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THE VEDANTA KESARI

“ Let the lion of Vedanta roar.” ) ‘\\3(
+  “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. XIIT] OCTOBER & NOVEMBER 1926 [Nos. 6 &
PRAYER I
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To the Goddess who is called the Ml pervading
Maya in all things,—salutations to Her, salutations to
Her, salutations to Her, salutations, salutations.

To the Goddess who exists in all beings as Power,—
salutations to Her, salutations to Her, salutations to Her,
salutations, salutations.

To the Goddess who exists in all beings as their
Mother,—salutations to Her, salutations to Her, saluta-
tions to Her, salutations, salutations.

To the Goddess who, pervading all the world, exists -
therein in the form of Intelhguue,-salutat10n§ to Her, .o

salutations to Her, salutations to Her, salutatlons saluta-
tions.

| X1I1—36 BN B o




SPIRITUAL TALKS WITH
SWAMI BRAHMANANDA

(At the Belur Maith)

THE SWAMI—Do you know why 1 seriously ask®you

"all to devote yourselves heart and soul to the Lord ? Our X

Thakur (Sri Ramakrishna) used to make us do"all"the
necessary spiritual practices through constant pressure,
when we were of your age.  In boyhood the mind re-
mains plastic like clay.  So it gets an indelible impres-
sion of whatever it comes in contact with.  So long as
clay remains soft, you can give it any shape you like.
But when clay is burnt, this can’t be done. ~ Your mind
now is like unburnt clay.1t can be moulded in any way you
want. It is now pure and untainted. So it can be
directed very easily towards God.  [f the mind is kept
wholly occupied with the thoughts of the Lord from now,
no foreign thought can disturb it.  If the mind be firmly

fixed on the divine idea, you need not have any anxiety
about your spiritual progress.

The mind is like a packet of mustard seeds. If
the seeds get scattered once, 1t is very difficult to gather
them.  So 1 ask you to mould your mind before its
energy becomes scattered like mustard seeds.  When
you wil.l grow old and the energy of your mind will have

@V ¢ \“té) n frittered away, you will have to make very strenuous

Y W\
0 N N . R . .
\ﬁ!@\ \ Its 10 concentrate ; you will experience a tremendous

b“ cll)xﬂu;ulty in focussin.g the mind on a particular object.
\\\75‘\3’! L on’t you sec’ how impressionable is the mind of little
0ys ? You are now like them.  If you want to mould

yourself, strive for it with earnestness within the
period fror}x your sixteenth to your thirtieth year. After

$ little chance of achieving amything substan-

¢ thirtieth year the body and the mind

nd that is the time when the mind can
¢ shape.  But one is to labour hard,
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devoting one’s heart and soul to onejs ideal'of life. W’h{lt-
ever impression the mind may receive during youth .\Vlll
last throughout life. So I say when you have dct.ermmed
to lead a holy life in order to realise Qod, strive y:our
utmost from to-day.  Your health isall rlght now. I?he
migd also is very plastic. This is just the time for doing
spiritual practices. Givea moul.d to your mm(.{ through
constant struggle.  If this period of your l.1fc passes
away, little chance there will be to do anything after-
wards. .. ....... If you can leave a strong stamp on the
mind during this period, if you can make God the be-all
and énd-all of your life. and if you can devote yourself
sincerely to realise Him, you will be free from all sorrow
and pain.  No misery, no unhappiness will be ab]c.to
throw you off your balance.  You wiil become the in-
heritor of everlasting bliss and joy divine.

What does man want 7 He wants happiness and
bliss. How he runs after it! What all plans he
makes ! What strenuous efforts he puts forth!  But
still does he getit 7 After many an attempt, after many
a plan, he gets a rebuff.  He plans again and again but
to no purpose. In this way his whole life ebbs away.
e has not the good fortune of enjoying peace and happi-
ness at all.  He labours hard like an ordinary labourer
and in return gets sorrow and pain in life. ‘He then
departs for ever from this world. ~ Thus he lives and
dies in vain. And nothing better can be expected by
one who runs after vain pleasures, forgetting the goal of
life. : ‘
If you wish to attain real happiness, you must sacri-
fice all worldly pleasures and all attachment for ﬂeet}ng
joys, and then must direct the whole energy of your mind
towards God. The more you will advance towards
Him, the greater the bliss you will realise. The more
your mind will get attached to the world and to erqsc-_‘_l |
enjoyments, the more you will suffer. R

Do you know what is the nature of ‘man ? Hf:
seeks only after pleasure, joy and merriment. And this
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mistake is made from the very beginning. Ninety-nine
per cent. of those who seek happincss do not know what
it really is. So they grasp at whatever they find near at
hand and believe they have got the thing they scek. But
when they are disappointed, they take up something else,
And when they fail again, they bemoan their lot. But
see the fun of it—they are disappointed again and again,
but still they will not change their course, they will not
take up the right path.  Tn this way they pass their lives
only in recciving blows and bewailing their lot. To illus-
trate this, our Thakur (Sri Ramakrishna) used to cite
the parable of the camel.  The camel would neves take
good grass even if it is found lose by. It knows very
well that thorny grass makes the mouth bleed, but still
it would not desist from eating the same.  In a similar
way, man sufters for want of good thoughts, good impres-
sions and good desires,

You are boys—very young boys.  Your mind has
not yet received any evil impression from the outside
world. 8o if you can struggle hard even from now, vou
will be able to get vid of life's sorrows and miseries,

Whatever riches you may possess, whatever chances
you may have of living a happv and prosperous life, and
however wide may be your circle of friends and well.

Wishers, you won’t have real happiness Sense-pleasures

last only for a few minutes, or at the most for an hour ;
they do not last longer.  And then comes a reaction of
misery.

Thus, reaction follows action. Tf one is to
attain true and eternal happiness in life, one must aspire
after that happiness which brings no reaction in its train.

And wherein lies that truc and eternal happiness 2 Tt
lies in realising God. Tt is in this divine enjoyment
alone that there is no reaction ; all other kinds of enjoy-
ments you can name are followed by this reaction. And
you must know that wherever there is reaction, there is
Sorrow and suffering.

Never forget the ideal of human life.  This life is
not meant for whiling away the numhered

Aaxre Aneaa
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how or other in eating, drinking and slc:epm;g1 hk;ezeu;
animal, in idle gossip and the like. When you 1ave bee
born as a human being, spurn all wo.rldl.y engoymblis;.
Firmly resolve to realise qu and attain infinite .
Flinch not even if you dic in the attempt.

Why have you come away from .}four htalilr;thh :\;)d
home in the name of our Thakur (Sri .Rarr.m\r\,s?"l I;
causing so much pain and SOTTOW to your parvents ;
it not to realise Him--to get 1'1('1 of the sor;(mrs'»anS
sufferings of the world and attain peace and happines
everlasting ?

Sincerely struggle then towards the ideal of life, sg
long as you have the strength  of ?ody ffar;
mind. By no° means relax - your  effor s;
saying that you will realise the ldCﬂled’tlmfagc
that it will be possible only through .th.e ot s’%“)
and so forth. It isidlers that talk all this empty twaddle.
1 don’t want to give vou any chance tQ ?dle a“§y~youl£
time. If you are not earnest abogt striving hard, apea”
out clearly—* I have a desire to enjoy worl}:ilylf)le‘asurefs(.)r
Say—1 have not got ic sincere han eEntg for
realising ‘1'ruