible leap. We come face to face with
that power called Death whom we regard with dread because of our
aliegiance to falsehoods and vanities. And when our eyes are opened
to the true worth of all kinds of worldly knowledge, at that dead
hour, the logician becomes the mere man, trembles at the thought
of leaving all his dear world of joys, quakes with terror at the
possibilities of the unknown hereafter, becomes a prey to the
harrowing agonies of the dissolution of the body, unsustained by
any comforting thought. Thus falls he like a victim in a sacrifice,
struggling, unwilling, almost lost.

Some there are always who do not wholly give themselves up
to the vanities of this world and are quick to profit by every
reminder that is given cf the evanescence of worldly happiness.
They do not put away all thoughts of Death, but boldly seek to
know the worst he can bring to man and to arm themselves before-
hand. They know the way through Death. And a blessed way
it is, such that the radiance of it, reflecled on the countenance of
clay, is enough assurance for the weeping ones near the scene of
Death that he for whom they would grieve has become o<y one
for whom grieving would be unnecessary, even wrong. That way
can be trodden only by Bhaktas, who even during earthly
life have not forgotten their life eternal in God, and have
thus secured in. Him a powerful friend artd protector,
a guide through this valley of the shadow of Death. Such a one
at the point of death is like a sacrificer, while that part of him
which is earthly and ripe for dissolution, the gross body, with ali
its hopes and belongings, is as it were the oblation which he is
going to offer up to the Lord who gave him all that, He reposes
in the truth and chee:fully resigns his present life for the sake of a
better life to come, knowing that ali this is no permanent part of
him and hence feeling no regret. To the Bhakta the Lord jg all
in all and he can lose nothing while the Lord is his to jove,
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Her.ce blissful, if rot ecstatic, is fhe death of him who had sought
the Lord in time, while an irredeemable sadness haunts the death
ted of 2 worldly man.  To earn that peace of mind, that unvarying
trust in the Lord which would bridge the gulf that is, this is the
one thing needful to do cn this side of Death. Is it not therefore
sheer waste of energy, to learn only those things that serve to
deepen our consciousness of the earth and the earthly, and obscure
our vision of the Beyond. Nay, more; it becomes even mis-
chievous, if the mind is not carefully regulated, since it regularly
helps to swell one’s vanity and to produce a disastrous self-compla-
cency, ruinous in that it blinds one to matter of great moment,
The time and labour devoted to mere learning is at the best an
extravagant profusion in regard to merely subordinate things.

And if one fails to learn this lesson when one is hale and
hearty, will dne ever be vouchsafed another chance in this life ?
Remember the forcible words of the great yngi, Bhartrihari.
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* People who postpone the search for God and the fostering of love

for Him to the days of their dotage arc as wise as the man who

postpones the digging of a well until his house is actually in
flames.

Early should one begin to practise Bhakti, and strenuously
should one prcceed on the path, that when the Lord comes, he
may be found ready. Early thould man strive to find the peculiar
joy of that love and the unspeakable happiness of doing the will of
the Lord. For that is the one way to subdue the terrois of Death,
to make of him a friend, and to insure the soul for the great
voyage beyond, in the unknown realms of after-Death. If one
should pin one's faith on this world and occupy himself with the
fleeting things of this life, and pay no heed to one’s eternal interests,
can one make up for it at that dread hour ? Can one escape the
deep convulsive woe that life’s remorseful relrospect must cause ?

But how then to seek the Lord? How to make Him our Friend,
to become beloved of Him ? There is the rub. It is partly
because people think it easy, that they coolly p05tponf= this duty
which they owe to their own selves, to almost all their mundane
interests. It is easy to say, ‘ Love the Lord, reverence Him, glorify
Him. But it rests with the heart, that creature of caprice, to do it.
People who have passably good hearts and who do scmetimes
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find them responsive to godward thrills, when they try of their own
accord to reproduce those heavenly experiences, find it to their cost
how hard it is, The thing is, the heart is rare, which freely
and promptly responds to godward thoughts, Ordinary hearts
have to be disciplined and cultured that they may scmetime
become whelly pure and attuned to the love of God. And the
methods that sages have prescribed for this culture of the heart
may be scrupulously practised for years without any real progress,
if the heart does not respond. Adoration must be heart-felt ; else
it will be empty and vain. Men may want to pray to the Lord for
purity of L. rt, for unselfish love and for clear spiritual vision.
But if the heart keeps saying, (in an aside, as it were), “no, not
now, not so soon. A few good things of this world first and God
after”” where is the good ? Thus is man handicapped at the very
outset by his selfish and sinful past life, and if he is not in earnest,
he falls a prey to superstition, and imagines that he is making
great progress in spirituality because he is making daily puja in a
way. This is his compromise between his unreadiness for the
love of God and his feeling that he must be doing something. He
glorifies the dead forms of worship and forgets the spirit that
giveth life. He becomes an Archbishop Land or a Kumarila
Bhatta, and finds too late that he had been but a blind man leading
the blind. The last named was a great persecutor of the Bouddhas.
But he atoned for it by a terrible penance. He resolved to sufferin
his own person the same agony that he had inflicted on innocent
men and caused his body to be encased with cow-dung and when it
was all dry, he commanded that it be ignited at the toes. The sacred
fire travelled slowly, and the heroic saint bore it till it reached the
trunk and then he becam: unconscious. His disciples revived
him just a little to let him greet the new-risen Sankara Bhagavat
Pida who came to worship him, and thereafter he passed away as
he lay. Such a woeful thing is superstition, It is simply worldli-
ness, which killed in its patent form by a mere intellectual adhesion
to the teachings of the religion of Love, assumes a latent form,
further to persecute and mislead men.  Where  superstition -takes

root, there is no harmony between the head and the heart. The

head is but the workshop of the soul, ths heart its home in the

body and both must intercommunicate for a healthy spiritual life.
The awakened soul of the Bhakta finds his worst focin

himself., .in that apathy of the heart, which, undetected, breeds
superstition and meaningless ceremonial,

(To be continued),
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THE SAINT DURGACHARAN NAG.*

L
INTRODUCTION.

Struggle for existence, nay more correctly, for the Ideal, is the
common lot of all. Becoming is the purpose of the cosmic
process, and the Law operates for the destiny in the different
stages of Human Evolution. Yet, it is not given to all to under-
stand the move of Life, or have a clear comprehension of the Ideal,
The average man is a drift onward unconscious of the opposite
shore, But blessed is the person who can decipher the meaning
of life and interpret the Ideal in the terms of his own conduct,
Such a man is the salt of the society, a beacon light to his species,
In the glow of his life others read the ideal. All principal nations
of the world have produced, more or less, such souls ; their life-
efforts have raised the nations towards the realisation of the Ideal,
and constitute the true history of the forward march of the nations,
That nation is the most advanced, in the true sense of the term,
whose heart is prolific with a wealth of such souls, and whose
constituent elements are made convergent with a conscious love for
the Ideal.

« Hear, ye all, sons of immortalily, even those that reside in
the shining spheres; I have realised the Supreme Being of solar
effulgence, beyond all darkness; knowing Him alone one can attain
immortality. There is no other Path,”’—thus proclaims the Vedic
sage for all time, the Ideal and purpose of life. The soul which
has lost its heritage of immortality, is struggling hard through
sunshine and rain to tetrieve its lost treasure, and by the law of his
being, he cannot stop until he gains it.

But of all nations of the world, India has been peculiarly
blessed in possessing an abundance of such godly souls whose
lustre shines like a heavenly galaxy emerging from the dim nook
of the bygone ages and ever spreading on, on the footsteps of
time. The darkest days of her history, she deems, were not
those that were rendered somber by the economical crises or
political stagnation, but those that were not illumined by the sacred
lives of such godly souls.

* Mainly 3d.‘,-[e:1.{:o_(;—s‘ltlllll Nagmahasaya by Saral chandra Chakravarli
in Bengali,
2
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The nineteenth century, in spite of all vicissitudes that clogged
her material progress, has witnessed an unparalleled efflorescence
of the spiritual being of India in the appearance of a host of godly
men of the very first magnitude, whose lives and teachings have
won an abiding victory for the cause of spirituality over the rank
materialistic rationalism. And the brightest luminary of the
galaxy, history designates in the person of Bhagavan Sri Rama.
krishna Paramahamsa. His advent has set up a new epoch of
national life in India and has unloosened a mass of spiritualising
energy for the whole world. But, as a big wave is often
accompanied by a number of smhaller ones to make its swel
complete, or as a huge fire sends out its burning sparks as if to
augment its glow, even so Bhagavan Sri Ramakrishna gave to the
world a set of disciples the lives of many of whom have already
become a matter of History now occupying a permanent place in
its pages, with their Master. But still there were some of these
disciples who led their glorious lives beyond the gaze of the wide
world and aglowd their immediate surroundings with intense
spiritual fervour ; and itis the purpose of the present writing to
present our readers with a life-sketch of one of these glorious
spiritual sons of Bhagavan Sri Ramakrishna. His life afords us
a burning example how a life of sannyasa and supreme spirituality

can be lived even in the midst of the society and worldly environ-
ments,

11.
BIRTH AND BOYHOOD.

Whose biography is the subject of the following sketch, of him
the great Swami Vivekananda used to say, “ I have travelled far
into different parts of the globe, but nowhere I could meet a great
soul like Nagmahasaya.”

There is a small village, Deobhog by name, at a mile’s distance
to the west of the port Narayangunjin the Eastern Bengal where
Saint Durgacharan Nag, commonly known as Nagmahasaya, was
born on the 6th day of Bhadra, 1253 B.S., corresponding to 21st
August, 1846 A, D. It was the first lunar day of the light fortnight.
The moon was in the Leo of the Zndiac. His father's name was
Dindayal, and the mother was Tripura Sundari. Dindayal’s father
was Prankrishna, mother Rukmini. Their original home was at
Tilerdi. Deobhog has been their subsequent settlement for two or
three generations, Two daughters were also born to Prankrishna
besides Dindayal. Of the daughters Bhagabati the eldest became
a widow at the age of nine and remained at her father’s place till
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her death ; but nothing of any importance has been known in

“respect to the youngest daughter Bharati. It is said that she seldom

visited her father’s home and predeceased her eldest sister.

Saradamoni, the younger sister of Nagmahasaya, saw the
light of the world four years after the birth of Nagmahasaya,
Another daughter was born to Dindayal two years later, but
the baby remained alive only for four months.' Two'years after
the mishap, Tripura gave birth to a son. But immediately after
her coming out of the confinement she succumbed toa puerperal
sickness. The baby also followed its mother soon after.

Thus the mother of Nagmahasaya left this world, leavir?g two
of her issues, a son and a daughter, in the care of her sister-in-law
Bhagabati. Nagmahasaya was then eight years old ar.xd Sara.da
four years. After this, Dindayal did not think of marrying again.
Bhagabati reared up the son and the daughter of her brother w.xth
care, and with a special partiality to Nagmahasaya. Remembering
the tender affection and care of Bhagabati, Nagmah:.asaya used.to
say, “this aunt of mine must have been my mother in my prior

lives.”

Dindayal was always reverent to gods and Brahmins and was
a devout orthodox Hindvo. He was employed on a very low pay in
the firm of Messrs. Rajkumar and Hari Charan Pal Ch(?udhurl of
Kumartuli _in the town of Calcutta. Dindayal had a tiled hut at
Kumartuli which was used for his lodging.

Messrs. Pals did not hold Dindayal in the relation of ¢ masfter
and servant’ He was reckoned as a member of their family,
The proprictors had intinite faith in the. pious, trut!lful and non-
avaricious Dindayal. They never asked him to submit any acc?ou11t,
Once there was discrepancy of a few thousands of rupees in ‘the
balance. They were certain that Dindayal did not n?ls;lpproprmte
it.  So they ordered to put down the whole of the dls_crepant sul.n
to the account of sundry expenditure. About a year aftg* this
incidcn\t, the cause of the discrepancy was .dctcctcd, wlflch led
to make their notion firmer than before and their faith on Dindayal
thereby increased all the more. Since then .\Iessrs.‘ Pals used to
take special care to see D.ndayal earn somcttyng. Ano{her
instance of the strict non-avaricious nature of this petty officer

may be cited here.
Messrs. Pals had a dealing in the export of salt, and occasionally

they had to despatch the commodity by boats o Narayangunj, as
those were not the days of sleainer facility.  The roule lay through
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: Ythedense forest and was much haunted by pirates, so a brave and
- faithful officer was always deputed to go along with every consign-
ment.

Once Dindayal was going wiih a consignment. On entering
the Sunderbuns, it became quite dusk even before the boat could
reach a place of safety. So Dindayal thought it not proper to
proceed any further ; and seeing a big dilapidated house close by
and two cottages of peasants in its neighbourhood, he ordered to
anchor the boat. )

All the boat-men having finished their supper went to sleep.
But Dindayal alone keeping a stout stick by his side, remained
awake and ‘ smoked ’ away the whole night. Gradually the night wore
away into the morning hours and about five o'clock Dindayal went
down from the boat and walked some paces towards the dilapidated
house to ease himself. Being restless by nature, in one place he
began to scratch the earth with his fingers. Even after a slight
scratching he felt something like a coin underneath the earth. His
curiosity was heightened and he removed a lump of mud from the
place and found a pot full of gold coins buried. He took out a few
and found them on examination to be coins of ancient times. He put
them back underneath the earth, and got himself up with all haste
on to the boat, and said to the ocarsmen “ Look here, [ have got a
sceat of some danger here, set sail at once.” He did notallow them
to stay therc even a while to attend to their morning washes.
Shifted to a distance of five or six miles from the place, he allowed
them to anchor the buat, * At first [ was avaricious of the hidden
treasure,” said Dindayal referring to the incident, * but at once it
occurred to me that the treasure might have belonged to a Brahmin;
then I should go to the eternal hell if I misappropriate the Brahmin’s
property.” Lest the hidden treasure might tempt him again he
left the place in all haste,

Of the incidents of Nagmahasaya's boyhood very little could
be gathered.. From his very boyhood he was sweet-tongued, well-
behaved and modest. At this age the structure of his body was very
elegant, and quite stout and healthy. The long curls of lock flow-
ing down his head made him look exceedingly handsome. Being
born of a poor parentage no other ornaments save two silver bangles
could adorne his body. But for certain we know that few there
were in the place who were not moved at the sight of that boy
dowered with beauty by Nature herself, dancing about in playful
mirth with his curling locks flowing on his shoulder. Whenever
the ladies of the neighbourhood would see this handsome boy,
they would not miss the opportunity of taking him up into their
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laps and dandle him. But there was a peculiar {rait in the
charactor of the boy, if any one would offer him anything t5 eat,
he sternly refused it.

In the evening the serene child would cast up his eyes towards
the starry firmament and remain long alone gazing at those twink-
ling specks overhead. ‘ Dear mamma " the boy would sometimes
fondly say to his aunt, “ Let us go to those realms, I don’t feel well
to be here.” When the moon was up, the boy used to clap his tiny
hands and dance in joy. When the trees rustled and moved to and
fro by the wind, the boy thought that they were calling him, and he
used to say to his aunt, “Mamma, let me play with them;” and with
these words he would dance with funny contortions to the imitation
of the swinging trees. Seeing the charming dance of the boy the
self-forgetful aunt would shower kisses of joy and love on the
lovely face of her child. :

The aunt was very clever in telling stories from the Puranas;
she used to lull the boy to sleep by narrating the stories of Rama-
yana and Mahabharata. On those days when she felt much
fatigued by the household work, she was %ot able to gratify
the child with any story, but the boy could not be made to sleep
any how, he would pester the aunt with his importunities ; and so
at last she could find her release only by telling at least a short
story.

Sometimes the boy saw those very stories told by his aunt, in
dreams. Sometimes seeing the figures of gods and goddesses in
the dream, he woke up out of fear, but even though greatly frighten-
ed, he never would call his aunt who after the whole day’s toil and
labour would be sleeping soundly by his side. He used to get up
and sit quietly by her side. In the morning when Nagmahasaya
would relate his dreams to his aunt, she would be filled with awe
and wonderment.

Like the great Prahlada of the Pouranic fame, Nagmahasaya
even as a child was not much addicted to plays. But to satisfy
his friends he indulged into it occasionally, In play if any one
lied, he would suspend all talk with him and never hold his
friendship until he repented and promised he would not lie again
in future. Even in his boyhood Nagmahasaya did not quarrel
with any one. lf there arose any dispute amongst his young play-
mates, Nagmahasaya taking upon himself the task of an umpire,
used to decide the matter so judiciously that the parties concerned
in the affair being much pleased recognised his leadership. Never
would he tell a lie even in play or ia joke. From his very infancy
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all persons young and old were equally fascinated by his amiable
disposition,

There are men still living in Deobhog who would attest with
one accord that they never came across a boy so simple, so
mannerly, amiable and modest as the son of Dindayal.

After the death of the mother of Nagmahasaya few years
more passed away under the loving care of his aunt. With the
advancement of his age his thirst for knowledge grew keener. In
those days there was not so much abundance of schools as now.
There was only one vernacular school in Narayangunj. Nag-
mahasaya commenced his study there. But he could not advance
further than the third class that being the highest class of the
school. Nagamahasaya was very sad to see his education
checked so prematurely, and cxpressed an earnest desire to
go to Calcutta for further prosecution of his studies to his
father (Dindayal), when he came home next during the
Durga Puja time. But Dindayal could not give his consent to
the proposal and plcaded that with a small income hike his it would
be impossible for hfm to bear the cxpenses of Nagmahasaya's
studies in Calcutta. [t had a terrible disheartening influence upon
Nagamahasya, and having banished all hope of prosecuting his
studies in Calcutta, he searched for a schoo} in his own district,
Subsequently he heard one day that there were several schools
in Dacca. But Dacca being at a distance of ten miles from
Narayangunj, if he had to go there, he would have to walk to
and fro 27 miles daily. So the aunt was against the proposal.
His other fricnds also advised him not to go there.  But Nagma-
hasaya was inexorable, Next morning, without informing anybody,
he set out for Dacca having provided himself with only a handful
of pufied rice for the day’s repast. The whole day was spent
in searching schools. He came back home after selecting a verna-
cular school fo his choice. It was quite dark when he reached
home. In the meantime the aunt had been in search of him from
place to place in the neighbouring villages,so she was overwhelmed
with joy when she saw himn return. First, she seived him meals with
great affection and  care and then asked him the cause of his dis-
appearance during the day.  Nagmahasaya disclosed everything to
her and said, ‘I have made up my mind to go to Dacca for my
study from to-morrow forward.  You will have to cook me neals
by eight o’clock in the morning.” Seeing his eagerness the aunt
said “ God bless you, there shall be no difficulty in the way.”

Next morning Nagmahasaya started for Dacca and got himsclf
admitted into the Normd School. Here he studied for bfteen
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months. During the whole pcriod he was absent only for two days.
Rain, sunshine and cold passed bver his head equally, from day to
day, and nothing could thwart his indomitable perseverance for once.
But owing to the great exertion and continuous strain, his health
was pulled down slowly. Referring, to these days, he used to say,
1 never felt the least tiresomeness when I used to go to Dacca.
for studying I went direct through the forest bya short cut. On any
day if 1 happened to feel hungry on my way back, I used to buy
a pice woith of puffed-rice and returned doing full justice to it
while on the way.”

One of the teachers of the school had almost a paternal love
for Nagmahasaya. Seeing him come daily on foot from such a
distance, he said one day, ¢ Bny, you need not come here all the
way to read after taking so much trcuble. It would be better for
you to stay at my place, and 1 shall somehow manage to bear
your expenses,” To this Nagmahasaya replied “ No, sir, I do not
feel any great difficuliy in coming here.” Seeing his eagerness for
study, the teachcr ranarked “ I know not what this boy will
be in future !” H.d the teacher been living to see the after-life
of Nagmahasaya, he would have witncssed that his prediction was
fulfilled amply. Nagmahasava read in the Normal School at
Dacca for a very short period. But within that time he perfectly
mastered the Bengali language. His handwriting was most beauti-
ful and his compositions were also simple, thoughtful and attractive.
His writings were of an exiraordinary type compared with his age.

All of his writings of this period were mainly devoted to the
purpose of moulding the character and were full of religious
fervour.

Later when Nagmahasaya came down to Calculta to read
medical science, these essays were published in a pamphlet form
with the heading “ Advice to Boys.”

He did not disclose it to any body about the publication or
printing of his booklet. "Even his most intimale friend Suresh
Chandra Dutta did not know anything of this book before it
was actually published. Only when it was printed, a copy was
presented to him.

All the books were distributed amongst the boys of his village.
Still a few copies of this booklet couid be found at Deobhog.




THE GOSPELS AND ACTS.

(Continued from page 184.)

ACTS.

The record of Paulis one of unceasing activities, of constant
movements thrcugh the provinces ¢f Asia Minor and southward to
Jerusalem, ard to more distant regions still, for he made two journeys
to Macedouia : nd Greece ; until these activities were brought to a
stop by the detcimined hostility of his own people at Jerusalem, to
escape from whose violence, he was forced to appeal to Rome, to
which ci.y he was sent, With his stay at Rome the narrative ends.

We first come vpon Paulas a member of the Apostolic body
established at Antioch (Chapter X111, 1). In Chapter XI, 2. 19 we
read that the members who were compelled to leave Jerusalem on
the death cf Stephen were scattered through Phaenicia, Cyprus and
Antioch. Here they established themselves as Chapter XIII, 2. 1
shows. Whether Paul was among those who migrated there or
joined them later we are not told.

The narrative is interrupted at the point where the migration
- from Jerusalem is related, by the insertion of the irrelevant story
relating to the setting of the Chr.islianoi body at Antioch. 1t appears
to be taken up again atw. 24 of the following Chapter X1I which
records the successful growth of the party, “the Word of God
moltiplied.”

We then read of Paul’s being specially sent out from Antioch on
a mission (XIII, », 2). In this connection the names of Barnabas and
Saul are mentioned, but both these were Chreistianoi, and we have
already seen why Saul is mentioned. Barnabas being a companion of
Saul is brought in no doubt to round off the statement, but both
names have no legitimate place in this narrative which concerns the
Apostolic body.

We find Paul and his company in the island of Cyprus, where
“ they proclaimed the Word of God in the synagogues of the Jews.”
This religious movement we know was a great spiritual movement
among cultured Jews, and hence we find that Paul in every place
repairs to the synagogue to discourse, and to impart instruction.
From Cyprus, Paul goes on to Asia Minor landing at Perga, from
whence he proceeds to Antioch of Pisidia. On entering the synagogue
here heis asked Dy the ‘‘rulers” to speak. The address begins
with a recital of early Jewish legendary history up to the time of
David. 1t then brings in Jesus as the promised saviour of the Jews
and concludes with the doctrine of the Divine spirit, the deathless
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One “who saw no corruption.” From this description it would
appear that Paul again “ proclaimed the Word,” that is, expounded
the Jewish scriptures showing that their inner meaning referred to
the teaching of the Divine spirit in man, * through whom is remission
of sins” (v. 38), “and by him every one that believeth is justified
from all things.”

His hearers were much interested and * besought that these
words might be spoken to them the next sabbath.” They wanted to
know more of the scriptures.

Here we find an interpolation. The narrative goes on to say :

(I) “The next sabbath almost the whole city gathered to-
gether to hear the Word of God,” and that tbis roused
the jealousy of the Jews.

(2) That Paul threatened to ;" turn to the Gentiles.”
These statements are based on wrong assumptions,

The first on the assumption that Paul's method was to harangue
large crowds like the Greek rhetoricians of the time. And the second
that he was preaching a new popular faith. Paul was no * Apostle
to the Gentiles.” He wasa teacher of a spiritual philosophy, and
confined himself mainly to his own people ; but that philosophy is
never exclusive, and Paul would not decline to receive any cne who
came to him to be taught ; his system however was a teaching, not a
preaching system, and therefore he could not have threatened to
“ turn to the Gentiles” as if he was a mere preacher.

We may see a hint however, that Paul’s second exhortation (he
was asked to speak againiwas a fuller exposition of the Word and that
it gave encouragement to other cultured persons than Jews. We read,
“ The gentiles heard and glorified the Word of God............as many
as were ordained to eternal life believed.” This statement shows
there were cultured men of other faiths who went to Paul.

The story goes on that at Iconium also “both Jews and Greeks
believed.”

There seems to be a tendency to represent Paul and his party as
martyrs subjected to frequent persecution. Itis quite possible that
some orthodox Jews of the narrow-minded type did not like the
new methods of Pau], but we may be sure that he would have been
careful not to rouse popular prejudice too easily.

Then follows the usual ** miracle” of the man whowas * a cripple
from his mother's womb.” This is said to have driven the multitude
into ecstasies over Barnabas and Paul ; but that same multitude
immediately after “ stoned Paul, and dragged him out of the city,”; so
it is hard to say which side of the story to accept. Paul after
this returns to Antioch, having completed his tour. Barnabas, of
course, was no companion of Paul.

3
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From Chapter XV it appears that Paul next went down to Jeru-
salem to arrange some question apparently connected with the reading
ofthe Law of Moses in the synagogues on the sabbath (v. 21), and Paul
retarns thence together with Judas and Silas two members, * who
were also prophets.”” This incident is turned into a puzzling story
about certain Jewish practices being insisted on among those at
Antioch, and that Paol was sent to Jerusalem to consult the elders.
Here, it is said, he meets Peter and James, the Aposties and the
result of a debate among them was that they write unto the gentiles
‘ that they abstain from the pollution of idols, and from fornication,
and from what is strangled and from blood.”

Now, considering that in Chapter XII we are told that James has
been killed and Peter imprisoned, it is not possible to understand how
they can be still alive or peacefully active. Further, the references
to pollution of idols, stranigled animals’ blood, etc., show that the ques-
tions involved—if there were really any such—could only relate to an
order of people with whom the Apostolic body, that is that of Peter,
James and Paul, could not possibly have had any religious connection.
These matters might concern the Chreistianoi who took in all classes.®
The story therefore as connected with the doings of Paul must be
considered as more than apocryphal, in fact, we may say put in to
confuse the narrative and give it a Saulite of Antiochan complexion.

Paul now starts on his great western Journey (Chapter XVI). He
passes through Phrygia and Galicia and would go on to Asia (the
Roman province of that name), but he is * forbidden of the Holy
spirit to speak the Word in Asia, ” it is said, no donbt meaning that
he felt inwardly urged to presson. Asa parallel to this we have
immediately the spirit of Jesus * preventing his going into Bithynia,
but it would appear that it was Paul's intention to go westward and
not northward,

On Paul’s arrival at Troas, the purpose of his being kept from
going into the province of Asia becomes evident.

“A vision appeared to him in the night,’ he saw a man of
Macedonia beseeching him and saying,  Come over into Macedonia
and help us.” At this point the narrative is taken from a fragmentary
diary kept by some unknown companion of Paul, which is also quoted
further on. Being written in the first person these portions of the
narrative are referred to by writers as the “We” sections. Paul having
left Troas by sea arrives at Phillippi on the Macedonian coast. Here
another interesting and extraordinary incident takes place. A young
woman with “a spirit of devination, ” that is, some power of occult
discernment, on seeing Paul and the others cried out, * These men
are servants of the Most High God, who proclaim unto you the way
of salvation,” and she did this, it is said, many days.

* Being only a popular faith,
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The most important incident of this journey was the visit of Paul
to Athens, the great centre of Greek learning and culture, and his
intercourse with some of the philosophers of the city, as described in
Chapter XVII. Paul on his arrival at Athens was much impressed by
its famous sculptures, * he beheld the city full of idols” says t.he
narrator, who has no appreciation of anything pagan. The At}lem;n
philosophers were no doubt interested as ‘“‘he reasoned in thg
synagogue with the Jews and the devout persons,” so they wished to
know something of his philosophy (v. 19). But as we follow the
description here given (v. 22—81) of Paul’s exposition, we can see
that he could not have “‘stood in the midst of the Arpagus” and
preached it (v. 22).

TAL UNKNOWK GOD.

Paul, in beginning, speaks on the Iascratable, the Unknown
aspect of Deity, * What therefore ye worship in ignorance,” as the
text puts it.*

THE URIYBRSAL CONBCIOUSNRSS.

He goes on to explain tbat That which is * unkaown” in
its highest aspect is, when manifested, the Universal Consciousness—
« The God that made the world and all things therein,” He is the in-
dwelling spirit of all nature, He is not an object or visible being, who
could be thought of as dwelling in temples made with hands, or even
be * served by men’s hands asthough he needed anything,” He is
the life ot things.

THE BROTEERHOOD OF MAN,

Through this Divine Consciousness “He made of one every
nation of men, &c.,” and it is through this same Consciousness that
men are led to ‘*seek God, if haply they might feel after him and
find him, though he is not far from each one of us, &c.”

REDEMPTION,

Man being the offspring of God is spiritual, and ought to realise
the spiritual. At first, through * ignorance,” he is unable to do this.
But he has to rise above bis intellectual self, and in due time (** he
hath appointed a day”) through or in the One who represents the true
man (‘en Handri’)—the One ordained—man will be able to judge
rightly, through the experiences gained by his earthly lives (“in that
he has raised him from the dead.”)

This great * Address” so-called of Paul's, which however Mr,
Gilbert T. Sadler, in his book, 4 short Introduction to the Bible, says is
hardly in Paul’s style, is, nevertheless, but an amplification of the
teaching already ascribed to the great Apostle and described as

mihat Paul was c,\'ﬂac’v-ling this Deity, as we ordinarily find in
our translations is, obviously, incongruous.
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% proclaiming the Word.”” For in substance it is the teaching of
the dual—divine and human— consciousness of man, treated in its
three aspects of God, Man and the Soul—the teaching of the Christ
doctrine. In verse three of this same chapter we read that Paul at
Thessalonica spoke of the Christ—* it behoved the Christ to suffers
and to rise again from the dead,” in one aspect the doctrine of the
soul of man passing through the varied experiences of its many
“lives” on earth—the frequent renewals of physical form, which is
the characteristic of *life” on the physical plane.

And we may take it for granted that if “The Sermon on the
Mount ” contains the essence of the moral philosophy of the Gospel,
then Paul’s great Address at Athens must be regarded as containing
the essence of the intellectual philosophy of the same system, There
is no room here for dogma. On these two pillars we may safely
leave the superstructure of the new revelation of two thousand years
ago—that of Jesus of Nazareth—to rest for all time ; and itis to an
appreciation of this philosophy alone we must look for a revival of
the teaching of gospel truth, when that day does come again to that
part of the civilised world that has allowed it to be lost.

We saw that Paul’s visit to the West was marked out for him,
he was “ forbidden of the Holy spirit to speak the Word in Asia,”
he was turned aside from that personal intention of his, and sent on
the great errand. The effect of this visit must have been to bring
about a thorough understanding between the philosophy of those
who heard him (Greeks) and that of his own teachings. The fellow-
ship of ideas between the Greek philosophy and that of those who
claimed to represent the philosophy of Paul, at a later time, is referred
to by Dr. Hatch, inthe Hibbert Lectures quoted above. He says
(Lecture V, Christianily and Greek Philosophy), ** The kiuship of ideas
is admitted, and explanations of it are offered by both Christian
writers and their opponents, ‘We teach the same as the Greeks,
says Justin Martyr.”

Paul’s gaze was turned to the West, and he must have perceived
that, as Judaism was being forced out by pressure from the West, the
faith which had its roots in the deep spirituality of that religion,

would have to look for support, in the future, to the intellect of the
Greek.

From Athens Paul procecds to Corinth the great commercial
centre of Greece. Here in a strange place he has to earn his liveli-
hood, and he works, it is related, at his trade of tent maker. But he
continues to teach * he reasoned in the synagogue .. ..and persuaded
Jews and Greeks.” There was work for him here also for we read
that * Paul was constrained by the Word,’ and he dwelt therea
year and six months “teaching the Word of God among them.” An
incident is related which disyoses off charges of persecution by the
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Roman Government, Paul was charged before the pro-consul of
persuading * men to worship God contrary to the law,” a theological
matter. The pro-consul told the Jews that if there was any offence
against the law it would receive his attention, but questions of words
and names that concerned their religion he would have notbing to
do with.

Paul then leaves Corinth and returns to Antioch.

But soon after he proceeds to Ephesus, one of the great cities
of Asia Minor. Here he entered the synagogue ‘‘reasoning and
persuading on the things concerning the kingdom.”

1t is interesting to note how consistently the narrative describes
the character of Paul's teaching in accordance with the original
differentiation (XI, v. 19 and 20). The frequent interpolations in the
text, stating that Paul preached Jesus as the Christ, are contradicted
by this differentiation. For the Jewish equivalent, in, the gospel, of
the Christ or the Word, is Emmanual not Jesus. The legendary term
Jesus, as we have seen, is the expression employed to describe the
still suffering soul not yet become the son. The son is the Christ.
Therefore to describe * Jesus” as the Christ or Son is in the Jewish
philosophical or theological phraseology of these writings altogether
erroneous. S0 also the expressions “to proclaim the Word,” to
“teach the Christ” are not reconcileable with the expression
“preaching Jesus.” Of course, there is a reason for these inter-
polations. Saul being identiied with Paul it becomes necessary
to represent Paul's teaching as being the same as that of the Saulite
party’s (the “ Jesus ” cult).

Paul makes a stay of two years at Ephesus and the knowledge of
the Word spreads widely.

He next * purposed in the spirit” to visit Macedonia and Achaia
again, and thento goon to Jerusalem, aiter which to go even to
Rome.

But popular opposition to him begins to show itself from this
time. His teaching of the * Way " causes ‘‘ no small'stir” at Ephesus,
the seat of the goddess Diana. The image makers connected with the
great temple of this goddess attempted to work up a riot. Paul
wished to speak to the people and to quiet their fears, which, no
doubt, he would have succeeded in doing. But ‘“the disciples suffered
him not,” they no doubt feared personal violence. However the town
clerk was able to calm the excitement, * ye have brought these men
who are neither robbers of temples nor blasphemers of the goddess,”
he told them, from Which it would appear that fe populace were
induced to look upon Paul as one who was introducing a new cult as
a rival to their Diana, and hence their opposition.

Paul's second visit to Greece lasted three months. But as he
was about to sail for Syria a plot was laid against him by the Jews.
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He returned to Asia and proceeded to Jerusalem, as he desired-

At this point there is a noticeable change in the character of the
parrative. Hitherto we have had to do with short, simple, in fact
meagre statements of movements or teachings with hardly any inci-
dents. Now there are highly dramatic scenes which are related with
a considerable amount of detail.

We begin with a disturbance in the temple which arises over
Paul (Chapter XXI, 27). He is accused of * teaching all men every-
where against the people, and the law, and this place........he brought
Greeks also into the temple, and hath defiled this holy place” The
city was greatly moved and Paul is assaulted. The Roman Captain
rushes down from the castle with soldiers and centurions, and Paul is
conveyed to the castle for safety. Here he asks permission to speak,
and being allowed to do so, he relates the old story of Saul ! Moreover
the accusationg made would apply to Saul, who had turned against
Judaism, but they could not possibly apply to Paul, who was a strict
jew. This story clearly interrupts the narrative of Paul, which is
taken op again atv. 21 of Chapter XXII, the words ** commanded
him to be brought into the castle ” (see XXI, 81) giving us the clue.

Paul in a dignified manner informs the captain that hie is a Roman
citizen ; and he is treated with respect. The next day Paul is
brought before the Jewish Council. Just as he begins his statement,
he, a Roman,is ordered to be struck on the mouth, by the High Priest
in the presence of the Roman Captain in whose charge he was. Then
Paul is described as practising a ruse on the Council, to set the two
sections of his judges against one another. He declares heis “a
Pharisee, a son of Pharisees ; touching the hope and resurrection of
the dead I am called in question.” At once there is a dissension, the
Council breaks up and Paul is taken back to the castle.

We should note here Paul's assertion that he Is * called in ques:
tion touching the hope and resutrection of the dead.” This wasa
disputed question between the two religious sectione of the Jews, the
Pharisees and the Badducees, and the disturbance or perhaps disagree-
tent over Paul might, therefore, have been on account of this point
of doctrine rather than on his declaration that he was a Pharisee.

Now comes more drama. A blood thirsty conspiracy is formed
against Paul. Some forty men bind themselves under a curse not to
eat or drink until they had killed Paul. Butit does not appear that
their chances were 8o certain. They went to the chief priests and
slders and told gthem of their oath. * Now, therefore.........
signify to the Chicf Captain that he bring him down.........as though
ye would judge of his case.........and we are ready to slay him.”

But Paul's “ sister’s son” somehow comes to hear of the plot,
and the Captain is informed. Whereupon the latter sends Paul away,

THE GOSPELS AND ACTS 813

under a guard of noless than 470 men to Felix the Governor, at
Crosarea ; and we are given the very text of the letter addressed to
the Governor, so minutely are the details known,

The high priest and elders are now simmoned from Jerosalem,
and the trial of Paul begins. He is charged with being a pestjlent
fellow, a mover of insurrections, and a ringleader of the sect of the
Nazarenes, who moreover assayed to profane the temple,

Paul is asked to speak, and he repeats what he said before the
Council at Jerusalem, “ Touching the resurrection of the dead Iam
called in question.”

The Governor * having more exact knowledge concerning the
Way " understood the motives of the Jews in accusing Paul, 5o he
deferred the case, uatil the Chief Captain should come, and ordered
that Paul should be kept in charge, but not as a prisoner. It is also
stated that he sent for Paul, and as he “‘reasoned of righteousness and
self-control and the judgment to come, Felix was terrified ”; bit “he
sent for him the ofteuer and communed with him.” He kept Paul
under his own charge the two years he remained before giving over
his office to his successor P. Festus.

On Festus's arrival Paul’s case is brought up again, and he is
asked by the Governor if he would go up to Jerusalem and there be
judged. But, no doubt fearing to go amongst the jews
again he replied to Festus, “1 stand before Casar’s judgment seat,
where I ought to be judged.”

But there are still further developments. The King, Agrippa
arrives at Cmsarea and Festus mentions Paul's case to him, adding
there was no charge of evil against him, and that it was a dispute
over religion.

Then comes a great scenic display. Agrippa with his wife enters
the place of hearing with great pomp accompanied by the Chief
Captain and the principal men of the city. :

Festus states the complaint, the Jews want him put to death, but
he finds Paul has donc nothing worthy of death. As he has however
appealed to Caesar, he must be sent before the Emperor. But he
does not know what report he can possibly make. “ For it seemeth
to me unreasonable, in sending a prisoner, not withal to signify the
charges against him,” a curious difficulty for a Roman Governor.

So Agrippa calls upon Paul to speak. As before he pleads that
he was being harassed on account of his religious convictions. * Why
is it judged incredible with you, if God doth raise the dead ?”
Evidently he was arguing from his scriptures, * I stand to be judged
for the hope of the promise, &c.” (XXVI, 2. 8)....00...' s2ying nothing
but what the prophets and Moses did say should come” (v, 23).
Between what are plainly the two parts of one and the same speech,
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vz, tbat which ends at v. 8 and begins again at v. 21, we have,
tbrust in, the episode of Saul again, who certainly could not plead
that he said nothing but what the prophets and Moses said, for he
had renounced Judaism and had “disputed” with Jews. But Paul
had always been ‘a strict Jew, their scriptures were his, the only
différence was that he interpreted the scriptures in his own way, and
he claimed that that interpretation was the right one. In concluding
his defence Paul is emboldened to remark ** I would to God that......
not thou only (Agrippa) but also all that hear me this day, might be-
come such as I am, except these bonds,” meaning of course might
become like himself dedicated wholly to the service of God, but not
have to suffer for it as he had. The interpolation, * thou wouldst
fain make me a Christian” is of course Saulite,

Paul’s defence decides the King, *this man might have been set
at liberty, if he had not appealed to Ciesar.”

The real facts of this very dramatic and long drawn out story
would seem to be as follows—Paul having arrived in Jerusalem and
visited the temple the priests and the elders considered it a favourable
opportunity to seize him. He manages to escape and take refuge in
the castle with the Roman guard. When the Council were summoned
to state their complaint they were unable to prove anything against
Paul, and he himself asserts that they had nothing to bring against
him but his religious teachings. Paul however knowing what his fate
would be if he remained in Jerusalem, claimed the right to be tried
before the Emperor's Court; and he is accordingly sent on to Rome.

(To be concluded),

REVIEWS.

Tantrico Texts and other publications—by Arlhur Avalon. (For
parliculars, sce our adverlisement page VI).

We are extremely obliged to Mr. Arthur Avalon for his presenta-
tion of a full set of his Tantric works to our Library. The merit of
his timely publications has become widely known by this time in
India and outside. No body can deny that his works have dispelled
a mass of gloom that was hitherto enshrouding the Tantric lore in
the minds of the outside world, and scholars have come to realise
now that the religious history of the land would but be partially
understood if no proper study be made in the Tantric literature.
The author has shown, further, in his most erudite introductions to
the Tanira of Great Liberalion and Principles of Tanira that how the
practical religious lifc of the Hindus to-day is wholly controlled by
the Agamic principles, whose proper study alone will afford us the
raison d'clre of our religious observances. We Hindus must feel highly
indebted o him not only for his laborious publication of some of the
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obscure Tantras which bat for him, would not have seen the light of
day, but also for his highly critical and sympathetic study of the Tantra
Sastra which has made the Sastra quite comprehensible to the
modern reader. It is regarded by the Tantrics that the philosophy
of Tantra is coeval with Vedanta and represents the most practical
aspect of the same. A critical study of the ritualism of the Tantra
bears out fully this assumption. Tantra holds not unlike Vedanta :—

TqHT R @R asaaT
TGHT ATA TAT QISEIATAATAAT )

(First is the image worship, telling beads and chanting hymns are
the middlemost, the best is the mental worship, but the worship
that constitules the knowledge that ‘] am He’ is the best of the best).

Yet, even in the external image worship, Tantra adopts all
means to awaken the higher consciousness gradually, so that the
devotee going up step by step may ultimately reach the highest goal,
the God-realisation in his own self. In principles of creative evolution
there may be some minor differences between Vedanta and Tantra,
but in the central doctrine of Unity of the Soul both agree, both

" assert with one voice :—

AEAUeded At $RYE @1
aavE Joe AR ga g
fagrm amwaiy AR apfy A
rRAfeaaedt @ @ gw: st 0
a gintgary e seamEw ey |
R grEa ge wal T
wTeAT ATt Ay @ swsda qonrae
gy 4 s redd e g
TANTATET EIARIRTEAA |
fagra agfady a: g go am gag: 0
waATER azige fafeq: adaegy:

& aeq wewd Fwrgleisgla giaa:
warantyd Araafrasd gafy

@4 fausd aw gafye: sfreag o

aEAIITET |IUHT FJEGAN |

At Wiy aga grear et w0
» * * »*



218 VEDANTA KESARI
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(Mahanirvana Tanira XIV 118—189,)

{* He who knows that all which is in this universe {rom Brahina to a blade
of grass is but the resylt of Maya, and that the Brabman is the one and supreme
Truth, becomes itrul ¥) happy. The man is rcleased from the bands of action who,
fenouncing name and form has attained tn complete knowledge of the cssence of
the eternal and inimitable Brahman, Liberation does not come from japa, homa,
or a hundred fasts ; man becomes liberated by the knowledge that he himself is
Brahman. Final liberation is attained by the knowledge that the Atma (soul) is the
witness {3 the Truth, is omnipresent, is one, free from all illoding distractions of

selt and not-sell,t the Supreme, and, though, (as if) abiding in the body, is not in
the body,

Al imagination of name-form and
puts away all this, sets hi
doubt, liberated.

the like are but the play of child. He who
mself in firm attachment to the Brahman, is, without

The sonl which ¢ detached from all things,
t? From what do fools desire to be liberated ?

He abides in this Universe, the creation of His
even the Devas cannot pierce. He is seemingly i

The spirit, the eternal witness, is
both ontside and inside all things,

Knowledge, object of knowledge, and the knower, appear by illusion to be three
different things ; bat if careful discrimination jg made, spirit is found to be the
sole residuam, Knowledge is spirit in the form of intelligence ; the object of

knowledge is spirit whose substance ig intelligence and the knower is the Spirit
Itxelf. He who knows this knows the spirit.}

is ever liberated ; what can bind

(own) powers of illusion, which
B the Universe, but not in it,

in its own nature like the void which exjats

But Tantra lays a special stress in the beginning upon the

worship of the Saguna Brahman in the form of Shakti, Shiva or
Vishnu. The Shakta-gamas are most lascinating in its advocacy of
the motherhood of God. The whole world is, consciously or uncons-

ciously, a worshipper of Shakti. Wherever there is a manifestation
of power, the human heart is enthralled by it. But the ignorant
mind worships the Power of the world with a desire of manipulating
it to its own selfish end i and as a result of that worship it is fettered

more and more to the grossness of life with all its concommitant,

sufferings. Tantra imbnes thig Power of Nature, i.c., Nature herself,

with a conscious soul, and thyg transfigures the whole life and creation

* Taken from the translation, Tanfrs of the great Liberation by Arthur Avalon,
The translation is rather free in some places—Eq.

t The three epithets of the text, I’
to the negation of three kinds
Vijatiya Bheda, in Bratman,
undividable infinite,

$0hut, Pyrna and Adwailg probably refer
of difierentia, viz., Swajaliya, Swagata and

They would have been better rendered by the
the all pervasive and on¢ without a second,
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s a manifestation o f a living Fower self-conscious an.d‘ self-suﬂic‘i:nt.
=t‘Jnlike Vedanta, Tantra never views Maya or Pralfrm as somet mlgt
separate and yet not separate from Brahman, the N:shkalat:.attwal.len
asserts that Brahman and its Shakti are one and the same thing vlv] e
viewed from the stand-p oint of creation. lt. never makes ?n:v’a ,
splitting difference between Maya and Maym. (Possessor o yh,
since (ﬂ'lé'h"fﬂ'i'() there is no real difference between t 1;
substance and its attributes. Specially. from the stan.d-;;:::mt u(:

ractical life, such difference is unthmkable,' nay m’:sc ievous.
l;‘Iaking too much of this * distinction withou;dxl’(flerence bez)tfw:ﬁ:
the Brahman and His Prakriti has lefl to the degeneracy t .

i in some quarters Panjabi Vedanta has become a term
Zfecii::a‘(::l:.t Such egtreme view in the case of unfit persons c:]t;
them away from the natural and safe moorings of U];;azar(l;mam-
worship, and leaves them adrift in the chaos .of a so-ca (fe omana-

nistha or Vichara. So the Tantra shows Vvarious forms o
for a devotee suited to different stages of life.

We request all our readers to read at lcast t.he lklx)n,te Prli::il;?l
works of Tantric publications of Mr. Avalon. w’;. tr;:gck;;, e of
Tantra, Mahanirvan Tantra and Prapanchasara Tantra.
sure they will be highly benefitted by the study.

NOTES AND COMMENTS.

We welcome the appearance of the new weekly ‘H;”d'_l Mes:ag; ’(;
under the notable editorshipI of Pro:. KI.tSL::iclllar:v:::r::e S)';::’ n:‘.]p.piy !
ania Iyer, B. A, ,

., ’tr;ie‘t{r;al:n?l]zl:b: aj(?urnal o? the kind. The necessity of strong fndvo
cncy f the Hindu ideal of life in uncompromising terms and looking at
things ron purely Hindu stand-point, is felt more and more keenly,
-t f"‘:f“ \ is bZing awakened to the consciousness of its p:.ast and
- natll:mt it may realise its right destiny in future. The ]oun'ml
P_l‘csent,t Zicing “the view of the large party of conservative
mmsreassiv‘;sts ” unreservedly and persistently ‘“ SO as fo crt?ate and
g:ugs public <;pinion on matters urgently a_waltmg consideration andt
wise solution.” The second issue contains a well .thought ou
itorial on ‘our political situation.’ It contains also a porthn of Gnana
Cdlt0f;3 tures delivered by Swami Vivekananda in Ameru.:a. It has
:;(:)eg: p?ﬁ)lished with the idea that it forms part of some.“ hxtlhetrf:) 1un-
published lectures of the Swami ”, evidently not knc;wmg _t 1;[ i vxa::
been already printed in the Completf.: Wor.ks of the :(:;ng,rthaya :s
Memorial Edition. The portions published in the 2nd, 81 5th issu A

* Published at Srirangam, Trichinopoly. Annual subscription Rs. 8/ ,only, for
boma fide student Rs, 8/—only.
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occur almost verbatim in * Steps to Realisation ", complete Works,
Part 1, Second Edition p. 40. So we request the editors to compare
the rest of the lectures they possess with those that have already been
published in the complete works, before they appear in the magazine.

We are gl.d to notice from the report of the works of the
Vivekananda Society, Calcutta, for the year 1916, that the Society has
extended its usefulness in many ways, fulfiilling some of the urgent
needs of life in a cily like Calcutta. The activities of the society are
mainhy of four kinds, ziz., (1) Preaching, (2) Teaching, (8) Publication
work and (1} Philinthropic works. (1) Under the auspices of the
society several public lectures on Vedanta and kindred subjects were
delivered by such distinguished scholacs like Mahamopadhya Prama-
tharatha Tarkabhusana, Pandit Durgacharan Sankhya Vedantatirtha,
Pt Gangacharan Vedantavidyasagar, Swami Suddhananda, and othuers.

Besides these public lectures, weekly classes on the Geeta and .

monthly conversazionc for the members were held in the society
room by the Swami Suddbanandaji. (2) Swami Suddhanandaji
residing in the society premises devoted himself untiringly in
teaching those who sought his help and directly infiunenced them
in moulding their higher lives. Moreover to afford a suitable
means for the development of practical religious life a chapel has
been attached to the society where the members can perform
puja and meditation, etc. (8) The society pnblished during the
year under review the 4th edition of Veeravani containing all
the English, Sanskrit and Bengali poems of the Swami Viveka-
nanda at a very cheap price, and also some pamphlets contain-
ing a few of the lectures delivered in the society. (4) As many as 17
poor students were helpediduring the year with small monthly stipends,
and besides these several were helped in the way of occasional
donations and examination fces. Some of the studeunts were helped
also with college text books. The society also worked hard to secure
some pecuniary help for the charitable works of the Ramakrishna
Mission such as Famine Relief Work, Gangasagar Seva work.

We congratulate the society which has for its ideal “ work as
wotship " and heartily wish it all development.

From the annual report of the Charitable Dispensary at the
Ramkrishna Math, Belur, Howrah for the year 1916, we are glad
to learn $hat the dispensary made a good progress, as the number of
prescriptions served duving the year was 10,470 as against 7,814 in
1915. This increase of about 40 per cent. is attended with a corres,
ponding increase in the number of patients treated, which was 2,900
during the year.

FIRST CHAPTER 5
h Ly . ~

ﬂﬂaiﬂqﬂlug'iiﬂqavlqagtﬂ'lﬂ aﬂ'll("ﬁﬁ'ﬂ\l
fred 7" wand gt agsad amantf aResaka
i g )
. 7 & what WATX imperceivable SR that cannot be grasped
WY without origin W&’ colourless (without form), Srey:eis
without eyes and ears (devoid of senses) ; @ that SqM{qTE with-
out hands and feet f¥@ eternal f&g of manifold expressions, add
all-pervading, §YWH extremely subtle ; &% that, WsH undecaying

T which &AW the source of the creation T the wise
qRqrafia behold everywhere,

That which is unperceivable, ungraspable, without
origin, colourless, without eyes and ears or hands and
feet,—that which is eternal (yet) of manifold expressions,
all-pervading, extremely subtle and undecaying, the
source of all creation,—that the wise behold everywhere.

TUnperceivable—i.c., beyond the reach of the sensory organs or
the juanendriyas,

Ungraspable—i.c., unapproachable even by the motor organs or
the Karmendriyas.

Colourless—The orthqdox commentators have taken dvarmam
of the text to mean ¢ attributeless or formless’. But Max Muller
translates it as ¢ casteless’, the idea being in fit conjunction with
* Agotra’. But the epithet is used for the Atman in other Upani-
shads also to denote that it is beyond the three gunas which create
¢ colours ’ i.e., attributes. '

Note—The first half of the Mantram, denotes the Brahman
by negative attributes, dissociating It from all objective connotas
tions. The second half speaks of It by some positive epithets, which
rather hint at Its nature than define [t.].

TNty @A qa\n&a T gisTiniqyT:
s |
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e |
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6 MUNDAKA-UPANISHAD

QU as FRAEN: the spider (AR the thread) FUA creates TA
takes back (contracts within) ; 99T as Zfsat in the world Wieww:
herbs @3WARE grow ; YT as &A: spontaniously JEIE from man
FIOFANF hairs (FFTAFE  grow) 81 s0 ¥E here WU from the
Imperishable fx& the Universe @ wafa grows, comes out.

As the spider produces the thread and absorbs  in,
as herbs grow on the earth, and hairs come out sponta-
neously from man, even so does the creation spring forth
from the Imperishable.

[Note—Here three similes are given to exemplify the
spontaneity of the creation from the Imperishable substance, the
Brahman. As a spider produces the thread out of its own body
and again draws it in without any special effort on its part, so this
Universe comes out of the Brahman and goes back to It again in
dissolution spontaniously. But the student might think that the
Brahman has some purpose and some effort in creating the universe
even as the spider has ; so the Sruti clears up further that point
by the second simile, *as plants grow on the earth by their
own inherent nature, without the least purpose or effort on the
part of the earth, even so does the creation come out of Brahman,
without Its any purpose or effort’. Then is the Brahman an
unconscious, inert substance like Earth ? No,—as in man,
although a conscious being, there grow hairs, etc., without any
will or effort on his part, even so from the Brahman which is
intelligence itself could grow the inert universe. The first simile
bespeaks of the Brahman as thé place of origin and dissolution of
the creation, the second further asserts that the universe even after
creation rests in Brahman alone being totally dependent on It.
The third goes still further to denote that the creation is a purpose-
less, effortless, extranious projection of a certain Power of the
Brahman which does not oonstitute Its real essence which is
Intelligence. It should be noted here how the Sruti by the three
similes indirectly asserts that the creation is not a real Parinama
or transmutation of the Brahman in the Pantheistic sense, but
only a projection of Its certain inscrutable power ; and in this
sense It is both the efficient and material cause of the universe.]
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FIRST CHAPTER 7

WW the Brahman 94T by Tapas Wfta¥ aug;nents. a7y {rom
That ®w food (the primal matter) wfatrad@ is born. wary from
food Arg: the Prana (Energy), #: the mind &% the true (the five

elements) 1®T: the worlds, (war next), ®Hg from works qFag
the immortal (results).

By Tapas does the Brahman augment. Of that is
born-the food. From food are born the Prana, the mind,

the true and the worlds ; and from work proceed the
immortal results.

(Tapas—The word is explained in the next mantram by
knowledge. Before the starting of the creation, the whole universe
appeared in the Brahman in the form of ideas or knowledge, which
subsequently concretised themselves in creation as matter and
material objects. Max Muller translates it as ¢ brooding,’ because
he finds ¢ This is the only word in English which combines the
two meanings of warmth and thought’ The translation might
have been happy and correct out of the context, but here, the
word ‘brooding’ does not express at all the force of the word Tapas,
No doubt brooding connotes a deep thought coloured with a
warmth of feeling, but it indicates also a will associated therewith
which might translate itseif into action at any time, But Tapas of
the text cannot mean all these, as then it would be a direct con-
tradiction to the import of the previous mantram. Hence Tapas

should be taken simply in the sense of knowledge or idea, as
explained above.

The Brahman does augment,—By the knowledge the Brahman
expands since it makes the latent Brahma-Shakti manifest in the
form of the creation. Or, as a seed augments into a tree, so does
Its causal nature expand into the creation.

The food—I1t refers to the primal matter or Prakriti. Matter
is often called *food’ in the Upanishads, as it is the object of
perception or enjoyment of the Purusha,

It is rather curious to note here that the matter is said to be
the cause of Prana, whereas in Prasna-Upanishad it is said that
both came out from the Prajapati simultaneously (vide Prasna-
Upanishad 1-4, 1113, VI-4, and notes thereon). Perhaps this
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apparent contratiction between the two Upanishads is due to the
conceptions of cifferent degrees of subtlety and grossness. In this
Upanishad  Matter means the primal matter, the Mother of the
whole creation, and in the Prasna-Upanishad raye means the
grosser manifestation of maltter in contradistinction to Prana or
Energy.

The True—i.e., the five Maha-bhutas out of which are fashioned
the fourteen worlds.

The immortal resulis—i. e., the fruits of actions, which cling to
life until they are enjoyed. They are called immortal because
nothing can destroy them, or hamper their fruition,

Note—This mantram purports to give the modus operandi of
what has been described in the previous one.)

T: gy AR gARd av
TEAZATAW T4 &S T AT ||~ |

4: Who ®3%: omniscient q: who /4T uaderstands all a9
whose ¥TAA consisting of knowledge &9: Penance. AR from
that @4 this a@ the Brahma (Hiranyagarbha) A1® Name, &4
form, S® matter AMFR are produced.

He who knows all and understands all, whose Tapas
consists of knowledge,—from Him are produced this
Brahma, name, form and matter,

[(Who knows all—i.c., Knows all in a general way, He being
the cause of all.

Understands all—i. ¢. Knows all in the special sense, as he is
all pervading.

Whose Penance consists of knowledge—Tapas n.cans in ordinary
parlance a certain amount of power brought forth by scli-mortitica-
tion and brooding, The rcason why knowiedge is called Tapas

here, is perhaps due to the expression of power with knowledge of
the Brahman.]

End of the First Chapter.
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The |
Uedanta TResart

“ Let the lion of Vedanta roar.”
“ Let me tell you, strength, strength is what we want.
And the first step in getting strength is to uphold the
Upanishads, and believe that ‘I am the Atman.’”

—Swami Vivekananda,

Vor. IV.] DECEMBER, 1917. [No. 8.
W
WHICH WAY?

BY
Swamsi Suddhananda.

The high summits of the Himalayas, piercing through the
clouds, rising tier above tier strike awe and wonder into the mind
of the onlooker ; the mountain rivers rumbling with pebbles in
their bosom are rushing on towards the plains with a thrilling
harmony of sweet and solemn musical notes ; and in the midst of
that Nature’s grand display of sweet and temific beauty lies the
fAshrama, a peace-retreat, bedecked with Deodar and other moun-
tain trees. Tired of his busy life, now burnt in the furnace of the
world, now caught in its stifling whirlpools, man runs at times
in search of such a peace-retreat. Ah, what a joy is it to sit
on the solitary bank of that mountain river attuned with its music
and lose in the infinity ! Then the world appears like a dream,—a
faint recollection as it were of a past which no longer exists ;
mind sinks deeper and deeper in the region of Samadhi, there is
no desire, no will but ecstasy with the consciousness of the Infinity,

Had this rapture been everlasting, with no possibility of its
cessation then certainly, we should have said, there is no higher
state than this. But nay, man has to come down again, the body-
consciousness returns and that experience of Samadhi becomes a
dream and the world that appeared as a shadow asserts its stern
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reality with all its wonted force, The body is there, with its thirst and
hunger, health and disease : desires gradually gather round, grow
stronger and stronger and spread their net on all sides. Like a bird
caught in the meshes, he has fallen from that sweet retreat of peace,
he runs to the vale of misery, and once more entangles himself in
the snares of work. But again feeling choked in misery he takes
shelter in that abode of peace once more.

This, in general, is the lot of the people who come to reflect,
But what is the end ?

The question naturally arises, is there then no other means

to attain that blessed peace, but to renounce this busy, bustling
world ?

Generally, we hear people say that religion cannot be practised
in the midst of worldly activity, Not only do we hear this from
the lips of the sanyasins, but the most worldly men also say the
same. But what does this renouncing of the world mean? If it
means giving up doing external work, shirking responsibility of
maintaining wife and children or of serving parents, then we
should say, there is none more irreligious than he who renounces
the world. Unless one be extremely heartless, brutal or lifeless, one
cannot renounce the world in this way, and such renunciation
instead of elevating his soul results in its complete degradation,
What then does the renunciation of the world really mean ?

In the first place, we should consider—how does this question
arise at all. Why should 1 give up, what I possess, what I have
obtained ? If I give up what I have, | am acting most foolishly, I
have little, I must have more, I must further extend my pesses-
sions—nay, | must expand my authority all over the world. Then
alone will come satiety ; then alone will peace be attained. Why
then do people talk of renunciation ? What is to be renounced ?
What object of mine is there to be given up ?

The goal of our life is to be comprehended a little more
clearly. If possession means an excercise of authority outside of
us where does it finally lead to. We have seen instances of it in
the lives of the great world-conquerors like Napolean, Czser,
Alexander and others. We cannot attain in this way the posses-
sion of the world-empire. Thatis a vain, mad attempt, indeed !
The real struggle should lie in gaining possession of the kingdom
within. When man enters into this struggle staking everything of
his life, all his external activities are naturally lessened, and so
people wrongly judge that he is on the way to give up everything
completely. Very few people realise how he is really bent on most
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intense activity ? Out of this misunderstanding arise all sorts of
difficulties.

Thus, it is clear, that there is no necessity for our giving up
work ; work we must have to do ; but only we need know the
secret of doing work! To understand this, nothing helps us so
much as the Bhagavatgita. If we carefully analyse Its teachings we
get the following main ideas :—

(1) As a rule it is not proper to give up work wantonly.

(2) Work even with some desired object in view (Sakama
Karma) is better than inaction.

(3) Nishkama Karma (action with no desire for fruits) is
again better than Sakama karma.

(4) Between Sakama and Nishkama Karma, there is no
difference with respect to activity itself. But the difference lies with
reference to motive, By Nishkama is meant turning the mind
away from desires for external objects, such as, wealth, prosperity,
name and fame, etc., and directing that desire Godward or {owards
Liberation. Desire for liberation, or devotion to God is not
reckoned as ‘desire’. Here we should note that by Nishkama
many understand a state devoid of all desires or motives, But we
cannot imagine any activity absolutely devoid of desires or motives
except in the case of Siddha Purushas or dvatars.

(5) Nishkama Karma, or action done without any low
motive tends to purify the mind. Then it becomes fit for concen-
tration and meditation or practising yoga. When a man is
established to a certain exteatin the practice of Nishkama Karma,
then giving up of external action, at times becomes necessary for
him in order to practise more of concentration and meditation.
Yet this cannot be described as giving up of action.”

Let us now try to undecstand a little more explicitly the afore-
said point. Those who are toilers in the field know full well, how
an infinitely more difficult than doing any other work, is the
struggle for concentration and meditation. Manual labour is no
task at all in comparison with it. Justsit a while and try to
concentrate your mind and you will realise how extremely restless
it becomes and what an amount of force you will have to exert to
fix it in one place. In this connection we should have to
understand what is concentration of mind; wherein lies the
difference between this a:d the state of sleep or inaction of the
mind. Ordinarily man’s mind is found to have two states, the active
and the inactive. But what is the stateof mind in concentration ?
How to make him understand this, who has never had it? To
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make one understand anything that is unknown to him, there is no
other way but to explain it by analogy with a thing that is known.
Now, the active and the inactive states of mind are all familiar to
us. The state of concentration can be made familiar by drawing an
analogy from either of these states. From the outward semblance
it is commonly compared to the inaclive state of the mind in
sleep or swoon. But its real nature is not explained by this
comparison and only a surface view is given thereby. So, there is
the other way of making it clear, namely, by describing it in terms
of activity. The mind in meditation is much more active than
when it perceives external objects. In fact, the state of activity
is superior to the inactive state, and the state of concentration
again is still superior to the active. Imagine, that you are sitting
gniet, there is no ruffle in the mind, and yet it is not in a stupor but
calm and full of joy ; perception of external objects has, as far as
possible, faded away, and the light of knowledge within has become
brighter than when external objecls are perceived. This gives
only a glimpse of the meditative state. And this state is the fruit
of long strenuous practice and sustainable only by persistent eflort.

Now, the real mistake lies in the fact that people before
becoming, in the least fit for practising meditation, speed to
renounce work, thinking it to be easy of accomplishment. By
giving up external works, they imagine, Peice and Beatitude
will come of itself | while as a matter of fact Karm1 Yoga is the
path for common people.

This word “Karma Yoga" needs a clearer understanding also.
Otherwise no relation can be pointed out between the state of activity
and the meditative state. First, mark the expression; the injunc-
tion is to practise Karma Yoga and not Karma alone. Karma or work,
everyone more or less is doing. We are always doing some
work,—good or bad or indifferent. But we are not all Karma
Yogis for the matter of that, In arder to become a Karma Yogin,
something more besides Karma (work) is necessary, and that is
mental and not external. Work, we have to do, but we should
have a motive as well. What is that motive ? We have constantly
to consider the purpose of.our activity, For instance, | am active,
say, for earning money. Now 1 have to ask myself—what is
this earning for ? If it is for a complete satisfaction of the senses,
I must understand with the help of the teachings of the Guru and
the Shastras, that this earning of moncy is not for my personal
sen-se-enjoyment i 1 have theright of use only of so much money
as 1s required for the mere sustenance of my body and that of the
members of my family,—the rest is fo the poor, my brothers.
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Some may ask how can this selfless attitude of the mind come
all of a sudden ? Nobody says that it will come at once.

The Shastras tell us that all people are moved to work
by their nature, and these works are solely done for the enjoy-
ment of the senses. To such souls who have faith in the scriptures, .
some philanthropic and charitable acts and the performance of
some sacrifices are enjoined. He who is mad after sense-
enjoyments, is an anbeliever in the Shastras, God, Soul, Spirits, and
in the life hereafter. Hence, if such a man ever does any philan-
thropic work, he does it as a social service or merely because it is
the fashion of the day ; this has no connection whatsoever with
religious beliefs; his heart is not after following any Shastric
injunction. But he who has developed a faith in life after death,
can really believe that by performing such and such sacrificial work
or by worshipping such and such God, he will enjoy such and such
happiness in the next world. Now, leaving aside the discussion
whether or not any such gods truly exist, or the performance of
those works really produces the desired fruits, either here or here-
after,—if we only consider the effect of these works on our life, on
our character, we shall find, notwithstanding their being called
Sakama, and Prabritti Marga that in reality they are but the
first rung of the ladder that leads to the Nishkama karma. The
Shastric significance of the sacrifices is offering things fo gods,
And in the Gita, it is stated that the remnant of the sacrifice, which
is nectar, is to be enjoyed. Thus we get one step towards Nish-
kama. And there are many more steps to reach the Nishkama
stage. Now, I resolve to do Nishkama kirma, but my mind i
running after desires—Still we have to do it gradually, step by step.
Through continuous practice, mental application and persistent
effort, in course of time, there will come a stage, when no attrac-
tion for external objects of desire will be the motive power, then
the love for the Lord, or the desire to atfain freedom (mumu-
khshutwam) will furnish the impetus for work. Some say, if there
be no desires for external objects, all zest for work will disappear.
But why ? If 1 believe that by work only I shall realise Him,
and that through work alone I shall get freedom, why should there
not be the zest for it? Rather, earnestness will increase thousand-
fold. Truly speaking, there is not much difference between the
various kinds of work ; the motive behind being the real measure
of goodness or badness ; we have the saying “ As you think, so you
become.!

A doubt may arise here—Is there then no utility of the insti-
tution of Sannyasa, if man has to practise Karma yoga throughout
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his whole life ? We have previously shown that the meditative
state or the stage of Sannyasa is the culmination of Karma yoga,
and it has been also pointed out that that is a very exalted state of
mind and extremely difficult to atfain. But before attaining com-
pletely the stage of Sannyasa, is there no other Ashrama (Stage of
life) besides the life of a householder for attaining that state fully ?
And even’if it is taken for granted that there exists some such stage,
it may be questioned.—* Is that life to be adoptgd in old age after
living long in the world, or is that possible to be adopted even in
young age ?"’

The instances that we come across in the Upanishads, speak
mostly of married, householder life. Yajnavalkva had two wives-
And in his old age, probably, he took to Sannyasa life, realising its
necessity. Gargi, that learned lady, it secms, was unmarried,
Elsewhere rarely we find examples of adopting Sannyasa Ashrama
Though examples may not be many, we find in some of the older
Upanishads the teaching to adopt the Sannyasa life.* Lord Bud-
dha took Sannyasa in his youth and made most people adopt that
life. Following him, Sankaracharya also preached the adoption of
Sannyasa life before faking to other Ashramas,—and made a few
Sannyasin disciples as well. But he could not quote any text from
the older Upanishads in support of his view except the text,
¢ greva AR agg@ suag ctc.”  from the probably more recent
Javalopanishad. But in the monastic institutions founded by
them we see that not a little importance is attached to work, e.g.,
preaching, doing good to others and so on.

Among the modern educated people there are many who hold
views against the Sannyasa institution ; and among them again
there are a few who quote Upanishads and the Gita,and other Scrip-
tures in order to prove that it is against the Shastric injunctions.

Of course, there is no denying the fact that as a result of an
adoption of the sannyasa life before becoming fit for it, a great
deal of harm has been produced in every country, But those who
have followed our previous arguments, cannot but admit that
Sannyasa is the ultimate stage of human life. For, the more a man
progresses onward, towards Dhyanayoga from Karma yoga, the
lesser become his external activities, In the Gita, Lord has expli-
citly stated this truth in the verse :

WIRET AT F7 FRAGe |
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* The Sannyasa life is spoken of in the Mu;\d—ak.\ Chchandogya, Brihadara-
nyaks, Swetaswalara and Kousilaki Upanishads.—kd.
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(For the man of meditation wishing to attain purification of
heart leading fo ccncentratior, work is said to be the way : For

him, when he has attained such (concentration), inaction is said
to be the way.]

Those who have carefully studied Shankara’s commentary
on the Gita, will know how the teachings inculcating Sannyasa lie
hidden in the Gita although it apparently speaks of the path of the
karma only. Shankara in explaining the words gamww: and sifadga:

has made the idea clearer, and those explanations appear to be quite
natural and not forced.

However, in discusssing the problem of how to conduct our
life, we at last come to this conclusion that Ashrama dharma, as it
prevailed in olden times, seems to be the best. All without
exception must enter the Brahmacharya Ashrama (or, the student
life, the life of celebacy). In that stage along with religion
secular education should be imparted to make one fit to earn
one’s livelihood. When the course of education will be completed
according fo their individual tendency and mental aptitude,
some will enter the householder’s life, while others will take to
Sannyasa ashrama, knowing the practice of meditation to be the
highest goal of life. But those who will enter the houscholder’s
life, should also bear this in mind that finally they too must resort
to the other two Ashramas. Surely, some changes must have to be
made in these four Ashramas with reference to place, time,
and individuals, and also a suitable mode of education is to be
introduced ; but in all cases, we must faithfully follow, the basic
principles of the four Achramas.

But, these can never be actually translated into practice so
long as the machinery of the society is not thoroughly recon-
structed. And to accomplish that again, great, powerful teachers
need preaching it for a long time. But so long as that is not done
how are we to find out the means by which individually, we can
proceed towards bettering our lives ?

One methpd is to try to find out the way by discrimination and
contemplation ; moreover if devotional prayers are made to Him,
the Omniscient Lord, from the depth of the heart, He will surely
open your inner-eye to the path fitted for you. And the last
recourse is, if you have such faith inany person that you can
accept his words without hesitation, even if they be against your
sentiments, then to throw upon him the responsibility of showing
you your path,
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From a general discussion of the subject, we arrive at the
conclusion that there are some people who, from the very beginning,
should try to control their minds by severing all connections with
the world, and again there are others who would have to pass
throvgh this world. There cannot be one path for all people, but
by whatever way we may proceed, the stage where the ultimate
fulfilment of life is realised, is the same as the state of meditation
or the state of renunciation of (external) works, or what is called
the Sannyasa ; but, every one has to pass through work. 1t cannot
be doubted that even in the present state of our society, the stage
of Sannyasa can be attained by one without necessarily separating
oneself from the environments of the world.

But we must be specially careful about one thing. Those who
assert that the Brahma lilla can be enjoyed through the perception
of the sense-objects—those that are afraid to call this world a
maya,—must come out and speak in the clearest terms what they
mean. The tendency to mould the ideal after one’s own fancy,
must be checked ; on the otherhand, mind has to be moulded
according to the ideal.

To sum up, a clear conception of the ideal has to be
formed ; and through whatsoever way, it has to be reached. If
you think your surroundings are unfavourable to the realisation of
your ideal, you must give them up, unmindful of any consequence,
or you should make those circumstances, by your utmost effort,
conducive to the realisation of the goal. Never lower the ideal by
fashioning it after the weakness of your mind ; on no account say
that the circumstances hold you back from reaching the ideal,
The soul is free, it is not dependent on any circumstances. Have
faith then that you are not the slave to your circumstances, but
they are your slaves; if you have a mind, you can shape the
circumstances to suit you, nay, you can go beyond all circum-
stances. You are the Lion—you mistake yourself for a sheep and
belittle your own glory. ¢ Arise, awake and stop not, till the goal
is reached.”

K STUDY IN MANTRA SHASTRA,
A L
(Nada—The First Produced Movement)

Shakti-tattva dealt with in the preceding article  is really the
negative aspect of the Shiva-tattva. Though dealt with separately,
the two are indissolubly one. Shakti-tattva as the Tattva-saridoha
says is the Will of Shiva as yet unmanifest :—

Ichchhisaiva svachchhd samtatasamaviying satt shaktih,
Sacharicharasya jagato bjjam nikhilasya nijanilinasya,

These two Principles (Shiva-shakti Tattva) are the ultiate
Potency of creation, and as and when they (considered as one
Tattva) commence to act, the first movement towards manifestation
takes place. After the previous restful state of Shiva-Shakti there fol-
lows the union for the purpose of creation of the two principles which
are Bhivatattva and Shaktitattva. So it is said in the Shakta Tantra,
# Shiva-Shakti samayogat jdyate srishtikalpand” (From the union of
Shiva and Shakti arises creative ideation). This union and mutual
relation is called Nida. As the relation is not some substantial
thing apart {rom Shiva or Shakti, Nida is really Shiva-Shakii
passing from the state of mere potency into that of the first ideating
movement, from which at length, when finally perfected, the whole
universe is evolved. The Shékta Tantras frequently employ erotic
symbolism to explain the creative process. This has led a mis
sionary author fo the conclusion that ¢ throughout its symbolism
and pseudo-philosophisings there lies at the basis of the whole
system......... the conception of the sexual relationship as the ultimate
explanation of the universe.” An American author has called it
#a doctrine for suffragette monists”—* religious feminism run mad.”
Both statements are examples of those depreciative misunderstand.
ings which are so commeon in western descriptions of eastern beljef
and which seem so absurd to any one who has understood the
subject. How can “ sexual relationship” which exists on the £ross
plane of matter be the ultimate explanation of That which hasg
manifesled not only this but all other relations and subjects, Ag
for * feminism” and the supposed priority of the feminine principle,
the doctrine has no more to do with either than with old age
pensions or any other social question. We are not dealing with
the biological question whether the female antedates the male prin-
ciple, or the social question of the rights of Woman, but with those

* Sez Vedanta Kesari, Page 142,
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ultimate dual principles, aspects of the one active Consciousness,
which projects from Itself both man and woman and all other
dualities in the universe. Shiva and Shakti are one and neither is
higher than the other. But how are European writers to be blamed
when we find a distinguished Indian Sanskritist affirming that
according to Shikta doctrine “God #s a woman” (the ilalics are
mine).

Shakti is spoken of as female, that is, as Mother, because that is
{he aspect of the Supreme in which It is thought of as the Genetrix
and Nourisher of the universe, But Godis neither male nor
female. As the YAmala says for the benefit of all such ignorance
“neyam yoshit na cha'pumin na shandah na jadah smritah.”
These are all symbolisms borrowed from the only world which we
ordinarily know—that around us. As for the charge of pseudo-
philosophy, if it be that, then the same criticism must apply to the
Advaitavida VedAnta, For the Shikta Tantra is the S&dhana-
shiistra of Advaitavida presenting the feachings of Veddnta in its
own manner and in terms of its own ritual symbolism. Thus itis
said that Nada is the Maithuna of Shiva and Shakti and that when
Mahakila was in Viparita Maithuna with Mahakalf (a form ot
Maithuna again which is symbolical of the fact that Shiva is
Nishkriya and Shakti Sakriva)—there issued Bindu. For Maithuna
others substitute the.logical term Mithasamavayah as a description
of Nida which is Krivashakti. Before the appearance of Shabda
there must be two, Unity is nccessarily actionless, Two involves
a third—which is the relation of both ; a ‘I'rinity of Power which is

reflected in the Trimurli of the Mayik world as Brahmd, Vishnu,
Rudra, ’

From Nida came Mahabindu and this latter differentiated
into the Tribindu which is K4mAkala the Mgla of all Mantras. In
Pralaya, Shiva and Shakti exist as the ¢ {wo in one”; Shiva as
Chit, Shakti as Chidraping; the Pard Shakti—not being different or
separated from Shiva (Avinabh&vasambandha) and being undivided
supreme Chit-Shakti (Akhandaparachichhakti).

The Shirada-Tilaka (1-7) then says :—from the Sakalapara-
meshvara vested with the wealth of Sachchhidinanda (Sachchhidé-
nandavibhavit) appeared Shakti (Shakti Tattva); from Shakti, Nida
and from Nida, Bindu (Mabh4bindu), Sakala means with Kald;
that is the Brahman with what the Singkhya calls Malaprakriti,
the Vedanta calls Avidyd and the Shikta Tantras or Agamas call
Shakti, On the other hand Nishkala Shiva is Nirguna Shiva or that
asrect of the Brahman which is unconnected with the creative
Shakti ; just as Sakala Shiva is the Brahman so associated, Shiva
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in either aspect is always with Shaki for Shakti is but Himsell ;
but whereas the Shakti associated with Paramashiva is Chidripint
and Vishvoitirna or beyond the Universe; the Shakli which is
associated with the creative Stiva is that which appears as the
Universe (Vishvitmakaj, The Purd-hakti is one with Chaitanya at
rest, The other aspect which ripens into Nida and Bindu denotes
the “ swollen " condition of ceadiness {Uchchhinivasthd) of Her
who existed in a subtle state in the great dissolution (Mahapralaya).
These two Shaktis (Nidda, Bindu) are slages in the movemment
towards the manifestation of the Scif as object that is asthe
Universe. In these the mere readines: or pofency of Shakiitattva
to act develops into action. ln Nadashakti therefore Kriya pre-
dominates. When we speak of stages, development and so forth
we are using Janguage borrowed from the manifested world which
in the sense there understood are not appropriate to a state prior {o
manifestation ! for such manifestation does not take place until
after the appearance of the Purusha-Prakriti Tattva and  the
devejopment from the latter of the impure Taltvas {remm Buddha to
Prithivi. But a Sidhand Shastra even if it had the power to do
otherwise could not usefully nse tenms and symbols other than
those borrowed from the world of the Sadtiaka. The Prayogasira
says that the Shakti whois “ turned towards ” the state of liberation
(Niramayapadonmukhi) awakes as Nada and is turned to Shiva
(Shivonmukhi) at which time She is said to be wale (Pungripa),
She who was one with Parashiva in Pralaya as the coalesced # 1
(Aham) and * This" (1dam) now in Her creative aspect as Shakti.
fattva fransiorms Herself into Nida. Nida is action (Kriya-
shakti riipd). In simple Janguage, potency and readiness to create,
{Shaktitattva) tecomes for the first tume active as Nida and then
more 50 as Bindu which is a farther development ot Kriya Shakti
dealt with in the next aiticle,

According to Régbava Ohatta in his Conunentary on the
Sharada some writers do not speak of Nida, though the author of
the Shiradd does so in order ta tadicate the seventold character of
Tara., The Nida state is however indicated by those Achdryyas
who speak of Kala. 8o it is said “in the Kilatattva which is
Sound " (Ravitmani Kalataftee), In the Hymo to Bhuvaneshi
alsa if is said ¥ Obeisance 1o Thee who art called Tattva in the
character of Sound” (Namaste ravatvenatativibhidine).

Nida occupies the sawe place in Ihe Mantra scheme as the
Sadikhya Tattva of the 8¢ Tattvas, for Bindu is Ishvara Tattva.
As consciousness teaches Jorth to enjoyment and the «1” g
separated from the * This," what was were ditfusive conciousness



236 VEDANTA KESARI

as Sadikhya Tattva is objectified into the all-embracing Akéisha the
Guna of which is gross Shabda ; that is something experienced as
an object apparently differsnt from and other than ourselves.

Nada which etymologically means “ sound ” is a technical
term of the Mantrashistra. The latter Shistra is concerned with
Mantravidyd, and Mantra is manifested Shabda which also literally
means “Sound.” By “ Sound " of course is not meant gross sound
which is heard by the ear and which is the property of the Kéryya-
kidsha developed as a Vikiiti fromthe Prakriti Tattva which with
the Purusha Tattva occupies the place (though without its dualities)
of the Purusha and Prakriti of the Singkhyas., Gross sound
belongs to the impure creation as a Guna of Akéisha or the ether
which fills space. To avoid misconception it is better to use the
word Shabda which with Artha is manifested in the “ Garland (ot
Rosary) of Letters” (Varnamili with which I will deal on some
future occasion).

Nida is the most subtle aspect of Shabda, as the first putting
forth of Kriydshakti. Paranida and Paravdk are Parishakti.
Ndda into which it evolves is the unmanifested (avyaktatma) seed
or essence (Nadamatra) of that which is later manifested as Shabda;
devoid of particularities such as letters and the hke (Varnadivishe-
sharahitah) it develops into Bindu which is of the same character,
From the Mantra aspect as the soutce of Shabda this Mahabindu
as it differentiates to “ create” 1s called the Shabdabrahman. Bindu
when differentiated is also the source of the Vikritis or Taltvas and
of their Lords (Tattvesha). In its character as Shabdabrahinan it
isin the source of the manilesicd Shabdy and Artha (Shabda-
shabdarthakaranam). Shabdabrahman s thus a name of Brahman

as the imwmediate creative source of the manifold Shabda and
Artha,

What Shabdabrahman is has been the subject of contention
as Raghavabhatta’s Commentary shows. It is sufficient to say here
(where we are only concerned with Shabdabrahmatmaka Bindu
s0 far as it is necessary to explain Nada) that Righava Bhatta
rightly says that Shabdabrahman is the Chaitanya in all beings
(Chaitanyam sarvvabh{tdnam), This cosmic Shakti exists in
the individual bodies of all breathing creatures (Prani) in the
form of Kundalini (Kundaliripa). Nida therefore which assumes
the aspect of Bindu is also Chaitanya and Shakti. Nada is
thus the first emanative stage in the production of Mantra. The
second is Bindu, or Shabdabrahman ; the third is Tribindu
(Bindu, Ndda and Bija) or Kimakald ; the fourth is the pro-
duction of Shabda as the Matrikds which are the subtle state of
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the subsequently manifested gross letters (Varna); and the last is
these gross letters, (Sthiilashabda) which compose the manifested
Shabda or Mantra composed of letters (Varna) Syllables (Pada)
and sentences (Vikya). Thus Mantra ultimately derives from Nada
which is itself the Kriyishaktirlipa aspect of Shiva-shakti who are
the Supreme Né&da (Paranida) and Supreme Speech (Paravik).
The Prayogasira says “Oh Devi that Antartmd in the form of
Nida (Naditma) itself makes sound (NAdate svayam) that is dis-
plays activity. Urged on by Vayu (that is the Pranavdyu in ]ivas)
it assumes the form of letters.” NAda again ‘is itself divided info
several slages, nanely, Mahanida or Nédénta, the first movement
forth of the Shabdabrahman ; N&da when Shakti fills up the
whole Universe with Nadanta; in other words the completed
movement of which Nddanta is the commencement ; and Nirodhing
which is that aspect of Nada in which its universal operation
having been completed it operates in a particular manner and is
transformed inlo Bindu, which is the completion of the first
movement of Shakti in which She assumes the character of the
Creative Lord of the Universe (‘shvara Tattva). Nidinta con.
sidered as the end and not the commencement of the series is that
in which there is dissolution of Nida (Nddasya antalayah)., Above
Bindu the Shaktis which have been already given in previous

. articles become more and more subtle until Nishkala Unmani is

reached which as the Yogini hridaya says is uncreale motionless
speech (Anutpannanishpandd vak) the twin aspects of which are
Samvit or the Void (Shinya Samvit) and Samvit as tendency to
manifestation in a subtle state (Ulpitsuh samvit utpatydvastba
sukshmd). Unmani is beyond Kiranaripd Shakti; where there is
no experience (Bldnam) of Kila or Kaid nor of Devatd or Tattva,
in the sense of category, as that which distinguishes one thing from
another, It is Svanirvinamparampadam, the Nirvikalpaniranjana-
shivashakti which is Guruvaktrd,

Nida and Bindu exist in all Bija-Mantras which are generally
written with the Bindu above and the Nida below for this is the
form of the written Chandrabindu. In however some of the old
pictorial representions of Ongkira the real position of Nida is
shown as being over Bindu as an inverted crescent. Thus the
great Bija, Hnm (#ff) is composed of Ha, Ra, 1 and Ma. Of
these Ha=Ak#sha, Ra=Agni, I=Ardhanarishvara and M=N4#da-
bindu. The five Bhitas are divided into two groups Amurtta
(formless) and Murtta (with form). Both Ak&sha and Vayu
belong to the first group, because until the appearance of Agni as
Ropa, there is no colour and form. Agni therefore heads the
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second division, When Akasha is with Agni there is form;
for Ra is the first manifestation of Riipa. This form is in
Ardhanarishvara the combined Shiva-Shakti who hold all in
themselves. The first thice letters represent the Akara or form
aspect. The Mantra receives its complete form by the addition of
the MahAtmya which is Nida-bindu which are Nirdkira (formless)
and the Karana (cause) of the other three in which they are implicitly
and potentially contained ; being in technical phrase Anturgatah of
or held within Bindu which again is Antargata of all the previously
evolving Shaktis mentioned. The meaning of the Bija Mantra then
is that the Chid4kasha is associated (Yukta) with Rapa, It is thus
the Shabda statement of the binth of general form ; that is form as
such of which all particular forms are a derivation. Hrim is, as
pronounced, the gross-body as sound of the ideation of from
as such in the Cosmic Mind.

The degree of subtlety of the Shaktis preceding and following
Néida is in the Mantra Shéstra indicated by what is called “ the
utterance time” (Uchchhédranakila). Thus taking Bindu as the
unit : Unmani is Nir3kira and Niruchchira, formless and without
utterance, undefined by any adjective ; being beyond mind and
speech and the universe (Vishvottirnd). The Uchchbirarakila
of Samani (so named Manahsahitatvit (on account of its
association with mind), the preceding Shakti Unmani being
tadrahita or devoid of that,) is 1/256, of Vyapikd 1/128 and so on to
Nidanta 1/32, Nida 1/]16 to Ardbachandra which is 1/2 of Bindu
and to Bindu itself.

Néda is thus in Mantra Shéstra that aspect of Shakti which
cvolves into Bindu which laler as differentiating into the Tribindu
is called the Shabdabrahman who is the creative source of Shabda
and Artha and thus of the revealed Shabda which Mantra is.

I would in conclusion meet an cbjection which 1 have
heard urged namely that the Mantra Shastra treats its subejet
with unnecessary complexity of delail. It is undoubtedly
difficult and requires careful study. Simple minds may
be satisfied with the statement that God created the
world. Veda too gives an explanation of the cosmic problem in
two words “ He saw " (Sa Aikshata). But who saw and what and
how did He see 7 How also if there be only One came there to be
anything to see? And whatis to see (Ikshana). For the process
is not like looking out of a window and seeing a man passing.
“ He'' is Consiousness which is in ltself (Svaripa) actionless. How
then did “ 1t"” see and thus become active ? Because It has two
aspects one (Nishkalashiva) in which It is actionless and the other
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(Sakalashiva) in which it is Activity as the embodiment of all the
Sangskaras. In this last aspect it is called Shakti. The latter term
denotes Active Consciousness. How can one and the same thing
have two contradiclory aspecls? We cannot say, otherwise than
by affirming Svabhdva, The ultimate Realily is alogical and
unexplainable (Anirvachaniya). That it is one and not two is, it is
said, proved by Veda and the actual experience (SvAnubhava) had
in Yoga, What is “ seeing” ? It is not the observing of something

- outside which was there before it was observed, “Seeing” is the

rising into consciousness void of objects of the memory of past
universe existing in the form cof the Sangskiras. Before this can
occur Consciousness must obscure to itself ifs nature and (though
in fruth an unity) must experience itself as an“ 1" observing a
“ This " which it seemingly projecis outside Itself. There is no
answer again to the question how this is possible except inscrutable
Shakti (Achintya Shakli). But just as a man rising from deep
sleep has first a more or less bare awareness which is gradually
killed out with the thought ot self and particular objects ; conscious-
ness coming to itself so that in the waking sfate it again recognises
the world which had vanished utterly in dreamless slumber ; so it
is with the Cosmic Consciousness. Just as man does not pass at
once from dreamless slumber to the fullest waking perception ; so
neither doeg the Cosmic Consciousness. 1t passes gradually from
its dreamless slumiber (Sushupti) state which is the general dissolu-
tion (Mahépralaya) to the waking state (Jagrat) which is conscious-
ness of the gross universe. The degrees in this emanalive process
are the Tattvas described in the last article. Manifestation, which
is nothing but presentation of apparently external objects to the
inner consciousness, is as experienced by the Jimited consciousness
gradual. The seeds of the “I" and “ This” are first formed and
then grown. The first principal stage is that before and in Ishvara
Tattva or Bindu and which therefore includes N4da. The second
is that of the world consciousness arising through the agency of
Mayashakti. Thece two stages are marked by two principal
differences. In the first the “ This " ([dam) is seen as part of the
self, the two not being differentiated in the sense of inner and outer.
In the second the object is externalised and seen as different from
the self. In the first when the Self experiences itself as object ; the
latter is held as a vague undefined generality. There is, as it were,
an awareness of self-scission in which the self as subject knows
itself as object and nothing more, The degrees in this process
have been already explained. In the second not only is the object
defined as something which appears to be not the self, but there
are a multiplicity of objects each marked by its own differences ;
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for MfyA has intervened. The whole world-process is thus a
reawaking of the Cosmic Consciousness from sleep to the world
into which at Dissolution it had fallen; and the Tattvas mark the
gradual stages of re-awakening, that is re-awakening to the world
but a falling into sleep so far as true consciousness is concerned.
So in Kundaliyoga when Kundalini sleeps in the Maladdhira man
is awake to the world ; and when She awakes, the world vanishes
from Consciousness which then regains its own state (Svaridpa).
There is no reason to suppose that, judged in the terms of our
present experience, the change is other than gradual. But how it
may be asked is this known or what the stages are ; for were we
there ? As individuals we were not, for we speak of that which
preceded the formation of the Sakala Jiva Consciousness. But Jiva
was there as the plant is in the seed. It is the one Shiva who
displays himself in all the Tattvas. Those who fall back into the
seed have experience of it. There are however two bases on which
these affirmations rest. In the first place there is correspondence
between all planes. “ What is without is so manifested because it
is within” ; not of course in the exact form in which it exists
without but in the corresponding form of its own plane. We
may therefore look for instruction io our daily life and its psycho-
logical stales to discover both the elements and the working of
the cosmic process. These also disclose a gradual unfolding
of consciousness from something in the nature of mere awareness
to the definite preception of a variety of multiple objects.
But the normal experience is by its nature limited. That
normal experience is however transcended in Yoga-states when
consciousness becomes Niralambapuri that is detached from world-
ly objects : the experience wherein is (in part at least) available for
the instruction of others. Secondly the Shéstras are records of
truth beyond the senses (Atindriya Tattva). The Tattvas are not
put forth as mere speculative guesses or imaginings of what might
have been. When however supersensual truth is described in
language it is necessarily expressed in terms, and with the use of
symbols, of present experience. That experience is had under
conditions of time and space and others. We know and.speak of
mere potency ripening into actuality, of potential energy becoming
mwore and more kinetic, of shifting states of ccnsciousness and so
forth. These are matters the knowledge of which is drawn from
the world around us, But this does not necessarily make them
wholly untrue or unreal as applied to higher planes. One of the
commonest errors is to raise false partitions between things. The
experience is real forit is Shiva’s and His experience is never
unreal. It is according to its degree (that is on its planc) real ; an
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expression (limited though it be) of the ultimate Reality Itself, We
can think in no other terms. But it is also true that these terms
and symbols having only complete validity on our plane are no
longer wholly true for Consciousness as it uses from it. But other
forms of Consciousness must take their place until the Formless is

reached. The Tat{vas explain (limited though such explanation be

by the bounds of our thought and language) the modes through

which the returning Consciousness passes until it rests in [tself
(Svargpavishranti) and has Peace. And so the Buddhist Mantra-

yéna aptly defines Yoga in the sense of as result, (which in Tibetan
is called rNal-rByor) as the “ Finding rest or peace”. This final
state, as also those intermediate ones which lie between it and the
normal individual world-consciousness, are only actually realised
in Jnina Yoga (by whatsoever method Jnéna is atfained) when the
mind has been wholly withdrawn from without and faces the
operative power of Consciousness behind it (Niramayapadonmukhi),

But here we are dealing with Mantrayoga when the mind is
thinking the states with Jnina, in whatever degree, realises as
Consciousness. The Manfra Shésira looks at the matter of which
we write from the standpoint of Mantra that is of manifested
Shabda its object. Kundaliniis both Jyotirmayf, Her Sukshma«
rlipd ; and Mantramayt Her Sthoilaripa, We begin with the latter,
All things are then defined in terms of Shabdéttha and of the
various causal forms which precede it. The first of such produced
forms is NAda which becomes Bindu and then on the differentiation
of the Tattvas the ¢ hidden sound ” (Avyaktarava), the Logos or
Cosmic Word utters * the garland of letters ” (Varnamala) of which
all Mantras are formed. It traces the degrees in which the ideating
Cosmic Consciousness becomes as Supreme Speech (Parav4k) the
genetrix of the subtle and gross Shabda which are the Matrikas
and Varnas respectively. That Supreme Speech (Paravik) is with-
out idea or language, butis represented as gradually assuming the
state in which it utters both and projects from Itself into the sensual
world the objects (Artha) which they denote. The actual mani.
festation of these from Parashabda through Pashyanti Madhyama
and Vaikhari will be described in another article. The practice of
Mantra Yoga not only gives, from a merely intelleclual standpoint,
an understanding of Vedanta which cannot ordinarily be had by
the mere reading of philosophical texts ; but also produces a pure
Bhava ripening into Mahabhéva through the purification of mind
(Chittashuddhi) which such practice (according to the rules of
Sadhani laid down in the Tantras or Manfrashdstra) gives, as one’
of its Siddhis. What the Western, and sometimes the English

3
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educated Indian, does not understand or recognise, 18 the fact that
the mere reading of Vedantic fexts without Chittashuddhi will
neither bring true understanding or other fruitful result. The
experienced will find that this apparent complexity and wealth of
detail is not useless and is from an extra-ritual standpoint to a
considerable extent, and from that of SAdhani whelly, necessary.
A friend of mine was once asked by 2 man in a somewhat testy
manner “to give him a plain exposition of the VedAntas in five
. minutes.” It takes years to understand perfectly any science or
profession. How can that which claims to explain all be
mastered in a short talk ? But more than this ; however prolonged
the intellectual stady may be, it must, {o be really fruitful, be
accompanied by some form of SAdhani, ‘The Tantra Shistras
contain this for the Hindu, though it is open to him or any other
to devise a better if he can. Forms ever change with the ages,
while the truth (if it be such) which they express, remains.

« THE GOSPELS AND ACTS.”

(Continued from page 184).
ACTS.

The simple and unvarnished first-hand account of the incidents
of Paul’s voyage to Rome, being from one of the * We " fragments
is in pleasing contrast to the highly worked up story of his trial we
have just gone over. After a ptolonged voyage Paul arrives at

Rome and is well-received by the brethren. He is also treated
co ntiderately by the authorities being allowed to *abide by him-
self with the soldier that guarded him.” After an interval of a few
days he calls his friends together and makes known his case to them
and explains why he is sent to Rome. They assure him that they
bad heard nfthing against him from any source and they add that
they would like to know his opinion regarding * this sect ”” which
“ everywhere is spoken against, ” some sect to which probably he
had attributed his troubles. Which sect is meant is not specified,
but if we may hazard a supposition it is the sect of the Jesus cult, the
same that was known as the Chreistianoi. For thisis the only sect,
with the exception of the Nazarenes to which Paul himself belonged,
of which mention is made in these narratives. The definiteness also
of the designation——'* this sect "hplain]y points to one that was
well-known. It is not improbable that that cult may have viewed
the Apostolic body with suspicion and jealousy, and indeed these very
gdocuments would seem to show that it subsequently supplanted the
Apostolic body and obtained possession of their documents.
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We are not told anything of Paul’s trial, probably it never came
off for want of accusers or at any rate of evidence. But Paul
continues his teaching in Rome ; as usual * he expounded, testifying
the Kingdom of God and persuading them both from the law of
Moses and from the prophets, from morning till evening.” This
qualifying expression testifies to his untiring zeal in the service of
Truth,

Then follows one of the usual inconsistent and unmeaning
interpolations in the text that turn away the sense of something
already stated and attempt to give a different shape to it. We are
just told of Paul's kind and welcome reception among his countrymen
at Rome and of his successful work, that he testified, and persuaded
the Jews from their sacred books. Now we read he denounces some
of them. The idea of denuaciation could only rest on the mistaken
notion that Paul was simply a preacher trying to *‘ convert ' the un-
discerning crowd by talk. These interpolations among writings
relating to the Apostolic body show that they must have been intro«
duced long after the times of the first Apostles and of Paul, when all
knowledge of the principles of their teaching had faded from the
religious memory.

Here the narrative of Paul ends. Looking over these records we
must admit that those of the earliest Apostles read as if they were no
more than hints intended to indicate the natuce of their teachings.
We find that these all are based on the philosophical doctrine of the
Christ—the Divine in man. But this absence of details clearly points

* to the possession of very scanty traditional information in regard to
the Apostles themselves and their doings.

We come on historical ground in connection with Paul. The
eatliest accounts in his case also can only be considered as traditional
for the same reason. \We are told nothing beyond the statement that
he proclaimed the Word. Itisin connection with his first visit
to Macedonia that we have a section of the fragmentary “ We?”
document. It relates Paul’s leaving Troas, his arrival at Philippi and
an incident or two that occurred there (Chap. XVI). The next frag-
ment of that document is found at Chap. XX, ¢. 5, when Paul leaves
Philippi after his second visit. It brings him up to Miletus (v. 15). It
is taken up again at Chap. XXI, ©. 1, which is apparently a continua-
tion of the forimer. The intervening matter would seem to be an inter-
polation, the speaker in this case is 0o self-assertive for Paul and too
despondent. The last fragment of the document forms Chap. XX VI
and XXVIII up to 2. 16.  The characteristics of this document are its
simplicity of style and treedom trom anything of the marvellous or
startling,

Paul has now reached the gonl that had been marked out for him
(Chap. XIX, o. 21). Having visited Greece and, no doubt, established
centres there, he is now Lrought to the heart of the Empire. We read
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he abode there ‘“‘two whole years in his own hired dwelling and
received all that went in unto him.” That is a vague statement.
But he must have had very definite work to do. As nothing forther
is said about him after this, it is possible that he withdrew from the
active and external side of his labours and confined himself to their
higher aspects, among chosen disciples. For we may be sure that
the task before him was to pass the light on to those coming after.
These must have received it in secret, and passed it on in the same
manner. For there have been since, and still are, schools whose
origin may be traced to Judeo-greek beginnings, aud so it is quite
possible that there may be or may have been philosophical schools
claiming descent from the Apostles.

THE CULT OF “JESUS "

Indirectly connected with the narrative of Paul there is an
incident related in Chap. XVIII which demands notice. At v. 24 we
read that a certain Alexandrian Jew named Apollos came to Ephesus.
He is described as “an eloquent man” and “ mighty in the scrip-
tures,” also that “ he spake and taught accurately the things concern-
ing Jesus, kaowing only .the baptism of John.” Two friends of
Paul, Aquila and Priscilla met him at Ephesus. They were impressed
by the manner in which he spoke inthe synagogue. But he had
been taught by word of mouth only, that is, was acquainted with the
legends and beliefs of his sect, and no more. So Aquila and Priscilla,
it is said, *took him unto them, and expounded unto him the way

of God more accurately.” Apollos apparently was a member of 2~

cult of Jesus, similar to that we have already read of in Chap. XI,
viz.: the Chreistianoi. It was a popular creed, he knew * only
_the baptism of John,” that is, baptism by water, the ontward rite of
immersion in a running stream (see Acts, I, 5 and John I, 88). There
seems to have been such a cult in existence before the beginning of
the Christian Era. Dr. C. J. Whitby, in his book * Makers of Man,”
remarks : * Professor W. B. Smith has adduced many reasons for
suspec;ting the existence for some indefinite period among the jews of
the Dispersion, of the cult of a divine person whose name or title
was JCSl'lS.‘" Then there is the following footnote—* Cf. “Was there a
‘Pre-chrxstxan Jesus cult?” by A, Ransom.’ Dr. Whitby goes on to say,

The follosl,vers of the New Testament Jesus Were, on this hypothesis
but the. originators of a new sect or heresy in an already ancien;
v\zorshlp of a divine person bearing the same name, while the
I\ew: Testament documents themselves * bear evidence c;f being the
writings of a party that attempted to effect a compromise between
the followers of the old Jewish cult and the Christian schismatics.”
Hence the repeated occurrence, in the Gospels and the Acts, of the
phrase fa peri lon jessu, ** the things concerning the Jesus " which
certainly reads like a stereotyped form. Dr. Whitby hereby }alls into
the natural error of identifying the followers of Jesus of Nazareth with
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those of the other Jesus (the ancient cult). The former were not * the
originators of a new sect or heresy in an already ancient worship, &c,”
since they never belonged to the latter sect. In another footnote of
the book quoted (* Makers of Man”) we read, ‘an ancient Nassene
(Gnostic) psalm, of Non-Christian and probably Anti-Christian origin,
“ represents Jesus the son, resting in the bosom of the father, and
begging to be sent, to suffering, erring man” (Arthur Ransom,
loc cit sup).

The Jesus of this cult was most probably Jesus of Bethlehem of
Matthew's Gospel.

But if John was a preacher of this cult, Jesus (of Nazareth) could
not have gone to him to be baptised, or, atany rate, in the public
manner stated in the Gospel. For the Holy Spiritis said to have
descended on him at his baptism, an expression which could not be
employed in connection with a mere outward symbol, such as water-
baptism is. John himself we know recognised the essential difference
between the two baptisms (John I, 26),; and besides, we do not read
in John's Gospel that Jesus was baptised by him, only that John bare
witness of the descent of the Holy Spirit.

That the baptism of John was a different thing from * the
baptism with the Holy Spirit,” which was the baptism of Jesus, is
plain. Again that the “ word of mouth ” instruction, which Apollos
had received in the cult, was different from * the way of God” method
imparted to him by Aquila and his wife is also plain. Therefore,
that Paul's method was a different thing from that of the Jesus cult, a
result we have already reached, is corroborated by this incident of
Apollos.

Popular customs and practices linger long and we still ind the
old forms of the Jesus cult in existence—water-baptism and word of
mouth instruction, while the higher Apostolic methods have passed
away and are absolutely forgotten. There are to day many Apolloses
but no Aquilas or Priscillas.

This is a significant fact and it points the earnest student of these
scriptures to the direction in which he must look for a real advance
in scriptural truth and a return to Apostolic methods, viz: to the old
injunction of the Master, mclanocile. Raise the Thoughl level, after
purifying the mind of all lower desires.

And indeed these are the spiritual elements in every creed, the
essence of every religion, obscured often by the tendency of the
mind to materiality—to look at things as if from without, In
Acts XVII, 29 we are enjoined that being of like nature to God we
ought not tolook upon Him as an outward object, as some materialised
thing. The Thought and Mind level should be raised out of the
tendency to look outwards. Men should realise their inner nature.
God is not an outer object but the spirit wit hin man, and therefore,
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man being of like nature with him ought to realise the spiritual within,
ought to live in his inner nature, instead of cntirely dissipating its
powers in pursuing the external. It is this concentration of energy
that every religion teaches by its various moral and spiritual precepts.
Nowhere is it put more plainly that it is the outward seeking mind
that draws men into evil than in that practical lock of these
scriptures, the Epistle of James: '‘Let noman say when heis
tempted, I am tempted of God ; for God cannot be tempted of evil,
and He Himself tempteth no man ; but each man is tempted when he
is drawn away by his own lust and enticed.” Thus purification of
the mind is the withdrawing of it from the influences that draw it
outwards, so that the soul may be able to rise to its spiritual self.

We have come to the end of our study of these very interesting
and very important records of events of two thousand years ago.
They tell us of the external side of a great spiritual movement which
sprang up among the Jews some one hundred years before the begin-
ning of our era, under the direction of him who is vaguely known as
the Rabbi Jeschu. The movement worked itself outwards from the
quiet and secrecy of some Jewish cloister. The changin g times, the
influence of intellectualism over the conduct of human life and
progress called for a re-ussertion of the spiritual side of human
nature.

This was recognised amongst some of the more spiritual—
minded in Judaa at this time. Some great event was also being
looked for in the Roman Empire ; and in the temple in Jerusalem the
aged Simeon who was “ righteous and devout, looking for the consola-
tion of Israel, the Holy spirit being upoa him,” saw that there was
coming “alight for uncovering (from darkness) of the nations”
(Luke II, 82). Judaism seemed the best starting point for the new
revelation, or rather for the new repetition of the old revelation.
But this was the temporal locale. The real springs of the movement
were, of course, in that Spirit of Truth, which, tike an atmosphere,
always surrounds the lives of men. For the world is governed by
Truth. Now and again there forms a centre of force in this atmos -
phere which sends out its waves, and they beat upon the minds of
men so that they may react and respond to the truth. Such a wave
was set in motion at this time from the centre of Jewish spirituality,
which, moving with the aid of the wide-spread Greek culture of the
day spread out to all parts of the civilise I world.  The Truth was the
same. The ancient mystical ideas of the Jewish scriptures, now
almost lost, and forgotten by their teachicrs, were revived again,
Hence, the Kingdom of Heaven began to be proclaimed as against the
too assertive claims of the Kingdom of man, and the spirit of religious
truth and honesty as against the blind and scif-sceking orthodoxy.

Both Jew and Greck were now to see that their faith was oue,
and that the spiritusl goal was the same for all men. Ihe Jew who
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had become exclusive, imagining that be was the chosen of a just
God, was reminded by one who was himself a Jew that * in every
nation he that feareth God and worketh righteousness is acceptable
to him.”

The gospels but accentuate the spirit of Israel, of whom Matthew
Arnold writes in his Liferature and Degma: “They (Israel) had
dwelt opon the thought of conduct, and of right and wrong, until the
nol ourselves, which is in us and all around us, became to them adorable
eminently and altogether as a power which makes for righleousness ;
which makes for it unchangeably and eternally, and is therefore
called The Efernal”

This movement therefore was but a re-assertion of The Old Testa-
ment faith, of the power of a spirituality that never dies, that, perhaps,
may burn low for a time but inevitably flashes and brightens up
again. The New Teslament writings only reflect, in a degree, the
spirit of the Old. For exyression of every phase of human religious
sentiment, of every longing of the soul, its expectation and devotion,
its aspirations after the Divine ; for insistence on righteousness and
holiness of living; for lofty and awe-inspirirg thoughts on the
Divine Majesty, Glory and Power ; for faith in Divine governance
and guidance and the £nal restoration of all things through the
spirit of the Divine; and even for simplicity and grandeur of
language. Take up the writings of the Old Testament at any place
and their awfulness and dignity are striking. 8uch a scripture and
such a faith can never be superseded or forgotten. New faiths
may be lit at their flames but these cannot extinguish the old, they
can only testify to their worth, and sing to their praise.
For new faiths do rot make new truths. As an instance,
it is the arcient spiritual faith of the Jew that has become
the legacy of the world of these later times, his God and Redeemer are
still the God and Redeemer of men ; the old truths of his scriptures
are again repeated to the world once more, and the work is also again
done by a Jew. Who knows but that even the races of men may be
the same. And there can be no new truth to reveal if the eternal
verities are always the same, they can only be variously reflected in
the minds of men. New names of prophets and saviours may be
heard but the working agents in these procesces of the revolving ages
are the same that were before: When Jesus asked his disciples,
““who do men say that I am? Theytold him saying, John the
Baptist ; and others Elijah ; but others one of the prophets” (Mark
VIII, 28). Thus the new Teacher was but the former Teacher come
back once more. Again, as we rezd (Mark IX) when Jesus gave to
his chief disciples Peter, James and John, after taking them up to a
high mountain by themselves, that wonderful look behind the
veil of his personality, the disciples saw there Elijah and Moses,
Stephen also speaks on this point (Acts VII, 37)——* This is that



248 VEDANTA KESARI

M.oses who said unto the children of Israel, a prophet shall God
raise np unto you from among your brethren like unto me.” And
Moses when he said this must have had in view more than one re-
appearance of the prophet for he is referring to the whole future

history of his pe0ple until “ thou shall b .
fect w
God” (Dent. XVIIL, 1’8 X e perfect with Jehovah thy

This ancie.nt land of India we know has also its records of many
Avalaras drawing tbeir inspirations from the Eternal Vedas.

Thus the Truth ever lingers about the spirits of men to call them
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opportunities came, Nagmahasaya felt shy to come near his wife,
If the wife happened to be in his native village at the time when he
had gone there he would climb a tree as the evening approached
and would remain there, lest he should have to pass the night with
her.  He would never come down from the tree until and unless
his aunt promised to allow him to live in her own room.

At this curious conduct of her nephew she would
console herself with the thought that better feeling towards
his wife wou'd come in time though not now. But alas, her
hopes were blasted by the sudden death of the daughter-in-law. The
news of her death reached Nagmahasaya in Calcutta. She died of
dysentery ; the untimely deathof his wife touched him deeply but he
felt much relieved. He thought that Providence freed him from
worldly bondage, and therefore was happy. But Dindayal was greatly
shocked at her death. Thinking that he would build a new home of
happiness by the marriage of his son he never married again after
the loss of his wife. But what man proposes God disposes.
Dindayal made up his mind to get his son married again and at
once started for his village with the son. But the bride after his
choice could not ke found out within the limited time he could
spare, Therefore having left the selection of the bride in the
hands of his son-in-law he came back to Calcutta with his

son,

Nagmahasaya again took to the study of Homeopathy. He
bought 2 small-box of Homerpathic medicines and began to treat
the poor people of different localities and distributed medicines
amongst them for nothing.  Dr. Bhaduri remarked on more than
one occassion that he had very good results in many difficult cases
by the use of medicines prescribed by Nagmahasaya. Nagmahasaya
was a prodigy in prescribing medicines. On a certain occasion
the mother-in-law of Nagmahasaya came to Calcutta ; she saw
the divine power in his treatment of patients and used to say, “ my
son-in-law is verily Mahadeva (God). Whatever medicine he gives
is always effective.” Gradually the good-name of Nagmahasaya
came to be known all round. While yet a student, the young physi-
cian became the refuge of the poor. Patients began to pour in
great numbers to his house. Nagmahasava could now earn money
if he so desired, but he did not do so as his ideal was not to get
practice ; he treated people in order to serve them. He would never
miss any opportunity of serving others. He never hesitated to do
even menial work in serving others. His father's friends some-
times took advantage over him and made him do their marketing ;
he carried even their bags of rice and bundles of fuel.

4
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Nagmahasaya was always ready to serve the distressed. There
" was a rich man at Hatkhola named Premchand Munshi ; although
he was rich, he never engaged any servant for him in his house.
He had a distantly related cousin who had to do all the work of a
servant and a cook. Munshi used to take his daily bath in the river
Ganges. He used to go once before his bath, to Nagmahasaya’s
place to get tobacco prepared by him for several times at short
intervals. He would then get oil from Nagmahasaya for bathing
Finishing his ablution in the Ganges he would return home. Thus
he passed his days. Suddenly his cousin died. Premchand was
extremely miserly and for fear of incurring extra expenses he never
mixed with his neighbours. Therefore he was now put to great
difficulty ; not a single man lent him a helping hand for
cremating the dead body of his cousin. The millionaire of aristo-
cratic birth begged for help from door to door of his neighbours
but none came to his rescue. Driven to despair Munshi took
refuge in the Nag family ; the father and son helped him out of
that critical situation.

After a year’s apprentice under Dr. Bhaduri, Nagmahasaya
came to be acquainted with Suresh Babu. Suresh came of the well-
known Datta family of Hatkhola, Before coming in contact with
Sree Ramakrishna, he had a leaning towards Brahmoism. While
Suresh was a worshipper of god without form and had no reverence
for gods and goddesses Nagmahasaya was an out and out orthodox
Hindy, and bad an unshaking reverence for gods and Brahmins.
Now and then there were hot discussions between them. Nagma-
hasaya used to argue thus:—“God and goddesses of Hindus as
well as Brahman are all true, but it is only after persistent cffort and
sustained application that Fivas (mankind in general) in the course
of several lives may attain the realisation of Brahman but I doubt
whether even one or two in a million attain this stage.” He would
further remark “ Well Sir, do you go so far asto say that the
Vedas, the Puranas, the Taniras and the Mantras are all false? The
realisation of Brahman is the final goal indeed, but until and unless
one goes through all these, one cannot attain Him. Unless
Mahamaya wills, unless She makes way none has the power to
realise Him for himself ! Suresh would vehemently reply, “ Keep
aside, Sir, your Shastras, etc, Ihave no faith in them " ; but
Nagamahasya's prostrations before the images of gods and god-
desses and his unshakable respect towards Brahmins, made him
think within himself that a man of such a faith can surely attain
the Brahman very soon.

GENERAL NEWS.

We have received a copy of the sixteenth annual report of the
Ramakrishna Mission Sevashram, Kankhal, Hardwar, for the year
1916. From a perusal ot the Report the public will be able to esti-
mate the importance and extent of the work of service and the relief
of suffering which were undertaken during the year. The Sevashram
ministered not only to peoples coming from widely distant parts of
India but to members of all communities, irrespective of caste, creed
or nationality. The total number of persons who obfained relief
during the period under review (January to December 1916), were
18,458, of which 844 were in-door patients and 18,114 were out
patients. It will be seen from the record given in the report that the
relief work of the Sevashram has rapidly increased from 42 in-door
and 178 ont-door patients during the first year of its existence to
844 in-door and 18,114 out-door patients during the year under
review. Tbis extraordinary increase in the number of patients who
daily come to the Sevashram for relief, unmistakably prove what
amount of service to humanity this Sevashram is doing. Owing to
the rapidly increasing usefulness of the institution and consequent
pressing demands for relief, expansion inits operations in certain
directions has become imperative ! A general ward for accommodat-
ing poor diseased pilgrims as well as poor people from the outlying
villages is a pressing necessity to be built. (About the sum of
Rs. 5,000 has been subscribed to; Rs. 1,500 still needed). The
present out-door dispensary being situated away from the public
road, itisintended to build a new house with spacious rooms in a
prominent place on the road side. It has been estimated that a sum
of Rs. 5,000 would be necessary for the construction of the said out-
door dispensary. The present building will then be used asan
additional ward to the in-door hospital. A guest-house for the
relatives of the diseased pilgrims when they are admitted into the
hospital is also an urgent necessity which is estimated to cost
Rs. 8,000, The Sevashram has recently started a Night-Schoot for
the poor boys of the locality—who receive a sort of primary educa-
tion in reading, writing and arithmetic. It is intended to raise the
school to the Middle-Vernacular standard. A permanent building
to suit its requirements is now intended to be built ; a cost of Rs. 3,000
is estimated for it. The Sevashram appeals to every one who
sympathises with the aims and objects of the Sevashram, its catholi-
city and its ideals of service as preached by Swami Vivekananda,
which is sought to be practicalised here, to contribute generously to
any of the above funds and to help it to carry on its work ; and we
hope its appeal will be readily responded to by the generous public.
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The Report of the Ramakrishna Mission Sevashram, Brindaban
for the year 1916 is to our hand. We are glad to learn that
the Sevashram has been able to acquire some 832 acres of land
on the banks of the Jumna, just when in consequence of an enormous
increase of work, it was sorely in need of extending its buildings.
The building works have commenced. But it is to be regretted that
the Sevashram cannot complete the hospital for want of proper funds.
It cannot take up in its hands to build up separate wards for infec-
tious diseases, a surgical ward, operation room, out-door dispensary,
kitchen, worker’s quarters, menials' quarters, latrine and a guest
house. It isalso in need of building one¢ home for the invalids.
It would be a pity if funds be not forthcoming for realising the noble
project of the Sevashram. The striking record of 817 in-door and
87,771 out-door patients in the year 1918 will speak for the extent of
work done by this Sevashram.

From the annual report for the seventeenth year of the Ram-
krishna Mission Branch Centre Dacca we come to learn that the
centre has extended its activities in various directions. Its objects
and scope fall under the following three heads—(1) Missionary work,
(2) Educational work and (8) Charitable work. As regards Mission-
ary work, the Dacca Mission holds weekly religious sittings on
entirely nonsectarian principles to infuse religious fervour into the
minds of the local people, Itis gratifying to note that the Mission
is trying its best {o impart primary education amoung the bovs of
poor and neglected classes; with that object in view it has started one
Sree Ramkrishna Free School. The Mission authorities, we learn,
have a view in their mind to gradually develope this school into a free
High English School conducted under monastic centrol. The
system of giving practical trairing on gardening, agriculture and
some cottage industries to the young boys of the school in addition
to the general curriculum shall be soon introduced. Only recently the
centre has started one in-door hospital where the number of patients
treated was 19 and in its out-door department 101 patients were
treated. While opening the indoor-hnspital, Lord Carmichael, the
ex-Governor of Bengal, in appreciation of its charitable work spoke
in the course of his address—" The members of the Ramkrishna
Mission are actuated by that spirit of helpfulness which is so much
needed in this world, the spirit that makes men ask themselves the
sunp.le question—* can I help ” and which makes them say—*If I
can itis my duty to do so,” the spirit which leads to social service
without any distinction of caste or race or creed.

We owe an apology to the Secretary, Sadharan Brahmo Samaj,
for not being able to review at an earlier date, its thirty-ninth annual
report which he so kindly sent tous. We are glad to inform our
readers that the Mission operations—the work to which the Samaj
attaches the greatest importance—have been more vigorous than in
previous years and during the year under report the missionaries and
workers visited almost alt the presidencies and provinces of India.
It is highly worthy of praisc that education in all its grades, higher,
secondary, middle and primary among middle classes, and backward
and labouring classes receive great attention im the hands of the
Samaj and it has been very active in spreading female education in
Bengal. Its social service has grown big and we hope this work
will in future be done with more concentrated energy.

SECOND CHAPTER.

FAqa qAY T FAAT  AETRIEE W
g ®eaAfr | qearRy frad a@EEn O @
FHIE B | 2 1l

‘@4 that QAT this @& true ; $44: the wise A¥AY in the
Mantras (hymns) @rft which ®RW sacrificial works WIXIY
saw Rarat in the three Vedas (or in the Treta age) WgHT in various
ways &=a@TA are spread. ®|@FW O truth seekers, fad always
ST perform A: for you GEFE of good deeds A to the world
qq: this 94T path.

This is the truth ; what works the wise saw in the
Mantras are much elaborated in the thrce Vedas. Do
ye perform them ever, O ye truth-seekers ; this is your
path to the world attainable by meritorious works.

[Note—In this chapter the Sruti exhorts those who want
heavenly enjoyments, to engage themselves ever in sacrificial works
as described in the Vedas, The motive is that by such performances
man will gain the experience of the truth of the ephemerality of
worldly as well as of heavenly enjoyments, as will be delineated in
the next chapter. Unless man experiences it himself to a c.riain
extent, the higher doctrines of renunciation, Jnana, cannot have
any hold upon him. This is the reason why Karma Kanda
precedes the Jnanakanda, Karma and Upasana naturally must
precede the Jnana or Supreme Knowledge.]

331 Jerd gt aRg A |
graERAATogd: sfywrzag 1R

q¥1 when &R well ignited ¥3AXER in the sacrificial fire
(it the carrier of oblations to the gods) wfd: the flames ¥raTad
flare, &%1 then sEAnit the two portions of fire, WA between

wTgH: libations SAIRAA pour.
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When flare high the flames of well-lit fire, let oblations
be offered (with faith) between the two portions of fire
(where ghee should be poured).

[Note—Flame is considered as the tongue of Fire, and all
oblations should be offered into it, implying thereby that they
are put into the very mouth of Agni as it were. No oblation
should be poured when the fire is smouldring. Here reference is
made of Agnihotra sacrifice, that precedes all other sacrifices.]

TR AT A e IR R
¥ | wgmwRaniiiEr  gamagniaer  atslaia
na

7eq whose WG Agnihotra sacrifice SZWR devoid of
(Darsha) works to be done during the New-moon day, Wmﬂ
devoid of the sacrificial works to be done during the full-moon
day, ﬂﬂvﬁﬁ devoid of the sacrificial work to be done during the
four months of Autumn, SRR devoid of the harvest sacrifice,
wikRrafdal unattended by guests, Wg# devoid of offerings,
without the Vaiswadeva ceremony, i. e., feeding the animals and
birds, witfimr not according to the injunctions, ¥AR offered,

WET his WIHEAT to the seven WI®M the worlds RaRa destroy.

Whose Agnihotra is devoid of the Darsa and
Pournamase sacrifices, is without the four-months’
(autumnal) observances, is not attended by guests and
devoid of Vaiswadeva ceremonies, is not offered at all or

offered improperly,—(that Agnihotra) destroys his seven
worlds,

[Destroys his seven worlds—i.c., by such irregular performance
of the Agnihotra, he cannot attain any of the seven worlds, viz,,
Bhuh, Bhuvah, Swah, Maha, jana, Tapa and Satyah.]

mﬁwﬁiawﬁwam’tﬂmmaawﬁl
wwﬁﬁwawmqm:ﬁmm Nl
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wTaft, s, Ay, gaivan, gywaat, i, A
these are the seven names, ¥® brilliant, @AM flickering ¢
these @8 seven R the tongues.

Kali, Karali, Manojava, Sudhumavarna, Sulohita
Sphulingini and the brilliant Viswaruchi are the seven
flickering tongues of fire. *

QY TQ WA TAEE Tt e |
WTEM: U6 At 31 Zamt afarfa: ) q

¥: he who WIARTRY flaring CAY into these FATHTH in proper
time, W& performs (sactifices) YAT: these WIFAN: oblations ft
indeedﬁﬁt‘tof the sun TWAR: rays (AT becoming) WY
offered @ that ¥ world F4FX lead 9% where T%: one RAATA of
the gods 9fa: lord Wivara: (3waf¥) resides.

If a man performs the sacrifices in proper time into
these flaring flames,—these offered oblations, in the form
of solar rays, take him to that world where the lord of
gods resides.

[Take, etc.—i.., by virtue of those offerings he goes to the
heaven of Indra.]

q@iift Tgan: gaa: giew Eafidoar qefa |
frai FEAbATA AT @ g A AW

ne

geda: effulgent WgAT: the offerings TR TR come here,
come here, TF: this ®: your §¥a: earned by good works, guw:
holy wgrei®: the world of Brahma, ¥R thus frat sweet arey
words WRTag®®: speaking, (@47 so  also) W¥A*W: praising § that
qQUAT the sacrificer 4® of the sun AR by the rays vy
carry.

“The luminous offerings w elcome him saying, *“ come
here, come here, thisis the holy Brahma-world earned
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by thy good deeds,” and thus praising the sacrificer with
sweet words carry him on the rays of the sun.

[Note—The Sruti speaks here rather poetically how a sacri-
ficer by virtue of his sacrifice attains heaven.] '

g3 §9 T qEE APETEAAT I W |
@t Fefrala w wuge § gAa gk e

qQd these f¥ assurcdly we@@ ecighteen fold TYEAT: the
yajna §a&T: raft ®¥2T: infirm, 4F in which W& the inferior, L2
work I is told & which H2i: ignorant, unwise QA this WA: as
the supreme good XA WRATRI cry with joy & they g®: again
qa indeed SURRG old age and death WY afw get.

Frail indeed is the raft of an eighteen fold yajna, in
which these inferior works are mentioned. Those ignorant
persons who praise these as the supreme good, get old
age and death again and again.

[Eighteenfold yajna—The yajna that is performed with the
help of sixteen priests, the yajamana for whom the sacrifice is done,
and his wife.]

FfrqraweaT awEn @ g afted e |
e qRakd qa APTAT ATWAT TIFAE | <

wiarat in ignorance W*&Y in the midst TXATAT: existing,
w4 himself W0 wise TREEAA=qAET: puffed up with vain know-
ledge sg=aATan: suffering again and again, §2: the fools i
by the blind fFWMI: led WAT: the blind 4T as ¥@RA wander
about.

Fools, wise in their own conceit, dwelling in the
midst of ignorance, (yet) puffed up with vain knowledge,
suffering again and again, wander about like the blind led
by the blind.

[(Cf. Kathopanishad, 11. 5.]
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The
Vedanta Resari

“ Let the lion of Vedanta roar.”
% Let me tell you, strength, strength is what we want.
And the first step in getting strength is to uphold the
Upanishads, and believe that ‘T am the Atman.'”

—Swami Vivckananda.

Vor. IV.] JANUARY, 1918. [No. 9.
P - e —— ——— ——1

A STUDY IN THE MANTRA SHASTRA.
(Bindu or Shakti Ready to Create.)

BY

Arthur Avalon.

From Nida, previously described, evolved Bindu (N4da bindu-
samudbhavah)., What then is Bindu ? Literally the term means
a “ drop” or a “ point ” such as the®Anusvira breathing. But in
the Mantra Shéstra it has a technical meaning. 1t is not, asa
distinguished Indian Sanskritist called it merely a “ drop.” 1t is
not that “ red drops” mix with “ whitedrops "’ and soforth a de-
scription of his which reminds one more of the pharmacy or sweet
shop than the Shéstra. This and other statements betray an
ignorance of Indian tradition and a mental attitude alien to Indian
thinking which distinguishes so many of those whose sguls have
been captuied in the net of an English education. Those who
speak another’s language and think another’s thought .must see to
it that their own Indian seif is not, through the dangers to which
it is thus exposed, lost. But even an educated Western, ignorant of
the Shéstra, but with a knowledge of the history of religious
thought would have perceived the significance of the term Bindu
when he had learnt that one of its literal meanings was a “ Pojnt,”
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In an anonymous Mystical Work published in the eighteenth
century by one of the “French Protestants of the Desert” called
Le Mystére de la Croix, it is said (p. 9). “ Ante omnia Punctum
exstitit ; non to atomon, ant mathematicum sed diffusivum. Monas
erat explicite : implicite Myrias. Lux erat, erant et Tenebrae;
Principium et Finis Principii. Omnia et nihil : Est et non.”

“ Before all thingg,were, there was a Point {Panctum : Bindu)
not the Atom or mathematical point (which though it is without
magnitude has position) but the diffusive (neither with magnitude
nor position). In the One (Monas) there was implicitly contained
the Many (Myrias). .There was Light and Darkness : Beginning
and End : Everything and Nothing : Being and Non-being (that is,
the state was neither Sat nor Asat).” - The author says that the all
is engendered from the central indivisible Point of the dcuble
triangle (that is what is called in the Tantras Shatkona Yantra)
regarded as the symbol of creation. * Le Tout est engendré du
point central indivisible du double triangle.” This “ Point” is one
of the world's religious symbols and is set in the centre of a Shat-
kona as above or in a circular Mandala or sphere.  On this symbol
St. Clement of Alexandria in the sccond century A.D. says that if
abstraction be made from a- body of its properties, its depth,
breadth, and then length “ the point which remains is a unit, so to
speak, having position ; from which if we abstract position there
is the notion of unity” (Stromata V. 2. Ante Nicene Library Vol
IV). . Again Shelley in his “Promectheus” says * plunge into
eternity where recorded time seems but a point.”

Where does the universe go at the Great Dissolution (Mahi-
pralaya) ? It collapses so to speak into a Point. This point may
be regarded as a mathematidl point in so far as it is without any
magnitude whatever but as distinguished from it, in that it has in
fact no position. For there is then no notion of space. It need
hardly be said that this is a symbol, and a symbol borrowed from
our present experience cannot adequately represent any state
beyond it. We only conceive of it as a point as something
infinitesimally subtle which is in contrast with the extended
manifegted universe which is withdrawn into it. This Point is
Bindu. But this again is to make use of material images borrowed
from the world of objective form. Bindu is an aspect of Shakti or
Consciousness ; therefore it is interpreted also in terms of our
present consciousness. As so interpreted and as ishvara Tattva,
which it is, Shakti is called Bindu; because here consciousness
completely identifies itself with the universe as unmanifested Idam
and thus subjectifies it and becomes with it a point of consciousness,
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Thus by way of example the individual mind is completely
subjectified and exists for each of us as 2 mathematical point (and
so it is spoken of as being of atomic dimension) though the body
to the extent to which it is not subjectified, . appears as an
object or extended thing. We never conceive of our own
minds as extended because of this complete subjectification. In
the same way the consciousness of Ishvara completely subjectifies
the universe. He does not of course see {he universe as a
multiplicity of objeets outside and different from Himself : for if
He did He would be JivA and not Ishvara. He sees it as an object
which is a whole and which whole is Himself. In Sadikhya
Tattva “Otherness” (ldam) is presented to Consciousness by
Shakti. This Idam is then faintly perceived (to use the language
of the Vimarshini on fshvara Pratyabhijnd III. 1, 2) “in a
hazy fashion (Dhyimala prayam) “like a picture just forming
itseli 7 (Unmilita-métra chitrakalpam) ; seen by the mind
only and not as something seen without by the senses (Antah-
karanaika-vedyam). The object thus vaguely surges up into
the field of consciousness in which the emphasis is on the
cognitive aspect or “1” (Aham). This however is not the *I1” or
“this” of our experience, for it is had in the realms beyond
Miyi. The “This” is then experienced as part of the Self.
In Ishvara Tattva all haziness gives place to clarity of the
“ This,” which is thus seen completely as part of the Self ; the
emphasis being on the " This.” After ¢qual emphasis on the
«]” and * This” in Shuddhavidyd Tattva the two are wholly
separated by Mayd. When therefore the Yogi passes beyond the
Mayik world his first higher experience is in this Tattva,

NAada and Bindu are states of Shakti in which the germ of
action (Kriyi-shakti) so to speak increasingly sprouts with a view
to manifestation producing a state of compactness of energy and
readiness to create. Réighava Bhatta (Comm. Shiradi 1. 7)
speaks of them as two states of Shakti which are the proper
conditions (Upayogyavastha) for creation. They are like all else
aspects of Shakti, but arc names of those aspects which arc prone
to and ready for creation (Uchchhimavasthd). Bindu is said to be
the massive or Ghanévastha state of Shakti. Tne Prapanchasira
Tantra says that Shakti is scized with the desire to create and
becomes Ghanibhita (Vichikirshu ghanibhiitd). Thus milk
becomes Ghanibhita when it turns into cream or curd. in other
words Shakli is conceived as passing gradually from its subtle
state through Shakti-tattva and Nida (in s three stages) and
becomes what is relatively gross or massive as Power which is
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fully equipped to pass from the stage of potency into that of active
manifestation. That stage is Bindu which is called Mahabindu
or Parabindu to distinguish it from the other Bindus into which it
subsequently differentiates.

The commentary of Kalicharana on the Shatchakranirtipana
(see my Tantrik Texts, Vol. 2, V. 4) citing Todala Tantra (Ch. VI)
says that the Supreme Light is formless ; but Bindu implies both
the Void (Shanya) and Guna also. Bindu is the Void in so far as
it is the Supreme Brahman. It implies Guna as being the creative
or Shakti aspect of the Brahman which subsequently evolves into
the Purusha and Prakriti Tattvas of which the latter is with Guna.
The commentary to V. 49 states that this Bindu is the lLord
(Ishvara) whom some Pauranikas call Mahivishnu and others the
Brahmapurusha : and (V, 37) that Parabindu is the state of ¢ Ma "
before manifestation ; being Shiva-Shakti enveloped by Maya, As
to this it may be observed thatthe letter M is male, and Bindu
which is the nasal breathing sounded as M is the unmanifested
Shiva-Shakti or Ma which is revealed upon its subsequent differentia-
tion into the three Shaktis from which the universe proceeds.
Bindu as the cause is Chidghana or massive consciousness and
Power in which lie potentially in a mass (Ghana), though
undistinguishable the one from the other, all the worlds and beings
about to be created. This is Parama-Shiva and in Him are all
the Devatis. It is thus this Bindu which is worshipped in secret
by all Devas (V. 41) and which is indicated in its different phases
in the Chandrabindu (Nada, Bindu) Shakti and Shanta of the Om
and other Bija mantras,

This Bindu is in Satyaloka which, within the human body,
exists in the pericarp of the thousand-petalled Lotus (Sahasrira)
in the highest cerebral centre. It is, as [ have already said,
compared to a grain of gram (Chanaka) which under its outer
sheath (which is Mayi) contains the two seeds (Shiva and Shakti)
in close and undivided union.

Kailicharana (V. 49) thus cites the following : “ In the Satyaloka
is the formless and lustrous one. She is like a grain of gram
devoid of hands, feet and the like. She has surrounded Herself
by Miyi (thatis She is about to create by the agency of this
Power of Hers). She is Sun, Fire and Moon. She being intent
on creation (Unmukhf) becomes twofold (Dvidha bhitva) and then,
by differentiation of Shiva and Shakti, arises creative ideation
(Srishtikalpani). Shiva and Shakti are of course not actually
divided for they are not like a chupatti or some other material
thing. It might scem unnecessary to make such obvious remarks
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did not experience tell me of the absurd misunderstandings
which exist of the Scripture, When we read that God “is a
woman,” that the Shakta Tantra is  Feminism ” with a doctrine
similar to that of Prof. Lester Ward's primacy of the female
sex that “ the conception of the sexual relationship is the ultimate
explanation of the universe” and so forth, no caveats, however
obvious, are unnecessary. What of course is meant is that
whereas in Pralaya, Shiva and Shakti existed as one unity of
consciousness, They in creation, whilst still remaining in themselves
what they always were, project the universe which is Shakti;
and then we have the Paramitm4 and Jivitma consciousness which
seem to the latter o be different.

Although Parabindu and all which evolves from It are nothing
but aspects of Shakli and in no wise different from I, yet as
representing that state of Shakti which immediately .precedes
creation, it is this state of Shakti which is said to be the cause of the
universe of name and form (Némartpa) ; concepts and concepts
objectified ; or Shabda the word and Artha its meaning. The
states of Shakti preceding Bindu are those in which the Bindu
state is in process of being ¢ evolved” according to what we
may call an Avikrita Parinima and when evolved it is the cause of
the universe. Really they are merely aspects of one and the same
pure Shakti. This is not an evolution in time. As Plotinus says,
the universe © was formed according to intellect (here the Cosmic
Power or Prapancha Shakti which manifests as Mahat) and
intellect not preceding in time but priot” (in the sense that cause
precedes effect). This again, as all descriptions, (in so far as
they are applicable to the transcendent Shakti) i§ imperfect for
sequence of cause and effect involves to our minds the notion
of time. This Supreme Bindu as containing in Himself all
Devatis is the ultimate object of adoration by all classes of
worshippers (V. 44) under the name of Shi'va, or Mahdivishnu or
the Devi as those call It “who are filled witha passion for Her
Lotus Feet.” The sectarianism of the lower mind, still existent
in both East and West, is here shown to bg a matter of words
(the fight for which is of such interest to many) and is reduced to
its real common denominator.  As the Lord says in the Git3,
whomever men may worship all such worship comes eventually
to Him.

Parabindu is thus the Head of every line of creation ; of the
Tattvas or Vikritis from Buddhi to Prithivi and their Lords
(Tattvesha) and of the Shabda or Manftra creation ; all‘belonging
to the Vikara Srishti or Parinama Srishti. The development after
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the manifestation of Prakriti is a real evolution (Parinama) for
Consciousness has then been divided into subject and object in
time and space. What is spoken of in terms of a development in
the Ishvara bodyis not that. There Shakti assumes various aspects
with a view to create but without manifestation. Shaktitattva,
whilst remaining stich, assumes the aspects of Nada and Bindu.

The next stage is thus described in the Shirada Tilaka (Ch. 1)

as follows i— °
Parashaktimayah sdkshét tridhdsau bhidyate punah
Bindur nido bijamiti tasya bhedih samiritdh
Bindur shivitmako bijang shaktir nddastayor mithah
Samavayah samikhyitah sarvidgamavishiradaih.

(That which is supreme Shakti again divides Itself into three,
such divisions being known as Bindu, Nada, Bija. Bindu is said
to be of the nature of Shiva and Bija of Shakti, and Nada is the
mutual relation between these two, by those who ure learned in
the Agamas).

One Ms. [ have seen has Bindur niditmako, but the commen-
tary of the Shatchakra (V. 40) explains this as Shiviatmaka, These
form the three Bindus (Tribindu). Nida here again is Trait
d'Union, the Yoga of the other two Bindus as the Prayogasira
calls it. (See Righava’s Comm. to V. 8 of Ch. 1| Shirada).
These are Shiva, Shiva-Shakti, Shakt, By this it is not 1o be
understeod that Shiva or Shakti are ever altogether dissociated
but the aspects miy be regarded as Shiva or Shakti pradhina
respectively. Bhiskarardya in hi valuable commentary on the
Lalith  Sahasranima says “From the causal (K4rana) Bindu
proceeds the cffect (Kiryya) Bindu, Nida and Bija. Thus these
three which are known as supreme, subtle and  gross
arose.” (Asmdchcha kranabindossikshitkramena kiaryyabindustato
nadastato bijam iti trayam utp mnam ta-idang parasiks hmasthula-
padaih kathyate, V 81).

One text of the Prapanchasira Tantra says that the
Parabindu divides ‘into two parts, of which the right is
Bindu, the Male Purusha or Hang, and the left Visarga the
Female Prakriti or Sah making the combined Hangsih,  Hangsah
is the union of Prakriti and Purusha and the universe s Hangsah,
In however the Ms. on which my edition of that Tantra is based
(Tantrik Texts, Vol. 111) it is said that the Bindu (Para) divided by
Kila becomes threefold as Bindu, Nada, Bija. Substantially the
matter seems one of nomencliture for the two Bindus which
make Visarga become three by the addition of the Shiva
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Bindu. M oreover as Hang is Shiva and Sah is Shakti, the
combined Hangsah implies the relation which in the Sharad4
account is called Naida. So it is also said from the first
vowel issued ‘ Hrim,” from the second Hangsah, and from
the third the Mantra “ Hrim, Shrim, Ki$m,” (i) the first indicative
of general form ; the second being a more Sthala form of
Akisha and Agni (Sha = Akasha ; Ra = Agni) held as it were within
the “skin” (Charma) of the enveloping Ardhanérishvara : the third
commencing with the first and last letters including all the 24
Tattvas and all the fifty letters into which the general Form
particularises itself.

Parabindu is Shiva-Shakti con<idered as undivided, undifferen-
tiated principles. On the * bursting” of the seed which is the
Parabindu the lalter assumes a threefold aspect as Shiva or Binduy,
Shakti or Bija and N4da the Shiva-Shakti aspect which, considered
as the result, is the combination, and from the point of view of
cause, the inter-relation of the two (Sharad4 V. 9) (i) the one acting
as excitant (Kshobhaka) and the other being the excited (Kshobhya).
The commentary on V. 40 of the Shatchakranirlipana speaks of
Nida as the union of Shiva and Shakti ; as the connection between
the two and as being in the nature of the Shakti of action
(Kriyashaktisvar(ipd). It is also said to be that the substance of
which is Kundali (Kundalinimaya). All three are but different
phases of Shakti in creation (Comm. V. 89) being different aspects
of Parabindu which is itself the Ghanavastha aspect of Shakti.

Thus in the first division of Shakti, Nida, Bindu, N4da is the
Maithuna or Yoga of Shiva and Shakti to produce the Parabindu
which again differentiates into threefold aspects as the Shaktis,
though in grosser form, which produced it. Though the Gunas
are factors of the gross Shakti Prakriti, they are in subtle form
contained within the higher Shaktis. This Shakti as the first
potentially kinetic aspect about to display itself is the Chit aspect
of Shakti and Chit Shakti is, when seen from the lower level of
the Gunas, Sattvik ; Nada is in the same sense Rajasik, for Shakti
becomes more kinetic gathering together Its powers, as it were
from the previous state of barely stirring potency, for the state of
complete readiness to create which is Bindu and which in the
aforesaid sense as Ghanibhiita foreshadows that Tamas Guna
which at a lower stage is the chief factor which creates the world,
for the latter is largely the product of Tamas. Each aspect of
the Tribindu again is associated with one or other of the Gunas,
These divisions of aspect from the Guna stand point are not to be
understood as though they were separate and exclusively concerned
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with only one of the Gunas. The Gunas themselves never exist
separately. Where there is Sattva there is also Rajas and
Tamas. In the same way in the case of the three Shaktis Ichchh4,
Jnina, Kriyd from which the Gunas develop, one never stands by
itself, though it may be predominant. Where there is IchchhA there
is ]n4na and so forth. And so again Shakti, Nada and Bindu are
not to be severed like different objects in the Mayik world. In
each there is implicitly or explicitly contained the other.
Parameshvara assumes (for the Jiva) successively the triple aspects
of Sh.kti, N4da, Bindu, Kiryya Bindu, Bija, N4da, thus completing
by this differentiation of Shakti the sevenfold causal sound-forms
of the Pranava or Ongklra ; namely Sakala Parameshvara (which is
Sachchhiddnanda for even when the Brahman is associated with
Avidy4 its own true nature (Svar(ipa) is not affected) Shakti
(Shaktitativa) Nida (Sadakhya Tattva) Parabindu (Ishvara Tattva)
Bindu {Karyya) Nida and Bija. It is not clear to me where (if at
all) the Shuddhavidya ‘Tattva comes in according to this scheme,
unless it be involved in Nida the Mithasamaviya; but the
Purusha-Prakriti Tattvas appear to take birth on the division of
the Parabindu into Shiva and Shakti or Hang and Sah ; Hangsah
being the Purusha-Prakriti Mantra,

The first impulse to creation comes from the ripening of the
Adrishta of Jivas on which Sakala Parameshvara puts forth His
Shakti (which means Himself as Shakti) to produce the Universe
wherein the fruits of Karma may be suffered and enjoyed. All
the above seven states are included in, and constitute, the first
stage of Ikshana or ¢Seeing ” and is that state in which Shabda
exists in its supreme or Para form (Parashabdasrishti). She who
is eternal (Anddir{ipa) existing subtly as Chidriipini in Mahdpralaya
becomes on the ripening of Adrishta inclined (Utsuka) for the hife
of torm and enjoyment, and reveals Hersclf on the disturbance
of the equilibrium of the Gunas. As the Viyaviya Samhitd says
“Pard Shakti through the will of Shiva is revealed with Shiva
Tattva (for the purpuse of creation). Then She manifests as the
oil which is latent in, exudes from, the sesamum seed.” Paramesh-
vara is Saguna Shiva or the Ishvara of Vedanta Philosophy with
Maya as His Upddhi. He is Sat, Chit, Ananda in Maya body and
endowed with all Shaktis (Sarvavedintasiddhantasirasangraha
312, 313, 315). There is, as the Panchadashi says, (3-38), a
Shakti of Shiva which is in and controls all things which have
their origin in Ananda or Ishvara. When Ishvara is moved to
create, this Ishvara-shakti or My which is the aggregate of, and
which yet transcends, all individual Shaktis issues from Him and
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from this MAyai issue all the particular Shaktis by which the
universe is evolved and is maintained. The same substance is, to
a large extent, to be found in all accounts under a variety of
presentment or symbols; even where there are real differences
due to the diversity of doctrine of different Vedantic schools.
This is not the case here : for the account given is a Sidhani
presentment of Advaitavida. The Shakta Tantra teaches the unity
of Paramitmi and Jiva though its presentation of some subjects
as Shakti, Miy4, Chiddbhisa is different (owing to its practical
view point) from Shangkara’s MAyivida. On this matter [ may
refer my readers to the article which [ recently wrote on Shakti and
MAy4 in the second number of the Indian Philosophical Review
(Baroda). . .

The three Bindus constitute the great Triangle of World-
Desire which. is the Kimakald ; an intricate subject which I must
leave for a future issue. The three Bindus are Sun, Moon and
Fire and the three Shaktis Ichchhi, Jnina, Kriyd associated with
the three Gunas, Sattva, Rajas, Tamas. I do not here deal with the
order or correspondence which requires discussion. From them
issued the Devis Raudri, Jyeshthi, Vim4 and from them the
Trim{rti Rudra, Brahm4, Vishnu.

The three Bindus are also known as the white Bindu
(Sitabindu), the red Bindu (Shonabindu) amd the mixed Bindu
(Mishrabindu). These represent the Prakisha, Vimarsha and
Prakasha-Vimarsha aspects of the Brahman which are called in the
ritual Charanatritaya (The Three Feet). The Gurupiduki Mantra
in which initiation is given in the last or Shadimniya Dikshi
represents a state beyond the Shukla, Rakta and Mishra Charanas.
So it is said in Shruti that there are four Brahmapada, three here
and one the Supreme which is beyond.

As is the case in many other systems the One for the purpose
of creation is presented in twofold aspect (i) for Unity is actionless

and their relation involves a third aspect which makes the Trinity.

But this apparent differentiation does not derogate from the
substantial unity of the Brahman, As the ancient Rudrayimala
(11 22) says: “ The three Devas Brahm4, Vishnu, Maheshvara are

" but one and formed out of My body.”

Ekamirtistrayo deva brahmavishnumaheshvarih
Mama vigrahasangkliptih srijatyavati hanti cha.

From the differentiating Bindu are evolved the Tattvas from
Buddhi to Prithivi and the six Lords of the Taitvas (preceding

. from Parashiva the seventh) who are the presiding Devatas of
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mind and of the five forms of matter, Here on the diremption or
dichotomy of Consciousness, Mind and matter are produced.
That is Consciousness functions in and through the self-created
limitations of mind and matter. It was on this division also that
there arose the Cosmic Sound (Shabda Brahman) which manifests

as Shabda and Artha. This is the Shabda-brahman ; so called
by those who know the Agamas, '

Bhidyamanit parddvindor avyaktdtma ravo bhavat,
Shabdabrahmeti tang prahuh sarvigamavisharadah,
(Sharadi Tilaka 1).

1t will be observed that in this verse the first Bindu is called
Para and to make this clear the author of the Prinatoshini adds
the following note: * By Parabindu is meant the first Bindu which
is a state of Shakti (Paridvindorityanena shaktyavastharfipo yah
prathamabindustasmAt). Shabda-brahman is the Brahman in Its
aspect as the immediate undifferentiated Cause of the manifested
and differentiated Shabda or language in prose or verse; and of
Artha or the subtle or gross objects which thought and language
denote. It is thus the causal state of the manifested Shabda or
Mantra,

THE SIVANANDA LAHARI,
(Continued from page 200.)

In the ninth verse of the Sivananda Lahari we find the
following thoughts:—

“ Oh Lord of Uma, I know Thee instinctively o be the most
intimate of all that exists, the nearest to my true self, and worship
Thee from day to day with flowers. But that lower nature of
mine nurtured in the worship of mammon and sensuality, is still
alive, and barren therefore is my worship, barren of love and
barren of fruit, How many are those who know Thee to exist, but
calmly acquiesce in the fact without more | How few are those who
eagerly search for Thee and seek to throne Thee in their hearts |
Somehow it happens that Thy grace is fullest unto those that unre-
servedly place the strongholds of their personality at Thy disposal,
and yearningly beéseech Thee to enter and assume full sway over the
whole. But oh ! my heart is tough with the worldliness of ages, and
Love, except at rare moments, becomes impossible. Thus is worship
a dull routine, mechanical and fruitless, The daily consciousness is
still impure, standing aloof from Thee, ignoring Thee, occupying
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itséH With transfent things, and cherishing puetilé attachments, ©Oh
for that glotious day when the whole heart will be at one with Thee
and be cast into the mould of Thy Love! Hast Thou no power,
Oh Lord of Uma, to quell this unruly ally of mine and make it res-
ponsive to Thy symphonies, can’st Thou not cure me of this
disease of indifference, which keeps me proof against the poelry of
Thy Love, incapable of the thousand thrilling fancies that come to

Thy lovers unsought?”’

Thus does the poet make a grievance of his own imperfec-
tion and an occasion for whole-hearted prayer for Realisation. Oh -
that hardness of the heart, that deadness of the soul, which disables
a mind from praising the Lord when it wants to! Yet out of this
does the poet of love find a way, The very depth of his misery in
imperfection he converts into an asset, he makes of it a solvent for
that heart of his which he accuses of hardness and reaches a
height of pafhos in prayer which marks the high water-level of all
true poetry. Out of this great poem one verse is more beautiful
than all the rest, and that is the thirteenth verse, beautiful from its
naked simplicity and truth and its aliveness to the need of God.
It should be tasted and assimilated, word by word, and syllable by
syllable, it is too precious to be wasted. Hereis given somewhat
an imitation of it. ’

‘Oh Lord, ] am come unto Thee like a gambler who has
staked and lost all, and even sold himself into slavery to  his
opponent, the spirit of Evil and Delusion. In sheer lightness of
heart and stupendous ignorance of Thy laws, I entered into world-
liness, thinking I was but making experiments, like the moth that
plays with the flame. Lured on by little oases of pleasure, I
wandered far away into the desert of vanity and now I am in it
for good, Oh Lord, unless Thou leadest me back. My craving for
the things of this world has become intense, while my faculty of
self-denial has left me, a prey to self-indulgence. Fool as 1 have
been, too late I realise the truth of Bhartrihari’s lines—
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This fair world of Thine, which Thou hast created, for poetsto see
and love, finding in all things a diversified commentary of Thee,
this I looked at with eyes of sensuality, and ftting it is that I

should find it tasteless and devoid of good. Yet thrice cursed is
this samsara, this taking of the outer life by the wrong end, in that
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the discovery of one’s mistake is no help towards reformation.
He who is entangled in it is far from all hope of reclamation,

far from Thy allegiance, far from the ways of wisdom and love
unselfish. :

I once held it as an article of faith that Bliss, that inalienable
atiribute of Thine, lay ensconced in the objects that had power
over the fancy, and went pursuing it all over the world, now
seeking to acquire this thing, now that, fancying each time, I
was going to acquire an endless mine of bliss. But it deluded
me at every turn. There was no “endless mine of Bliss” to be
found in any finite thing whatever. But once the fever of the
chase for supposed means of happiness was on me, it became
impossible to go back from it and return to Thee. For this chase
led me further and further away from Thee, so that even Thy
existence is forgotten or with difficulty remembered. Philosophy
teaches me that happiness is freedom from the worry of desire, for
when the native energy is conserved, instead of being wasted, the
Bliss that is ever flowing from Thee must be manifest. But it is
now no good. Somehow it is too late for me to accept this new

knowledge, to make it mine by acting upon it. For while babit.

governs my will and leads it on to pursue vanities, my reserve
power grows less and less. I grow old and helpless, while my
wrong habits grow ever younger. Fain would I rise in rebellion
and seek Thee out for succour and refuge. But helplessly am 1

borne along among the breakers of desire, and peace and pure
devotion come not unto me.

Where is Thy infinite beauly that stealeth hearts even frem
the reprobate, Thy infinite grace which maketh light of sin and
waiteth not to be sued ? If all this be not moonshine, then quickly
rescue me from the trackless mazes of the realm of sense, guide
me out of the darkness that blindeth every faculty, ransom me out
of this bondage. Give me that purer sight that sees the tricks of
nature and the means of victory. Grant that | be no more the
plaything of the senses. Grant me that love which shall starve

this craving, taking the heart into its own safe keeping, Oh! let
me have the power to say nay at need,

For dire is my condition an@®urgent is my need. 1 am not
like those who are content to vegetate through life, and have not
yet found out the dreariness of it all, nor longed for the life of the
spirit, the life that is near to Thee. 1 am as it were neither fish nor
fowl, neither thoroughly at home in the life'of the senses, nor able
to soar into the realm of pure consciousness where I would like
to be, This world is not for me, and misery acute will be my lot

LY
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until I learn to live in the other. Who then, in all this teeming
world, Oh Thou of unrestricted mercy, does need Thy succour
most ? The willing slave is happy in his chains. But whoso
has received the message of Freedom, of the life on the Heights,
how can such be other than miserable and disconfented ? Great
is my self-reproach and well-enforced by repeated failures, by the
utter fruitlessness of the chase for happiness that 1 continually
get drawn into—fruitless save in the restlessness and impotence
that it brings on. None therefore, Lord, is in a s(ate so parlous
as mine own. None hath such crying need of Thy reclaiming grace.

Or, canit be thoughtthat 1 have other hopes than in Thy
allegiance ? Am I at all adequate, weakened as I am in body and
in mind, to tread the path of Yoga, fit for great-souled ones, where
wisdom lights the way and will sustains ? Art Thou not the saviour
of the lost and fallen? Hast Thou not perfect sway over the
human heart, able to still the rage of passion and to quicken the
growth of wisdom and the power of self-control, Thou whom the
Vedic seer placed within his inmost beart, saying  faaY @ a:
srgary ? Taking Thy name the poet and the prophet win their
way to human hearts. Spurn me not, sinful as I am, but save me
somehow. Thine the choice of fitting means, for I resign myself
utterly to Thee.” '

How can the Lord withstand such prayer? Aye, He quickly
sendeth peace into the heart with hope for the future. So the
poet naturally finds an answer to his prayer in a renewed faith in
that Divine Law which assures unfailing mercy to the least of
beings. We find the poet quickly coming into a milder atmosphere
in the fifteenth verse. This is what he says : “It is true, Oh Lord,
that, in the extremity of my despair, I do fall foul of Brahma, and
the laws that Thou hast ordained. 1 call Him names and say that
at the best He must be a fool to afflict one so poor. But now I
see that He, Thy other self, doth but provide a channel for Thy
mercy. Come the worst that can ever come, it can never annihilate
the consciousness within, the tiny flame that Thou hast lent..
Where then is all the power of Pain? What can betide me in the
worst affliction ? This sota of fire, which is the germ of a glorious
state to come, of citizenship in Thy exalted realms, this soul that I
am has passed through innumerable thunderstorms of doubt and
fear and weathered them all, for Thou wert all along sustaining it,
But is that all ? now that I see a little of Thy ways with men, I
find that all affliction is a blessing in disguise. They are the forces
that Thou sendest in, to help the struggling soul from out this dark
abyss, They are electric shocks that rouse to life the Lord within,
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who is Thyself reflected—he who surveys the warring hosts of
passions and desires, and calmly weighs them in the scales of

Truth and gives them each his due. And Thou art there beside,
to give him strength and wisdem. Thus even adverse Fate

is a friend in disguise. It bringsinto action Thy mercy-aspect
and makes me quickly the recipient of Thy saving and healing
grace. So, adieu to all care and fear. Welcome is all the seeming
evil that comes of the working of Thy law. All things but prove
Thy utter solicitude for the saving of Thy children.”

We can compare with this the words of Jesus—* Blessed are
the poor and miserable, for they shall be comforted.” ¢« All jackals
have the same cry,” so said the blessed Sri Ramakrishna to his
disciples. |

In fact the Bhakta knows that prayer is in itself unnecessary,
though he will pray whenever the whim comes, just to give vent
to his discontents. What is really wanted is the feeling that is at
the root of all prayer, viz., the feeling of perfect kinship unto God.
This is brought out in the thirty-fifth verse, which can be rendered
as follows:

“ Thou art the provider of all there is, thatis good, and the
preserver too of the good that Thou hast given, so long as it
continues 1o be good. 1t is Thy ever-ready goodness that secures
to living beings all the good that there is in this world. And this
not merely in the world of physical life, but also in the world of
spiritual life. All of truth that man knows is of Thy imparting.
By Thy grace man comes to know of things visible and invisible.
Nothing there is that is beyond Thy might, for even the human
heart, which is so hard to subjugate and rule, Thou canst do with
as Thou pleasest. In fact Thou art the most wonderful of all
thieves, for Thou stealest the heart from all evil allegiance and
endowest it with sufficient of Thy own infinite perfection. Thus
there is no limit either to Thy might or Thy grace. What need
then is there that I should tell Thee anything, as to how I am and
what I need ? Knowest Thou not without my telling Thee, that I,
Thy child, am lying here, overthrown by foes invisible and held
down in the toils of samsara ? 1 love myself but I do things which
[ know to be hurtful to myself. Thus my love for my own true
self is weak and wanting. But Thy love for each of Thy children
is so perfect that it cannot be more, even if there were but one
child for Thee to love and cherish. Thus Thou art plainly far
more loving unto me than my own self. 1 need not pray to Thee,
but I shall think of Thee always as my nearest Friend, Father,
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Mother, Guruy, all in one. Thou art my treasure, my estate, my
everything, my very own.”

This is the joy of Bhakti. But other moods must prevail
sometimes, There is the mood of discontent, of self-depreciation,
and in these too the Bhakta indulges, so as to nourish the seed of

- Bhakti which will finally redeem the soul from all discontent.

For example the Bhakta finds ample cause for discontent in
himself, that part of himself which he calls his mind. It is to him
the pregnant cause of all evil. The poet therefore has 2 good deal
fo say about the mind., It is in truth nothing more than the
bundle of good and evil tendencies derived from the pagt life and
stored in the subconscious part of the person. These tendencies
are geaerally latent, but they are, on occasion, brought to the cons-
cious plane, and then act with such suddenness and power, that
the will is unable to interfere.

This subconscious mind is practically infinite. Its action
cannot be foreseen, much less controlled, except by an exercise of
gréat vigilance and will power. Vigilance comes from knowledge
and right desire, the desire for freedom, and will power can arise
only when this desire becomes irresistible.

Now so long as the human soul is conditioned by body and
mind, it cannot find the source of knowledge and pure desire
inside itself. It is perfectly natural therefore for the soul to turn,
in all its troubles, to God who is the storehoust of all-good. This
slowly but surely establishes the relation of Love between God and
the Soul. The soul comes to look upon God as its Ideal, or as the

-only proper object of Love, and in any case thereis a constantly

growing association between the conditioned soul and the un.
conditioned Paramatma which brings into operation the law called
Bhringa Keeta Nyaya. The soul being by nature potentially Divine
can and does actually becomesuch by association with the
‘Divine.

(To be continued.)
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CHAPTER Il.—(continued).

Suresh used to go to Nagmahasaya’s place in the evening and
there almost everyday they would have some such discussions, but
neither was able to win the other over to his religious belief.
It is strange how these two persons of opposite nature felt
attracted to each other, but, ever since their first acquaintance they
became lifelong friends and whenever they met each other they
used to have conversations on religious subjects only.

Suresh would often take Nagmahasaya to the Nababidhan
Samaj founded by Keshab chandra Sen, Though Nagmahasaya
highly appreciated the preaching of Keshab, he did not like
the manners of the Sama,j. Nagmahasaya read with great zeal the
“ Chaitanya Charit," “ Rupsanatan” and “ Lives of mohammedan
saints,” all published by the Brahmo Samaj; with great feeling he
would sing the song “ Make me mad, in Thy love, Oh Mother,” of
the Nababidhan Samaj although he had not the gift of a musical
voice.

From the very beginning of their acquaintance Suresh found in
Nagmahasaya a man of spotless character ; from his boyhood
he was religious and he observed to the last day of his life all the
social customs and usages prevailing among his people. It is said
that Nagmahasaya in his boyhood was particularly impressed by the
translation of the Persian book named “Hatem tai,” yet his faith and
devotion to the Lord never waned. Once a few friends of Nagma-
hasaya having studied some atheistic literature, began to preach
atheism and sometimes argued with Nagm ahasaya. Nagmahasaya
even though vanquished in arguments, would firmly assert “ I
have not the least shadow of a doubt about the existe nce of God.”
Later in his life he often said “ what is the use of ratiocinating
over an entity that exists in all reality ? God is self-effulgent like
the Sun,”

From about this time Nagmahasaya began to lose all
attraction for medical science, and instead, commenced a study
of religious books ; but on account of his father’s importunities he
could not sever his connection with Dr. Bhaduri all at once.
Nagmahasaya did not know Sanskrit ; consequently, he carefully
read the Bengali translations of the Puranas, the Tantras, and
the like ; if he chanced to meet a Pundit, eagerly he would
have the true meaning of the Shastras explained to him. He used

A3
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to take daily bath in the Ganges and regularly observed the rites of
Ekadashi (the eleventh lunar day, a fasting day). Everyday at
nightfall he used to go to the neighbouring cremation ground (Kassi
Mittra’s Burning Ghat) for a walk ; he would sit there alone wrapt
up in deep thought till late hours of the night. In-the dead of the
nights the pyres with prostrate corpses laid ‘on them glowed with
the dying firé, the Ganges flowed down, and her murmuring
notes commingled with the rusiling music of the solitary Peepul
{ree hummed a melodious pathos of life and death | No language
expressed it but it irresistibly touched the human soul. Nagmaha-
saya would sit there for hours and think “ vanity, vanity, all are
vanities: God alone is the Truth. Unless He is realised the
life is verily a burden. How shall I realise Him 2 Who would
show me the way” ?

Sometimes Faquirs, Sannyasins, and Sadhakas came to that

burning ghat ; with a longing heart Nagmahasaya would ask thfam
those questions but no one could rightly give an answer to him.
He found that most of them were in quest of Siddhi (psychic
powers) ; their aim was not the attainment of pure love for God.
There one day he met a Tantric Sadhaka who when he was
questioned about * Bamachara Sadhana”, began to narrate some
horribly uncouth practices; on hearing him Nagmahasaya said
« You will have to gather more experience yet, you have not
understood the Tantrasin the least”. His experience of these
types of men instead of creating faith in religion sometimes raised
doubts in his mind. Only an old Brahmin who practised Sadhana
in that cremation ground and was an initiated Tantric Sannyasin
evoked his respects ; he had no sectarian views ; h_e 'w_as liberal and
had great power of insight; although as an initiate he took
Kdrana regularly, He explained to Nag@ahasaya the profouqd
significance of Tantric practices and mysteries of Shada-Chakra (sn.x
lotuses) very clearly and elaborately. Nagmahasaya expressed his
desire to practise Sadhana according to .the principles o'f Tantras
whereupon  the old Brahmin blessed hny and gave him hopes
saying that Mother would soon fulfil his desire. Nagmahasaya
used to say of him, “ The Brahmin had advanced much on .the
way to realisation ; he was quite conscious even at the dying
moment and breathed his last on the bank of the Ganges.”

As directed by this old Brahmin, Nagmahasaya would now
and then make Japam and meditate in the stillness of t.he. night
in that cremation ground. One day while he was meditating he
saw the vision of a white effulgence; tthceforth he regularly went
there and practised Japam and meditation.

8
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In course of fime Dindayal came {o know of it and it created
scme anxiefy in his mind. He at once wrote to his son-inlaw 0
select a bride for Nagmahasaya. He thought that his son was quite
young and as there was no fie to bind him (Nagmahasaya) to the
worldly life he roved with mendicants and sannyasins; when be
would be married all these foolish ideas must disappear. The
son-in-law lost no time in selecting the bride, Sreemati Sarat
Kumari, the first daughter of Ramdayal Bhunia of Deobhog, and
informed Dindayal about it. Dindayal brought this proposal of
marriage before his son but Nagmahasaya refused to marry again,
Dindayal tried his utmost but could not persuade his son to marry.
Since then there had been often exchange of hot words between
the father and the son. The father fasted in anger, the son also
went without food. Thus they passed some time most miserably.
Once Dindayal said “1 am made a liar at this old age for you,
because I have given my words for your marriage to the bride’s
party”. Nagmahasaya replied “ Once you got me married, but
that girl died ; again you are going to place somebody’s daughter
into the jaws of death.” Dindayal replied “ Aye, fate is determined
by the divine dispenser | if you disobey me, your father, you will
not succeed in any sphere of life; I will curse you so that you
shall not progress in your religious life,”

He was indeed between two fires. On the one hand there
would be the curse of his father, on the other the realisation of
Truth would be barred to him. He thought within himself, 1
know, intercourse with women is the root of all misery and
bondage, but my father directs me that way.” Alas! Oh God !
what am I to do?” Being much mortified Nagmahasaya one day
said to his father “ We see all sorrows and sufferings ot men result
from marriage. Therefore please have mercy on me, father, and
give up your resolution ; I beseech you, kindly do not put me into
the bondage again. So long you shall be living I shall serve you
heart and soul, I shall serve you hundred times more devotedly than
your would-be daughter-in-law. Please save me.”

The sorrowful looks of his son and his importunities deep-
ly impressed the old man, He thought if his son for whose
happiness he was proposing the marriage, be not happy by it
what was the necessity of it then; it would be better to drop
the proposal. But it at once struck him that if Durga Charan
did not marry, his lineage would be at an end ; Sraddha ceremony
of his fore-fathers would be stopped. At this Dindayal was over-
whelmed with grief, but there was no remedy for it. Reasonings,
reproaches and rebukes were of no avail. ‘The old man was much
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afflicted and wept secretly. Nagmahasaya was not at hon?e at the
time. On his return, he entered the room and found his fa.\thf:r
weeping ; it touched him to the quick. Nagmaha§aya argued within
himself, *There is none to call my own in this world except my
father, and alas! [ have become the cause of so much sorrow to him.
Away with religion ; from this day forward I shall. obey my fat!xer
at all cost. If my father gets consolation by gelting me marfled
I must do that.” Arriving at this conclusion the son lost no time
to report to his father that he would marry. The old man could
not catch his words at once and remainefl dumb-founded. He
only stared at his son, with tears still in his eyes. Nagmahasaya
repeated, ¢ Please fix the date for the marriage and drop a letter
to inform our people in the village.”

Cowing to himself Dindayal with great joy replied “ My by,
you have saved my honour and thus my Dharma also has been
saved. Do what you like after you have married, 1 shall not say
anything. [ wauie heartedly bless you my deag boy, ,may' God
fulfil your desire.” Next Dindayal hastened to Messrs. Pal§ place
to tell them this good news. Pals were very glad to bearit and
promised to bear a portion of the marriage expenses.

All were merry ; but he who was going to be married was in
the throes of great agony. Nagmahasaya left the house as soon
as he gave his consent for the marriage to his father. All day
long he roamed about in the streets and passed the whole night
sitting on the bank of the Ganges and weeping bltt.erly ; there was
none to share his feeling. To whom would he give veant to his
mental suffering ? He went without any food.. Dindayal c?uld
not know anything of it, for he was bqsy fixing the marriage
date, writing letters to his village and buying the necessaries.

Gradually all and sundry were bought.with the exce;?tion of
the bridegroom’s suit. Dindayal asked his son to buy it from
the market after his own choice, but N agmal?asaya refused to do
s0 ; consequently Dindayal himself had to get it from the market.

The day when they were to start for thfair native village ap-
proached. Dindayal was busy packing things. As usual, even
that day Nagmahasaya went out for‘a walk on the bank of the
Ganges at night fall. Before returning home he bowed down to
the Mother Ganges and said “ O Mother! So have 1 heard that
Thou art the purifier of all sins ; therefore, if [ be defiled by the
dirt and dust of the world in becoming a ho,ust':-holder, wash them
off, O Mother; and both in weal and woe give me refuge at Thy
hallowed feet.” Thereafter he returned to his house and the father

and the son set out for their native village.



«YOU ARE A COWARD.”
(K Story.)*

It was a bright summer gvening. Sukumar was going out for
a walk to the river side, his favourite place of retreat after the
day’s hard toil with the books. As he went a little distance, he
saw a fair looking young man, a strong stalwart figure, beckoning
him to come to hin. When Sukumar approached nearer he
found there a poor woman lying senseless on the road side.
Evidently she was suffering from a terrible infectious disease and
no one cared for her. This gentleman, it seemed, happened to
pass by that way and finding her there in that helpless condition:
wanted to take care of her. He said, * Excuse me, Sir, 1 want
your help to carry this woman to my house. [ believe you will
consent to this. I have great faith in the younger generation!”
tl‘hese words, so simple and free from all formalities, had a charm-
nhn.g effect upon Sukumar and, as though, forced out a consent from

im.

Since that day Sukumar was known to Ramesh Babu, for that
was the name of the gentleman. As days passed on Sukumar came
to know of his friend more and more. How sweet and amiable he
was! He had the naked simplicity of a child with a won derful
admixture of gravity of the grey hair. When he would sit quiet,
lost in his own self, he looked as if he did not belong to this world.
Yet hehad a great love for the poor, the down trodden, the
forsaken ones. When he would go to their huts and sit with
them, it seemed as if he was one of their own kith and kin, His
head and heart were always active to alleviate their misery. None
could even suspect that he came of a high family or that he was an
educated cultured gentleman, when he talked to them in their own
way, the deep problems of life, Philosophy or the modern scientific
ideas or the past and present situation of their country. The
wiseacres of the world looked down upon him for his absolute
indifference to his own selfish ends. And at times he received even
harsh treatment at their hands for his naive manners and high-
souled generosity. But nothing could disturb the native serenity
of his mind !

On the contrary Sukumar was a young man of hot tempera-
ment. He could not brook the idea of his friend's remaining

* Adapted from a story in the Udbodhan, a B the
, ngali Monthly O
Ramakrishna Mission, e wiy Otean of the
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passive under all circumstances ; and many a time he lectured to
him about the maxim ‘an eye for an eye, and a tooth for a tooth.’
But on all occasions his words fell flat on Ramesh Babu and he
failed to convince the latter that resistance to evils is an essential
virtue of the world. Lately, Sukumar came to learn of an incident
in which Ramesh was malignantly insulted by some wicked
persons, and yet he did not retaliate against them. At this
Sukumar got excited and hastened to his friend’s house to rouse
his ire against those men, and wark for retaliation,

Ramesh Babu was deeply engrossed in study in his room.
Suddenly the doors were flung open and Sukumar entered in
breathless speed. Ramesh turned his eyes towards the intruder
and asking him to take his seat, merged himself again in his study.
Sukumar’s whole frame was shaking in anger and he waited a
while. But the silence was unbearable, he could not contain
himself any longer and burst out *I say, now stop reading please,
1 have not come here to pass my time idly. [ have other things to
do.” Ramesh with a little blush turned up his eyes and smilingly
said, “ Excuse me; [ did not do well to foreget that you are a
busy man.”

Without further preamble Sukumar related to him right off the
incident as he had heard and asked him if it were true. First
Ramesh wanled to avoid the answer by bringing in- other topics
but Sukumar almost lost temper and bauied out “Don’t you feel
ashamed of yourself! How can you allow any one to treat you
just as one pleases? | have come across many a person in my
life ; but never have 1 seen a man like you perfectly devoid of all
sense of self-respect.”

Ramesh replied with an unruffled calmness ¢ Have patience,
my brother. Do not get so much excited over a trifle.”

«Trifle? Shame!” he cried out, “ We must avenge it. 1
can’t allow you to pocket such an insult silently. You have
not to do anything. Just permit me and you shall see what we can
do. Nothing more, 1 will drive home into the hearts of those
wretches this simple truth that playing with fire is not safe.”

With an affectionate eye of reproach Ramesh said gently,
“ Be not so much upset, Sukumar ; what appears as wrong in our
eyes who knows how it looks in Ilis Eyes. It may be the Divine
dispensation trom on High. Perhaps some good may come out of
it ! Moreover, don't be carried away by a momentary impulse and
forget the eternal truth that God alone is the Suprem: Judge of
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right and wrong, and that the final authority of retribution rests
with Him only,” Gradually his voice grew softer and softer and
faded away into a hush, and then again he continued, * Misery and
happiness are equal factors in the formation of character and in
many instances misery proves to be a greater teacher. Fools only
want happiness, court an easy life, But they who have wide
experience of men and things, who have plumbed the sea of life,
. know full well, that misery teaches more than happiness, that
poverty is a greater benefactor than wealth, Blows bring out the
inner fire more than praises.”

Interrupting him Sukumar vociferated, “Truce to your
Philosophy ! It pays little in the practical world. You may
defend yourself by such metaphysical ratiocinations, but to me this
seems nothing but sheer cowardice and weakness to silently put up
with such gross insults as that.”

Ramesh shrugged and cast a look of surprise at Sukumar and
wanted to speak something, but his voice got choked with feelin
ét last he burst out in unwonted manner, ‘ Tush, Sukumar ho&r.
little you know of me. Do you know how anxiously I am v;a.itin
thgse long twelve years for an adverse blow—a severe blow thagt
would make every fibre of the soul realise the emptiness o; this
world ;—a blow whose relentless touch would smash down all
affections and attachment for the world ? But alas ! that never
came. Oh, who can tell me when it will come. You are right my
friend ; !am weak, I am coward. Eise how could these twelve
ymrst slip away .without my accomplishing anything I"—His
?;:a?rr:anoe fell ; his eyes became vacant, and voice choked up in

Sukumar got nervous. He was astonished to in hi
this sudden change. In a mild voice he apologised o“i;"n:rg;:e h:::
brother ; you know my mind; I never meant to offend you. |
bemn?e e-xcited only because my heart aches to see anyb.od
speaking ill of you.)” Ramesh interrupted smilingly « Wej) muy
let me first accuse you of a guilt and then you may as’k fo,'
forg-wenejss. Be pacified and take your seat. Your words onl
remind me of an incident in which an old friend of mine somz
twelve years ago accused me of the same thing, that 1 was weak

and coward. I did not pay heed to his words th
I will hear you.” s fhen Butnow

Curious to know the incident Sukumar asked him, « Wh
wasit?"” ) ' °
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“ That is a long story” said Ramesh ¢butanyhow 1 will
tell you briefly” ; then he began to narrate :

# 1 was then only 11 or 12 years old. Of all my classmates
Kalicharan whom 1 used to call Kalidada, won my love and
admiration the most. He came of a low family, belonging to the
farmer class. He was sent to the high school for education after
he had completed his course in the primary school ; and he was
then aged about 18 or 19 years. His strong, muscular frame, his
beautiful eyes and smiling face attracted all who happened to see
him ; and for his amiable and affectionate disposition everybody
loved him. Self-help was his motto and cleanliness was his habit.
He was my neighbour and often I would go to his little room to
pass my leisure hours in good talks with him. The room had
only a small bedding and a wooden box for its furniture ; he used
to put his few school books on that box which also served the
purpose of a wardrobe for his simple clothing. There hunga
pictare of Sri Krishna from the wall and by its side in a nitche he
kept the great epic Mahabharat, which he often used to read in his
leisure hours. Every morning and evening he used to burn
incense before the picture. He was very fond of telling stories
from the epic and 1 would listen to him with rapt attention and
often was carried away by emotions when he described beautifully
the heroic deeds of Bhisma, Arjuna or Sri Krishna of the bygone
ages. Thus many a day passed with him happily.

One evening while we were returning from our usual walk on
the river side, we heard the sound of bells and blowing of conch-
shells of the vesper service. No sooner had 1 heard this than I asked
my friend to come to attend the service of Govindaji. We went and
stood in the front hall of the temple; the image of Govindaji
could not be seen distinctly from there. So I told him, “Let us
get up on the verandah and see clearly the image of the Lord.”
But Kalicharan did not at fitst dare to doso. Hesaid, “ No,
ray brother, I must not go there. [ come of a low caste and if
anybody sees me there, 1 may be taken to task for it.”

« Pah! Thisis our temple. Who would dare to say any-
thing if I stand by you ?” So saying 1 dragged him up to the
verandah. The evening service being over, the priest came to
serve Padodakam. Finding Kalicharan there he almost lost his
temper and said in a harsh tone, * What is this ? Why did you come
up here ? Could'nt you stand down there?” | replied, “ He
has not come here out of his own accord. I brought him up here.”
Paying no heed to my words he continued, “ He is a child,
What does he know ? But you are grown up. You should have
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had some sense.  Aye, this is the way with these low class fellows ;
as socn as they begin fo learn a few words in English, they deny all
god:c; and goddesses.” Kalicharan thus insulted and put to shame,
hastily got down from the verandah and was going away. I
followed him and catching him by the hands beseeched, “ Don’t
be offended, brother. 1 shall report it to my father and do the
needful to-morrow.” Kalidada with a deep sigh answered, «] am
not cffended with any body, dear. Having born in a low family
I should have acted more discretely,”

The next day I reported it to my father, but h
the whole matter.” y ! e laughed away

Sukumar was, all the time, attentivel i
» all X y hearing the h
remembrances of his friend’s childhood ; now interrup%ing he a:l‘:sdy
" Well })rother, these low class people are all Hindus. They alsc;
believe in the same gods and goddesses. Why then are they not
allowed to enter into the temples ? ”

“ I don't know”, hesaid, “how such law i

1 lbink, this is all vain self-conceit of the so-calfed(iril;;elrn c‘l':fsue:.
Thinking too highly of themselves, they think that they are polluteci
even at the touch of others, and so they believe that their gods and
goddesses also like them are defiled by others’ touch. Out of
hatred and jealousy, by sheer brute force, they have t.:losed the
doors of their temples against these low class people, but they a

unable to shut the door of His Grace against th'em Lof 'Il"e
crush the vanity of these heartless men, Lord incarnatcs; Himself io
every age and gives his unstinted loving embrace to all, e (n
the lowest of the low ! Then the poor, the miserable th’e ;eﬂ y
trodden—all alike are carried away by that flood of Hi’s Lov OW"(;
Grace, This Universal Love is proclaimed again and a ai: amt
th? eyes c?f the higher classes are not opened to it ThE il; ty ell
His clay images in their temples and worship them .with le zaa

and reverence, with flower and intense, but alas His Soul ref
Love, His Premamaya vigraha, is left unadored ;md unnotice‘()i

You ask them why they do s .
Mrs, Grundy. y they 0, they will tell you, ¢ And yet the

Sukumar asked, “ Well, there are so m
o : _ : $ any people who
religiously disposed like your Kalidada, and simplyp(e)\\")ing to ?}:i

fact of their low birth they are depri i
' ‘ prived of performing all ig1
ceremonies ; is there no way out for them ?” & religious

“Yes, there i§. How long can such wrongs be borne ?
The message—* Arise, awake and stop not till the goalisreached”—

has been once more proclaimed. Low will be high, the Chandala
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will become a Brahmana—through the grace of the Lord! And
that is why the prophet of this age has brought Him out of all
limitations of temples and churches, and installed Him in the
midst of the broad universe, that all alike high or low, may
worship Him to their heart’s content.”

“ Pray, explain it more clearly.”
“Why ? Don't you know what Swamiji has said :

“ (] bequeath to you, young men, this sympathy, this struggle
for the poor, the ignorant, the oppressed. Go now this minute
to the temple of Parthasarathi, and before Him who was friend
to the poor and lowly cowherds of Gokool, who never shrank
to embrace the pariah Guhak, who accepted the invitation of a
prostitute in preference to that of the nobles and saved her, in His
incarnation as Buddha—yea, down on your faces before Him, and
make a great sacrifice ; the sacrifice of a whole life for them, for
whom He comes from time to time, whom He loves above all, the
poor, the lowly, the oppressed. Vow then fo devote your whole
lives to the cause of the redemption of these three hundred millions,
going down and down every day.’ "

«Well, to come to our story, what happened next ?” asked

Sukumar. v

Ramesh continued : “ From that day a sudden change came
upon Kalidada. He had been so jolly, but now he became grave.
Most of the time he wanted to be left to himselt. But his love for
me never abated. On one occasion we went to hear Hari Katha.
The Bhagavatar was describing the life of Dhruba. He was
narrating how the young boy left his home with a burning desire
to rcalise God ; how he was rcaming about quite frantic with God-
love and now and then crying for Him in a note of wail ¢Oh,
my Lord, O Hari, come, appear before me once.” O how touch-

ing, how sweet was the description 1 The Bhagavatar was again
and again harping upon that tender theme which touched the

softest chords of the hearts of his audience. When the tension of
Dhruba’s frantic love for the Lord reached its climax, He appeared
at last. I looked then at Kalidada and detected tears of ecstasy
flowing down his cheeks. After it was over we went out to the
river side for our evening walk and there we talked of Dhruba,
his renunciation and his vision of God, etc. 1 asked him, “ Do
you believe, Kalidada, that if we also give up the world and pant
for God like Dhruba, we can also see God ?”’

His eyes sparkled and with a slight touch of amasement he
turned round and said, ¢ Is there any doubt ? At times 1 also feel

4
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to go out into the forest, in search of the Lord, like Dhruba, and
cty for Him there to my heart’s content. Yes, the forest is the
best place, fot there will be none to despise me for my low birth,
.Ifeel as if, some one from within my heart is telling me in an
imperative voice, ¢ If you want to attain Hari, come away trampling
under your feet all attachments and desires for the world. 1t is all
true, do not doubt it'.”

y I'said, “ 1 can’t ascribe any reason for this, but I too feel that
m}lst see Hari by all means, Otherwise there is no peace, But

again—"

i ‘Bbef?.re I had finished my words, Kalidada firmly said, “ No,

o ut’; tl.lere must be no wavering.  If we can give up every-
ing for Him, He is sure to come to us, If Dhruba, a young lad

of five years, could suffer so much for Him and thus see Him,

why then can’t we also attain Him by the same means ?”

N ler,le talked in this s_train for a long time and at last we settled
Ao bz :‘." hqmes during the small hours of the next morning.
S roed in this thought I went to bed at night and fell asleep.

udc'ienlyl got up at midnight remembering our resolve of the
previous: evening. My heart began to throb violently, My
¥onnger brothers and sisters were lying fast asleep by my side.
w:'sanftec;) to have a look at them for the last time, but the room
e, pitch dark ; so I could not see them. Sighing a deep sigh,

i ow!y opened the door and slipped out. The pale moon was
still ghmmfering on the western sky as a solitary witness of the
ntoctumal !lfe, and a deep hush enveloped the whole earth, As I
s (;,Od opts;de on the road, I felt creepy and a strange feeling of
exhaustion arose within my heart. But Kalidada was waiting for
;lne qn(;ller a mango tree on the other side of the road. He came
Tlll:l:m:nt% me anfl said, 1 am waiting for you for a long time.
out on ours Wl'“ soon fleet away ; hurry up.” Then we set
it unner;a(llmless journey. 'After walking for some distance, I
told Ko ed and seeing a big banyan tree on the road side, 1

alidada, “ Come, let us take a little rest here.”

‘No,” he said, “ we must n
; . ot stop on the way.
might be searching for you by this timi." 3. Your parents

. A thrill passed over my whole frame ; the heart began to beat
rapldl.y ; the memories of the happy days with my parents, the
affechonate caresses of my brothers and sisters rushed int:J my
mind. Moreover, * where to go,’ *how to get food,’ ¢ how to live,’
and all:such other thoughts began to agitate my mind and with ;
deep sigh of despair [ spoke, “ Kalidada, let us go back.”
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He was surprised and asked “why ?"

In shame and fear I bent low my head and whispered, # My
heart aches 0 leave all.”

« Brother, how can you attain Hari, if you do not give up all ?
Come, don't feel nervous. Everything will be all right by His
Grace.”

In a trembling voice [ replied, #No, Kalidada, I feel so ner«
vous and miserable. [ can’t go.”

Avye, it was some twelve years ago, yet it is quite vivid to my
memory ; he stood before me, as a veritable emblem of renuncia-
tion, his figure shining with the golden rays of the morning sun,
jooked full at me with his big beautiful eyes and said exactly in
the way you told me just now, “ you are weak, you are a coward.”

1 beganto weep in shame. “So weak you are. Had 1
known it before, 1 would not have asked you to come with me."~—
So saying Kalidada turned to proceed alone. I caught hold of his
arms and requested him to come back home, He snatched away
his hands from my grip, stood sti}} for a while and then strode on
with firm steps. 1 looked and looked till [ lost sight of him, but
be never turned nor faltered but sped on, like a lion freed from its

cage, * Rrwafiw dyh "



THY CAPTIVE, MY FREEDOM.

Make me a captive, Lord,

And then I shall be free;

Force me to render up my sword
And I shall conqueror be.

I sink in life’s alarms

When by myself I stand ;
Imprison me within Thine arms
And strong shall be my hand.

My heart is weak and poor

Until its master find ;

It has no spring of action sure

It varies with the wind ;

It cannot freely move

Till Thou hast wrought its chain,
Enslave it with Thy matchless love,
And deathless it shall reign.

My power is faint and low

Till T have learned to serve ;

It wants the needed fire to glow,

It wants the breeze to nerve;

It cannot drive the world

Until itself be driven ;

Its flag can only be unfurled

When Thou shalt breathe from heaven.

My will is not my own

Till Thou hast made it Thine

If it would reach a monarch's throne
It must its crown resign ;

It only stands unbent

Amid the clashing strife,

When on Thy bosom it has leant
And found in Thee its life,

—The Revealer,

SECOND CHAPTER 13

wfremat agn aww g garn guieala T |
IFfN 7 mgafa TmRART: fuemETE
ne

wfdgrat in ignorance IFIT in multifarious ways TaH:
existing ATAT: boys ¥4 we FAEI: of accomplished aims ¥R thus
witta=af¥a think. 4T because &HW: the sacrificers TRTY owing

to passions A not FAYAT know, (ATATY therefore) wfqart®r: the
cnjoyments of the worlds attained by good karma being over,

WP dejected AR come down,

Though variously immersed in ignorance, the child-
ren (ignorant) consider themselves as of accomplished
aims. As the Karmis know not (the truth) owing to their
attachments, they fall, miserable, their enjoyments of the
worlds being over,

[Vole—Those who perform the sacrifices with great desire of
attaining the heavenly bliss, do so out of sheer ignorance of the
Truth. Such a person is bound to come back here again or go
even to lower regions after the expiry of the enjoyments of the
fruits of his Karma. Thus the same misery of life overtakes him
again.]

. . - - - .
IS IR IR AT T TG |
TR (A gEAepTen fwad a1 fafa

RN
AHIT: the deluded fools l!"{é the sacrifices and charitable
works enjoined by the scriptures &8 supreme F=IAAT: thinking

SR A other (than this) WA beneficial (VA (here is ; A this)

% ¥9% do not know. & they. §¥A acquired meritorious deeds,

AT%W TN in the heavenly regions, Mgy having enjoyed, X wis
this world ¥isa¥ inferior &1 or fAWRI enter.

The deluded fools thinking the sacrifices and the
charitable works (enjoined by the shastras) as of supreme
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value, know not the other blessed (goal). Having enjoyed
in the heights of heaven, the fruits of their Karma, they

come down again to this world or even enter into a lower
one,

(xerqw: Ishti means sacrifices enjoined in the Sruti, and Purta
means the charitable works enjoined in the Smriti, such as, digging
ponds, sinking wells for the public, establishing alms-houses, dedi-
cating public gardens, or shady trees on the road side, etc.

The blessed goal—i.e., Mukti which is attained by jnana as will
be described later on.

They enter again etc—i.c., they arc born into this human world,
or as animals or plants.]

A T QAW TEAT g Seadi T |
SREGUE {aTom: i T | Tea gsTEEn
221l

¥ those who & verily UT=aT: of peaceful mind Argta: the
learned Hwawat the vow of mendicancy ®R®: practising ®q®
in the forest AWK in penance and faith IqaARw live & they
fa: purged of all impurities FIFRW by the Path of the Sun
(7= there) qqifea go AA where &: that WHA: immortal WAJIHAT
imperishable §&9: Being (WA is).

i

Those wise men of peaceful mind who live in the
forest in penance and faith, leading the life of mendicancy,
freed trom all impurities, verily attain by the Path of the

Sun that world where that immortal imperishable
Being is.

. LOf peaceful mind.~—1.c., men of self-control, since no peace of
mind can be attained unless and until the senses are brought
under complete subjugation,

Who live......faith—i.e., the sannyasins who lead the austere
life of self-abnegation and devotion, far away from the busy haunts
of men and temptation.
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SECOND CHAPTER 15
‘Freed from all impurities.—i.e., free from taints of desires and
cgotism.

The Path of the Sun,—The Deva-Yana,

That immortal imperishable Being.—Hiranyagarbha or
Brahma.

Note.—In contiadistinction to the attainment of the lower
heaven by means of the sacrifices as mentioned in Mantram II. 6.,
here the Sruti speaks of the attainment of the highest heaven, the
Satyaloka or the world of Brahmé, through the performance of
devotional practices and self-control. It should be noted that the
reference has been made here only to the Krama Mukti or gradua)
emancipation and not to the Fivan Mukii or immediate emancipa-
tion which is attainable in this life by means of supreme knowledge.
For a Jivan Mukta there is no going anywhere at any time. As
soon as the supreme knowledge of the soul dawns, the bubble
bursts, the limitation of the soul disappears, and what rests is one
infinite ocean of consciousness absolute. Hence no coming or
going is possible in that case ; neither is there earth nor heaven
for him ; all becomes negated to the consciousness in one stroke.]

W FEERtEdrEeg  fdaEmasa

7 |
afwmTd @ TERaTtrT o afenln i ey
R

n@q:fa Brahman? &ATaa attainable through works WREI
worlds & having examined, %% dispassions T should get
¥ by the caused WFA: the uncaused ¥ WA cannot be had.
oY that (Atman, the uncaused) ﬁlﬁm" to know, for the know-
ledge of, &: he Qieify: with sacrificial fuel in hand s
well versed in the Vedas, W®fr§ devoted to the realisation of
Brahman T%& a Guru Q¥ verily SRR should go.

Having examined the worlds attainable through Karma
a Brahmana should get dispassionate towards them
(vairagya) The Uncaused cannot be had by the caused.
To know that, he, with sacrificial fuel in hand, must
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approach a Guru who is well-versed in the Vedas and
absolutely devoted to the realisation of Brahman.

{ Note.—Heavenly enjoyments and pleasures of this world are
attained by the performance of rituals and meritorious works as
enjoined in the Vedas and the Smrities, and spoken of in the
beginning of this chapter. But all such enjoyments, whether
temporal or celestial, that are caused by actions, are but momentary
and changeable as all created things are,—all are shadows, at best,
glowing shadows, in the midst of a long panorama of shadows. Even
the wonian life of Brahma is but a moment before the transcendent
eternity of the Atman. Moreover, all karmas done with selfish
motive are impinged with ignorance and as such their results bring
only bondage in their train. Hence the Sruti exhorts that a true
Brahmana, being true to his sathvic nature, should get Vairagya
having scrutinised all lives, both mundane and heavenly. The
aspirant of the Eternal life of the soul should remember that the
uncreated eternal Atman can never be realised by any action
whatsoever. 1t is the lgnorance, Avidya, that ;has put up the
show, created this phantasmagoria, of all relative life and existence
known as Universe; and nothing can destroy it, nor help the
soul, its captive, to escape from its thraldom, except Jnana, the
knowledge of the irue nature of the soul (including its Sadhana
also). So the Sruti directs the aspirant to seek out a Guru who is
well-versed both in the theory and practice of the sclf-realisation
and attain that supreme Jnana with his aid.

The uncaused......caused.—~Atman being transcendental is be-

yond all law of causation; hence no karma can produce 1its
realisation.

Sankaracharya breaks up this passage into two sentences and
paraphrases as follows.—§§ W§a: ARy, wWa: wwE (6 F4A
WIQEUE®A ®FAQ 1 “ Here in this world there is no trace of the
uncreated éternal, and hence what need have we with the created,
i, ¢, work which is fraught with so much difficult exertion.”

With sacriﬁcial fuel in hand.—1t was the custom in ancient
time that the disciple must render all services to his Gury, in the
way of collecting sacrificial fuel and fruits from the forest, drawing
water, tending cattle and such other personal works.]
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: « Let the lion of Vedanta roar.” :
* #g et me tell you, strength, strength is what we want.
And the first step in getting strength is to uphold the
Upanishads, and believe that *1 am the Atman” ~ .- .

HINDUISM AND SRI RAMAKRISHNA.

BY
v The Swami Vivohananda. . . .~
| (Translated from Bengall)

" the eternal Vedas
the word ¢ the Shastras” are m-ez}nt
withoBu,; beginning or end. In matters religious the Vedas alone
are the supreme authority. .
e igi iptures are all denoted by
Puranas and other religious scrip
the w'l;l:; « Smyriti.” - Their authority goes so far as they follow the
Vedas and do not contradict lhem | h —
i kinds :—(1) the sensuous, i, that w h is
. T'l't,: ;: O:htew;ve otdinary senes of man, and by reasopmgs
mﬁemz,. (2) The transcendental, i.c., that which is cognisable
by the subtle, supersensubus power of Yoga.
Kaowledge acquired by the first means is called Science ; and
what is acquired by.the second is called the Vedas.
i ntum of the supersensuous Truth having no
i T‘!‘s “::033:12 u?and callid by the name of the Vedas, are ever-
b:e'g‘trm:ng'l‘he cr,eator himself with the help of these trulhs.ns
reating preserving and destroying the Universe, The person in
(;l::::\g.this supersensuous power s manifested, is c;lled a Rishi
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and the supersensuolis truths which he realises by this power are
called the Vedas,

This Rishihood, this power of supersensuous perception of t!.ae
Vedas, is real religion. And so long as this does not develop in
the life of arf initiate, so long is religion a mere empty word to him

and it is to be understood that he has not taken yet the first step
in religion.

The authorjty of the Vedas extends to all ages, climes and
persons ; that is to say, their application is not confined to any
_particular place, time and persons,

The Vedas are the only exponent of the Universal Religion.

Although the supersensuous vision of truths is to be met with
in some measure in our Puranas and Itihasas and in the religious
scriptures of other races, still the four-fold scriptures known among
the Aryan race as the Vedas being the first, the most complete, and
the most undistort.d collection of spiritnal truths, deserve to occupy
the highest place among all scriptures commanding the respect of

all nations of the earth, and furnish the rationale of all their
respective scriptures.

With regard to the whole Vedic collection of truths discovered
by the Aryan race, this also has to be understood that those
portions alone which do not refer to purely secular matters and
which do not merely record tradition or history, or merely provide
incentives to duty, form the Vedas in the real sense.

The Vedas are divided' into two portions, the Jnana-kanda
(knowledge-portion) and the Karma-kanda ( ritual-portion). The
ceremonies and the fruits of the Karma-kanda are for ever confined
within the limits of the world of Maya and therefore they have
ren undergoing and will undergo transformations according to the

w of change which operates through time, space and personality.

Social laws and customs likewise, being based on this Karma-.

kanda, have been changing and will continue to change hereafter,
Besides these, minor social usages have from time to time been
recognised and acceptcd as being compatible with the spirit of the
true scriptures and the conduct and example of holy sages. But
blind allegiance only to usages such as are repugnant to the spirit
of the Shastras and the conduct of holy sages has been one of the
main causes of the downfall of the Aryan race.

It is the Jnana-kanda or the Vedanta only that has for all time
commanded recognition for leading men across Maya and bestow-
ing salvation on them through the practice of Yoga, Bhakti, Jnana
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or selfless work ; and as its validity and authority remain unaffected
by any limitations of time, place or persons, it is the only exponent
of the universal and eternal religion for all mankind.

The Sambhitas of Manu and other sages following the lines

. laid down in Karma-kanda have mainly ordained rules of conduct

conductve to social welfare and applicable according to the diver-
sities of time, place and persons. The Puranas have taken up the
truths imbedded in the Vedania and have explained them in detail
in the course of describing the exalted life and deeds of Avataras
and others. They have each emphasised, besides, some out of the
infinite aspects of the Divine Lord to teach men about them.

But when by the process of time, fallen from the true ideals
and rules of conduct and devoid of-the spirit of renunciation,
addicted only to blind usages and degraded in intellect, the
descendants of the Aryans failed to appreciate even the spirit of
these Puranas which taught men of ordinary intelligence the
abstruse truths of the Vedanta in concrete form and diffuse language
and appeared antagonistic to one another on the surface, because
of each inculcating with special emphasis only particular aspects of
the Spiritual ldeal, -

and when, as a consequence, they.reduced India, the fai'r land
of religion, to a scene of almost infernal confusion by breaking up
piecemeal the one Eternal Religion of the Vedas (Sa.x?a.tana
Dharma), the grand synthesis of ali the aspects qf the Spiritual
ldeal, into conflicting sects and by seeking to sacrifice each other
in the flames of sectarian hatred and intolerance,

then it was that Sri Bhagavan Ramakrishna incarnated himself
in India | .
—to demonstrate what the true religion of the Aryan race is,

~to show where amidst all its many divisions and oﬂshoot§, -
scattered over the land in the course of its imm.emorizu histqry,
lies the true unity of the Hindu religion, which by its overwhelming
number of sects discordant to superficial view, quarelling constantly
with each other and abounding in customs divergent in every way,
has constituted itself a misleading enigma for our countrymen and

the butt of contempt for foreigners,

—and, above all, to hold up before men, for their laslin~g
welfare and as a living embodiment of the Sanatana Dharma, his
own wonderful life into which he infused the universal spirit and
character of the Dharma, so long cast into oblivion by the process
of time,
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In order to show how the Vedic truths,—eternally existent as
the instrument with the Creater in his work of creation, preservation
and dissolution—reveal themselves spontaneously in the mind of
the Rishis purified from all impressions of worldly attachment, and
becanse such verificalion and confirmation of the scriptural truths
" will belp.the revival, resestablishment and spread of Religion, the
Lotd, though the very embodiment of the Vedas, in this his new
incarnation has thoroughly discarded all external forms of learning.

That the Lord incarnates again and again in human form for
the protection of the Vedas, the true religion, and of Brahminhood

or the ministry of that religion—is a doctrine well-established in
the Puranas, .

The waters of a river fallingin a cataract acquire greater
velocily, the rising wave after a hollow swells higher ; %0 after every
spell of decline the Aryan society recovering from all the evils by
the merciful dispensation of Providence has risen the more glorious
and powerful ;—such is the testimoney of history.

After rising from every fall our revived sociely is expressing
ore and mote its innale eternal perfection andso also the omni-
peesent-Loed in each successive incarnation is manifesting himsell
moteandmore, .

- Again and again our Bharatvarsha has fallen into swoon, as it

were, and again and again has India’s Lord by the manifestation
of himsglf revivified her,

But greater than the present deep night of gloom, now almost
over, no pall of darkness had ever before enveloped this boly land

of ours, And compared to the depth of this fall all previous falls
appear like the hollow made by the cow’s foot."

Fherefore before the effulgence of this new awakening, the
- glory of all past revivals in her history will pale like stars before
the rising sun and compared to this mighty manifestation of renew-
ed strength all the many past epochs of such restoration will be as
child’s play. .
The various constituent ideals of the one Sanatan Dharma (of,
Eternal Religion) during its present state of decline have been
lying scattered here and there for want of competent men to realise

them,—some being preserved partially amongst small secls and
some completely lost.

But strong in the strength of this new spiritual renaissance,
men, a!te'r reorganising these tcattered and disconnected spiritual
ideals, will be able to comprehend and practise them in their own
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lives and also to recover from oblivion those that are lost. And as

the sure pledge of this glorious future, the all-merciful Lord has

manifested, as said abowe; in the present age, an incarnation which
in point of completeness in djon, in point. of its synthetic
harmonising of all ideals#nd {n point of its promoting every sphwt®
of spiritual culture surpasses the manifestations of all pasf ages.

So at the very dawn of this momentods ep‘oeh,‘ the 'weondlw
tion of all aspects and ideals of religious tho\xght ‘antj word:ipi
being prociaimed ; this boundless, all-embracing Idea - had been
lying inherent, but so long concealed, in the -Rehgt'onf Eternal, and
its scriptures, and now rediscovered, it is being declared to
humanity in lofty tones.

This new dispensation of the age is the source of great good to
the whole world, spécially to India ; and tﬁéinqﬁmt of ﬂﬂidh»
pensation, Sri Bhagavan Ramakrishna is the reforimed and re-
modelled manifesation of all the previous epoch-makery in religion,
Oh ! man, bave faith in this, and lay it to heart, o

The dead does not return, Oh | man, the past night does not
reappear,a spent-up wave of emotion does not rise anew in its
former intensily, neither does man inhabit the same body over
again. So from the worship of the dead past, we invite you to the

. worship” of (he living present, from the regretful:brooding over by-

gones, we invits you to the activitioof Wi’ fifesent, from all fhie
waste of energy in retracing lost and demolished pathways, we eall
you back to new-laid paths which lie broad and near, He that is
wise, let him understand. :

Of that power which at the very first impulse has x"ouged dis-
tant echoes frum all the four quarters of the globe, conceive in your

" mind the manifestation in its fulness | and discarding all idle mis-

givings,” weaknesses and the jealousies characteristic of enslaved
peoples, come and help in the turning of the wheel of this new dis-
pensation.

With the conviction firmly rooted in your heart that we are
the servants of the Lord, his children, factors in the fulfilment of
his purposes, enter the field of work. .




THE SIVANANDA LAHARI.
" » (Continued from page, 271.)

- Thespeciality of Bhakli in such association is-that the sixfold
encmy of man, consisting of Desire, Anger, Covetousness, Delusion,
Pride and Envy, is not radically destroyed. but converted into a
friend. This has been beautifully taught by the Divine Rama-
krishna and is amply illustrated by the poetical utterances of great
Bhaktas, such as we find in this poem.

In other words, there is this difference between the pure
gnani and the bhakta. The former inlends to destroy all -passion
and replace it by philosophical equanimity. The laiter uses it as
a means to union by love, which by itself is competent to bring
about a complete ghange of personal character. But he is deler-
mined on one thing, that all his mental processes should have but
one direction, namely God, the only Bcloved. By dint of con-
stantly turning all his emotions into this new channel, he sets up
a new mind in place of his old one, . ,

Thus the Bhakta cherishes the feelings of love and f)ate,,of
covetousness and pride. But he loves God, hates his own imper-

fections, is covetous of Bhakti alone and is proud that he isa

child of God.

-Loving God, he wants {o fecd God always mear him and to
serve Him and give all he can to Him. Aye, he wants not merely
to have Him near, but quite at the core of his being, namely his

heart. ' So utterly does the Bhakta want his consummation that’
he sometimes resorts to what may be regarded as a kind of special

pleading. Thus in the forty-third verse of the Sivananda Lahari,
we have something in th2 following strain :—

* Oh native of the mountain-heights of perfection and truth,
I am yearning for Thee and cannot live without Thee and Thou
neglectest me. But 1 can give Thee a hint or two which will teach
Thee that after all Thou cans't not do better than make Thy
abode inside my heart. Thou art by profession a hunter, Thou
art rightly called the Adi Kirata, the earliest Hunter and Thy true
delight is in hunting. And the sort of game that is meet for Thy
hunting, Thou can’st find just in my heart, viz., the wild beasts
known as lust, anger, pride and so forth, They are justly regarded
as wild beasts because they cause great havoc in my heart. Thou
wouldst be delighted therefore to come and live for ever therein,
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_for Thou can’st hunt these mad passions and- thus, while com
_ ferring a benefit on me, salisfy Thy craving for the chase,”

Again in another part of this poem we find thus,

#Oh Lord of Gauri, tender as are Thy feet,. what hard work
they have to get through. There was the God of death whom Thou
hadst to kick on the breast, because He sought 4o interrupt: Thy
Bhakta while He was engaged in worshipping' Thee,* Mrikandu's
wonderful child, who had such a pure mind -that He could love
Thee, knowing that He had to die, prematurely, Then there was:
the monster (Apwsmadra) created by magic rites by the rishis of the
DAruka forest, and sent by them against Thee, and Thou hadst to
tread him under foot. Then Thou hast te live an the mountains
whose surfaces are hard, and to add to it, there are hosts of. Gods
who are coming to worship and whose jewelled crowns must pain
Thy feet when they prostrate. Why canst Thou not provide Thy-
self with a pair of strong sandals ? Here is my mind, a sufficiently
hard, even as hard as adamant and Thou canst make out of it a
pair of good ones.” Again the poet says in anolher place iwe

“Siva, for attendance upon Thee and the mountain-maid, I
shall provide a faithful servant, my mind, which is endowed with
many qualities. Therefore abide Thou in my heart, Oh Thou who
art the Kinsman of all, and the ocean of Truth, Consciousness and
Bliss,” ' i i

The Bhakta’s feeling of repulsion is spent on a suitable object,
viz., his lower mind. He knows himself to be apart from it and
looks upon it as the chief obstacle to the consummation of his
Love. So long as there is mind, there cannot be perfect union
with God. The mind in its impure state is a serious drag on the
progress of the Bhakta and Bhakti is the only means for its purifica.
tion. In Bhakti there is a frequent dwelling in thought on the
Ideal of all being, viz,, the infinite perfection of God, and this tends
gradually but surely to know out all evil tendencies and to build
into the mind new ones of an exalted character. Bhakti tends to
efface the lower mind and even the higher, but when there is aware-
ness of the lower mind, the Bhakta contemplates it with profound .
disgust and at such timzs his prayer to the Lord is for subjugation
of it. Thus in the 20th verse the following thoughts are expressed:.f

« Oh Infinite perfection whom sages have delighted to contem.
plate in the form of a Bhikshu because Thou carest not for
possessions, and canst not be induced to love sense-delights, is it
right for Thee to let me live in torment, Thyself revelling in pure
Bliss? Thou art not subject to delusions, because Thou art not
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not frightenad by deadly snakes,.nor act Thou plessed by the lovely
mooncrescent oa Thy jata. -Thou art not tainted by the garlands
of skulls that Thou wearest nor can the holy Ganga .impart any
adilitioast puiity-to Thee,  Thou seest no discomfort in wesring a
cost: of droimation:ashes, nor does the embeace & Gauri: add fo

‘Thiy ‘Blet, Thowu ait self-sustained and self-enjoying, and henos

Thou art even in all things good and evil. But see how itis with
me, | hawe got what is calied a mind, No ; what I mean is that the
thing exljed mind has got hold of me. "It would take no rest nor
wehild it ghve nie aniy,~ Carice and - love of mischief, these are its
maniék; s $Rnfeare ‘lelon. The objects of its secking are in
number infinite as Thy creation. Small and shallow as it seems to
be, it approximates to infinity in the swiftness of its motion, It
cannot attend to more than one thing at a time, but it makes up for
this by a quick succession of pursuits and preoccupations. Its
sportive freaks are therefore marvellous. Deluded by its. fulsome
promises and hoping that it might bring me happiness somewhence
out of all-the many things it sought, 1 bore with all its pranks. But
now | know, to my cost, it is a senseless thing unfit to be tru-ted” with
the great concerns of life, This restless principle is never content
with one- thmg ‘gained, is quickly satiated with it, and henoe as
qgickly plunges into newer quests. I often feel that so long as this
mind continues to be what it is, it is hopelessly difficult to think of

Thee, much less to love Thee. But howto curb this turbulent ally ?

Yet bow urgent is the need to quellit! How it wastes precious
enérgy in vain expermenting | It sees not the Bliss that is ever
présent, waiting at the door, as it were, the Bliss that all can have,
lmg the bggar to the Emperer, f I believe what it says, 1 never

% bt always going fo be, happy-—say, because 1 am now to deny

myself rest and conlemplative peace, or congenial, healthful occu-
pation, and thereby achieve some great enterprise, an “enviable”
position in a money-making profession, or an astounding work of
labour aad geniys which will bring me * everlasting * fame ! 8o,
it is now one thing, now another, never the same thing for any con-
siderable time, and never in harbour. Thus trosting my affairs to
this incompetent servant, I have gone from bad to worse from day
fo day, till I can get no farther worse. No good reasoning with this
brute, for it is a mere creature of habit, and will go its own way. It is
just like 2 machine, all wrongly made, and needing to be unmade and
_remade. 1t it were of the right sort, helpful to me in all that elevates
and refines, then could | do something., As it is, it makes me
weak and impotent to do anything worth doing ; least of all could
I set about the task of reforming’ it, the cause of all my weakness.

THE SIVANANDA LAHARI 297

But Thou, Oh Lord, Gayatri's theme, hast this unique glary over
all creation, that even a reprobate heart cannot withstand Thee.
With love Thou canst bind any mind unto Thy feet, for loveliness
in infinite perfection is Thine. Thy love is soul-satisfying, and
having once tasted it, who will thereafter care for the foul-smelling
pleasures of this wor!d ? Hence, Blissful One, come Thou, sublime
and beautiful, into my heart, and bind it with the bonds of Bhakti,
and make it Thine own, Inspire it with the madness of Thy love,”

And then as a worldly man, covets the so-called means of
happiness, so does the Bhakta covet Bhakti and seek to possess
more and more of it, Of every good thing it is said * Ask and it
shall be given.” \Whoever earnestly desires a thing gets it without
fail. This is the law of nature. Hence Bhak!i mu.t be intensely
desired, in order that one may finally have the fullest measure of it.
Hence in a poem devoted to Bhakti it would be reasonable to
expect much light on the supreme Blissfulness of Bhakti, and the
deeprooted desire of the true Bhakta to get more of it. Now evin
a cursory examination of this poem will show that the chief theme
is the loveliness and glory of Bhakti,

In one place the poet secms to answer the question, what can
Bhakti do ?

“Oh Lord, 1 covet Thy love, for [ know that it is the highest
state. It is ke a loving mother, who would mike a verliable
child of me. She would thrill the frame with ecstasies, unknown
to the life of worldliness, making the tears flow from excess of
emotion. Thus the age-long thirst for pleasure is sated to the {ull,
And then, other pleasures cease to satisfy and are quickly discarded
and an unassailable purity comes then. Bhakti like a careful
mother provides this purity hke a garment, to protect her child
from evil, Then she nourishes him with the milk of Thy glory
and loveliness, Thy wonderful attributes and Thy infinite grace,
conveyed, if need be, 1n the conch-shell of wvach, the inimitible
poetic utterances of great Bhaktas. Then mother Bhaktt safe-
guards him fron evil infAuences by means of rvdrakshas and ashes,
sacred because they keep aiive i the heart, by association of
idcas, the image of Thy sublime Vairagya form.  And the consum-
mation of all this loving cas2 is when she puts the Bhakta into the
indescribable Rest that comes with the redlisation of Thy Sclf in
Samadhi.

Or again—

« Oh Lord of DBhavani, what is there that Thy love can
confer on Thy Bhakta ?  First fear lcaves him. Even Death, the

*)
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dreadful deity of body’s loss, is afraid to approach him. He, the
god of death, still bears on his breast the smart of chastisement that
Thou gavest him when he presumed to approach Thy Bhakta the
only son of Mrikandu, Thus Thy Bhakta fears not Death, And
he is above coveting any position in the universe, even that of the
high Gods who administer Thy creation. For they, the immortals,
are proud (o prostrate themselves at the feet of one who has Bhakti,
and hence he comes to know that Bhakti is the highest. And
the highest, the really highest position that any soul can attain,
namely mukli, like an eager bride, comes of her own accord,
unsought, to clasp him in her close embrace. What more is there
to wish for ¢

The feeling of elation, which in a worldly man would be called
pride, is but faintly perceptible in the Bhakta, For the greater the
Bhakti, the less can there be of self assertion. Bhakti is a process
of gradual wearing out of egoism and hence the pronounced
egoism of ordinary humanity is conspicuous by its absence among
Bhaktas. They may on occasion put on an appearance of pride,
but the feeling is not deeprooted. But egoism is not utterly lost.
Like a thin line of ‘division between the Lord and the Self, an
attenuated egoism continues to animate the Bhakta occasionally.
The form of this feeling again has total reference to the Lord alone
and not to individuality. The Bhakta renders everything to the
Lord, and retains for himself only the capacity to participate in
his infinite Bliss.

Hence the Bhakta’s mood of elation is beautiful, thus—

“ In my heart is enthroned the King of Kings, who is more
to me than all the seven worlds. I am free to worship Him when
I please and how I please. In secret or in public, 1 can sing His
name and thus participate in His blissful nature, 1 have no fear,
for His grace is assured for ever. I cannot hereafter fall away
from Him, and He cannot desert me. And no wants can arise to
hinder my happiness, for He is bountiful becyond all human
conception.”

Of His own accord, the Lord endows the Thakta with
manifold perfection, making him finally one with Himself. The
Bhakta has not gotto bear the burden of his own salvation.
Bhakti stimulates into spontaneous growth all there is of good in
the human heart, and perfection of character as well as of intel-
lect come unsought as a result of pure Love for One who is the
Sum-Total of Perfection, the Ideal of the daring man,
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This grand truth is expressed in many verses of this Upanish-
adic poem. One of them is as follows :

« When the adorable One, the King of Kings, whose service
is the true freedom, is gracious enough to manifest His blissful
presence in my heart, what wonderful perfection do 1 not attain ?
All things are possible with Him. First, when His image is in the
heart, virtue becomes natural. It is impossible to be otherwise
than kind and loving as well as just to all creatures, human beings
as well as brutes. Then no regrets or heartburning can arise.
Nothing seems to be of moment, so that its loss could be felt,
The one thing that is worth having is just this Inner Presence,
Nothing else matters. Bliss in an unending succession
swallows up Time. And all the while the crop of True
knowledge, which is also the Bliss of inseparable union with the
Lord, gets matured by His gracious Presence, safe from the havoc
of those wild beasts, lust, anger, and the rest, and yields the
harvest of the True Self, the One indivisible Unity that is both the
Lord and His devotee.”

Thus the flowery path of love is illustiated in this lovely hymn,
It is not to be understood by the casual study of a busy worldly man
but by the ardent and sustained attention of one who appreciates
its work and its value as soul-medicine. The words do not speak,
but the heart of the poet it is that speaks. And it speaks only to
the heart that is alive, throbbing with eagerness for the lotus-feet of
Him who alone can be loved for His own sake.

To us, human beings, who are poor in that strength which is
g0 absolutely necessary for the onward march to the goal of life
this is a source of daily strength. First solace from the unkind-
nesses of worldly life, and then an indescribable foretaste of the
Final Bliss, and finally the allegiance to the source of all Strength
which will surely lead the seeker on the path over all obstacles and
pitfalls, these are the fruits of a daily study of this and similar poems
of Bhakti.There is no derth of means. Salsanga is the means, Sanga
with the holy ones whose hearts are accessible through their pre.
served utterances, pregnant with the life giving history of their own
beart-life as they themsclves lived and profited by. May we not
waste the opportunity | May He, who is ever on the alert to save
and bless, give us the heart to appreciate and hold fast to all that
is good !

Om Shaniih ! Shantih!] Shantih!!]

p——— -y



CHIT-SHAKTI.*
(THE SPIRIT ASPECT OF THE UNIVERSE)

BY
Sir Fohn Woodroffe.

Chit-Shakti is Chit as Shakti that is as power, or that aspect of
Chit in which it is, through its associated Maya Shakli, operative to
create the universe. It isa commonly accepted doctrine that the
ultimate Reality is Samvid, Chaitanya or Chit.

But whatis Chit? There isno word in the English language
which adequately describes it. 1t is not mind : for mind is a limited
instrument through which Chit is manifested. It is that which is be-
hind the mind and by which the mind itseli is thought that is created.
The Brabman is mindless (Amanah) If we exclude mind we also
exclude all forms of mental process, conception, perception, thought,
reason, will, memory, particular sensation and the like. We are then
left with three available words, namely, Consciousness, Feeling, Experi-
ence. To the first texm there are several objections. For if we use
an English word we must understand it according to its generally
received meaning. Generally by “ Consciousness” is meant self-cons®
ciousness or at least something particular, having direction and form
which is concrete and conditioned ; an evolved product marking the
higher stages ot Evolution. According to some, it is a mere function
of experience, an epiphenomenon, a mere accident of mental process.
In this sense it belougs ouly to the highly developed organism and
involves a subject attending to an object of which, as of itself, it is
conscious. We are thus said to have most consciousness when we are
awake (Jigrat avasthi) and have full experience of all objects presented
tous ; less so when dreaming (Svapna avasthd) and deep anaesthesia
in true dreamless sleep (Sushupti). I may here observe that recent
researches show that this last state is not so common as is generally
supposed. That is complete dreamlessness is rare j there being gene-
rally some trace of dream. Iu the last state it is commonly said that
consciousness has disappearcd, and so of course it has if we first define
consciousness in terms of the waking state and of knowledge of objects.
According to Tndian notions there is a form of conscious experience in
the deepest slcep expressed in the well-known pharse “Happily I slept,
I knew nothing.” The slecper recollects on waking that his state has
been one of happiness. And he cannot recollect unless there has been
a previous experience (anubhava) which is the subject-matter of memo-
ry. In ordinary parlance we do nol regard some animal forms, plants,
or minerals as “ conscious.” It is true that now in the west there is

* A lecture delivered before the \'i\'ekan;-ulﬂawb’mict‘\, Culc?uia.
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(due to the spread of ideas long current in India) growing up a wider
use of the term *‘consciousness” in connection not only with animal but
vegetable and mineral life but it cannot be said that the term ‘“cons-
ciousness’ has yet generally acquired this wide signification. If then
we use (as for convenience we do) the term  consciousness” for Chit,
we must give it a content different from that which is attributed to
the term in ordinary English parlance. Nextly, it fs to be remembered
that what in either view we undecrstand by consciousness is something
manifested and therefore limited ard derived from our finite experi-
ence. The Brahman as Chit is the infinite substratum of that. Chit
in itself (Svariipa) is not particular, nor conditioned and concrete.
Particularity is that aspect in which it manifests as and through Maya-
Shakti. Chit manifests as Joana-Shakti which, when used otherwise
than as a loose synonym for Chit, mcans knowledge of objects. Chit-
Svaripa is neither knowledge of objects nor self-consciousness in the
phenomenal sense. Waking, dreaming and dreamless slumber are all
phenomenal states in which experience varies ; such variance being
due not to Chit but to the operation or cessation of particular opera-
tion of the vehicles of mind (Antahkarana)and sense (Indriya). But Chit
never disappears nor varies in either of thc three states but remains
one and the same through all. Though Chit-Svaripa is not a know-
ledge of objects in the phenomenal sense it is not, according to Shaiva
Shakta views (I refer always to Advaita Shaiva-darshana) a mere
abstract knowing (Jnana) wholly devoid of content. It contains within
itself the Vimarsha-Shakti which is the cause of phenomenal objects
then existing in the form of Chit (Chidriipini). The Self then knows
the Self. Still less can we speak of mere “awareness” as the equival-
ent of Chit. A worm or meaner form of animal may Fe said to be
vaguely aware. In fact mere “awareness” (as we understood that te{m)
is a state of Chit in which it is seemingly overwhelmed by obscuring
Maiya.Shakti in the form of Tamoguna. Unless therefore we give.to
“awareness’’, as to consciousness, a content, other than that with
which our experience furnishes us, both terms are unsuitable.
In some respects Chit can be more closely described by
Feeling which seems to have been the most‘anment meaning of
the term Chit. Feeling is more primary in that it is only
after we have been first affected by sometbing that we become
conscious of it. Thus, in Sangkhya the Gunas are sa?d to be in the
nature of happiness (Sukha), sorrow (Dukh.u) and illusion .(Moha) as
they are experienced by the purusha-Consciousness. Ar}d in Vedanta
Chit and Ananda or Bliss or Love are one. For consciousness then
is not consciousness of being (Sat) but Bcing-consciousness'(Sat-Chit):
nor a Being which is conscious of Bliss (Ananda) bgt Being—Cons-
ciousness-bliss (Sachchidananda). Further © feelmg”_ has this
advantage that it is associated with all forms o‘f organic existence
even according to popular usage ar.d. may sc1ent1t3call§t be aptly
applied to inorganic matter. Thus whilst most consider it to be an
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unusual and strained use of language to speak of the consciousness
of a plant or stone, we can and do speak of the feeling or sentiency
of a plant. Further the response which inorganic matter makes to
stimuli is evidence of the existence therein of that vital germ of life
and sentiency (and therefore Chit) which expands into the sentiency
of plants, and the feelings and emotions of animals and men. It is
possible for any form of unintelligent being to feel however obscurely.
And it must do so if its ultimate basis is Chit and Ananda, however
vested by Miyai-Shakti these may be. The response which inorganic
matter makes to stimuli is the manifestation” of Chit through the
Sattva-guna of Mayi-Shakti in its form as Prakriti-Shakti. The
manifestation is slight and apparently mechanical because of the
extreme predominance of the Tamoguna in the same Prakriti-Shakti.
Because of the limited and extremely regulated character of the
movement which seems to exclude all volitional process as known
to us, it is currently assumed that we have mercly to deal with what
is an unconscious mechanical energy. Because vitality is so circums-
cribed and seemingly identified with the apparent mechanical process
we are apt to assume mere unconscious mechanism. But as a fact
this latter is but the form assumed by the conscious Vital Power
which is in and works in all matter whatever it be. To the eye,
however, unassisted by scientific instruments, which extend our capa-
city for expericnce, establishing artificial organs for the gaining
thereof, the matter appears Jada (or unconscious); and so both in
common English and Indian parlance we call that alone living or
Jiva which, as organised matter, is endowed wilh body and senses.
Philosophically, however, as well as scientifically, all is Jivatma
which is not Paramatma : everything in fact with form, whether the
form exists as the simple molecule of matter or as the combination
of these simple forms into cells and greater organism. The response
of metallic matter is a form of sentiency—its germinal form—a mani-
festation of Chit intensely obscured by the Tamoguna of Prakriti-
Shakti.

In plants Chit is less obscured and there is the sentient life
which gradually expands in animals and men according as Chit gains
freedom of manifestation through the increased operation of Sattva-
guna in the vehicles ot Chit ; which vehicles are the mind and senses
and the more elaborate organisation of the bodily particles. What
is thus mere incipient or germinal sentiency, simulating unconscious
mechanical movement in inorganic matter, expands by degrees into
feeling akin, though at first remotely, to our own, and into all the
other psycbic functions of sonsciousness, perception, reasoning,
memory and will. The matter has been very clearly put ina Paper
on * The four cosmic elements” by C. G. Sander wlhich, (subject to
certain reservations stated) aptly describes the Indian views on the
subject in hand. He rightly says that sentiency is an integrant
constituent of all existence, physical as well as metaphysical, and its
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manifestation can be traced throughout the mineral and chemical as
well as vegetable and animal worlds. 1t essentially comprises the fung-
tions of relationship to environment, response to stimuli, and atomic
memory in the lower or inorginic plane. Whilst in the higher or
inorganic planes it includes all the psychic functions such as cons.
ciousness,perception, thought, reason, volitior and individual memory,
Inorganic matter through the inherent element of sentiency is
endowed with aesthesia or capacity of feeling and response to
physical and chemical stimuli such asg light, temperature, sound,
electricity, magnetism and the action of chemicals. _All such pheno-
mena are examples of the faculty of perception and response to
outside stimuli of matter. We must here include chemical sentiency
and memory; that is the atom's and molecale’s remesmbrance of its
own identity and behavioir therewith. Atomic memory does not,
of course, imply self-consciousness but only inherent group-spirit
which responds in a characteristic way to given outside 'stimuli.
We may call it atomic or physical consciousness. The consciousness
of plants is only trancelike (what the Hindu books call ‘Comatose’)
though some of the higher aspects of sentiency (and we may here
use the word * consciousness’) of the vegetable world are highly
interesting; such as the turning of flowers to the sun; the opening and
shutting of leaves and petals at certain times sensitiveness to the
temperature and the obvious signs of consciousness shewn by the
sensitive and insectivorous plants, such as the Sundew, tl.le Venus,
Fly trap and others. The sentiency of micro organisms which dwell
on the border land between the vegetable and animal worlds have
no sense organs, but ‘are only endowed with tactilt.: il:ritability yet
they are possessed of psychic life, sentiency, and inclination whereby
they perceive their environment and position, approach, attacfk. fmd
devour food, flee from harmful substances and reproduce by division,
Their movements ap,ear ta be positive not reflex. E.vcry cell .both
vegetable and animal possesses a biological or vegetative conscious-
ness which in health is polarised or subordinate to the Govermm.mt
of the total organism of which it forms an integral part ; but which
is locally impaired in disease and ceases al{ogether at the death of th_e
organism. In plants, however, (unlike ammn]f,) the cellular consci-
ousness is diffused or distributed amongst the txss.ugs or fibres ; there
being apparently no special conducting or ccnfrahzmg organs of c'ons-
ciousness such as we find in higher evoluticnary f.orms. Animal
consciousness in its highest modes becomes self-consciousness.  The
psychology of the loer animals is still tl.lc field of much cox1t1:oYersy;
some regarding these as cartesian machines and others. ascribing t.o
them a high degree of psychic development. In the 2}111111315 thcre.ls
an cadeavour at centralization of consciousness wlnf:h reaches. its
most complex stage in man, the possessor of the most highly orgams?d
system of consciousness, consisting of the uervous system an.d its
centres and functions such as the brain and solar plexus the site of
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Ajnd and upper centres and of the Manipira Chakra. Sentiency or
feeling is a constituznt of all existencz. We may call it consciousness
however if we understand (with the author cited) the term * consci-
ou'ness” to include atomic or physical consciousness, the trans

consciousness of plant life, animal consciousness and man's completed
self consciousness,

- The term Sentiency or Feeling as the equivalent of manifested
Chit .has‘ however, this disadvantags :—whereas intelligence and
consciousness are terms for the highest atiibutes of man's nature,
mex.'e sentiency, though more iaclusive and common to all, is that
which we share with the lowest manifestations. In the case of both
terms, however, it is necessary to remember that they do not repre-
sent the Chit Svartpa or Chit as It is in itself. The term Svariipa
cmrespopds with the Plalonic “ Idea” and Aristotelean * Form.”
;I‘h:u \\:‘hlch .constitutes anything what it is was called by Plato its

Ic}ca. Aristotle sought to convey the same meaning by a term
which the Schoolm:n rendered * Form.” They adopted the word
"‘Form" in this sense an1 the corresponding word Svariipa (own form)
is employed to convey the notion of what constitutes anything what it
is nawnely, its true nature as it is in itself. Thus, though the Braliman

or Shiva manifests in the form of the world as Miyd-Shakti, its
Svaripa is pure Chit. ’

Neither sentiency nor consciousness as known to us are Chit.
w.arapa. ‘They are on'y limited manifestatinns of Chit just as reason
will, emotion and memory, their mades, are.  Chit is the bnck-"round‘
of al} forms of experience which are its modes that is Chit ve?lcd by
IN_I&ya-Sh:\k.ti. Chit-Svariipa is never to be confounded with, or
lnmlt.ed to, its particular modes. Nor is it their totality, for whi'lst it
manifests in these modes It yet in Its own nal te
them. Neither sentiency, consciousness, nor any other term borrow-
'ed from a limited and dual universe adequately describe what Chit is
in Itself (Svarﬁpa). Vitality, mind, matter are its limited manifestations
in form. These forms are ceaselessly changing but the hon;c; ene-
ous substratum of which they are pacticulirised modes is ch1ng§1ese
That eternal, changeless, substra‘umis Chit, which ma ‘thm bc
defined as the changeless principle of all our c/u‘md o

.~ ., > ging experience.  All is
Cait clothing itself in form; by its own Pow:; of Chit-Shakti and

Mﬁy;‘t-Shakfi :and that Power is not different from Itself. Chit is
m‘)t the subject of knowled e or speech. Foras the Variha U.mnishad
((,ha;?. IV) says it is “The Reality which remains after all t.hou"hts
are given up.” \Vhatit is in Itself is uwnknown but to those \:ho
becorAne It. Itisfully realised only in the highest state of Ecstacy
(Samidhi) and in bodiless liberation (Videha Mukti) whea S;)iri; is
freed of its vehicles of mind and matter. A Modern lndi;m Philo-
sopher has (Sze * Approaches to Truth ” and the “ Patent Wonder "
by Professor Pramathanath Mukhopidhyiya) very admirably analysed

ure infinitely transcends
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the notion of the universal Ether of Consciousness (Chidikasha) and
the particular Stress formed in it by the action of Maya-Shakti. In
the first place, he roints out that logical thought is inherently
dualistic and therefore presupposes a subject and object. Therefore
to the pragmatic eye of the weste n, viewing the only experience
known to him, consciousness is always particular having a particualar
form and direction. Hence where no direction or form is discernible
they have been artto imagine that consciousness as such has also
ceased, Thus if it were conceded that in profound sleep there were
no dreams, or if in perfect ancesthesia it were granted that nothing
particular was felt, it was thereby considered to be conceded that
consciousness may sometimes cease to exist in us. What does in
fact cease is the consciousness of objects which we have in the
waking and dreaming states. Consciousness as such is neither
subjective nor objective and is not identical with intelligence or under-
standing - that is with directed or informed consciousness. Any form
of unintelligent b2ing which fezls, however chaotically it may be, is
yet, though obscurely so in the sense here meant) conscious. Pure
consciousness that is consciousness as such is the back ground of
ev.ry form of experience.

In practical life and in Science and Philosophy when swayed by
pragmatic ends, formless experience has no interest, but only certain
forms and tones of life and consciousness. \Where these are missed
we are apt to fangy that we miss life and feeling consciousness also,
Hen :c the essential basis of existence or Chit has been commonly
looked upon as a very much specialised and peculiar manifestation
in nature.

O the coatrary, Chit is the one and ouly true Being or Reality
itself. Chit as such is identical with Being as such. The Brahman
is both Chit and Sat. Though in ordinary expericnce Being and
Feeling Conscionsness are essentially bound up together, they still
see.n lo diverge from each other. Man by his very constitation
inveterately believes in an objective existence beyond and indepen-
dent of his self. And this is so, so long as he is subject to the veil
(Mayi Shakti). Butin that ultimate basis of experience which is the
Paramitmi the divergence has gone ; for the same boundless
substeatum which is the continuous mass of expericnce is also that
which is experienced.  The self is its own object. To the exalted
Yogn the who'e universe is not different from himself as Atmi.
This is the path of the susward-going ™ Kundali (Urddhva Kunda-
linf).

Further there has been a tendency ia fact to look upon couscious-
ness as a mere function of experience ; and the Philosophy of uncon-
scious ideas and mind-stuf would even go so far as toregard it asa
mere accident of mental process. This is to reverse the actual
facts,

R
v
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Consciousness should rather be taken as an original datum than
as a later development and peculiar manifestation. We should begin
with it in its lowest forms, and explain its apparent pulse-life by ex-
tending the principle of veiling (Mayi-Shakti) which is ceaselessly
working in myn, reducing his life to an apparent series of pulses also.
Ao explanatidn which does not start with this primordial extensity of
experience cannot expect to end with it. For it it be not positive at
the beginning, it cannot be derived at the end.

But what, it may be asked, is the proof of sach fure experience ?
Psychology which only knows changing states does not tell usof it.
This is so. Yet from those states some of which approach homo-
geneity inferences may be drawn, and experience is not limited to
such stafes for it may transcend them.

It is true that ordinarily we do not meet with a condition of con-
sciousness which is without a direction or form ; but tests drawn from
the incidents of ordinary normal life are insufficient, he has argued,
to prove that there is no consciousness at all when this direction and
form are supposed to have gone. Though a logical intuition will not
tell its own story, we can make reflection on intuition render us some
sort of account, so that the intuitive fact appears in review, when
it will appear that consciousness is the basis of, indeed existence
itself, and not merely an attendant circumstance But the only proof
ot pure consciousness is an instance of it. This cannot be established
by mere reflection. The bare consciousness of this or that, the
experience of just going to sleep and just waking, and eveun the
consciousness of being as such, are but appreximations to the state
of consciousness as such that is pure consciousness, but are
not identical with it. Then, what evidence, it may be asked,
have we of the fact that pure consciousness is an actual state of
existence? In normal life as well as in abnormal pathological states,
we have occasional stretches of experience in which simplicity of
featore or determination has advanced near to hom~geneity, in which
experience bas become almost structureless. But the limit of pure
homogeneous experience is not there reached. On the other hand,
there is no conclusive proof that we have ever had a real lapse of
consciousness in our life, and the extinction of consciousness as such
is inconceivable in any case. The claim, however, that consciousness
as such exists rests not so much on logical argument as on intuitive

grounds, on revelation (Shruti) and spiritual evperience of the truth cf
of that revelation.

According to Indian Monism, a Pure Principle of Fxperience not
only exists, but is the one and only ultimate permanent existence or
reality. It does not regard Chit asa mere function, accident, or
epiphenomenon, but holds it to be the ever existing plenum which
sustains and vitalises all phenomenal existence, and is the very basis
on which all forms of multiple experience, whether of sensation,
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instinct, will, understanding, or reason rest. It is, in short, the unity
and unchanging Reality behind all these various changing forms
which, by the veil or Maya-Shakti, Jiva assumes.

The Chit-Svaripa inadequately described as mere blissful aware-
ness of feeling exists as the basis and appears in the form of, that
is clothed with, mind; a term which in its general sense is not used
merely in the sense of the purely mental function of reason but in the
sense of all the forms in which consciousness is displayed as distin-
guished from Chit Itself which is the unity behind all these forms
whether reason, sensation, emotion, instinct or will. All these are
modes wherein the plastic unformed clay of life is determined. For
every conception or volition is essentially an apparent circumscription
or limitation of that Sat which is the basis of phenomenal life.

Professor P. N. Mukhopidhyiya has described pure conscious-
ness to be an infinitude of “ awareness,” lacking name and form and
every kind of determination, or which is a state of complete quiescence
where the potential is zero or infinity—a condition without strain or
tension which is at once introduced when the slightest construction
is put upon it, resulting in a consciousness of bare * this" and * that.”
It is not a consciousness of anything. It is an experience of nothing
in parlicular. But this must not be confounded with no experience.
The former is taken to be the latter because life is pragmatic, interest
being shown in particular modes of awareness. To man’s life, which
is little else than a system of partialities, pure experience in which
there is nothing to observe or shun, love or hate seems practically
to be no experience at all. Pure Consciousness is impartial. There
is no difference (Bheda) so far as pure Awareness is concerned.
Pure Consciousness is a kind of experience which stands above all
antithesis of motion and rest. It does not know Itself either as
changing or statical, since it is awareness as such without any deter-
minations or mode whatever. To know itself as changing or perma-
nent, it must conceal its alogical and unspeakable nature in a veil,
(Maya). Every determination or form makes experience a directive
magnitude. Consciousness then assumes a direction or special
reference. It is not possible to direct and refer in a special way
without inducing such a feeling of strain or tension, whether the con-
ditions be physiological or psychological. Pure consciousness has, thus,
been compared to an equipotential surface of electrical distribution.
There is no difference of potentials between any two points A and B
over this surface, It is a stretch of consciousness in which there is,
apparently, no sensible diversity of features, no preference, no
differential incidence of subjective regard. Like the equipotential
surface, such consciousness is also quiescent. To secure a flow on
it, there must be a ditference of potentials bctween any two points.
Similarly, to have a reference, a direction, a movement of attention,
there must be a determination in the total experience of the moment
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in the given mass of consciousness. Absolute quicscence is a siate
of consciousness which is pure existence, with no special subjective
direction, and reference ; with 1.0 difference of level and potential
belween onc part of the experience and another. Experience will
show special subjective direction and reference if it assumes the least
form or determination such as “this’”" or “that”; to have no difterence
of level or potential, cxperience must be strictly homogeneous—that is
to say, must not involve the least ideal or representative structure.,
Absolute quiescence exists only with that Consciousness which is
pure Being, or Paramitmi.

With regard however, to all descriptions of tlic state, it must be
borne in mind that they only negatively correspond with their subject
matter by the elimination of characteristics which are peculiar to, and
constitute the human consciousness of, the Jiva and are therefore
alien to the Supreme Consciousness. They give us no positive
information as to the nature of purc Chit, for this is only known in
Yoga by the removal of the veil of ignorance (Avidya) under which
all logical thinking and speaking is done. This *ignorance” is
nothing but a term for those limitations which make the creature
what he is. It is a common place in Indian religion and philosophy
that tbe Brahman as It exists in Itself is beyond all thought and
words, and is known only by the Samadhi of Yoga., As the Maha.
nirvana Tantra says (111., V. 6 ¢t. seq.) : “The Brahman is known in
two ways : from His manifestations which are the object of Sadhana
or asit is in Itself in Samadhiyoga ”: for, as Ch. XIV., V, 185 1bid.,
says, Atmijndna is the one means of liberation in which Its nature is
realised. It is, perhaps, in part at least, because the merely negative
and imperfect character of such description is not sufhiciently noted
that pure consciousness, as the author cited points out, has in general
awakened no serious iuterest in the practical West ; though it has
been the crown of glory for some of, what have been said to be, the
stateliest forms of Eastern thought, which asserts itself to be in
possession of an experimental method by which the condition of pure
consciousness may be realised. The question is, thus, not one of
mere speculation, but of demonstration. This state, again, is believed
by the East to be not a dull and dreary condition, a dry abstraction
or reduclio ad absurdum of all which imparts to our living its worth
and significance. Not at all; since Itisthe first principle from
which all existence and interest in existence. proceeds. It is re.son-
able, therefore, it is contended, to assume that all which life ossesses
of real worth exists in the Source of life itself. Life is only a mode
of intinite existence, und the joy of lite is but a faint reflection of
infinite beatitude, which is pure Being and Consciousness in all its
metaphysical grandeur, an absolutely understandable condition
which no imagination can depict and no categories can reach and

POSSC‘S.
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Owing to the nccessarily negative character of some of the
descriptions of the Supreme Brahman we find such qu?stlons “How
can it differ from a nullity #” (“Dialogues on Hindu Plnlosopl}y,” 2?9
by Rev. K. M. Danerjee) : and the statement of the English Orler.xta}xst
Colone! Jacob (whose views are akin to those of others) that Nirvina
is an unconscious (s¢) and stone-like (sic) eXistc nce..” Such a
misconception is the morc extraordinary in that it'occurs in the wor.k
of an author who was engaged in the translition of a .Vedantx‘c
teeatise. These and many similar statcments seem to establls!:l that it
is possible to make a special study of Vedanta and yet_ to mlsun.der—
stand its primary concepts. It is true that the Brahn?:m is unconscious
in the sense that It has not our consciousness ; for if S0, It would be
Jiva and not Paramitmi. But thisis only to say that it has not.our
limitations. It isunlimited Chit. A stone represents its most veiled
existence. In its Self it is all light aud self-illumining (Svaprakﬁsha.).
As Shruti says (Katha Up. 5-15). “All thin'gs shcd.lustxe by Hig
lustre. All things shine because He shines” All things d'epend on
It : but It has not to depend on any thing else for Its manifestation.
1t is therefore better to say with the Hangsa Upanishad and the
Christian. Gospel that It is the peace beyond all understanding. It
has been drily remarked that * The idea that Yoga me'am's a dull s.t'ate
is due, perhaps, to the misunderstanding of Patanjali’s definition

of it.”’

Man, however, ordinarily and by his nature craves for modes and
forms (Bhauminanda) ; and though all enjoyment comes .from ’the
pure Supreme Consciousness, it is supposed that dualnfstu.: variety
and polarity are necessary for enjoyment. Y’Vlm‘t, thus, in its pler.n.
tude belongs to the sustaining spirit of all lule is .fransfe.rred to life
alone. Al knowledge and cxistence are identified with variety,
change, polarity. \Whiist skimming over the chequered surface. of
the sea, we thus, it 1s said, ignore th.e unfathoplec'l depths which
are in repose and which nothing stirs, wherein is the Supreme
Peace (Shanta) and Bliss (Paramainar.da).

The Brihadaranyaka Upanishad says * Other beings live on a
fraction of this great Bliss.” The Bliss of Shiva and Sh.akti are one
for they are inseparate, Hence she is‘ cnlledk (Trishati 1I. 82)
Ekabloga : for Eka = Ishvara and Bhoga = Svasvarilpinanda.

Nyaya and Singkhya say that the chie[- end of man is. the ab-so-
lute cessation of pain, but Vedantins, going beyond .tlus qegatlve
definition, say that, all pain h:l\’l:')':", sutceased on 'umt)t with the
Supreme, the chief end is that p‘osm\je Bliss fvlu.ch is of 1t.s essem.:e.
The Devi Kalyani, the Mother of all, is Herself Bliss—that is, flu blisa
from earthly bliss (Bhaum{nnunda)~ to l.Srahman-blnss (Brahmuna.nda).
As the Commentator Shangkara in his commentary on the Trishati
says citing Shruti: * \ho else can make us”breathey who else can
make us live, if this blissful Ether were not ?
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If, further, it be asked what is this pure Experience which mani-
fests itself in all these diverse forms, it must be said that from Iis
very definition pure Chit or the Supreme Brahman (Parabrahman) is
that about which nothing in particular can be predicated: for predi-
cation is possible only in relation to delerminations or modes in
consciousness. And in this sense the Yogatattva Upanishad says that
those who seek a knowledge of it in Shistras are deluded: *'How can
that which is self-shining be illuminated by the Shastras? Not even
the Devas can describe that indescribable state.” The Mandukya
Upanishad, speaking of the fourth aspect (Pada) of Atma, says that it
is the non-dual Shiva which is not an object which can be sensed,
used, taken, determined (by any marks) or of which an account can
be given, but is unthinkable and knowable only by the realisation of
Atma. Negative predication may, however, clear away improper
notions, It is really an inscrutable condition of existence upon
which no category can be fastened. This must always be borne in
mind in any attempted definition of this transcendent state. Itisa
condition of self-existent (Nirddhira), unending (Nitya), changeless
(Avikari), undifferentiated (Abhinna), spaceless (Purna), timeless
(Shasvata), all-pervading (Sarvatrivastha), self-illumining (Svayam-
jyotih), pure (Shuddha) experience. As the Kularnava Tantra says
(I—6, 7) : * Shiva is the impartite Supreme Brahman, the all knowing
Creator of all. He is the stainless One and the Lord of all. He s
one without a second (Advaya). He is light itself. He changes not
and, is without beginning or end. He is without attribute and above
the highest. He is existence (Sat), Consciousness (Chit), and Bliss
(Ananda).” As Sat It is unity of being beyond the opposites of *'this”
and “that,” “here and there,” “then and now.” As Chit It is an cx-
periencing beyond the opposites of worldly knowledge and ignorance.
As Supreme Ananda It is the Bliss which is known upon the dissolu-
tion of that dualistic state which Auctuates between, and is composed
of, happiness and serrow; for created happiness is only an imperma-
nent change of state (Vikira) or Becoming, but the Supreme Bliss
(Paramananda) endures. Bliss is the very nature (Svariipa) of this
Supreme Consciousness, and not, as with the creature, a mere
changing attribute of some form of Becoming., Supreme Being (Sat)
is a unity without parts (Nishkala). Supreme Feeling-Consciousness
(Chit) is immediacy of experience. In the Jiva, Consciousness of Self is
set over against the not-self ; for logical thought establishes a polarity
of subject and object.  Thus the undifferentiated Supreme Consciouse
ness transcends, and the Supreme Bliss (Paramananda) is beyond the
changing feelings of bappiness and scrrow. It is the great Peace
(Shanta) which, in the words of the Hangsopanishad, (V. 12, Ed.
Aanandashrama, XXIX,, p. 593) as of the New Testament, passes all
worldly understanding. Sachchidananda, or Pure Being, persists in
all the states of Becoming which are its manifestation as Shakti It isa
continuous, partless, homogeneous Unity universally pervading the
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manifested world like ether or space, as opposed to the limited, dis.
continuous, discrete character of the forms of “‘matter” which are the
produéts of its power or Shakti. It is a state of quiescence free of all
motion (Nihspanda), and of that vibration (S8pandana) which, operating
as the Primordial Energy, evolves the phenomenal world of names
and forms. It is, in short, the innermost Self in every being-—a
changeless Reality of the nature of a purely experiencing principle
(Chaltanyam AtmA) as distinguished from whatever may assume the
form of either the experienced or of the means of experience. This
Chit in bodies or Chaitanya underlies as their innermost Self all
beings. The Chit or Atma as the underlying Reality in all is, accord-
ing to Vedanta, one, and the same in all : undivided and unlimited by
any of them, however much they may be separated in time and space.
It is not only all-pervading, but all-transcending. It has thus a two-
fold aspect: an immanent aspect as Shakti (Power), in which It
pervades the universe (Saguna Brahman) ; and a transcendental
aspect, in which It exists beyond all Its worldly manifestations,
(Nirguna Brahman). Chit asitisin itself is spaceless and timeless,
extending beyond all limitations of time and space and all other cate-
gories of existence. We live in the Infinite. All limits exist in Chit.
But these limits are also another aspect of Himself that is Shakti. It
is a boundless tranquil ocean on the surface of which countless varied
modes like waves are rising, tossing and sinking, Though It is the
one Cause of the universe of relations, in itself It is neither a relation
nor a totality of relalions, but a completely relationless Self-identity
unknowable by any logical process whatever.

Chit is the boundless permanent plenum which sustains and vitalis-
es everything. It is the universal Spirit all-pervading like the Ether
which is, sustains, and illumines all experience and all process in the
conlinunm of experience. In it the universe is born, grows and dies.
This plenum or conlmunm is as such all-pervading, eternal, unproduc-
ed, and indestructible : for production and destruction involve the
existence and bringing together and separation of parts which in an
absolute partless conlinuum is impossible. It is necessarily in itself that
is, as Chit motionless, for no parts of an all-filling continuum can
move from one place to another. Nor can such a conlinyum have any
other form of motion, such as expansion, contraction, or undulation,
since all these phenomena involve the existence of parts and their
displacement.  Chit is one homogeneous, partless, all-pervading,
eternal, spiritual substance. In Sanskrit, this plenum is called Chida-
kasha ; that is, just as all material things exist in the all-pegvading
physical Ether, so do they and the latter exist in the infinitely extend-
ing Spiritual “Ether” which is Chit. The Surpreme Consciousness is
thought of as a kind of permanent spiritual “Space” (Chidakasha)
which makes room for and contains all variefies and forms appearing
and disappearing. Space itself is an aspect of spiritual substance. It ig
a special posture of that stress in life which takes place in unchanging
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eonsclousness (P. Mukhopidhydya “ The Patent Wonder," 21—
24). In this Ocean'of Being-Consciousness we live, move and have our
being. Consciousness as such, (that is, as distingnished from the pro-
ducts of Its power or Shakti), is never finite. Like space, it cannot be
limited, though through the operation of its power of sclf-negation or
Maya-Shakti it may appear as determined. But such apparent deter-
minations do not ever for us express or exhaust the'whole Conscious-
ness, any more than space is exhausted by the objects in it.
Experience is taken to be limited because the Experiencer is swayed
by a pragmatic interest which draws his attention only to particular
features in the confinuum. Thouzh what is thus experienced is a
part of the whole experience, the latter is fe!t to be an infinite
expanse of consciousness or awareness in which is distinguished a
definite mass of especially determined feeling.

" As Chit is the infinite plenum, all limited being exists i it, and it
exists in all such beings as the Spirit or innermost and truc Self and
as Shakti it is their mind and body. When the existence of anything
is affirmed, the Brahman isaffirmed, for the Brahman is eXistence
itself. This pure Consciousness, or Chit is the Paramitmi Nirguna
Shiva who is Being Consciousness-Bliss (Sichchhidininla).  Consci-
ousness is Being. Paramatmi, according to Advaita Vedinta, is not
a consciousness of being, but Being Consciousness. Nor is it consci-
ousness of Bliss, but it s Bliss. All these are one in pure Consci-
ousness. That which is the nature of Paramatma never changes,
notwithstanding the creative ideation (Svishtikalpana) which is the
manifestation of Shakti as Chit-Shakti and Mivi-Shakti. Itis this
latter Shakti which, according to the Shikta Tantra. evolves. To
adopt a European anlogy which is yet not complete, ParamAtmi
is God-head (Brahmatva). Shakti, or Sagnna Atmi, is God ({shvara).
Each of the three systems Sangkhya, Mivivida, Vedinta, and Tantrik
monism agrees in holding the reality of pure consciousness (Chit).
The question upon which they differ is as to whether unconscious-
ness is a second independent reality, as Sangkhva alleges ; and, if not,
how the admitted appearance of unconscinusness is to be cxplained
coasistently with the unity of the Brahmaa.

Such then is Chit, tculy known as it is in Itself only in Yoga and
Moksha ; known only through Its manifestations in our ordinary
experience just as to use the simile of the Kaivalya Kilika Tantra we
realise the presen :e of Rihu or Bhiichchhiya by his actions on the sun
and moon. The Eclipse is seen but not the cause of it. Chit-Shakti
isa na.me for the same changeless Chit when associated in creation
with its operating Maya-Shakti, ‘The Sopreme Chit is called
Parasamvit in the scheme of the Thirty-six Tattvas which is adopted
by both the Shaiva and Shakta Agamas.

(To be conlinued.)

VYEDANTA AND THE THREE POLICIES,

BY

N. Subramanya Aiyar, M.A.

Vedanta is an Indian word and means “the end or finale of
knowledge.” That finale is of course the correct regulation of life,
The Vedanta philosophy means in effect then the correct theory of
life. It is only by having a correct theory that we can havea
correct practice.

Now, what does Vedanta teach? It teaches us that the
self or ego is really neither more nor less than the knower of all
that is known or knowable in the Universe, and that the Universe
is but self appearing as nonself through the reflection of the mind
mirror or maya. Everything being one therefore, Vedanta
enjoins on us to establish a harmless connection among all units
in the Universe, if we should live in happiness and peace. There
should be no living one on another. We should live on each
other’s help rendered through its respective functions, Such a
connection between the sexes is called family relationship.
Between family and family, it is called social compact which, in
India, is called caste or Varpasrama Dharma. And between
nation and nation, it is what is known as international federation.
And harmless connection betwcen all parts of the universe is
« cosmos " or natures’ order, For this purpose, every unit, human
or non-human, must have a name, a form, a place, and also of
course a function. These must be jealously preserved against
disturbance. While sex-distinctiveness and the universality of the
marriage-lie ensure the family compact, caste or class dis-
tincliveness but with responsible exchange of each other’s labour
means the ensuring of the social compact. We may and must
praceed further and establish a similar compact, through exchange
between nation and nation. It is this exchange of labour that
builds up the individuals, classes or nations that so exchange into
an indjvisible whole. Man and woman exchange each other’s
labour and make up the family unit or domestic organism. Class
and class exchange each other's labour and create the social
organism. Nation and nation likewise, should by establishing an
exchange, a connection in respect of cerfain necessary labours, evolve
an international organism, as sure and as abiding. To say the
converse, not to exchange i.e., nof to buy each other's labour is

4
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nothing less than destroying all this edifice. To repeat, without
marrying or exchange of sex-labour, there is no family. Without
exchange of vocational labours in a society, there is no society, but
only a crowd of people ; and so on. In India, her ancients con-
structed society on these lines. They did it in their own way, i.e.,
through religion and socio-religious ordinance. The moderns are
engaged, under the influence of false imitation, in destroying that
sociely through irresponsible individualism, exerted in all domains
of social life. But, generally speaking if mankind can guard against
all these dangers and learn to live without harm to any man or
nation, strong or weak, wise or ignorant, we can soon reach a stage
when we shall live without harm even to animals, and even again
to vegetables, Then alone will this differentiated universe be
capable of realization as being one in substance. Further, harmless
connection is not only happiness in this world but also in the next.
For, harmfulness is alone sin and sin alone is unhappiness in the
next world. Thisis how Vedanta guides to happiness in this
world as well as in the next.

Let us view, in the light of the above, the three main
policies by, one or other of which every human being or nation
must live in this world. They are :—

(i) each living at the risk of every other or struggle for
individual or national life. This is the ‘¢ competition”
or “ nutrition” policy of nature.

(i) Each living in concert with every other, or struggle for
individual or national life and for the life of other
individuals and nations. This is the “ co-operation” or
“concert” policy.

(iii) Each sacrificing himself or itself for every other, or
struggle for other’s life. This may be called the “ pro-
duction or the mother policy’’ in nature.

The first or the “ nutrition” policy creates struggle for exist-
ence among human beings and among nations. Itis assisting
the negative forces of Nature, wiz., rivalry and selection. [t
disturbs Universal and Social cosmos and changes it into chaos.
It makes people think that the family, social and universal com-
pacts are only intended for creature comforts, but not for the sake
of Belf extending through the Universe. Under such a policy
neither man nor nation can be safe for ever. Nations must rise
and fall, and misery and happiness must be the lot of all human
beings and nations,
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The second or the *concert” policy is assisting the co-
operative or positive forces of nature, viz, love and mutual
responsibility. It widens the circle of family to national love, and
then to love of the whole human family, and ultimately to love of
the entire animate and in-animate world. But in view fo this
consummation, we have to go on step by step without halting.
There was first, let us say, the pre-family stage in which every
individual homan being struggled to exist as against every other
individual. Afterwards, it was a case of one family struggling
against other families. This struggle too would cease with the
organisation of societies. In -fact, the test of organisation is the
ending of all struggle and strife for oneself or for one’s - family. It
is then a case of struggling for every other. And once a society
gels so organised, it must lead up to the organisation of the whole
human family. But this has not been reached in the history of
the race, nor is it even aimed at except by fits and starts. The
struggle, open or veiled, direct or indirect is still allowed to go
between societies, i.c., nations, though such a struggle must react on
the weaker of the societies engaged in it and re-create individual
struggle among the latter, i.c., dis-organise them once more. And
when, as now, intelligent nations struggle as one unit against the
lesser intelligent ones, individual struggle has re-appeared among
the latter, The death of the weaker must re-act on the stronger.
The present war among the strong and *civilised” nations is
obviously an illustration of that re-action. This has to be guarded
against in all solemnity. The need for struggle for ones own
exislence must be abolished, not only between families and
classes, but between nations as well. Not only must this be done
within the human family ; but we must go on till we have
abolished all struggle, with either the animate, or the in-animate
world, i.c, animal, plant, or mineral in successfive order. If we
stop half way and leave any part of the universe to continue
to struggle with the other :parts, large or small, that struggle
will re-act on the whole, and ' we shall get back to the savage or
individual-struggle-stage once more. For this purpose, therefore,
man must keep in view social and universal rights, duties and
concessions and should never be guilty of ignorance, contempt
or neglect in respect of them. These rights, duties, and con.
cessions, all hinge on un-harmful connection between part and part
in the universe.

The third or the “re-production’’ policy is the policy of
self-sacrifice for others’ sake. Applied to international relations, it
produces the same result as the second, provided each nation makes
the sacrifice knowingly and willingly. But such sacrifice of self is
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ordinarily not possible. It is possible only when man develops to
the condition of Divine nature. If, however, a nation with full
knowledge of the social and universal rights and duties, sacrifices
itself for the sake of other nations, it can ultimately bring all of
them under its own influence. But the sacrifice must be a con-
scious sacrifice. If, on the other hand, a nation sacrifices itself
ignorantly as the weaker nations are doing, it must tumble down
first to a state of individual struggle and then disappear altogether
before those other nations. As conscious self-sacrifice is rare, this,
the third policy, cannot ordinarily be thought of. But each man
can safely follow the “ concert” policy. It can work for itself
and for others at the same time. This policy is, therefore, the one
suited to the constitution of the world and must be the ideal and
the goal of man.

The writer of this note looks upon the system of national
guilds advocated by the «“ New Age” of London, as the embodimen
of this “concert, policy. The monopoly of labour that is to be
secured under that system to each guild of workers will prevent
all unholy and irresponsible competition. But the difference
between it and “caste ” or the Indian system of national guilds is
that, in the latter, state aid is not sought certainly not to the
same extent. Each occupational caste or guild has its own social
structure in the form of customs, manners, e!c., in which is involv-
ed the obligation and the right to do a parlicular labour to society
and a similar obligation and right 1ot to do any other. And as long
as society, both by itself and through its executive, the Government,
fulfils its duty of protecting, i.c., keeping up the demand for the
various labours in which its people are engaged, the quantity and
quality of out-put are both ensured quite as much as it would be
under the proposed “ national guilds”. Function then naturally
descends from father to son without any effort or exertion, skill
increases with each generation of workers; there is no struggle to
get work or workers in any department of labour; there are no
tresspassers nor sloths; and the social organism leads a happy,
un-eventful life, The extension of this kind of connection to all

the nations in the family of humankind secures a like un-event-
fulness for the race asa whole.

SWAMI YIVEKANANDA'S CONTRIBUTION TO
MODERN INDIA*
BY
Ad. Krishnaswami Iyer, B.A., B.L.

1t is impossible to estimate the work of Swami Vivekananda
without a brief survey of the situation in India in the.years (h.at
immediately preceded and followed the advent of British rule' in
this country. National awakening in India has eve.r.been associat-
ed with the great religious teachers. Even the pohfncal confeder-
acies of later days were not a little influenced by religious thogght.
The great Nanak was as much a religious reformer as a p?lltl(.:al
regenerator of Sikh Society. Rajaput heroism has had behm_d 1(5
back the Hindu idea of Abhi or strength and fearlessness. §1ya]x,
the founder of the Mahratta kingdom, was permeated by religious
fervour and was a great devotee of Siva. The foundations of the
glorious empire of Vijianagar were laid by Vidyaranya or Madhava
Charya as he is better known. It may be that after the Muham-
medan conquest the history of our country has revea}ed 19 us .the
disrupting influence in Hindu polity. But even durmg this per.xod
of dynastic rule and the internecine discord, thfa Hindu soc!ely
showed real signs of life. The test of a society being an organism
and not a mere automaton is its contribution to the world’s thought
and manifestation of some sign of true vitality. We do not judge
of the Society'’s organic existence merely with reference to the
conveniences and comforts which it is able to afford to its compo-
nent parts. It does not matter how the life‘ manifgsts itself. It may
be by an outburst of religious enthusiasm ; it may be by. the
formation of political confederacies ; it may be by the pursuit of
science ; it may be by originality in art ; orit may be by real
search after the Unknown. It may even be that these signs of life
were manifesting themselves in isolated parts of the country put
still ample proof there was that the society was pulsating with life,
Some of our grealest religious teachers flourished and exerted
their influence during the days of Muhammedan Rule. Sanskrit
poetry and literature claimed the attention of earnest students, The
Hindu society had its poets and philosophers as late as the 14th
and 15th centuries. The Mahratta confederacy was in full swing
in the 17th and 18th centuries, the Sikh political institutions survis
ved to the early part of the 19th century.

* Lecture delivered during the 56th Birth.day celebration of the Swamiji,
at Madras, on the 10th Fcbruary 1917,
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But now let us examine the condition of things in the
19th century. Under the benign influence of British rule,
we have had progress of a kind. The railways, telegraph, and
electricity have afforded us conveniences which were possibly not
dreamt of by our ancestors. Our political ambitions have been
stirred by contact with the West. The Rajasic qualities of the
West have to some extent taken hold of us. For the first time
after the Buddhistic days, the whole of India has been brought
under a single rule. - But with all this the verdict of history will be
against us in so far as any real sign of life is concerned.- With a
few notable exceptions in recent times, we cannot boast of any real
dontribution to the thought of the world in the realms of science,
art, literature, or philusophy. We cannot with pride point our
finger to the growth of any indigenous institutions. We cannot refer
to any religious or social confederacies which have worked for the
regeneration of Hindu society and the uplift of man. Reform
societies there have been. Solitary individuals have been found
working in isolation for the alleviation of suffering and the spread
of knowledge. Mushroom organisations have been started here
and there but they have not touched the heart of India. A ques-
tion may be asked, why ? The simple answer is that society is not
a machine. Itis an organism ; it has life and it has a soul just as
an individual. If anything great and good is to be expected of any
_society, if a real regeneration is to be effected of it, we have to
appeal to its spirit just as you have to appeal to the spirit of the
individual if he is to achieve anything great in this world.

The radical defect of the existing system has been that our
society has unlearnt the lesson of strength inculcated in the Gita
and the Upanishads. “ Our system of education is not a man-
building and character-building one.” *We have learnt to chew
the cud of other people’s thoughts.” The real explanation for
Hindu society having been for sometime past an inert mass is
that its religious consciousness was not roused. Our reformers,
our educationists and our social service propagandists have forgot-
ten that Indian upheaval is not possible without an awakening of
this religious consciousness of the people. Every improvement in
India, social, political or intellectual requires the stimulus of
religion and has been based upon it. You cannot have material
advancement without it. You cannot have social readjustment
without it. You cannot have political ameljoration without it.
You cannot have nation building without it. “ Your nerves will
have to vibrate through the backbone of your religion.” “ National
union in India” in the words of the Swamiji, “ must be a gathering
up of ifts scattered spiritual forces,” The Hindu society must be
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a union of those whose hearts beat to the same spiritual time
Even in the British days the only tangible good that has been,
done is due to such institutions as the Arya Samaj and the
Brahmo Samaj and to men like Dayanand Saraswati and Ram

Mohan Roy.

With this brief survey of Hindu society let us try to
estimate Swami Vivekananda’s contribution to the making of
modern India. There are three notes in the life and teachings
of the Swamiji which appeal to us more than any other. Thf: Sirst
is each nation has a destiny to fulfil, a message to deliver, a mission -
fo accomplish. Each nation represents as it were a wonc'ierful
dynamo for the storage and distribution of a parh?ular species of
energy and amongst all other possessions that particular prop.erly
shines forth as the special charateristic of that race. The glorious
destiny of India is to regenerate man the brute into man the God-
India has to spread the gospel of real strength and the gospel of
renunciation enunciated in the Upanishads. ¢ We must spread
over the world ” says the Swamiji “with our spiritual ideas.”
“Conquest of Europe and of America shall be our supreme
Mantram at present.” “England we shall conquer, England we
shall possess through the power of spirituality.

The second note in his teaching is the essential unity of .the
Hindu religion. Sects there may be in Hinduism, but sectarianism
is not a necessary feature of Hinduism. There are certain great
principles in which all Hindus dre one, whether Vaishna.vas, Saivas,
Saktas or Ganapathyas, whether belonging to the ancient Yec?an-
tists or the modern ones, whether belonging to t!w o}d religious
sects or the modern reform ones. If the quest:on.ls put to us
wherein lies the unity of Hinduism, the answer is furnished by the
Swamiji in these words, “ All Hindus bel.ieve the Ved.as to be.the
eternal teachings of the secrets of religion, (2) all Hindus believe
in a marvellous infinite power as the source of human _energy, (E.})
unlike the other races of the world we do not beheve' that !hls
world was created only so many thousand years agf) anq is gomg
to be destroyed eternally on a certain day. Wg believe in a cf)ntx-
nuous evolution. (4) Lastly we all hold in India that lhe"soul is by
its nature pure and perfect, infinite in power am.i“tflessed. .

The third note in the teaching of the Swamiji is .that Vedantism
is not a mere matter for the recluse. It must pulsate in every depart-
ment of life. * The conception of the Vedanta, ” says the nmr.nortal
Swami, “ must remain not only in the forest and not only.m the
cave but they must come out to work at .the bar and bench, in the
pulpit, in the cottage of the poorman, with the fishermgen that are
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Catching the fish and with the students that are studying. Religion

ought to be dynamic, not statical, it ought to be positive and not
negative,

The importance of these three vital teachings of the Swamiji
cannot be overrated at the present day. The Indian atmosphere is
charged with the ideas of nationality, of political reform and
constitutional development. The nation has to assert itself and you
c;umo’l expect the nation to assert itself unless it believes that it has
a dc;:hf\y to fulfil. It has been too long hypnotised into the belief
that it is weak. The sleeping Leviathan of Hindu society has to be
rous:ed and awakened to a sense of its greatness and pow:r. In
the inimitable language of our scriptures we have to proclaim

vﬁlzam Fragqy, ST arise, awake and stop not till the
goal is r.ached. If the German is intoxicated with the ideas of his
culture and feels that the world exists for the German and not he
for the world, if the Anglo Saxon feels proud of his own Govern-
mental instilutions, and if the Frenchman boasts of his early
contributions to the field of science and human welfare the Hindu
has a right to feel and must feel proud that his society has placed
before the world the gospel of spiritual strength and renunciation.
!n the la:nguage of Sri Krishna in the Bhagavad Gita, we might be
in a position to tell the world ¢ Do not destroy the self by self ; he
who sees the supreme Lord dwelling alike in all beings the, im-
pFrishable in things that perish he sees indecd” If ’only the
h.x.xr‘opea'n nations were in a position to listen to the message of
spirituality from India, International Law would not have shared
the same fate as it did before the outbreak of the present war
and Lord Buckmaster’s ¢ League of Nations' would long ago have
become an accomplished fact.

We c.ahnnot again afford to lose sight of the second aspect of
the Svyamqn's teaching which | have already referred to, namely, the
essential unity of Hindu religion. We are olten treatec; by wcs;crn-
ers .lo tbe differences among the Hindu sects and to the sharp
dlstxfxf:tlons that are supposed to exist between the ditferent com-
munities. The hollowness of these criticisms will be apparent from
a real study of Hinduism in the light of the exposition of the same
by. Swami Vivekananda. The Swamiji in eloquent terms has
pointed out how the social readjustment of Hindu suciety can take
place without abuse of our ancestors and without the stirring up of
class or caste hatred. We have only to bear in mind the

Upanishadic teaching AHIRQT 7 QYT a9 WEr A THAARAY:

+ Not by work,.Nor by wealth, nor by progeny, but by renunciation
alone Immortality is reached.”
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To the caste Brahmin he says “arise and show your manhood
by raising the other classes not in the spirit of a master, not with
the rotten cancer of egotism but in the spirit of a servant,” to the
non-brahmin, his advice is“Dont spend your energy in kindling
the fire of caste hatred to which every non-Hindu is only oo glad
to throw a load of fuel.” In another place the Swamiji remarks
“ the days for privileges and exclusive claims are gone, The duty
of every aristocracy is to dig its own grave and the sooner it does s0

the better.” :

The Swamiji in more than one place points out that the
failure of the social reform movement in India has been not a little
due to the want of perspective on the part of those who lead the
movement in forgetting the essential genius of the race. Unreason-
ing denunciation of the past and inconsiderate imitation of western
means and methods of work have in the main been the causes of
the failure. Sri Ramanuja was able to make Alwars,out of Pariahs.
Why is it that the social reformer has filed. The answer is that
you cannot effect any social reform in India except through the
medium of her higher religious consciousness.

The ideal should be growth, expansion, development on
national lines. The teaching should be “you have done well only
try to do belter”” People must be made to realise more the
Vedantic ideal of the solidarity of man and his inborn divine.
nature. From the highest man to the lowest pariah, everyone in.
this country has to try and become the iceal Brahmin. Humanity
must be slowly and gently raised towards the realisation of this
great ideal of the spiritual man. )

I now proceed to deal with the third aspect of Swamiji's teach-
ings. It was given to Swami Vivekananda to retrieve the charge
levelled by westerners against the Hindu religion that it is a religion
of repose and quiescence—not a religion which’ makes for the
social man. He has shown to the world that our religion isa
religion of strength and not of weakness, it is a religion of renuncia«
tion and not of the proverbial monk’s selfish soul—a religion where
the dedicaled life is the example and not the life of selfishness,
This is what the Swamiji means by saying that our religion is
really dynamic, not static and that it is positive and not negative,
The Swamiji quotes incessantly the saying of the Bhagavad Gita
that to work for, and only for the good of others is life. “Then
where is peace ? 1f all through life I am to work like a cart horse
and die in harness, what am I here for ? Says SriKrishna; yes
you will find peace. Flying from work is never the way to find
peace,” The importance which the Swamiji has attached to;this
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upe(ft of our religion, will be apparent in all his discussions on the
burning topics of the present day. No one has emphasised more
thaq the Swamiji the need for social service in India. Social
service based on the Divine theory of Man—says he in one place—~—
“O Indla, with the slander of others, with the base imitation of
o.thers, with the dependence on others, the slavish weakness, the
vile d'eles(able cruelty which exists at present, wouldst thou scale
the highest pinnacle of civilisation and greatness 7 Forget not that
the God,. thou worshippest is the great ascetic of ascetics, the all
renouncing Sankara, the Lord of Uma. Forget not that thou art
born as a sacrfice to the mother's altar. Forget not that the lower
classes, the ignorant, the pcor, the illiterate, the cobbler, the swecper,
are thy flesh and blood and thy brothers. Be bold, take courage, be
proud tha‘t thou art an Indian and proudly proclaim [ am an Indian,
every Indian is my brother ? Say, the ignorant Indian, the poor and
destitute Indian, the Brahmin Indian, the Pariah Indian is my
brother, Say brother, that ghe soil of India is my highest heaven,
the good of India is my good and repeat and pray day and night,
(0] thc?u Lord of Gowri, O thou mother of Universe, vouchsale
manliness unto me, O thou mother of strength take away my
weakness, take away my unmanliness and make me a man.”

No one was more righteously indignant than the Swami at

‘t‘he lot of. our poor fellow countrymen. Says he in one place,
the poor in the west are devils, compared to them ours are angels,
The o.nly service to be done to our poorer classes is to give them
education and to develop their lost individuality. ” The Swamiji's
wra.th k‘new no bounds when he thought of this—that the poor
Pariah is not allowed to go through the same street as the high
Caste man. But if he changed his name (o a hodge podge Englizh
name it is alright.  Can a man,” the Swamiji explains, “degrade
his brother and himself escape degradation ?” His hea;i was ever
full<0f schemes for the advancement and regeneration of the
Indlan. humanity. “ How to elevate the masses,” says he, it is by
educatlgn and education alone.” Education not in ;he sense
of making {hgm learn the letters of the alphabet. He would
sepsi our missionaries to every part of the country to impart
spu'{tual and intellectual education. He would muke every man
reahseﬁ the Brahman in him. He would give them ideas, “our
duty is to puf the chemicals together and the crystalisaliO’n will
tal_xe care of itself.” He has demonstrated to us that in
spite of the later degradation of Hindu society, the ideal
of social service is an essential part of our educational system, The
umportance which the Swamiji attached to religion as a factor in the
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daily life’of every man and in every vocation is apparent from his
treatment of the subject of National Education. The “ New India"”
has devoted the whole of this week to the subject of National Edu-
cation and it is as well you remember what our great Swamiji has
to say on the matter. The Education that we are now getting says
he, “has some good points. But it has a tremendous disadvant-
age which is so great that the good things are all weighed down.
In the first place it is nota man wmaking education. It is merely
and entirely a negative education. A negative education or any
training given to negation is worse than death. The child is taken
to school. The first thing he learns is that his father is a fool, the
second thing his grandfather is a lunatic, the third thing that all his
teachers are hypocrites, the fourth that all the sacred books are lies,
By the time he is 16, he is a mass of negation lifeless. And
the result is that 30 years of such education has not produced one
original man in the three Presidencies. Education is not the
amount of information that is put into your brains and runs riot
there undigested all your life. We must have life building man
making character making assimilation of ideas. If you have
assimilated ideas and made them part of you life and character, you
have more education than any man who has got by heart a whole
library. If education is identical with information, the libraries are
the great sages in the world, and the cyclopeadias are the rishis.
The ideal therefore is that we must have the whole education of
our country spiritual and secular in our own hands, It must be
on national lines through national methods as far as it is

practicable.”

The Swamiji could not contemplate the possivility of the
development of Indian manhood without the co-operation of
Indian womanhood. He always appealed to the idea of a glorious
mother. He always referred to India more as the India of Sita,
Savitri and Damayanti than as the India of Sri Ramachandra, of
Manu and Mandhata, He would send out Indian women for the
spiritual conquest of England and America,

The Swamiji was keenly alive to the imporfance of selfs
government as a powerful instrument for fulfilling India’s mission
of the future. He has demonstrated how celf-government wasa
normal feature of religious institutions in this country as early as
the Buddhist period. He has drawn attention to the fact that
federal leagues and confederations were a part of governmental
machinery in India and he has often adverted to the efficiency of
the village Panchayat as a self-governing institution. He has
shown to us how each one of these institutions is inextricably
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mixed up with religion. “The people may be looked after
with paternal care by their rulers,” says he, “but the hand of
him who is always fed by another gradually loses the power
of taking the food to his mouth. His power of self-preserva-
?ion can never become fully manifest who is always protected
in every respect by another. Even the strongest youth remains
but a child if he is always looked after as a child by its parent.”
I wish the British public would bear in mind the lessons inculcated
by the Swamiji who was not a politician of the ordinary type but
who was still a patriot of patriots.

““Whenever virtue subsides and vice prevails I come down to
help mankind” declared Sri Krishna in the Gita, It is not every
now and again that we have amidst us Saints like Sri Ramakrishna
or Teachers like Swami Vivekananda. But their teachings are an
abiding possession with us. The worker may pass away from us but
the work must go on. The Indian Nation is demanding its birth-
rightto be a self-governing unit in the British Empire what in the
language of the Premier is a Commonwealth of autonomous right.
There is a new national awakening in India. India feels that it
has a message of spirituality to give to the world. To achieve this
purpose and end, the component parts of the Indian nation
must each receive its full development. The Hindu must become
the better Hindu, the Mussalman a b:tter Mussalman and the
Christian the better Christian. Strength is what we want. We

have to be permeated every day by the spirit of the Gita, and of
the Upanishads,
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BY THE WAY.

There are people with very superficial knowledge of men and
things, but think themselves to be too wise and run to favour
others with unsought advice. Here is an example. Count Okuma
says :

« A nation is entitled to talk of independence only after it has
entirely abolished its own evil customs, ennobled its own evil
character and attained the same qualifications as any other power-
ful or rising nation. Neither the evolution theory nor any modern
advanced thought admits that the evils consequent on the Hindu
caste system and religious superstition should have a place in any
civilised nation.”

Then he gives us the way out of them.

“ The first step to be taken by the native races on_ Indian
soil, situated as they are now, is to avail themselves of the
examples of the best peoples on earth and to improve the social
conditions of their own country.”

When we hear any foreigner thrusting advice on us, it is
rather difficult for us to take it seriously. Those who are quite
ignorant of Indian culture and cjvilisation and’ specially who are
under the spell of Western ideals can only see numerous evils
in the present day condition of India and weeping crocodile tears
over her fate assert, with a2 vehemence, born of ignorance and
presumption, that the only high road to salvation lies in the
adoption of the various superficial remedies \Yhich one hears
ad nauseam repeated by political and social reforming babies which
the wholly artificial and unnatural system of English education

have brought about in plenty.
* ] » P

it may be that we have much to improve in our own modern
social customs and usages as having strayed away from the original
path and so missed the purpose of the Rishis, but evils can never
be remedied by trumpeting the diseases in the orgamismf India
does not stand in need of any sel-humiliation. She l{as had
enough of that Decrying India’s past and her ideals which has
almost become a fashion among certain class of reformers, at best
serves no useful purpose and it is high time that the energy wasted
on this profitless and mischievous task be utilised to a better and
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more useful purpose. Morcover, as Swami Vivekananda has
pointed out ‘evils are plentiful in our society, but so are there
evils in every society. Here, the earth is soaked sometimes with
widow’s tears : there, in the west, the air is rent with the sigh of
the unmarried, Here, poverty is the great bane of life, there, the
life-weariness of luxury is the great bane that is upon the race.’

L] ] - »

What we want is, the awakening of manly self-awareness and
this has to be done by asserting and realising the indomitable
power which lies in religion and in its practice. Go back to the
sources of life and seek the strength within yourselves, Know the
past and revive it for the purposes of the future, Our past dates
before the founding of any civilisation and our present rests on the
firm ground of the strength within born of Shraddha in the Guru
.and Shastras. Come out of your little holes and jump into the
higher, broader, deeper life, which is the goal of all humanity
and wherein lies the salvation of India and of other nations in the
world. .

Some twenty-five years ago, one wandering monk, alone and
helpless who did not know whence his next meal would come,
told his countrymen that he was going to conquer the World. His
was not a vain altempt, for Swami Vivekananda represented the
national consciousness of India. India’s contribution 1s the con-
tribution of religion and philosophy, wisdom and spirituality.
‘ Like the gentle dew that fal's unseen and unheard, and yet
brings into blossom the fairest of roses, so has been the contribu-
tion of India to the thought of the world.,’” Swami Vivekananda
leaves it to the posterity to judge how he fought and won his battle.

» » » »

And he has left his countrymen as his legacy to carry out the
work he has left for them. So, we tell our youngmen, in whom
Swamiji had the greatest hopes,— you cannot comprehend these
ideals, still less can you fulfil them if you allow your minds to be
moulded wholly by European ideas or look at life purely from the
material stand-point. Materially you may not be much but  spiri-
tually you are the highest. It is only the Indian who is ever full
of hopes, dares everything, sacrifices everything, First therefore
become Indians. Recover the patrimony of your fore-fathers.
Recover the Aryan character, the Aryan life. Recover the Vedanta,
the Gita, the Yoga. Recover them not only in intellect or sentiment
but, in your lives, ¢ Being and becoming’ is our Religion. Know
that you are spirit {ree. Nothing can have any hold upon you.

BY THE WAY. . a7

Pirst realise within yourselves and then with trumpet voice pro-
claim the truth before the world. Your country cries fc?r ity your
nation demands it ; the world has long been waiting for it.”

] ] » *

The Karnataka of Bangalore in its columns speaking
about the message of Swami Vivekananda writes (—It is a duly
laid upon us by the whole history of our past,—a call madt‘a 'to us
by the growing spiritual unrest of the whole hutr.um race ; it is the
supreme mission that India has to fulfl in the hfe. of‘ the world,
It was given fo that great child of the Rishis, Swam! Vivekananda,
to first discover that missicn for his countrymen, and to hold
before their eye the vision of an India more glorious than the one
that the world has yet known. India’s destiny is not to be .for'
ever a dependent, humbly playing the second fiddle to this r.latlon
or that. She is fitted to perform a high function—the highest
perhaps that the world cares for ; and to that international role she
must aspire to rise~=not for her own sake only, but for the sake
of humanity and for the propitiation.of the Great Father of all

Nations. . . .

It was Swami Vivekananda who first tried to rouse the
national spiritual consciousness of India ; from him the coun.try
learnt, perhaps for the first time, that India is not a new nation
raw from the workshop created by modern circumstances but the
oldest race with the deepest, highest, profoundest pro-blt?ms 'solved
in her bosom and living and waiting to fulfl a mission in the
world. “To adopt the language of one of lhe‘ master-f?gur'es of
human history, the Swami led the genius of Ind_na’on a .pxlgnmage
among the peoples of the earth—therein committing his Co.uz.lt.ry-
men fo the responsibility, the unique an.d PrOud responS}bllnty,
of cherishing that genius and facilitating its intercourse with the

cultures and civilisations that can appreciate its value.”

The Karnalak further says, ¢ what is far more regrelt;}ble,_
fhe South has recently become the scene of a moveme-nt of Hindu
disintegration which is an open rebelhon' agams't the ideals of the
Swami and the whole tenor of his teaching. Not the least of the
Swamiji's achievements is the upheaval of the lower glasses of t.he
Hindu Society in the South, which were touched by his personality

and were inspired by his teaching; and the platform that he

created should be the meeting point and the harmonising centre
of all castes and sccts that flourish around the Dbanner of

. . ”
Hinduism, . . . "
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Yes, if Swamiji's heart ached for anybody, it was for the
masses of India. If Swamiji ever proposed any scheme for the
uplift of India it was by the elevation of the masses. And
the solution is not by bringing down the higher but by raising the
lower np to the level of the higher. Says Swami Vivekananda
“ The ideal man of our ancestors was the Brahman. The com-
m?nd is the same to you all, that you must make progress
wxﬂfout stopping, and that, from the highest man to the lowest
Pariah, everyone in this country has to iry and become the ideal
Brahmana."

L L] L g -

And who isa Brahmana ? The reply gi j
; y given by the Bajra
Suchikopanishad is as follows. ; ’ !

. There are four castes—the Brahmana, the Kshalriya, the
Va:sya.and the Sudra. Of these, the Brahmana is the highest
according to the words of the Vedas, and even the Smiritis declare
so... Then the question remaips, what is meant by the Brahmana?
Is it the Jiva, or the body or the class or is it Fnanam or is it
Karma or is it the doer of virluous deeds ?

‘ To begin with, is ¥iva the Brakmana? No. Since, the Fiva
is the same in its many past and future bodies and also because
it is the same in all the bodies which it obtains due to its different
Karmas, Hence Jiva cannot be the Brahmana.

Is body then the Brahmana ? No. Since the body as being
made up of five elements, is the same for all people down to
Chandalas ; and since old age, death, dharma, adharma are simi-
larly to be found in every body ; and because then the law that
the Brahmana is white-coloured, the Kshatriya red, the Vaisya
?'ellow and the Sudra is dark-coloured, gets contradicted and there
is the chance of the son acquiring the sin of the murder of a

Brahn.aana etc., in burning the corpse of his father. Therefore the
body is not the Brahmana.,

Is a class then the Brahmana. No. Since there are many
gr"eat seers born of many different classes and born of beings
different from the category of a class. Rishyashringa was born
of deer, Kausika of Kusa grass ; Jambuka of a jackal : Valmiki of
an ant-hill; Vyasa of 2 fisherman’s daughter ; Gautama of the back
of a hare ; Vasishtha of Urbreshi; aud Agastya was born of a
water-jug—so they say. Of these again there are many Rishis, who
have acquired knowledge before any class was formed. Hence,
the class is not the Brahmana,
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Is ¥nana then the Brahmana ? No. Since there were many
Kshatriyas and others well-versed in the knowledge of divine truth,
Hence, §nana also cannot be the Brahmana.

Then is Karma the Brahmana ? No. Since, there can be
found similarly, Prarabdha, Sanmchita, and Agami Karmas in all
beings and also because people perform works being impelled by
their Karmas. So, Karma is not the Brahmana,

Is a doer of virtuous deeds then the Brahmana? No. For,
there are many Kshatriyas and others who are givers of gold.
Hence the doer of virtuous deeds also is not the Brahmana.

Who indeed then is the Brahmana ?

Whoever he may be, he who has directly realised like the
myrobalan in his palm, his atman that is one without a second,
devoid of class, qualities or actions, that is free from all faults of
the six stains and the six changes, that has for its nature truth,
knowledge, bliss and eternity, that has no differentiation, that is
the substratum of all the Kalpas, that exists pervading all beings,
that pervades within and without like the Akasha, that is of the
nature of unbroken bliss, that cannot be limited, and that can only
be known by direct cognition ; whose wishes having been fulfilled, is
free from the faults of desires or attachments, who is the possessor
of tranquility and has controlled his senses, who is free from
emotion, malice, desire, delusion, etc.,, whose mind is free from
pride, egotism, etc.,—who possesses all these qualities—is the
Brahmana—so is said in the Shruti, Smriti, Purana, and Itihasa.
Otherwise Brahminhood cannot be obtained.

Hence, one should meditate on his self as existence, know-
ledge, bliss-absolute.

THE SAINT DURGACHARAN NAG.
THIRD CHAPTER.

His Remarriage and Medical Practice.

In respect of marriage Nagmahasaya used to say * Marriage with
the pure desire for progeny does not defile a man. But only
saints and sages of yore were fit for such marriages. Having observed
austere Bramacharya (celebacy) for a long time they took wives for
the purpose of progeny ; and having begot sons like Vyasa, Sukdeva,
Sanak and Sanatkumar they retired finally to the forest to lead
the life of a recluse. But it cannot be so in this iron age. Now-a-days
there is not that deep meditation and stringent self-restraint (tapas)
and so, as a natural consequence children born of lust develop into

6
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all sorts of wickedness and immorality.” Anent his second marriage
he said, “what could I do? It was my father’s command!; I hadto
embrace it although it was venom itself.”

The father and the son reached their native village five or siX
days before the marriage. The auspicious day approached in due
course. Dinadayal with all the fondness of a father’s heart took the
bridegroom in procession to the bride's house which was not very
far off in the same village and the holy ceremonies of the wedding
were gone through with great joy and merriment. But with it
withered the long cherished hope of ‘Nagmahasaya to lead the life of
spirituality without entering into the turmoils of the family life.
Moreover, with the thought of the responsibility of married life it
occurred to Nagmahasaya that henceforth he also must acquire
money for the maintenance of the family. When through the
will of Providence he was hurled into this life he must bear it up
manfully and shirk no duty. But he had an inborn hatred for service,
and so he chose the independent profession of a doctor.

After the marriage both the father and the son returned to
Calcutta. Nagamahasaya set up his practice of medicine in right
earnest. From this time forward, Nagmahasaya began to
accept fees from the patients for their treatment. Thereafter for
seven years the smooth life of Nagmahasaya was gliding on unevent-
fully in the joy of study, of nursing the sick, of the company of
his noble friend and in meditation. All on a sudden a cloud
appeared in the clean sky—a letter came bearing the news of his
aunt's iliness. She was old and infirm and suffering from dysentery.
The news caused some anxiety in Nagmahasaya's mind and he started
at once for his native village. Assoon as his aunt saw him she ex-
claimed in delight “My boy ! I deem it my great luck that I shall be
able to die in your presence.” All attempts of Nagmahasaya to save
her life were of no avail. Before she expired she called Nagmahasaya
and asked him whether all the inmates of her house had taken their
meals. Even fifteen minutes before her death the old lady, sitting
upon t?le verandah of the house was repeating the name of God,saying
“ My time is up ’; she beckoned Nagmahasaya, to come near her ;

/ ’
placing her hand upon his head she blesse

. ; d him saying * Let your
mind always dwell in God”—these were the last words the affection-

ate aunt spoke to Nagmahasaya; she was initiated in Ramamantra and

her last breath came out with the sound ‘Ra’; Nagmahasaya heard it
distinctly.

Before this mishap, Nagmahasaya never knew what a bereave-
ment was. He had no attachment for his wife and did not feel the
loss of his first wife in the least. His mother died in his infancy
but in her stead he found another mother in his aunt. Her unbound-
ed love and affection for him never made him feel the loss of his
mother, Now that very aunt left him for ever. Oh ! unbearable was
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the woe. Ewen to remain in that house became impossible to him.
He used to often run to the ground where his aunt was grex.nated
and pass the whole night there. Sometin?es he . w.ou!d repair 1'nto a
jungle and spend the silent hours of the night 'Wlthlrl its dark sollt}xde.
Referring to this period of Nagmahasaya's life, his youngest sister
Sarada remarked, * This incident drove my br9ther almost mad.
He had to be urged often and often to take his bath and meal.
Sometimes 1 used to find him lying quite prostrate on the groung
behind our house. So we had to get down our father from Calcutta.

The funeral rites of the aunt being over Nagmahasaya came
back to Calcutta with his father. T ime,.that' greatt-ast. healer
assuaged no doubt, the intensity of his frantic grief, bI:lt in its place
another thought appeared in his mental horizon an(_i raised a storm
not less convulsive than the former grief. His mind began to' be
haunted day and night by the thoughts ‘ Why does man come into
this world and why does he die? What becomes of h{m after
death ? What has become of my aunt? To w.hat region h.as
she been transferred > The aunt who would give up her life
to spare me from even a scratch on my body is no longer
paying heed to my heart-rending sorrow and wall.mg cry.
Well 1 if all relationship ceases with death then why all tms. bothe.r
with the fill of ‘me’ and ‘mine.’ Oh! why have we strayed into l'hls
world of miseries and bondage—this vale of tears ant‘i woe? Having
come here, what is the primary duty of life ?” How:,to free
our agoniziug soul from the d-re grip of the mort:fl life 2 Such
questions began to agitate his mind constantly and his soul got fully
absorbed in their solution.

Though Nagmahasaya accepted fees from hi§ patients yet he him.
self would not demand anything fiom any one. He' gladly acceptef;i
whatever was offered to him out of love and gratituade and so h}s
practice began to increase day by day. He l.lad no o.utwartli show in
his profession. He would go mostly ,walking t(') his pat}ents even
to distant places. Once Dindayal got .for him a swt of ﬁne
dress thinking that it would count much in enhaucmg. his p‘r‘actlce-
But the son had no idea of the kind and he complained, WPat
need bave 1 of this dress? You wou}d have done a "gooq thing
had you spent the money in the service o(‘ the pocr.” Dindayal
replied with a deep sigh ** [ had a geeat hope in you, but alas ! nowtv
ee it is doomed to frustration; you are about to become a meundi-

e But that was not all. All his ways were strange and not be

cant.”
fitting the man of the world ! . .

He found to his great amazement that mu.ch of his son’s tnme was
spent in helping out the diseased and the destitute of the nelgh.bour.
hood and that he would not take even a drop of \v:fnter th.hf)ut
carrying relief to them. Very often he wguld not only give 'medlcme
free to the poor but also helped them with mcney to obtain proper
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food. If he happened to meet any destitute sufferer deserted in the
street uncared and unnoticed he would take him to his place and
nurse him with the tenderest care. Sometimes he would offer bis
own dishes to the hungry beggar choosing himself to starve. All

these appeared to Dindayal as quite strange and umpromising for
the future of his son.

One day Nagmahasaya went on a visit to a poor man’s house and
there he found the condition of the patient most deplorable. He at
once set himself to nursing and remained by the side of the
patient consoling him with soothing words, looking to his other needs
and 30 on. In the night he came to see him again. It was winter.
The old tiled roof of the room of the patient with its thousand holes
and creaks was no barrier to the chill of the wintry night, and as if
that was not enough, he found further the patient destitute of
clothing to cover his shivering body. Nagmahasaya thought within
himself that the case of the patient was very sericus and that
if he were allowed to remain exposed any longer he could
not be saved by any means. He had a pair of thick woollen
shawl on his person ; he quietly spread it over the patient and slipped
away. The patient called him repeatedly but he did not return. He
only replied from outside the house, * Dont be afraid, to-morrow I
shall come to see you again.” Next morning when he visited, the
patient, the patient began to express very feelingly his deep gratitude,
to him. Nagmabasaya merely remarked that there was nothing
extraordinary in the matter that he had felt his nced of warm
clothing more imperative than his own: so he had left the pair with
the patient. Not finding the shaw! on the person of his son Dindayal
asked him about it. Having heard of what had happened Dindayal
began to scold the son severely and made a row about it. And as a
natural consequence of it, that day both the father and the son went
without food. Next day Dindayal got another woollen wrapper and
gave it to hisson. But that act of generosity left such a deep
impression on the mind of the patient that after his recovery he never

missed an opportunity to show his life long gratitude

and respect to
Nagmahasaya, pee

Another day when Nagmahasaya went to treat a poor man he
found the patient lying on the bare Hloor of his room. The sight was
unbearable to him. There was an extra bedstead in Nagmahasaya’s
house : at once he took it away to the patieat’s place and first laid

him on it and then commenced his treatment. But these were not at
all after Dindayal’s liking,

On another occasion a little boy of a certain family was attacked
with cholera, Nagmahasaya was called in and he treated the boy with
utmost care for a whole day, but nothing was of any avail ; the patient
collapsed in the evening. His friend Suresh thought that Nagmaha-
saya would get a handsome fee that day butin the evening he was
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found to return with an empty purse deeply lamenting “Alas | it was
the only child of the family. All attempts to save it became
futile | A gloom and void has now usurped their whole house ! ” So

keenly did he feel for the child that he could not take even a drop of
water that. night.”

Gradually his practice began to increase immensely. Messrs.
Pals appointed him as their family physician. For that reason even
to day Nagmahasaya is referred to as ¢ Doctor’ by the Pals. * There
was not a single premature death in their family as long as
Nagmahasaya had been their family physician,” so testifies Ba.bu
Haralal Pal. Once a female relation of Messrs. Pals was attacked with
cholera. Nagmahasaya began to treat her. But the case soon took
avery bad turn in spite of his careful treatmenf. lflagmahasay.a
got nervous and asked them to send for Dr. Bhaduri. Upon his
arrival Dr. Bhaduri was informed of the medicines administered to the
patient : he was perfectly satisfied with the prescription and remark-
ed that he had nothing to add. The Pals urged him notwithstanding
to make some change that he thought fit, but Dr. Bhaduri not only
refrained from prescribing auy other medicine but also requested
them not to place the patient under the treatment of anyone else.
Gradually the patient recovered under the treatment of.Nagmahasaya.
From that day forward Pals’ faith in the physician increased and
they never called any other doctor to their family : they trusted even
most difficult cases to his treatment. When the lady had recovered
perfectly Messrs. Pals brought one day a silver box filled with rupees
and presented it to him. Nagmahasaya never used to take
any fees directly from their hands as they were his ben.efactors. He
used to say ** Whatever you have to give me, please give that to my
father.” So he neither accepted the silver box nor the money. The
Pals thought that he was unwilling to accegt it perhaps because the
remuneration was not equal to his expectation, so they brought fifty
rupees more and pressed him hard to accept the ) whple money. But
Nagmahasaya exclaimed with a touch of pathos in his tone, * Sir, the
price of the medicine and the whole amount. of' my fees cannot be
more than rupees twenty” but upon further insistence he only accep-
ted the said sum of rupees twenty from the money and went 'fxway.
Consequently Messrs. Pals put the remaiqing money as a donation in
aid of the performance of Durga Puja. When the matter was
reported to Dindayal he could not contain himself. He had.been
still drudging on here for a petty salary even at that old age,. in ~the
service, and his thoughtless son would refuse to accepf his just
remuneration. ‘ How foolish, how absurd, how suicidal!® he
thought. But both rebuke and advice had no avail. The son
observed *It is you, father who always instructs me to tread the path
of righteousness. With all conscience how could I demand more
money ? 1 know for certain that the price of the medicines given
will at the most be rupees six, and my fees for these seven days
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canrnot be more than rupees fourteen. Considering all these I have
taken rupees twenty in all. To take more than this would be a sin.
I beseech you, father, therefore, not to take any more money on this
account.”

Dindayal remarked * If the balance be given to you by the Pals
as a present with love aud satisfaction would you not accept it?
You will never progress, I teli you, in your profession, if you go on
in this manner.”

Nagmahasaya said * If it be so, let it be I cannot helpit! What
I shall think not right cannot be done by me, even, at the sacrifice of
my life. God is truth. False conduct brings ruin.”

The reply indicated in a clear manner to Dindayal's mind the
future of his son. He understood that his son could never prosper
in the world. On the other hand, the son retlected within himself.
“Good God ! such is the world ! Truly it is the veri table ¢ wilderness
of a world where life isin tangled mazeslost’ If you can acquire
money, no matter by whatever means fair or foul then only you will
get name, fame and power in this world. Fie! let me have nothing
to do with this sort of world ! It is thousand times better to maintain
oneself by begging and leading an honest and pious life, than to enjoy
oneself with money earned by unrighteous means.”

The practice of Nagmahasaya ‘increased so much that had he been
wise he would have earned much and could have made a fortune. He
did not demand any fee from anybody. He accepted whatever was
offered to him with great cheerfulness. Cunning fellows always tried
their best to cheat him. Some would not pay their fees after being
treated by him while others would take loans from him and never care
to repay. Suresh used to say ** When my uncle would return from his
round [ often saw some four or five persons waiting for him at his
house to take loan from him. He was never wont to s.y ‘mnay’
whenever anything was asked of him. That is why all his carnings
were mostly spent away in giving loans and charities, so much so
that some days he used to have nothing left for his own meal. He
was obliged to pass such days by having only a few handfuls of
pufted rice for his dinner, although he might have earned those
very days eight or ten rupecs. ‘

No one cared to repay the loan tuken from him. Moreover
some of them would even remack, * you need not be anxicus of
anything, my friend. God will provi.le you with all you require.”
Nagmahasaya never saved even a pie for his own sake. Whatever
surplus money he had he gave to his father Dindayal. 1f he hap-
pened to require anything for his dress ete,, which was always very
frugal and scanty he would ask his father for it. While speaking of
savings he used to say: ' Itis certain that God supplies the real
want of all. There is no good in being anxious over it. Complete
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self-surrender to God can secure one’s well being here and hereafter.
Whatever we endeavour to do prompted by our own egotism always
defeats its own end—this is my personal experience.”

Nagmahasaya could never brook any unseemly irreligious
conduct and hypocrisy. One day a Vasshnara mendicant accompanied
by a young Vaishnavi came to his place for alms. Nagmahasaya was
then absorbed in meditation. He came out of his house as soon as
he heard the cry of ‘Radha, Radha’ {rom outside. But when .he
saw the couple in false Vaishnava garb, he cried with all ‘indignathn
“ you wont get anything if you say ‘ Radha, Radha’ like that in
hollow insincere tone. If you can utter it from the bottom of your
heart you shall then get something. The Vaishnava couple went
away silently without saying anything further. Nagmahasaya thought,
“ Alas, here is the Iron-age come to destroy the world ! Here have
I seen to-day with my own eyes the veritable Kali.”

Nagmahasaya thought “Man is liable to fall into such a qeplorable
condition if he has no good teacher; not only does he ruin hlmsc?lf. but
he brings ruin upon others also.” Referring to these‘ relfglous
charlatans he often used to remark : * One might be forglven if one
commits a mistake unwittingly. But there i$ no salyatlon even to the
end of this cycle for those hypocrites who practise immorality under
the garb of religion.”

VYARNASHRAMA DHARMA IN THE LIGHT
OF MODERN THOUGHT.

BY
K. S. Ramaswami Sastri, B.A., B.L.

It requires but little clearsightedness to rea.lise that a gr.eat
wave of new and vitalising thought and energy is now'sweepl.n-g
our land from end to end. The re-assertion' of the Indna‘n spirit
which was long supposed to be moribu:?d is due to a belghtenfd
racial self-consciousness. The preservation and perfectior (:vf t_le
sp-cial features of our racial consciousness are (hu's t.he méxs-
pensable prerequisites of our continued and crt?scelmt vitality. Nay,
the world awaits in eager and anxious expec-tatlon such a wond(?r-
ful and desired consummation, because [ lld!{l has her own s-pf:aaj
contribution to make towards the sum of fn‘u‘z‘s. mtellctctual and s;Smtuaf
happiness. Further, in national as in mdxvnﬁdual life the measure }?
our selfless work for increasing the happiness of ot!xers is the
measure of our life as well. Intense st.:lﬁs.hr}ess b.rmgs about
roltenness in communal as well as in mdwndgal life, and 't.he
potentialities of service and help and uplift determine the actualities
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of verile and long and radiant life. Hence each great race
m'ust keep its special elements of service and uplift of humanity
alive and in vigorous action so that its measure of helpfulness and

its vitally and intimately connected mzasure of life may be full and
perfect,

Much has been written and said in books and on platforms
ab?gt the elements of beauty and solace contained in the Indian
religion.  Religion is only the fruit of the tree of lifs. The trunk of the
tree is the social system and it has not been adéqu.\tely realised as
yet that the perfection of the Hindu religion is nol an accident in
human evolution but is in intimate and vital conmection with the
social ideals of owr race. Various modern forces—especially the
education imparted in our Schools and Colleges—have bzen in the
way of our having a true and adequate idea of such social ideals
z‘md this defect is sure to tell in course of time upoan the spiritual
lflsight of our race till at last the Hindu religion will cease to be a
light in the hearts of men however much it may dwell on their lips
anq thus one of the rarest and most wonderful things of beauty
“will pass into nothingness " if we do not cherish and preserve it.

Fortunately for us and for the world there are still luminous
and encouraging signs of vitality in our’conception of social duties
in relation to the ultimate salvation and liberation of the human
soul. The Ramakrishna movement in Bengal, the Rishikula and
the Bharata Dharma Mahamandal movements, the Hindu University
Movement at Benares, and the Varnashrama Movement in the south
of.lndia show that our loyally o our social and spiritual ideals is
still unshaken. These will surely help us to preserve our distinctiveness
and greatness (our swabhava), the importance of which has been
sufficiently emphasised by me. Let us remembar in this connection
the wise words of Dr. A, K. Koomaraswami who says : “ The
f:hamc\er built up in solving its own problems, in the experience of
its own happiness and of its own misfortunes is itself a gift
which each race offers to the world. . . . . The essential
contribuflon of India, then is simply her Indianness; her grealest
humiliation will be to subslitute or to hape substituted for this own

character (swabhava) a cosmopolitan veneer, for then she must come
before the world emply-handed,”

The discovery and preservation of unifying and common
platforms of work and service are the most powerful and glorious
manifestations of the spirit of achieving unity in diversity which is
the. life-sustainer in every sociely and is particularly so in our
society. We must get over the spirit of self-laudation which makes
us think that our age has discovered this truth for the first time in
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the history of civilised humanity. The innumerable shrines and
other holy places of India, the institulion of pilgrimages, the

. wandering sannyasnis who have been carrying into the multifarious,

disuniting, and distracting pettinesses of life the breath of a diviner
air and the kathakas and bhagavathars are some among the many
forces that draw the bonds of union and love tight as against the
forces of selfishness and hatred that tended to pull apart the atoms
of humanity in this land. It is our duty to preserve all of them and
to add to them new forces of union which are required in the
presence of new circumstances, new environments, and new
difficulties demanding new readjustments. In this great scheme of
readjustment and uplilt no common platform is of greater import-
ance and significance and value than the Varnashrama Dharma
platform. It is as wide as life and as decp as the divine foundation of
things and over it shines the eternal bliss of Sri Krishna's gracious and
compassionate love,

Other common platforms in this country have done great wark
and are doing great work for national uplift and regeneration,
But they address themselves primarily to Artha and Kama (wealth
and enjoyment, while this addresses itself primarily to Dharma and
Moksha, being at the sams time in full relation to life by teaching
righteous acquisition and righteous enjoymant.

Let us never forget that it is the purposive ordering of individual
life and the purposive organisation of social life that are the real crown
and glory of our scheme of life. Dr, Coomaraswami says: “ what
nevertheless remains as the most conspicuous special character of
the Indian culture is its purposive organisation of society in har-
mony with a defisite conception of the meaning and ultimate
purpose of life.” The illuminating conceplion of the Purusharthas
lifts our life above the petly round of unremitting and unmitigated
daily toil beginning nowhere and ending nowhere relates it to what is
before and after”, lifls it inlo the upper regions of a diviner ‘life and
irradiates our thoughts, words, and acts with the splendour that
streams from the central Sun of God’s grace and preserves, vivifies,
and sweetens our life on earth.

The chief inner difficulties that disincline modern Indian
minds to accept this auspicious path of Varnashrama Dharma
leading to the auspicious goal of god-realisation seem to be a
sense of its antiquity and an apprehension of its opposition to
patriotism, unily and progress. I have tried often to dispel these
illusions and hallucinations and I shall refer to them very briefly
here. The duration and health of social and national life in a race
and the ethical and spiritual value of its social and religious ideals

(f
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are not more easy of prediction or control than the duration and
health of our individual life and the ethical and spiritual value of
our personal efforts. If in regard to the latter the declarations of
an inspired soul two-thousand years ago in the Sermon on the
mount are not felt to Le valueless and out of date, 1 fail to
se¢ why the modern minds should be shocked by being
unable to accept an earlier solution of the social and re-
ligious problems affecting our racial life. The fact is that
from a cultural point of view there is no guarantee that the march
of ages necessarily leads us to higher and higher attitudes of attain-
ment. Mr. ]. M. Kennedy says: ¢ But even those among us
who do not profess to be very ardent students of the classics, will
be the first to admit that we have not developed in a cultural or
philosophical sense beyond where the ancient Greeks left off ; we
have, it is trae, made great strides in purely material things but in
spiritual affairs we are little wiser than Plato, Heraclitus, or
Pythagoras.” Our belief is that the eternal has given us the eternal
law which if followed will lead us unto Him and dower us
* with the peace that passeth all understanding.” As Arjuna says
in the Gita (11th Chapter).

. AW @A |
gMmaaRy gEN JAr A 0

(I know Thee as the Eternal Lord who is the protector of the
Eternal Dharma.)

A close study of Indian histoiy and Indian ideals of life shows
to us that the Hindu conception of Dharmma has never been inimical
fo patriotism, progress, or unity. Here was proclaimed that golden
verse which says,

uﬁﬁ)uﬁé&‘ma") '{a‘gg‘xbxémﬁ |
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(The mother and the motherland are greater than heaven.)

The Hindu never fled away from life but was always *true to
th: kindred points of heaven and home.” Further, the caste system
was never during any of the great cpochs of Indian history a foe of
unily or of the democratic spirily,  As Sir Edwin A-nold says:
¢ For all that strong survival of caste the Hindus are a democra-
tic and easy-going people.” .

We can confidently affirm that the Varnashrama Dharma can

well stand the test of modern thought and is in consonance with the
greal principles of life accepted by modern civiliscd nations. Liberty,

equality and fraternity arg the very corner-stones of modirn We o
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and we must certainly realise the connection that exisls between them
and the principle of individual and social life embodied in Varnash-
rama Dharma. Manu says :

“gf qEIETE atuenId g¥
QARAIERIET a9y gag:Ea |
'5530‘.’:5610&!%)3 Kzﬁsir§"§§omvo 1
éé&su:aégw‘.{»;s O A 0K PSP

Dependence on others is misery. Self-poise is happiness,
this is the vital distinction between misery and happiness,

While the Hindu genius realised that the will of the people
should always be respected and further co-ordinated (local self-
government and a strong central government) thus combining
democratic and federal principles in a practical and admirable
manner, it organised life on the basis of duty., Mr. E, B,
Havell says: It is true that [ndo-Aryan liberly was not of the
crude western type represented by the formula ¢ Liberte, Egalitie, -
Fraternitie.! It was Liberly for every man, whether king or pecasant,
to followw his own Dharma—the Dharma being that which long
tradition and the wiest of Aryan lawgivers, who knew Indian history,
and the Indian peoplc had tanght ccery man within the Aryan
pale to regard as his duly to God, to slate, his houschold
and himself.” So far as equility is concerned, the Hindu
scheme of life recognises the initial incqualities of life duce totime, place
past karina, inherited aptiludes, and cnvironnent but sceks fo equalise’
inequality by assiduously filling up the glaring gaps of lifc wilh an
oulflow of love and a passion of service {o all, It does not dally
with the serious things of life by dangling before the world the
bauble of theoretical equality as if the manhood of the world were
a baby to be pacified by giving a glittering gewgaw.

(To be conlinued).

AN INTERVIEW WITH SWAMI ABHEDANANDA.

In an interview which the Herald represent dfive had with the
Swami Abhedananda, that great teacher said :

“1 am a flcacher of phil)sophy, the Vedanta philosophy,
or religion, as you chioose to call it.  The fundamental principle of
this school of thought is a behef in the imnortality of the soul,
After the death of the body the soul conlinues to live but for scme
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lime it goes neither to heaven nor to hell. It gravitates. Take the
souls of the soldiers who die on the battle-fields, For the most
part ltfm men are so suddenly killed that they are not conscious
of their corporeal non-existence. For a time their souls remain on
different planes of the spiritual world, Then, according to the
worth that each man displayed on earth, his soul is dealt with,
The worthy are rewarded, the unworthy punished. But there is no
eternal damnation. We consider such ideas foolish. Not only
shall we all be saved, but eventually we shall all,elike God, be
perfect.

" l.t is our idea that one's present existence on earth is an
expression of the past lives that we have led. We believe that
1hFre 18 an indefinite series of births and re-births; that through
this process enlightenment comes to us.

“ What is the Vedanta theory of the (ransmigration of the
soul ? Let me say ‘ﬁrst_that we believe that the souls of the departed
take up the new life in human bodies, as opposed to the Pla‘onic

view that the soul sometimes takes up the new existence in the
body of an animal,

“ The Indian version of transmigration is (hat each soul is
- bound to rec_cive its body as a natural consequence of its former
dceds and misdeeds, and not to have frce choice of ifs lot. This is
the law of cause and effect, The univer-al law of cause and effect
let me add, was discovered by the great thinkers of India They'
gave it the Sanskrit term * Karma.’ This Law of Karma has'beoomc
one of the fundamental truths of modern science. Scientists give
it different names. They variously term it the law of causation,
the }aw_ of compensation, the law of action and reaction, etc. But
they all bave the same idea in mind, namely that cvcry' ca.use is
productive of a corresponding result, thal every action is
productive of a corresponding reaction. 7

"
- f.The Law of Karma controls our birth and re-birth. Ouf
ief is that the parents do not create the souls, They are merely
the c.hannels through which the migrating souls receive their
material forms. The souls come with their desires.

“ W!xen death comes the soul does not manifest itself until the
surroundings become favorable for a manifestation.

“ A noted professor has said of the th igrati
C . eory of transmigration
'Nonc_but hat.ny thinkers will reject it on the ground of ignhcrent
a.bsurdxty.. Like t.he doctrine of evolution i‘self that of transmigras
tion has its roots in the world of reality.’
» . . ) .

AN INTERVIEW WITH SWAMI ABHEDANANDA, 34l

“1ndia has always made everything stand on the rock of
spiritual law. All laws that are man-made are but temporary,
Man-made Jaws are commercial, and any civilization that is based
upon commercialism must fall.

. . . . .

Meaning of Vedanla.

« Ycdanta does not prescribe one special path by which to
reach the ultimate goal of every religion. It recognizes varying
tendencies of different minds and guides each in the way best
suited toit. It classiies human tendencies under four different
heads, which, with their sub-divisions, cover all kinds and classes
of people, It provides for the needs of each {ype.

« A Vedantist need not belong to any particular sect, creed or
denomination. He may altend a church, a mosque or a temple.
It is this broadness that caused Prof. Max Muller to say,
‘ Vedanta has room for almost ‘every religion; nay, it embraces
them all.’ :

“ Why should we be moral ? Vedanta says that we should b
moral not because the scriptures tell us to, but because of the
spiritual oncness of the world. If you are wicked you not only do
harm to yourself but to others,

« The religion of Vedanta accepts the teachings of all the
great spiritual teachers of the world. It recognizes them as in-
carnations of the Divine Spirit and leaves room for those who are
yet to come for the good of humanity.

«Vendantism is not built around any particular personality.
Any religion or philosophy that depends for its authority on a
specific personality can never serve as an universal religion. In
order to make a system of philosophy or religion universal, it is
essential that it be absolutely impersonal. However great the man
may have been, a religion is always limited by the personality of
the founder. This we find to be true in the cases of Christianity,
Mohammedanism, Buddhism, etc. The followers of each of these
great religions, forgetting the principle, become atfached to the
personality of the founder and refuse to recognize any other ; this
results in the discord, conflict and persecution with which the
pages of religious history are filled.

« Vedanta is both a religion and a philosophy. It does not
ask anybody to accept anything which does not appeal to reason
and is not in disharmony with the laws of science, philosophy and
logic. In India it must be remembered that religion has never

been separated from science, logic of philosophy.
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VIYEKANANDA'S BIRTHDAY CELEBRATIONS

At the Ramakrishna Math, Madras.

On Sunday, the 10th of February, the Birthday Anniversary
of Srimat Swami Vivekananda was publicly commemorated
at the Ramakrishna Math, Macdras, in the premises of its new
building, with great eclal. A laige portrait of Swamiji was placed
in the hall in_front of the shrine and tastefully decorated with
ferns and flowers. From early morning until late at night, the
people from all parts of the town poured;in and joined in the various
functions of the day. The programme bcgan with Bhajana in the
morning. As usual, the'poor were fed. Atnoon, there was Harikatha
Kalakshepam by Mr. K. Thathachariar, BA. It was inspiring. He
spoke on Bhakli ; how one requires intense-longing and has 1o
become mad after Him, before ane can te blessed with God-vision.
The public lecture began at 3-30. Mr. A. Krizhnaswami Aiyar,
B A, B.L, read his lcarned paper on “ Swami Vivekananda's con-
tribution to the making of Modern India.” We publish clsewhere
his whole address.  Mr, M. O. Paithasarathi Aiyengar presided.
The day’s function came to a close with a vote of thanks to the
chaic by Mr. C, P. Ramaswamy Aiyer.

On the preccding Sunday the Swamij’'s birthday ftithipuja
cercmonies were celebrated by his disciples, friends and admirers
and amongst other scrvices homa was performed,

At Belur Math.

The Fifty-sixth Birthday Anniversary of Swami Vivekananda
came off on the 3rd of February last, when, as usuval, the Belur
Math held its celebration in the midst of a very large concourse of
the Swamis, Bhaktas and admirers of all sccts and creeds. This
year the two different celebrations, that of the * Tithi-puja” and
the public festivity both fell on the same day and the conjoint
glory of the occasion was therefore by no means the lesser than
when severally performed.

The Math premises, the Thakur's temple and the little
*Samadhi’ temple of the Swamiji wore their gala appearance on
this day, with flags and banners floating in the wind and the floral
adornments inside each, all very deftly executed and made charm-
ing to look upon. The spacious {courtyard was canopied over
and on the south side of;it was placed a big portrait of the
Swamiji, in his mendicant garb, the whole thing being embowered
in the midst of a very artistic setting of moss, flowers and creepers
of all kinds, At the very dawn of the day, there was the ¢ushas
kirtan,’ the chant which took all hearts captive by the simplicity

rity of the whole choir and its cue was caught up and
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sustained throughout the day by various manner of songs and
musical performances, now the rapturous;melody of the Vaishnava
lyrics and now again, the ¢ Mother-chants,’ the ¢ Kali-kirtan ' which
has of late years grown fo be quite a favourite with the Math mem.
bers themselves and is as universally liked by the laity of all classes.
The ¢Kirtan’ of the Madras Bhaktas, all in its native style, was
quite a novel feature and attracted huge interest. The visitors of
the day were past enumeration and it was towards the afier-noon
that the crowd reached to its zenith, A good part of the Math
grounds was taken over with equipages of all kinds and the river-
front practically swarmed over with boats, from sunrise to sundown,

The rich and the poor alike were sumptuously treated, the
never-failing courtesy and the pleasing address of the Swamis and
the volunteers for the occasion, acting as a leaven to the bread of
charity and good-will so generously and religiously distributed
as the order of the day. The proceedings were throughout graced
by the august presence of the Swamu Brahmananda l‘his year,
Everytody keenly fcit, however, the absence of the Swami Premae
nanda (now convalescent) whose sweet, saintly personality was
wont to lend an added charm to the Math Ulsavas every year,

At Benares.

The Fifty-s'xth Birthday Anoniversay of Swamiji was cele-
brated publicly on the 10th February, 1918, when the following
programme was observed :— '

1. The fecding of the poor, 1-4 P.M. 2. A leclure in Eng.
lish on the life and teachings of Swami Vivekananda by Professor
Jadu Nath Sarkar, M.A, P.R.S. (Benares Hindu University), 4-5 P.M,

-8. Bhajana with music, 5-7 PM. 4. Distributicn of Prasada,

The Tithipuja had been performed with imposing solemnity
on the 3rd February. On the 10ih, before the appointed time
people began to muster in crowds. The platform was nicely
decorated with flowers and bunting, as :uited the occasion, At
4 p.M., after an opening song by one of the Bhaktas, Professor Jadu
Nath Sarkar delivered his attraclive <pecch, to the following effect :—

“Gent'emen, India has been full of eminent sages throughout
the ages ; and [ am sure you would ask for rcasons why we should
sclect one out of the large number of our sages for celebration.
What spccial teaching and what special principles did the great
Swami give us ? These questions require 19 be al}swered when we
have met together to celebrate the Fifty-sixth Birthday of Swami
Vivekananda. [ will try to give a brief account of his life but
{here arc many whem Vivckananda has left in India and Europe
who can explain his teachings in more eloquent words from.
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narrated from his personal knowledge several incidents of the life

of the great-Swami, who was his guest at Lahore. He sid that

the Swami combined the East and the West, and as the Eurepean

journalist Goodwin said, “Here is a sign of both working together.”
* The meeting came to a closeat about 7 P.M, :

« Yl PR e l‘ -B&n‘tlorl.

: -The Fifty-sixth Birthday of Swami Vivekananda was cele-
brated with becoming grandeur in the Sri Ramakrishna Mutt,
Bangalore, on the 10th February. As usual, Swamiji's picture was
excoried in procession to the Mutt by Swamiji’s numerous admirers.
The poor were sumptuously fed and there was an appropriate
Harikatha performance. ‘

At 5-30 P.M. Mr. N, Venkatesa Iyengar commenced his leclure
on the life and teachings of the Swamiji in Kannada. He dwelt
feclingly on the various qualities of the Swaniiji that made him
known all the world over. He appealed to the people to rise
above pettiness, holding the Swamiji as a great example.

‘Mr. K. H. Ramiah, BA., Bar-at-law, next spoke on the same

in English. He ably dwelt on the greatness of Swami
Vivekananda as an illustrious - teacher of mankind, He spoke on
fhe personal qualities of head and heart of the Swamiji, of the great
work he did as an interpreter of the East to the West, of his strug-
gles and troubles, of his prophetic observations on social,
educational and spiritual matters. He urged the importance of
physical culture, of having a strong and vigorous body before
expecting to possess a strong and sound mind, and exhorfed the
audience to become manly in thought, word and deed. Finally,
he quoted passages from the speeches of the Swamiji bearing on
social reform, education of the masses, sectarian disputes and the
absorbing topic of the Brahmin and non-Brahmin, etc. Swamiji’s
advice that Brahmins should come forward to elevate the non-
Brahmins was listened to with approval and applause.

SRI RAMAKRISHNA BRITHDAY CELEBRATION.

~ Bt the Ramakrishna Math Madras.

The Eighty-third Birthday of Baghavan Sri Ramakrishna
Paramabamsa was celebrated on the 17th March in the Rama-
krishna Mutt at Mylapore with great eclat,

There was Bhajana in the Mutt in the morning and a large
number of poor people were fed in the course of the day. In the
alfternoon 2 Harikatha was performed by Mr. Tnathachariar, B.A.
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of the Secrefariat. The graduvate Baghavathar with his. asual
facility of exposition and richness of allusions. kept the enfightened
audience spell bound. o e wo T
A public meeting was held at 5-30 PM., when Mr. B.'V. Kamés-
wara Iyer of Puducolta read avery thoughtful and "interesting
paper on the Life and Teachings of Sri Ramakrishna. ’We shall
subsequent publish the full report of his address. Prof, K,'quda,r;.
rama lyer presided. : T
The Chairman in his concluding remarks said that the “intel-
lectual and spiritual discourse, they had all listened to, had amply
justified his expectations, Monseur Rennon, the greatest French
Scholar of his day had summed up all history in three words
Milleu, moment and race, (i) Physical environments, time spirit
and race. He (speaker) would -speak of them in the order of
physical environments, race and moment. With regard to India
there were certain peculiarities regarding physical environ-
ment, They called their motherland ¢ Punyabhumi” The Jews
also regarded their country as a holy land, The Indian
conception of his mothercountry as a Punyabhumi was different
from that of the Jews. There is one sacred spot in India known as
Kasi. They should not suppose that it existed in the physical
environment alone. It was in every man and animal. If a man
born in this land did not make use of its spiritual knowledge he
did deceive his soul for an indefinitely long period, Cor
When Sri Ramakrishna taught religion was a matter ‘of
practical realisation nobody could undersiand him. Many people
who were brought under the influence of modern education had
serious scepticism regarding spiritual realisation of the * atman.” If
they had proper Gurus and if they had devoted sometime tl.xey would
surely realise that religion is a process of practical realisation. Suf:h
a process of realisation was not the monopoly of the Brahmins
who drew their inspiration from the Vedas. Those othet: ﬂ?an
Brahmins could attain that realisation by drawing their inspitation
from Paranas and Ithihasas. To any one who sought religion
earnestly it was bound to be a matter of practical realisation.

One of the greatest men of modern times Lord Beaconsfield
had said that the words ¢ progress’ and ‘reaction’ were words to
mystify the millions. There were some people who were bent upon
creating some disturbance or other and they made mu.cl.l of the
fancied digtinction between the Aryan race and the Dravidian race.
The distinction between them was a myth. The myth of the Dra-

.vidian race had been exposed frequently and would be further

expesed in the paper which he had recently begun editing.
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one common destiny and that is dissolution into that Supreme
Being again. Here Brahman is indicated as the material
and efficient cause of the universe. But this is the relative or
Saguna aspect of Brahman.]

Reat wm: a3w: wanmaY e )
IV} W A AR ) 2 |

YW (ihat) Being & verily Rva: cfiulgent wask: formless
wt fxioﬁng both within and without, W¥: uncreated
WN: without Prana, AT without mind, gW: pure, WA
the Supreme WY the imperishable 9T beyond, higher.

(Blft) that effulgent Being is verily formless, existing
.bqth within and without, uncreated, without Prana or
mind, pure, and is beyond even the Supreme Imperishable,

(Note.—~Here the Sruti speaks of the Nirguna or the transcen-
dental absolute aspect of the Brahman. In the previous mantra the
Sa.gt'ma or creative Brahman has been spoken of as the common
origin of all life and existence. But lest that might be taken as
the last word about Life and Existence, the absolute state of spirit

is described here, as superior to and beyond
the Sagu f
Brahman, Cft.1,i. 7, eyond the " aspest

The Supreme Imperishable.—i.c., the Saguna Brahman spoken

of in the previous mantra. Sank
the Prakriti.] ara takes Akshara here to mean
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The \\

Vedanta TResard

% Let the lion of Vedanta roar.”
“ Let me tell you, strength, strength is what we want,
And the first step in getting strength is to uphold the
Upanishads, and believe that ‘I am the Atman.’”
-Swami Vivekananda.

————m

Vor. 1V.] APRIL, 1918. [No. 12,

i _ ey _ [

MEDITATION AND REALISATION,

Whatever we think we think with our mind and the mind
being limited cannot think of anything that is unlimited or
infinite. S it is but natural that man thinks of God as a Personal
Being, different from himself. Being afflicted with the miseries
of this world, when man finds it impossible to come out of them,
except by depending on a Being, who can take him beyond them,
he wants a Person in whom he can take shelter. But in fact he
unknowingly surrenders himself fo the Omnipresent All-blissful
atman. For, the ultimate truth is that afman and afman alone
exists. He is not conscious of this at the first stage, But as
he progresses in his meditation and acquires the power of dis-
crimination, Vairagya, etc, he gradually realises it. And it
is certain that whoever follows whichever path, he is but trying
to remove the mist of ignorance that covers the self-illumining
Atman. Now, the alambanas (aids) of meditation may be different
according to the different temperaments of mind. If a man has
firm faith in a Personal God let him try to progress with His help.
As he goes on he will acquire deep concentration in course of time
and Brahman will become revealed to him. Knowledge of Brahman
is the one goal of humanity ; and there are various paths to reach
the goal.

* Adapted from the Swami Vivekananda's conversations in Bengali with a
disciple.
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Fiva is not anything separate or different from Brahman. He
is really Bralunan ltself, But so long there is the super-imposi-
tion of mind in Him and the idea of an individual ego is ersenf.
he feels he is happy, he is miserable, and so on. And consciously
or unconsciously all beings beginning from Brahma down to the
lowest creature, each and everyone is moving on towards the
realisation of that real nature, Satchidananda. The round of births and
deaths will not stop until and unless he realises the truth that “1 am
Brahman.” Being born a human being the highest realisation is pos-
sible if he has a strong desire for atlaining freedom and be fortunate
enough to mect a real Guru. A man who is strongly attached to
wife, son, wealth, name or fame can never think or meditate
on God. How can his mind go towards Him ? He cannot
even struggle. He who is ready to renounce everything, and
is not affected by happiness or misery, can have a real struggle,
and he only can tear to pieces the net of Maya.

Think always that this body is material, is but an instrument.
The Purusha that is dwelling within it is you. The super-imposi-
tion of mind is the first inner subtle covering of Him and the body
is the outer gross covering. The self-luminous Purusha, is verily
Satchidananda (cxistence, knowledge, bliss-absolute) and this real
nature of Him remains unmanifested before you, being covered by
these sheaths, So turn the mind in meditation towards that Purusha.
Don't allow it to run towards the objects of enj:yment, This
super-imposition of mind has at last to be killed. The body is
gross matter ; it dissolves into the fine elements. But the mind,
which is a bundle of Samskaras, does not die easily. [t remains in
the form of a seed for some time, and then grows into a tree, takes
up another body and so on and on until the knowledge of Afman
is attained.  Hence through discrimination, Vairagya and medita-
tion drown the mind in the ocean of Sa‘chidananda. When the
mind is gone then you have realised the state,

It may be hard at the very beginning. But go on practising,
go on strugeling. There can be nothing impossible for a hero.
QA FAFTN G A gA: FENAR. Through practice and
Vairagya control the mind and do not give up the struggle until
you have won.

Chitta can be compared to a transparent lake. The waves in
it are caused by the contact of the senses with the external objccts.
Hence the nature of mind is described as Sambkalpavikalpatmaka.
Desires arise due to Samkalpas und Ttkalpas. These desires again be-
coming intensified in it, the mind works through the instrumentality
of the gross body. As work is infinite, so arc the fruits of work.
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Thus the mind is always moving in the waves of fruils of action,
The functioning of the mind has to be stopped. It has to be
transformed into a transparent lake, without any wave in it. Then
the Brahman will be reflected on it.

Should there be then no object to meditate upon? Why ?
The Self is the object of meditation. “I am that Omnipresent
Atman”"—Think and meditate onit. “Iam not this body, not
this mind, not the intellect, I am neither fat nor thin, not this, not
that,”—In this way think and meditate on the Protyakchaitanya,
on the real nature of your Self. Try again and again until the mind
is killed altogether, lost in the Afman. Then will come the know-
ledge of Self, then will come the state where one lives in the
splendour of Self. There will remain no division between the
object of meditation and one who meditates. The knower and the
object of knowledge become one. Adhyasa will vanish away. There
exists no relative knowledge at that state. When the self only exists
as the knower, how can one know the self. This self is knowledge,
this self is consciousness and this is existence, knowledge and bliss,
Through the wonderful power of Mava whichis duirvachaniya,
which can neither be said to be existing, nor to be non-existing, has
come all this relativity of knowledge in Brahman in His Jiva aspect.
Ordinarily we call that to be a conscious state. And where all
relativity has stopped, there is one without a second, which has been
spoken of in the Shastras as the super-conscious state or Samadhi ;

and has beendescrib:d as Rafa afaguat segArET Agiag.

Shastras, philosophies, sciences efc., can speak of relative
knowledge only. No idea or language can express that which is
beyond all relativity. Philosophies, Sciences, etc., can give us only
a partial truth and cannot give the complete expression to the
highest reality. From that highest stand-point everything else
seems unreal. [ am only existing and / am the Omnipresent self.
I am the pioof of my existence. Where can there be any room
for other proofs to prove my existence when there i3 one without a
second, In the Shastras this is duscribed as Niftvamashmaipras
siddhan,



CHIT-SHAKTI.*

(THE SPIRIT ASPECT OF THE UNIVERSE)
BY
Sir Fohn Woodroffe.

(Continued from page 812).

According to Shangkara, the Supreme Brahman is dchined as
pure Jnana without the slightest trace of either actual or potential
objectivity. The Advaita Shaiva-Shaktas regard this matter differ-
ently in accordance with an essential principle of the Agamic School
with which 1 now deal.

All occultism whether of East or West posits the principle that
there is nothing in any one state or plane which is not in some other
way actual or potential, in another state or plane. The Western
Hermetic maxim runs “As above so below.” This is not always
understood. The saying does not mean that what exists in one plane
exists i that form in another plane. Obviously if it did the planes
would be the same and not different. If Ishvara. tbought and felt
and saw objects, in the human way and if he was loving and wrath.
ful, just as men are, He would not be Ishvara but Jiva. The saying
cited means that a thing which exists on one plane exists on all other
planes according either to the form of each plane if it be an inter-
mediate causal body (Kiranivantarasharira) or ultimately as the mere
potentiality of becoming which exist in Atma in its aspect as Shakti,
The Hermetic maxim is given in another form in the Vishvasira
Tantra * what is here is elsewhere. What is not here is nowhere.”
(Yad ihdsti tad anyatra Yannehasti natat kvachit®. Similarly the
northern Shaiva Shastra says that what appears withouw! only so
appears because it exists within, One can only take out of a bag what
is first assumed to be within it. What is in us must in some torm be
in our cause. If we are living finite forms it is because that cause is
intinite Being. 1f we have limited knowledge it is because our
essontial substance is Chit the Illuminator. If we have bliss (though
united with sorrow,) it is because It is Supreme bliss, In short our
experience must exist in germ in It. This is because in the Shakta
Agama, there is a real creation and, therefore, a real nexus between
the Brahman as cause and the world as effect. According
to Shangkara, there is not in any real sense any such nexus. The

notion of creation by Brahman is as much Maya as the notion of the
world created,

Applying these principles we find in our dual experience an “}”
(Abam or subject) which experiences as object a “This" (Idam): that
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is the universe or any particular object of the collectivity which
compose it. Now it is said that the duality of “I” and “This” come
from the One which is in its essential nature (Svariipa) an unitary ex-
perience without such conscious distinction. For Vedinta whether in
its MAyAvada or Stdkta form agrees in holding that in the Supreme
there is no consciousness of objects such as eXists on this plane. The
Supreme does not see objects outside Itself for it is the whole
and the experience of the whole. It is Ptrna. How then,
it may be asked, can a  Supreme, unchanging, partless
formless Consciousness produce from Itself something which
is so different from Itself, something which is changing, with parts,
form and so forth. Shangkara's answer is that really, thatis trans-
cendentally, it does not produce anything. The notion that it does
is Miyd. What then is his Maya ? This | bave more fully explained
in my papers on ** Maya-Shakti ” and on * MAayd and Shakti.” I will
only here say that this Mayid is an unexplainable (anirvachaniya)
principle of unconsciousness which is not real, not unreal, and not
partly either ; which is an eternal falsity (mithya bhatasanatani)
which though not Brahman is inseparably associated with It in Its
aspect as Ishvara ; which Maya has Brahman for its support (Mayd-
brahmashuta) ; from which support it draws an appearance of reahty
which in truth it does not possess. The Parabrahman aspect of the
One is not associated with Maya.

According to the Shakta Tantrik exposition of Advaitavida, Miya
is not an unconscious (jada) principle but a particular Shakti of
Brahman. Being Shakti it is at base consciousness but as Mayd
Shakti it is Consciousness veiling Itself. Shakti and Shaktimin are
one and the same : that is, Power and Its Possessor (Shaktimén).
Therefore Maya Shakti is Shiva or Chit in that particular aspect
which He assumes as the material cause (Upadiana Karana) in
creation. Creation is real; that is there is a direct causal nexus
between Shiva as Shakti (Chitshakti and Mayashakti) and the universe.
In short Shiva as Shakti is the cause of the universe and as Shakti
in the form of Jiva (all manifested forms) He actually evolves.
Comparing these two views ;—Shangkara says that there is in truth
no creation and therefore there can be no question how it arose,
This is because he views the problem from the transcendental (Para-
marthika) standpoint of Siddhi. The ‘Tantra Shastra, on the other
band, being a practical Sidhana Shastra views the matter from our,
that is the Jiva, standpoint. To us the universe and ourselves are
real. And I[shvara the Creator is real. Therefore there is a creation
and Shiva as Shakti creates by evolving into the Universe and then
appearing as all Jivas. This is the old Upanishadic doctrine of the
spider actually evolving the web from itsclf the web being its sub-
stance in that form. A flower cannot be raised from seed unless the
flower was in some way already there. Therefore as thereis an
“ Aham " and * Idam " in our experience, in some way it is in the
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supreme expericnce of Parashiva or Parisamvit. But the Idam is
not there as with us; otherwise It would be Jiva. Thercfore it is
said that there are two principles or aspects in the Brahman namely
Prakisha (or Chit aspect) and Vimarsha Shakti the potential Idam
which in creation explicates into the Universe. But in the supreme
experience or Amarsha, Vimarsha-Shakti (which has two states) exists
in its supreme form. The subtler state is in the form of consciousness
(Chidriipini); the gross state is in the form of the Universe (Vishvat-
miki). The former is beyond the universe (Vishvottirna), But if
Vimarsha Shakti is there in the form of consciousness (Chidrapini) it is
one with Chit. Therefore it is said that the Aham and Idam without
ceasing to be in the supreme expericnce are in supreme Shiva in
undistinguishable union as Chit and Chidripini. This is the Nirguna
state of Shivashakti. As She is then in undistingaishable union with
Shiva She is then also simple unmanifested Chit.  She is then
Chaitanyartipa or Chidripini : a sublic Sanskrit expression which
denotes that She is the same as Chit and yet suggest that though i a
present sense She isone with Him She is yetin a sense /with reference
to His potentiality of future manifestation) ditterent from Him.  She
is Sachchidinandamayi and He is Sachchidananda  She is then the
unmanifested universe in the form of undifferentiated Chit. The mutual
telation whether in manifestation or beyond it, whether as the imper-
fect or Ideal universe is one of inseparable connection or inherence,
(Avinabhava Sambandha, Samanvaya) such as that between *¢ I-ness”’
(Abamtd) and “1" (Aham), existence and that which cxists (Bhava,
Bhavat), an attribute and that in which it inheres {Dbarma, Dharmin),
sunshine and the sun and so forth. The Pancharatra School of
the Vaishnava Agama or Tantra speaking of the Mahishakti Lakshmni
says, that in Her supreme state She is undistingunishable from the
* Windless Atmosphere (Visudeva) existing only asit were in the
form of “darkness” and “emptiness” (that is of unmanifested formless-
nees). So the Mahdnirvina Tantra speaks of Her * dark formless-
ness” In the Kulachddimani Nigama Devi says (1. 16-24)--1
though in the form of Prakriti rest in consciousness Lliss " {Ahang
prakritiripa chet chidinanda parayana). Raghava Bhatta in his com-
mentary on the Shirada Tilaka (Ch. I) says “She who is cternal
existed in a subtle (that is, unmanifested) state as it were Chaitanya
during the final dissolution (Ya anadirdpa chaitanyadbyasena maha-
pralaye sikshma-sthitd). It would be simpler to say that she is then
what She is (Svariipa) namely consciousness but in creation that con-
sciousness veils itself. These terms “formless,” * subnle,” “ dark,’
“empty' all denote the same unmanifested state in which Shakti is in
undistinguishable union with Shiva the formless consciousness. The
Pancharitra (Ahirbudhnya Bamhits, Ch. IV) in manner similar to that
of the other Agamas describe the supreme state of Shakti in the
dissolution of the Universe as one in which manifested Shakti
“returns to the condition of Brahman (Brahmabbavam brajate)
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# Owing to complete intensity of embrace” (Atisangkleshit) the two
all pervading ones Nirayana and His Shakti become as it were a
single principle (Ekam tattvam iva). This return to the Brahman
condition is said to take place in the same way as a conflagration
when there is no more combustible matter, returns to the latent
condition of fire (Vahni-bhiva). There is the same fire in both cases but
in one case there is the activity of combustion and in the other there
is not. It follows from this that the Supreme Brahman is not a mere
knowing without trace of objectivity. In It the Aham is the Self as
Chit and the Idam is the Self as Chidrtipint. There is Atmarima in
which the Self knows and enjoys the Self not in the form of external
objects but as that aspect of consclousness whose projection all
objects are. Shakti is always the object of the self and one with it,
For the object is always the self since there is nothing but the self,
But in the supreme the object is experience as one in nature with
Shiva being Chaitanya-ripa : in the universe the object seems to the
Jtva, the creation of and subject to Miyd and Avidyi Shakti, to be
different from the Self as mind and matter.

The next point is the nature of creation or rather emanation
(Abhasa) for the former term is associated with dualistic notions of an
extra-Cosmic God who produces a world which is as separate from
Hims-If as is the pot from the potter. According to this doctrine
there is an Evolution ¢f Consciousness or Chit-Shakti associated with
Maya-Shakti into certain forms. This is not to say that the Brahman
is wholly transformed into its emanations that is exhausted by them.
The Brahman is infinite and can never, therefore, be wholly held in
this sense in any form or in the universe as a whole. It always
transcends the universe. Therefcre when Consciousness evolves, it
nevertheless does not cease to be what it was, is, and will be, The
Supreme Chit becomes as Shakti the universe but still remains
supreme Chit. In the same way every stage of the emnn'ation-process
prior to the real evolution (Parinima of Prakriti) remains what it is
whilst giving bitth to a new Evolution. In Parinima or Evolution as
known to us on this plane, when one thing is evolved into another it
ceases to be what it was. Thus when milk is changed into curd, it
ceases to be milk. The Evolution from Shiva-Shakti of the Pure
Tattvas is not of this kind, It is an Ablisa or‘ shining {orth,”
adopting the simile of the sun which shines without (it was supposed)
change in, or diminution of, its light.  This unaffectedness in spite
of its being the material cause is called in Pancharitra by the term
Viryya condition which, the Vaishnava Lakshmi Tantia says, is not
found in the world ** where milk quickly loses its nuture when curds
appear.” Ttis a process in which one thime springs from another
flame. Hence it is called * Flame to Flame.” There is a second
Flame but the first from which it comesis unexhausted and still
there. The cause remains what it was and yet appears differently in
the eftect, God is never “emptied” a< it is said wholly into the world ,
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Brahman is ever changeless in one aspect; in another it changes, such
change being as it were a mere polnt of stress in the infinite Ether of
Chit. This Abhdsa, therefore, is a form of Vivartta distinguishable
however from the Vivartta of MAyAvAda becanse in the Agama,
whether Valshnava, Shaiva, or Shakta, the effect is regarded as real
whereas according to Shangkara, it is unreal. Hence the latter system
18 called Sat-kArana-vida or the doctrine of the reality of the original
source or basis of things and not also of the apparent effects of the
cause. This AbhAsa has been called Sadrisha ParinAma (Introduc-
tion to Principles of Tantra, Vol. II) a term borrowed from the
Singkhya but which is not altogether appropriate, In the latter
Philosophy the term is used in connection with the state of the
Gunas of Prakriti in dissolution when nothing is produced. Here
on the contrary we are dealing with creation and an evolving Power-
Consciousness. It is only apprapriate to this extent that as in
Sadrisha ParinAma there is no real evolution or ohjectivity, so also
there is none in the evolution of the tattvas until Miyd intervenes
and Prakriti really evolves the objective universe.

This being the natare of the Supreme Shiva and of the evolution
of consciousness, this doctrine assumes, with all others, a transcendent
ahd a creative or immanent aspect of Brahman. The first is Niskhala
8hiva ; the second Sakala Shiva ; or Nirguna, Saguna; Parama, Apara
(in Shangkara’s parlance); Paramitma, Ishvara; and Paramabrahman,
Shabdabrahman. From the second or changing aspect the universe
is born. Birth means ‘manifestation.” Manifestation to what ? The
answer is to consciousness. But there is nothing but Chit. Creation
is then the evolution whereby the changeless Chit through the power

of .its MAya-Shakti appears to Itself in the form of object, All is
Shiva whether as subject or object,

. This evolution of consciousness is described in the scheme of the
Thirty-six Tattvas, )

s}fan‘gkﬁm and Singkhya speak of the 24 Tattvas from Prakriti
to Prithivi Both Shaivas and Shiktas speak of the Thirly-six
Tattvz'xs., showing by the extra number of Tattvas how Parusha and
Prakriti themselves originated. The unorthern or Advaita Shaiva
Agama and the Shikta Agama are allied, though all Shaiva Scrip-
ture adopt the same Tattvas. 1In all the Agamas whether Vaishnava,
Shaiva, or Shikta, there are points of doctrine which are the same or
similar. The Vaishnava Pancharitra, however, moves in a_ different
sphere of thought and its expression. It speaks in lieu of the Abhisa
here described of four Vyuha or forms of Nirayana, wiz, Vasudeva,
Samkarshana, Pradyumna and Aniruddha. The Thirty-six Tattvas
are the 24 from Prithivi to Prakriti together with (proceeding up-
wards) Purusha, Mayd and the five Kanchukas (Kali, Kala Niyati,
Vidy3, Riga) Shuddhavidyi (or Sadvidya), Ishvara, Sadikhya (ot
Sadashiva), Shakti, Shiva. These are divided into three groups
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signified by the terms Shiva Tattva, Vidyd Tattva, AtmA Tattva, com-
mon in the ritual. Shiva Tattva is the Tattvas from and including
8hiva Tattva to Shuddhavidy4,

These are known as the Pure Tattvas (Shuddha-Tattva). They
are the Tattvas of the pure universe of Consciousness because they
precede MayA Sbakti and all dualities. VidyA Tattva includes My},
the five Kanchukas and Purusha. These are the pure-impure Tattva
(Shuddhashuddha) because they stand midway between the first and
the last. AtmaA Tativa is the impure Tattvas (Ashuddha tattva) of the
world of duality namely the 2§ Tattvas from Prakriti to Prithivi.

It is the common doctrine of Advaitavida that the One is of dual
aspect ; one static (Shiva) and the other kinetic (Shakti). This
doctrine of aspects is a device whereby it is sought to reconcile the
fact that there is changelessness and change, Philosophically it is
an evasion of the problem and not a solution. The solution is to be
found in revelation (Veda) and in direct Spiritual Experience (Samd-
dhi). These states vary in different men and in different races and
creeds. Butin support of Adwaitavida reliance may be placed on
the fact that Samadhi or ecstacy in all parts of the world and in all
faiths lemds towards some kind of unity, more or less complete. Pure
Advaitavida is complete unity. The scheme now outlined shows
how that unitary experience, withcut ceasing to be what it is,
assumes limited forms. ’

The reader isreferred to the diagram.® Personally I always
work with diagrams. I do not think a subject is understood until it
can be represented (so far, of course, as in such matters it is possible)
by diagrams.

Parashiva shown on the left of the Diagram is Nishkala Shiva or
the changeless Brahman a<pect ; and Shiva-Shakti is the aspect from
which change comes and which is its products or changing forms.
Both are Shiva-Shakti. When, however, Shiva is kinetic He is called
Shakti. Regarding the matter from the Shakti aspect both are
Shakti. Neither ever exist without the other though Shakti is in one
aspect Chidripini, and. in the other in the form of the Universe
(Vishvitmiki). In themselves and throughout they are one. The
divergence takes place in consciousness after it has been subjected to
the operation of Maya, the effect of which is to polarize consciousness
into an apparently separate “I” and “This.” Parisamvit is not
accounted a Tattva, for It is beyond all Tattvas (Tattvitita). Shiva
Tattva and Shakti Tattva are counted separate though Shakti Tattva
is merely the negative aspect of Shiva Tattva. Shiva Tattva and
Shakti Tativa are not produced. They thus are even in dissolution.
They are Saguna-Brabman ; and Parisamvit is the Nirguna Brahman.
The first evolved Tattva is Sadishiva or Sadikhya Tattva of which the

hd Shh-\i';l»at_{hz l;-cflxx'c.
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meaning is Satdkhyayatab or that state in which there is the first
notion of Being ; for here is the first incipiency of the world-experi-
5“,"30 as the_potion “ I am this ” which ultimately becomes a separate

I” and *This.” In my “ Studies in the Mantra.Shastra” I have with
more technical detail described the evolution of Jiva consciousness,
Here I will only shortly summarise the process.

. As. already stated, the Aham and Idam exist in an unitary state
\\.Ihlch is indescribable in Parisamvit. Shakti Tattva is called nega-
tive because negation is the function of Shakti (Nishedha-vyapAra-
rﬂp& Shaktih). Negation of what ? The answer is negation of con.
sciousness. The universe is thusa product of negation. Where
there is pure experiei.ce there is no manifested universe. Shakti
negates the pure experience ar consciousness to the extent that it
appears to itself limited. Shakti disengages the unified elements
(Aham and Idam) which are latent in the Supreme Experience as an

undistinguishable unity. How? The answer is one of great
subtlety,

Qf the Shiva-Shakti Tattvas, Shiva represents the Prakisha and
Shakti the Vimarsha aspect which contains potentially within it the
§eed of the Universe to be. The result is that the Prakdsha aspect
is left standing alone. The Shiva-tattva is Prakisha-matra that is, to
use the imagery of our plane, an “1” without a “This.” This is a state
in which the unitary consciousress is broken up to this extent that it
is no .longer a Perfect Experience in which the Aham and ldam
exist in undistinguishable unicn but there is one Supreme Aham
g:?nscmusness only which is the root of all limited subjectivity. To
u: I:::::noorv_Shwa Tattva, Shakti gradually unveils Herself as
from Shiva fan‘gmé?l?a aspect of consciousness.  The result is that
part ther;: : ‘lmkh (in which the Ilatter takes the playful
Sadakhya Tattvevo';ed thF first produced consciousness called
expetionce. B :~" here is ther.x an Aham and Idam aspect of
s Tates sta;.;e a?t .mt experience is not like the Jiva's which arises at
consciousness ( -e.l«t e intervention of Mayi Shakti. In the Jiva
and differont friml‘tma) the object (Idam) is seen as something outside
pure Tattvns tlnnt‘ ;sse‘lfil ' In Saddkhya Tattva and all the subsequent
“This i expcri‘cnc ; shvara Tattva and Shuddhavidya Tattva the
There is 110 oute ¢d as part of the Self and not as separate from it.
Which e resentl‘ azlld inner as shown in the Diagram. The circle
“Thig” 'lp- 4 S the one Consciousness is divided into “I'and

, ‘; w ‘“" are yet parts of the same figure. The “This” is at first
;)‘n y by .da‘qree.s and h".?-“)' (.Dh)'ﬁmala priyam) presented to the Aham
1kf: a plctur.e just forming itself (unmilita-mated chitrakal am). For
.thxs' reason it is said that there is emphasis on the Ah‘u: wh.ich is
indicated in the diagram by the arrow-head. This is called the
.‘h{lmeshn’ or “closing of the eyes” of Shakti. It is so cnllcc'i because
it is the last stage-in dissolution before all effects are withdrawn into
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their first cause. Being the last stage in dissolution it is the first in
creation. Then the Idam side becontes clear in the next evolved
Ishvara Tattva in which the emphasis is therefore said to be on the
“This” which the Aham subjectifies. This is the “Unmesha” or
“opening of the eyes” state of Shakti; for this is the state of conscious-
ness when it is first fully equipped to create and does so. The result
again of this is the evolved consciousness called Shuddhavidya Tattva
in which the emphasis is equal on the “1” and “This.” Consciousness
is now in the state in which the two halves of experience are ready
to be broken up and experienced separately. It isat this state that
Maya-Shakti intervenes and does so through its power and the
Kanchukas which are forms of it. Maya-Shakti is thus defined as the
sense of difference (Bhedabuddhi): that is the power by which things
are seen as different from the Self inthe dual manifested world.
The Kanchukas which are evolved from, and are particular forms of,
the operation of Maya are limitations of the natural perfections of
the Supreme Consciousness. These are Kala which produce division
(Parichchheda) in the partless and unlimited ; Niyati which affects
independence (Svatantratd); Riga which produces interest in, and
then attachments to, objects in that which wanted nothing (Pdrna),
Vidya which makes the Purusha a “little knower” in lieu of being all
knower (Sarvajnatd) and Kald which makes Purusha a ‘“little doer,”
whereas the Supreme was in its Kartrittva almighty. The result of
Maya and its offshoots which are the Kanchukas is the production of
the Purusha and Prakriti Tattvas. Al this stage tbe Aham and Idam are
completely severed. Each consciousness regards itself as a separate
whether its own body or that of others is
outside its consciousness. Each Purusha (and they are numberless)
is mutually exclusive, the one of the other. Prakriti is the collectivity
of all Shaktis in contracted (Sangkuchadrupi) undifferentiated form.
She is Feeling in the form of the undifterentiated mass of Buddin
and the rest and of the three Gunas in equilibrium. The Purusba or
Self experiences Her as object. Then on the disturbance of the
Gunas in Prakriti the latter evolves the Vikritis of mind and matter.
The Purusha has at this stage the experience of the multiple world
of the twenty-four impure Tattvas.

Thus from the supreme “‘I” (Parahantd) which is the creative
Shiva-Shakti aspect of Parasamvit which changelessly endures as
Sachchidananda, Consciousness — cxperiences Itsclf as object
(Sadakhya, [shvara, Sadvidya Tatlvas) and then through Miyi and
the limitations or contractions which are the Kanchukas or Samko-
chos it loses the knowledge that it is itself its own object. It sees the
“ other’’; and the one Consciousness becomes the experiencers which
are the multiple selves and their objects of the .limited m.xd dual
universe. Shakti who in Herself (Svarupa) is Feeling-Consciousness
(Chidripint) becomes more and more gross until physical energy
assumes the form and becomes embedded in the © crust” of matter

‘I’ looking upon the “This”
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vitalised by Herself as the Life-Principle of all things. Throughout
all forms it is the same Shakti who works and appears as Chit-
Shakti and Miyi-Shakti, the Spirit and Matter aspect of the Power
of the Self-illumining Chit. '

YARNASHRAMA DHARMA IN THE LIGHT
OF MODERN THOUGHT.

BY
K. S. Ramaswami Sastri, B.A., B.L.

(Continued from page 339.)
A famous Sanskrit verse says :
wg faw: qafy ngar ¥y ¥aat )
AR SRamiy agdasias o
(This man is my kith and kin but that man is a stianger ;—

such is the thought of the poor in spirit. But to them who are pure,
noble in heart the whole world is their family).

The Padma Purana says :

sfkqmus god geewpgatmg: |
|RAZA god TANYST (xdraq: w
WA ged AT g sqr Qe adas o
warefiny qod fasql: sifasd wdg
(Non-killmg is the sweetest of the flowers which God Vishnu
loves. Self-control, love towards all, mercy, wisdom, austerity

devotion, and truthfulness are along with harmlessness the eight
flowers that the Lord loves and accepts).

In regard to fraternity our religion recognises that  this Sollows
from the truth of the fatherhood of God. R TeW WIS
(Thou art the Father of the universe.) Bul it has understood that
Jraternity implies elder and younger brothers and hence it has insist-
ed on the preservation of the elements of revercnce in hife. 1! has
extended the principle also to the cutire range of crcation instead of
confining it to the kingdom of mam. It is thus abundantly clear
that the Hindu scheme of hfe called Varnashrama Dharma s i
entirely sane and right relation to the fundamental ideas of progres-
sive modern life,

Thus the Varnashrama Dharma lakes life at ils full valuation
without placing any undue emphasis on some clements of eur nature
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lo the exclusion of the rest. The Hindu has always striven ¢ to see
life steadily and see it whole.” To quote Dr, A. K. Coomaraswami
again : “What I do suggest is that the Hindus grasped more firmly
than others, the fundamental meaning and purpose of life and
more deliberately than others, organised society with a view to the
attainment of the fruits of life ; and this organisation was designed
not for the advantage of a single class but to usea modemn
formulz, to take from each according to his capacity and to give to
each according to hisneeds. . . . . . . Even with iis im.
perfections, Hindu society as it survives will appear to many to be
superior to any form of social organisalion atltained on a large scale
anywhere else, and infinitely superior to the social order which we

Enow as modern ctvilisation.”

I wish to say a few words here in regard to three aspects of Var-
nashrama Dharma which have been picked oul as indefensible in the
light of modern thought. The first of them is the casle system. The
idea that the Hindu system is the result of priestcraft and has been
designed by scheming men to secure Brahmin domination is too
absurd to need refutation. The caste system is proclaimed in the
Gita as being of divine creation. It secures co-ordinated social
endeavour and difjerentiation of functions and minimises the evil
effects of dehumanising and reckless competition. The idea of the
great sages.of India seems to have been that individuals and groups
of men should turn their gaze towards God who is the ceatre of all
instead of trying to trip each other up and hurl the less fortunate
into the bottomless pit of poverty and degradation. The caste
system is no menace fo unity or social love.  Let us all remei.rhber the
wise words of the late M, Booker Washington; “ [n all things thay
are purely social we can be as separale as the fingers, yet one as the
hand in all things essential to mutual progress.”

The second aspect is our marriage system. Let me say at once that
there is no inherent superiority or inferiority in the various marriage
sysiems prevalent in the world. The only question is, whether it
is calculated to achieve the end in view according to the ideals of
the society where it prevails. M ar.riage is everywhere a check on
first impulses and hence has its justification in our higher nature and
ol in our lower nalure. The womanhood of every 1ace forms the
true and god-given guardians of the ¢motional and spiritual ideals
of the race and hence any tampering with the marriage ideals of
the race must be viewed with grave disapprobation. The
Ramayana discloses to us the Hindu ideals of marriage in a perfect
form and we shall be traitors to Sri Rama il we give him mere lip
adoration and fail to walk in his shining footsteps, The family i
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him by way of pleasant and unpleasant things above, here, or below.
The only companions that accompany us after death are our
Vasanas and our Karmas. faamefrat ansacay qigame.

There is no way to achieve our individual good and social good
except by Dbarma and Dhyana and the altainment of God's
love. Let us remember the precious words of Tiruvalluvar.

' “smixm wewdonrsraraar  Qsiigridsacier  wadsatv
wrppafig.
(There is no other way of removing the sorrows of the mind

except by attaining the lotus feet of, Him who has no peer in the
universe),

»
Some people feel shocked by being told that Dharma is wefifra:
(not verifiable by the senses) anid is Gol's gift lo us for our salvabon.
But are not all the precious and immortal things of life unverifiable
by the senses ? If the soul and God are so unverifiable, is it anvthing
absu@ fo say that lhe bridge leading from life lo G'od should be egqually
unverifiable. wrgme@Y: (He is the bridge leading unto immortality).
As a matter of fact the right use of pure reasom makes us realise the
value and Dblessedness of Dharma which is our lrue saviour here and
hereafier. -

. The sacred Dharina of our land is our mos! precious inheritance. 14
is the duly of the Hindus by preserve il an keeh it wnimbaivel for aII‘ 'h'mc
Our abiding loyalties in life are those that are .u:1uz‘rc‘il early in our c'.xr'rc;
and henc.e sbis the duly of the present generalion 1o train the nesl deneralion
:lowalk in the blessed and auspicious pa'h leading unlo God. His gr'ﬂct‘
i;\s been al.ways on thi?~ land and He will shower his choicest bless-
gs on us if we love him and obey His will. Let us treasure up in

our hearts the wise saying of Manu, o i

m"mrjiﬁmi!nmmwil
wvat gxTat w7 fafrem 1 fad g

No deca '
( ecadence will come 1o them who are wedded to auspici-

u » hO are | ys ‘l ll ()‘ S ‘- 1 llh() ¢ \Uh() l'h'l( rn
1 SCi-Co l, .“d )

the $apas and the hom.s enjoined by the holy shastrac.)

(Concluded).

THE POWER OF SPIRIT.

(Class Lecture by Swami Ramakrishwananda),

In this world we no doubt see that a man who does not
glorify the Lord may live a successful life, Often those who have
no moral standard, who oppress the poor, who lord it over the
good, appear (o live happily ; and in many ways wrong seems ta
prosper. But this material power wins the victory only for a few
days. In the end God always comes out victorious. It is the
spiritual power that endures. The power of a Napoleon or an
Alexander the Great is nothing compared to the power that those
men have who never shed a drop of human blood and never care
to seek for power. Ican prove this, What isman? Man is
mind. When you can control your own mind, the art which
shows you that, will show you how to control all other minds. If
you can solve one problem by the rule of three, you can solve all
other problems. The principle remains the sane for all. So if you
have learned to control the force working through your own mind,
it is easy to control the same force elsewhere, for mind is everye
where alike. The teacher is one who has learned the art of con-
trolling his own mind. The Great Ones like Christ or Buddha
who have conquered the world did so because they had conquered

themselves,

The power of Spirit is infinitely greatcr than the power of
matter. But what is spirit and what is matter ? Whatever can be
felt, conceived, thought of, seen, or heard, is matter, It is the
object, something that can be known. Spirit is not all this. Put
a nol to all these and that will define Spirit. Matter is heavy,
Spirit is not heavy ; matter is limited, Spirit is unlimited ; matter is
changeable, Spirit is not changeable. All that is not malter is
Spirit ; so by knowing what is not matter, we know Spirit indirectly,
But what am I 7 We think that this “1" is the name of the body
and we therefore identily ourselves with the body. But this “1” is
something else. The body is destined to die, but this “1” shrinks
from death ; the body is dull and stupid, but this “1" is eager,
hungering {o learn ; this body is unconscious, but this “1” is ever
striving tu be more and more conscious. So all the tendencies of
this “1” are away from the bodyv or matter; and if we have this
spiritual tendency, we must have come from spirit.  All the great
teachers have taught us : Do not think that vou are this bundle
of flesh and blood. This idea is the offspring of ignorance. You
are not made to live on what the world can give you. You are
celf-existent. You are beginningless, endless Spirit.  You are
naturally conscious. Eternally you are existent, ‘Sword cannot

3
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plerce you, fire cannot burn you, water cannot wet you, air cannot
dry you.' Thisis your true nature.”

Ask yourself whether you wish to live or whether you wish to
die ; whether you wish o be ignorant, or whether you wish to be
all-knowing. We all want to be all.knowing, therefore by nature
we must be all knowing. We all want to be blissful, therefore we
must be all blissful; and we must be eternal, because we never want
todie. Afish taken out of water will not care for the greatest
luxury or honor on land. You may lay him on a throne and
offer him everything, but he will say : “Put me in dirty water
even, but do not keep me on land.” This is because water is his
natural element. We judge of the nature of an animal by its likes
and dislikes ; if in the same wiy we look to our own likes and
dislikes, we can tell what is our real nature. Does not everyone
like to be St or existent? No one wishes to die. Does not everyone
long for unlimited knowledige ? Does not every one desire unt roken
happiness 7 S the great teachers have found cut that the nature
ef man is Sat-chif-anandam (eternal life, knowledge and bliss). He
is not the material body, he is not the subtle body, he is not all
these koshas or sheaths ; but he is That which he is desiting,  The
more we think of oursclves in this way, the more our infinite nature
will manifest itself.

Itis not possible to know the Infinite if we are finite. We
must first know that we are infinite. We wish to m irry the Infnite,
we must therefore belong 1o the same caste. A Brahmin boy can
only marry a Brahmin'girl ; 50 to win the hand of the lnfinite we
must prove and know that we are infinite.
limited and which limits. We now feel limited by coming in
cop!?\ct with matter. We must realize that we are not matter but
Spmf, we must cease to identify ourselves with the body. We must
convince ourselves that we are Spirit, by differentiating  oursclves
from matter.  We must join ourselves to God. To do this we
must conquer all egotism. This 1 is the greatest ba:rier between
ourselves and God. It hides our God from us,

Madter s that which is

Do I'bdeng to myself 2 Can 1 do what | wish > Or am 1

guided by a Higher Power 2 | | analyze my life, I shall find that
I am a plaything in the hands of an Infinite Powér.
own master. 1f I were, T could get what | Jike.

wish to have everything to gratify his desires 7
succeeds in getting all that he wants,  No matter how rich a man
is, he always wants something. Do we find anyone who is perfect-
ly happy #  Go to the Emperor of Russia, go to any prince or king
and ask if he is happy. They have power, they have wealth, they

I am not my
W ho does not
But no one
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have apparently everything ; and yet not one of them \viI.l say that
he is truly happy. This is because no joy can be found in selfish-
ness. It is only when we forget ourselves for some one else that
we become happy, and lasting happiness is ours only when we
have forgotten ourselves wholly for God.

It is the highest duty of a man to love God ahove all things,
and this love must be incessant and disinterested. We n?ust
never cease {o love Him, but not because He has powers to satisfy
our desires. We must not love Him for what He gives—as people
seck out a rich man, follow him about and flatter him ; then, being
satisfied or disappointed, go away. Such time-servers are not real
devotees. Their love is not for the Lord but for what they can get
from Him. They are not God-worshippers but Mammon-WOF-
shippers. What is disinterested love ?  The little child lqves h}s
father. That father may be poor and wretched, yet the child \.wu
run and jump up in his lap with joy, but not in the lap of the rich
man who comes with him. Such should be our love for God,
And it must be unceasing. We must never forget Him for a
moment. Then only will our higher nature be free to act. If we
really love the Lord of the Universe, we shall no longer care for the
temporary things of the world. When love for the I'nﬁmt.e One
awakens within us, then all these small worldly satisfactions,~
name, fame, property, position, will seem worthless to us. If a
man can claim a miilionaire for his father, he will be so proud and
s0 secure in his father's wealth that he will fear nothing and ask
nothing. So if we can once learn to regard the. Lord of the
Universe as our real father, then we shall lose ali anxiely and greed,

We fear and desire because -we do not know what w: are,
The light of the lamp above us, there, is brill.iant ; but if the ch'mney
that surrounds it were not transparent, lhe light would be ob cured,
So each of us is a great light, but that light ha§ been obscured by
our ignorance, because we identify ourselves with the bo.d.y and are
attracted by the things of this world. Incessant and .dxsmterested
love for God, however, will remove all these opstl'uct|0n§. ' Whe.n
we have been able to give our whole Leart to Him, a reve’ation .wtll
come to us which will make the httle riches of the world, the l%ttle
joys of the world, the little sorrows of the world seem as nothing,
It is these narrow earthly attachments which have covered up th.e
{nfinite nature of man and which make him think that he is this
limited human being. When they are removed, then at once he
will realize his own nature ; and when he realizes his own nalure,
he will know that he 1s the son of the Intinite and Eternal Lord

of all.—The Message of the East.
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:\e;ngf\s:one' But was he intoxicated ¢ He moved as if he had
o fo(;mness :‘f the externfll world, His mind was concentrated
liviag M ce on Mother. Going there he might certainlv see his
Rz:\:ikr':)her and could hear words from Her lips. For, Sti
Really She was Chir told alie. He appeared before the Mother.
fountain-head s;of a;m’w\‘“ i really Bhe was a living force, and the
love and devotion f ove and beautv. 1fis heart was filled with
bowed down before(;-r[ the Mother. He forgot himself in ecstacy ;
“ Mother. giv [Her again and again and muttered to himself
, give me ["icka (dxs‘crimina!i‘m) (I " s @i
, pive me Vairagva ; give

me knowl v .
edge, give me devation, QY \other, make me live in a

state, so th
at + v
| Lewnalways see you and feel your presence.” A

peculia ;
vnnis!l]e:i ?eonsah?ﬁn Passed through his bodv. The whole world
rom his sight and Mother alone was there.

vou g::?(;“:[b?:k to Sri Ramakrishna. Thakur asked him, * Did
;fartled .a( (h;: 0 wr. to remove yn.nr worldly diffisulties 7° He was
be done then :'I,“Cih(o‘n, : .N‘?" er, 1 forgot altogether. What is to
Mother.” AQ;in h 10 again,” said Sri Ramakrishna @ and ask of
all about hi‘mself e vent o t.hc temple, and this time too forgot
¥nana and Bhakti oan‘d bowing down manv times praved for
pray this time 7" S!!‘ayt.lSﬂ Ramakrishna smilinglv asked, “Did you
sce mother, through :o ed again he replied “ No Sir, as s00n 35 1
ask only for Jnana and ér;e dl.wm: power, 1 forget evervthing and
you are,” said Thakur « akti. What is to he dane? **What a fool
and pray for it at a brea'hc:“'g not you hold yonreelf for a moment
remaove all your worldly di‘fﬁc ’lo. an:l try again and pray to Her 10
third time. But this lim'e " ulties.”  Again he went to try for the
feeling arose in his ind -P-‘;non 2s he entercd the temple a pecnliar
Came to pray to Mother 'the € was ashamed of himself. What! he
head of all bliss for such tr'..*sat-m.ﬁer of all desires, and the fountain-
t(? beg for a gourd or a Dalt“'am.'esl Was it not mere foolishness
him ? This wag ridiculons ir:); thing f!.‘nm an Emperor after pleasing
bowed down again and a‘:» " eed. Being ashamed of his conduct he

gun belore Mother and praved, « Mother,

devotion to « Thy feet” ;' but give me pure knowledge and
thought, this was indeed ¢ then came out of the temple and

how was it that though he t?illdgt:fam“k"“"“ﬂ'* piav, Otherwise
t

to Mother to remove his world! cr, every time he failed to prav

would not leave his Gury H Y difficulties. ~ But Narendeanath
; . e .
mast do something o that ther€

would be no difficulti

voung brothers, grlilh;: for (!‘e maintenance of his m.ther and

like that for any body agmaknshna said, “1 can't prav to Maother
Y. Such prayers do not come out of my lips.

What can 1 d i
o? [told you, if you wanted anything thay would
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be granted to you the moment you’asked for it from Mother. But
you could not pray. Your fate is that; What can 1 do?”
« That won't do, Sir,” said Narendra, ¢ you must pray for me, And
I do believe that only if the words come out of your lips, there will
be no difficulty on the way.” Thus entreated by Narendra, Sri
Ramakrishna at last said, “All right. There will be no difficulties
for the bare maintenance of your family.”

AGGRESSIYE HINDUISM.

From the very earliest times India has attracted the attention
of foreigners of all climes and civilisation ; some by her inex-
haustible natural resources, some by her arts and architecture, others
again by her unique achievements in the realm of thought, more
particularly in religion. Numerous as has been the number of such
persons there have been very few who were free from prejudices and
predispositions which have not a litlle hampered their proper
understanding of the real nature of the soul of India. In recent
years there have not been wanting people who in their pride of
wealth and achievements in material sciences and civilisation, have
been deluding this ancient land with many strange recipes to cure
her of her ills. The most pernicious consequence of this
constant dinning into our ears of our weaknesses and defects is
that our own peop'e believe themselves fo be in reality as weak as
these interested foreigners, out of diverse motives, have represented
us to be. But this could not continue for a long time. For, our
holy land is the keeper and the guardian of the purest and highest
Iess‘ons of spirituality and has therefore, in the divine order of
things, the most sacred mission yet to fulfil. In the last part of
the nineteenth century the thinking portion of the population of
India was led astray by the glamour of western civilisation
and other causes historical and political which need not be
referred to here in detail. 1t was at this most critical juncture
in the evolution of Indian thought that the God-man of
each us our supreme duty and our legiti-
mate destiny. The message of Sri Ramakrishna was carried to
every corner of the world by his illustrious  disciple Swami
Vivekananda. ‘e are already having the fruits of his work in the
f our national consciousness which is visible in
—and there are some dangers which we
nst, if we are to remain

Dakshineswar came to t

awakening ©
every sphere of life,
should particularly guard ourselves agai
frue to the peculiar genius of our race and thus fulfil the sacred

trust imposed on us. Swami Vivekananda has already taught ns
4
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how ¢ i .
dePartr(:Ie:x):sg t:;‘lsi:e th(;t national eneryy with respect to various
his varied teachinés w.xtshxmpf)ssxhlu to give even a bare outline of
But those interested in (lhe re{"?ecg to our national re-construction.
the little pamphlet entil]edsutilzd '“‘!%’“ well begin the study with
Sister Nivedita, For Nivedita bggr“\"'e Hinduism "® by the late
Swamiji and by her great } y _h” long discipleship under the
purpose and clisintcrcf‘ :d )u.m'my of heart and carnestaess of
vision of the Swamiji a:)fl( mo,hvt." s enubled to cateh the inner
fascinating way of writin p(){l{r};‘f" ttin hier peculiar, uminatiog and
which should be borne ing‘mmqe- Pamp.h.lct brings out the essentials
to further our national progress in devising any practical measure

In the first i :
art v .
points out that o:x(;‘i Smer— Nivedita with a characteristic insight
organisation of the _“’I‘L‘_h)r the future must he found in the
e education of the people on lines which are at

once ““)d&‘“ an t.ll\e “]“ account ()f ‘h . » Tt
d } cultar ‘ [
1 € It MY 0( [

race. As she points

; n ' 50t
e e (;))ughtt:: «:ul “the sotl that has brought forth the mango
e the patm owsh Si::.tltul be c}lcgr;ldc(l to providing only gourds

. o tarly, the ¥ of

Yogu huas nn right to sink ’iu t “L“"l s an  raor
of European 1 : Mo the rale of mere critic imtat

" k Letlers.,” * & & e critic or mmtator
characteristic o : Aggiression is to be the dominant
e mf}(:\}e India that is to-day in school and o : 'i‘r)nolm -
i ,’lct- ! " :hnught and ideals of aggeession ’; { i’ f

s s Achivity 3 for the o e e <t
o y standuard « ‘ak

strength ; in place of a steadil i e
9f the invading host.”
in India also the e

Itis u,},-?l;‘mmg defence, the ringing cheer
achers s theretore eseential that as in the West
rs and guardians o

uietnes r ) : i
q ess, dOthty, resignation should steive o foster not

lm(tjlatwe, sense of reSPOnsibmts -lInd obedicnce but  *strength,
an se“’_wi” k el powe \ " oy
are repa ower of rebethon.” ¢ Temper
“as a very precious [‘,mr;}cd by. western educators ™ says \'ivc(l?’l
destroyed, though they ¢r, which must by no means be crushed n;
. . must d A
ordinated to imperson undoubtedly be disciplined and sub-

al ends ”
Speakin .
g of the task b
) (253 Cf s N1y \
t‘;;skhxs to translate ancient Ul::e\oli3 e
€ have to clothe t} g
e

old strength in a pew form, The new form

withou! that ol
‘ d s'rength i
foolish is the savage &:h s nothing but 2 mockery lmost equally
. savage anach fe . y ;o almast v iy
exprcssion.” chronism of an old-ime p'( wer without it
) v *

o A sums up thus t «“Our
CUye .
g mto madera equivalents.

“The Indianising f Indi

. 4, the , .
t_hought’ the ldymg out of vur | ¢ e orgatusing of our national

e of mare 3 )
march, all this s to be done

. " “By S
Udbodban Oftice, Bavtibazar. Cal u‘ ted
Sy Ldidutty

. g 5 oy N
Addressive Mindnisg.
Nivedis ; 7
Wt KV Pattahed Ty the
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by us, not by others, on our behalf. We accept no more pro-
gramm?s. Henceforth are we become the makers of programmes
We obey no more policies. Henceforth do we create policies.
sz reluse longer 1o call by the name of ‘ education” the apprentice:
ship necessary {Hr a ten-rupee clerkship. We put such things in
their teue place.  We ordain ourselves intellectually free.”

The observations on the supreme importance of writing a true
india Ly the Indians, the creation ot great literatures

history of
d effective education of women deserve the

in the vernaculars an
earnest attention of our leaders.

In short the pamphlet should be in the haads of everyone who
wants to be of any service to his motherland, and especially in the
hands of every student and young man. The Udbodhan Office
deserves to bu congratulated for bringing out the collection at such

an opportune moment.

REVIEWS ARD ACKNOWLEDGMENTS.

70l I —[Edifed and compiled by Kam

The Dream Problem,
Editor, ** Practical  Medicine’ Delhi

Narayan, LM.S, Published 1y
(India) ].

Of the various phenomena of
attracted the attention of philosop
we ave far from any dehinite theory

various problems connected with it
before us is however ambitiously stated to bc to arrive at the

ultimate truth by the  anulytical exposition of tnat phase of
consciousness which we call the dream state.”” The volume con-
sists mainly of the replics received trom various gentlemen both in
India and abroad i respouasc 1o aquery sent by the publisher inviting
rds the sulution of a detinite dream. Besides these
je last part of the book deals among others
onception of creation aud a dialogue between
awer which are interesting.  The second
will contain further dialogues between
elating lo the ultimate truth and the
h many other solutions. The

the mind the subject of dreams has
hers from very early times and yet
and satistactory explanation of

The object ot the publication

suggestions towa
interesting replics
with the Vedastic ¢
sage Vasishtha and the dre
volume, the publishers state,

the dreamer and the sage T
ainment together wit

methods of att
p leave notiing to be desired.

printing and get v

The Life of Swanu vivekananda — Compled and lranslaled inlo
Mahralls by Pundils Bhaskar Vislinu Phadake. B.l., and Ramakrishna
Vasudeva Barce.  Published in paris by [Damdit Bhaskar Vishnu
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ay that the great truths embodied
me to the minds of the spectators

RISHNA DAY CELEBRATIONS.

At the Belur Math.

day anniversary of Bhagavan Sri Rama-
krishna Paramahamsa Deva came off on the 14th March last, when
seven members of the Math were formally initiated into Sannyasa
and two others into Brahmacharya. About 500 people were assembled
on that day and were sumptuously fed. The public celebration took
place on the 17th instant, when as usual, three stcamships of Messrs.
Hoare Miller & Co. plied between the Ahiritola Ghat and the Matb.
A big portrait of Sri Ra makrishna was installed under a huge canopy,
on the Math ground, duly set hetween a very artistic arrangement
of Hlowers, creepers etc. There were also the usual decorations all
about the Math premises. There were distributions of Prasadam, and
cold drinks on a vast scale, and the men in charge, the volunteers
and others were all attention to the guests of the dsy. The vast
congregation amounted to nearly 50,000 people, of whom about 15,000
partook of the Prasadam, There were sOngs, ¢ Kali-kirtan, fire-works
and many such otoer interesting items in the programme of the day.
Concert and Sankirtan parties of the locality as well as from the
metropolis had gathered in groups to pay their respects to the
memory of Bhagavan Ramakrishna Deva '

At Ranchi.

The 83rd birthday anniversary \was celebrated at Hinu on the
o1st March, 1018, with the following programine ==
(30th March).

SRI RAMAK

The cighty-third hirth

Sankirtan—6 p.M. tO 8 .M.
Sankirtan in the morning. 9. Puja and Aratrika—
of Prasada—12 AM. tO 8 p.M. 4. Reading
Keligious subjects—4 to 6 "M, 5. Kali-

Next day :—1
at noon. 3. Distribution
of Essays and Discourses on
kirthan—6 to 7 M.

At Sylhet.

‘[he 88rd birthday anniversary of Sri Ramakrishna was celebrated
with great pomp under the auspices of the Ramakrishna Seva Samiti.
A public meeting presided over by the District Judge. Mr. H. C. Liddell,
1.c.s, was held on the 11th March in the Town Hall, which was
attended by the clife of the town, including otticials. The reading of
the annual report of the Samiti was followed by lectures on social
service. and on the life and teachings of Sri Ramakrishna. The
President exhorted the audience to join the Samiti and wisbed it all
success. On the 14th the Bhaktas performed the Tithi Puja. The
public celebration came off on the 17th. There was Kirtan all through
the day. Inthe morning the patients of the leper asylum were
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Sel\'cd \Vith S\VLCtS u I 1 o
“(]L’r th(. (IH‘CC(IOII 1
i - 0‘ thc lncd\\_'l‘ ()ﬂlLCr l" thc
C\Cmng J.bout one {hou '

sand people including sweepe
untouchables were fed. B oweeners and ofher

At Benares.

The 83rd birthday was celebrated
: : at the Rk, Advaita Asl
the 17th March when the following programme was c~bsc:n.':(l!r'a—n—j:l "

1. The f.ccding of Satlhus, at noon. 2. Sankirtan, 2o ¢
3. A leCtul:e in Hindi on the Life and Teachings (;f Qr; Ié X E 'P'“'
by 'Ba'bu. Kali Prasanna Chatteryi, late Editor 'l‘nimn ";‘"‘ ’:”"““
4. Kali-kittan with music, in the cevening. 5, I)i;tribtxt’ e’f l‘to o
among the assembled gentry, about 800 ip number oot Trasda

The tithi /ﬁuja had been performed o the 1ith M
usual ceremonies and entertaintnent of Bhaktas ‘

At Kankhal.

- Fl;cbﬁfird lbi(thday ;umi\:crs:u‘y of Bhagavun Sii Ramakrishna
as celebrated by the Rk, Sevashrama oy 10th March.  The
gramme was as follows :— T e

arch with the

1. Music by Sm. Sat i
- Satyabala Devi 9to 11 am 2
: oY S M2, .ecture oa
1bhc ;,lfe .m)d Ic.ag,hmgs ot Bhagavan Sri IV uaknshna Paramaham-a
y Pandit Y‘ogm'dm Chandra Sarmz, Sankhya Vedanta tictha 11 tc')
12 p.AL ‘3, Serving Sadhu Mahatmas wiihnfood 12 to
4. Bhajana 2to 4 p.m. P AN to

At Kishenpur. Dehra Duy .
The "‘3r('l birthday anoiversary wis celebrated on 17t Mare
the Ramakrishoa  Ashirama. Many  distinguished sentle ‘ .f“‘“\ .
De‘txgix DL\(? attended the festival.  Alrer l’uj.x~ and mx}t"n 'Lttl!“%“ o
religious discourses by Babu Buideo Singh, Rai Sah -‘bj‘l ll‘ ‘tfc Der,
Mr. Chandi Prasad, s, 1L, and othcrls. b v e

Prasadam was distri :
among the assembled Bhaktas, nearly tributed

a thousand m number.,
At Lucknow.

The *5rd birthday ot Sri Ramakrishing was celebrated at the Rk
Sevashrama, Lucknow (18 Hewett Road) on the 1710 L\Li-'l‘l le.\k-'
There vas Nagar Sankirtan iu the morniy, which was ‘tu'lllr(: l > l‘ i”.
the fcedmg of some 1100 poour and anrm peo e ‘,\t al *‘f Y
under the presidency of the Houw'ble Pandit ()lokl‘r : Qvnoluc 6 p.m.
President of the Sevashrama, the genetal me aran Nath Misra,
with a prayer recited by the boys o the
attached to the Ashrama, after whic, songs were sunyg and the 1
report wis n.‘ad.‘ The president theg distributed )nh/ :3 t tllc"‘(;l-m:d
ving students of the depressed class school, :}\(tc’: sc(:mcwf tstvr;
busincs.s, Meo A P Sen, Bar-at-Law delivered a nice spe 9:“‘_“
Bengali on *‘Sevadharma.”  The president lhcx; in an\‘:}“l‘xc::
specch in Hindi explined the meaning of the word * Seva :1(1)1‘31 the

ting was comwmenced
depressed clsss school
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necessity of establishing institutions like the present one which hag
been named after the great Maharshi, Svi Ramakrishna Paramahamaa
Deva, whose life was an inspiration to all his {ollowers,

At Bangalore.

On Sunday the 17th instant, the Fayoniki of Sri Ramakrishpa
Paramabamsa Deva was celebrated with the usual eathusiasm at the
Sri Ramakrishna Mutt, Basavangudi. Bhajana parties went out in the
morning taking the portrait of the Paramahamsa in procession, In
the afternoon there was a fine Harikatha pctf'ormance in Kannada
which was much appreciated by the vast audience of devotees of
both sexes. Among those present were Rao Bah‘ndnr M.r. K. Ktishna
Iyengar, Mr. N. S Thirwmala Tvengar, Mr C. S [?omzswamy Iyer,
Mr. S. Vardarajz Iyengar and several other prom,ment gent!emfm,
The lectnre in English commenced at o-10 by Mr. _\:C. Seshacharfar,
a well-known vakil of Madras, who had the privilege of knowing
Swami Vivekananda personally. Itwasa fengthy adt.iress nofed. for
its wealth of diction. and it touched upon the chicl points of s,sg'mﬁc‘
and teaching of Paramahamsa. Then Mr, T. Krishna

in the Central College, read an
Kannada on the teachings of Sri
ated for its matter as well as for
istribution of Prasad, the

ance in the life :
Sastry, a2, Lecturer in Sanskrit

exceedingly well-writlen papes in
Ramakrishna, It was much appreci

its manner.  \With .U(lna‘,;'n}nm}}::' and 4

sacred function came 1o 1 close.
The Feeding of the Poor

took place on Sunday the 24th instint. The feature of this year’s
celebration was the enthusiastic devotion shewn by the Panchamas.
Come of them raised subscriptions among themselves for the puor-
pose ; and the feeding took place on 3 very large scale. It was a
sight to see those people~mcen, women and children wao‘havmg
ta‘kcn a bath and put on clean clothing, had cox{gregated in their Bha-
jana houses o sing prayers as o 2 h@ly.(estwal. ?herc were two
tival parties among them ; and the occasion was utilised to re-unite

them in mutual amity and goodwill,

At Neliore.

An esteenned corvespondent sends us the Jollowing report —

Sree Ramakrishna Deva is gradually
becoming a natiounal event. It was a day of triuntph, Sunday the
grd March 1418, when the public of Nellore started for the hrst. time
the celebratian of the birth day festival of Bh:zgmfan Sre‘e Ramakrishna
Deva under the auspices of the Sree Snmsw:nlin Samajam, Mul-apet,
Nellore. His Holiness Swami Sharvavandaji of the Ramakrishna
Mission, Madeas, was invited for the ovcasion. About a mile h:om
the Samajam in the temple of Ylanuman on the banks of the river
Pepnara was placed the beautifuily decorated pictare af Sree
Ramakrishna on a Vimanam  nicely adorned with towers. Alter due

The birth day festival of
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performance of praver and Karpuraharathi, the procession started
with Indian mosic followed by a large number of Bhaktas with the
Swamiji in their midst. The procession was taken through the main
street of Santhapet and the Bazaar strect and all round Mulapet. Al
the way were heard shouts of ‘Jai Sri Ramakrishnaki Jai)
*Guru  Maharajki Jai’ These enthusiastic shouts, the sound of
music and above all the sight of the Holy spicit of the Swamiji all
combined to thrill the soul of every one with unutterable joy and
every one inthe way was coming to worship with cocoanut, plantains,
and burning of karpuram. The procussion sturted at 8 WAL, and
came to a close at about 9-80 v, and the Vimanam was placed in a
big pandal in front of the Sumajam decorated with thoranams of
mango leaves A lengthy paper in telugu on the hife and teachings of
the Bhagavan was read by Me. Purugu Seetharama Sastri, After this
the Puja was performed and plantiins and sweets were  disteibuted
to the masses obf Bhuaktus of different creeds vho attended to make
the affair a success. Inthe evening between 2-80 ts 4 v, there
~was seen a - small gathering engaged with the Swamiji in asking
questions and the Swami in his sweet and mild words satisfying cvery
one of the enquirers. At 5-30 .\, the public meeting was beld at the
Town Hall presided over by Mr. Sunduram Chettiar Avl, A, 1 "
Sub-Judge, Nellore. As was previously arranged hymns were sung
by Mr. K. Venkatesayya in praise of the All-Pervading Paramathma.
The Swami then gave a stirring and inspiring lecture on the life and
. teachings of the great sxint of Dakshineswar, In the Course of the
lecture the Swamt exola‘ned the necessity of the time for the new
force to come in and give the message to the world.  The Swami gave
out several incidents of the grent life of the Avatar and impresscd in
every one that religion is ' being and becominy ' as was observed in
the life of the great saint and that we who are born in a land which
gave birth to several Maha hinas like Sree Ramakiishna should always
remember that life is not for waste and that every one should struggle
to become free from the bondage of the .nacerialistic world and kaow
the truth thai pervades throughout the Universe and attain the state
of Sat-Chit-Ananda.  After the Swami's lecture the President gave 2
short address wh' b was very instructive.  The meeting came to a
close with a vote of thanks to the chairman and to the lecturer who
in spite of his several important cagagements readily consented to o
over all the way from Madras and attend the occasion lo clevate the
condition of the¢ public of Nellore  These occasions are of the
greatest spiritual and moral value as they give us occasion to re-
member the life and teachings of the great inen and enable us to
revivify ourselves and kindle afresh the love of spintuality latent in
every human being.

May God bless us to celebrate this portant religious festival

. P “
every year with more and more 02"“»1&\&(}). e
o ~
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out.” Thus passed days after days, his mind trembling in the
balance, now leaning towards this side, now towards that. Pcaq:
of mind was an impossibility to be attained and there was no 1clief
to his family distress either.

Time is rolling on and on, It d ¢s not linger o r anybody to
show sympathy to us, poor mortals, Summer passed away and rains
came in with all the usual rigour.  And Narendranath was stll
wandering in the strects in search of some cnployment. Unce
he roamed about the whole day without having any meal and got
completely wet ; at night while he was coming back home, with
tired feet, and still more G oubled mind, he felt such uncasiness that
it became impossible to move a step further,
dah of a house, almost senseless for the
in that condition he did not know.
various thoughts and different pictu
one after the other and
he seemed to be a mere wiy

tHe lay on the veran-
night. How g he was
ut Uas he remembered that
res appeared before his mind
again vanished away, while ail the time
ness. Suddenly he realised that seme
divine power was working behind his mind, and, a5 it were, the cur-
tains that covered his knowledge, began to be raised one after the
other and he found the solutions of his doubts which troubled him
s0 long : why there is evil in the creation of an ali-merciful Being i
how can there be any reconciliatiun between His justice and  His
grace ; and such other doubts. A fecling of happiness enwrapped

his whole frame. He 8ot refreshed in budy and his mind was
enjoying the highest happiness,

From this time he became quile ditierent to the preses Of
blames of the world and he hrmly behieved that he was not born to
live in the world and €arn money and support the members ot the

family like all worldly people, but that i was born to reahse his
own Self and to do good to t

he world at large. ®rera: ®iw
afEATA®  was his birth. S0 he seeretly prepared humselt to leave
the world. He settled everything, even the particular day and hour.
And that very day Sri Ramakrishna came to Calcutta to a devotee's
house. Narendranath came 1o kngw ot itand went to see bun and
take leave of him. As s00n as he saw Naren he toid him, *You must
come with me to Dakshineswar to~day.,”  He pleaded excuses, bul
Bri Ramakrishna would not leave hin. He could not but get wito
the carriage. No words passed between than on the way. Lhey
reached Duakshineswar, Many beople were there sitting in the
room. Suddenly Sri Ramaknishna fell into likaow Sumiadhi, 1n
that mood he caine nearer (o Narendia, canght hold o1 Jus hands
and with tears in his eyes began to sing a sung.  The purport ol
the song was that Radha, the consort ot Sr Knshna had dokina-

A PAGE FROM THE LIFE QF SWAMI VIVEKANANDA.

nam * for him. So Sri Krishna was pacifying her S“Y"‘%' “1am
afraid to talk ; afraid am [ not to talk. Iam always afraid lest |
should miss you, Oh Radha.”

Narendranath also could hold himeself no longer. I.-le was
much moved, tears began to flow down his cheeks. Sri Rama-
krishna knew the mind of his beloved disc"ple.‘ All the people'that
were witnessing the scene were astonished .at thel'r strange behaviour,
When Sri Ramakrishna came down to his ord{xlary plane of con.
sciousness, they acked him the cause of .hxs unus.ual attitude
towards Naren. He smilingly replied, “ That is something betw;en
ourselves.” At night when all people went away he called Naren r’a
hefore him and said, “ 1 know that you are born to do Mother's
work ; you can never live in the \_vorld. But so long I am Pieri
don’t go away any where.”  So saying he began to s:had te;rafol
love. Who ¢ uld understand the wonderful ways of this wonderfu
Guru and his like disciple ?

Some days passed away, Narcndra N ith could make'as yet
no arrangement for the support of his beloved mther and his brao.
thers. One dav he thought “ God tears the prayers of Thakur,
Why not 1 request him to pray to God. t'hat my n.lother and
brothers will have no dihculty for their living. He is sure to
concede to my request.” Accordingly Narendra went fo Dakshines.
war and said to Sri Ramakrishna, “ you have to pray to Mother, so
that there will be no difficulty as regirds the sustenance of my old
mother and young brothers.” Thukur answered * you know, [
can never tell Mother fo remove phy;ical. di:scomfnrts. Why not
you pray to Her. Because you have no faith in Mother, you suffer
so greatly.” Narendra said, “1 don't knf)\v Mother; you lxaV"e to tell
Her for me. | woun’t leave vou otherwise.” Thakur affechonately
said, “ You don’t know how many times | have prayed to Mother,
“Oh Mother, remove all cbstacles from the path of Noren:' hut She
does not hear me because you do not have faith in Her., Well, to-
day is Tuesday. 1say, to-night go to the tample of Mother and
bow down before Her. Then whatever you ask for, she will give
you. My Mother is Chovmoves, and Shak'i Herself, The whole
universe is Her aeabion ut il What can she not do if She only
wills.”

Narendra bad firm fath in Thakuds worde, When he had
said like that, aii his trout los minst coase §f he prayed.  He passed
the time in eager expectation for the night to come, I became dark,
Oh,at was past ten. Sii Ramakri-hoa asked him fo 0 10 the
Mother’s temple. Narendra got up,

He wias moving towards the

" Asatol State vaaasioned by Love
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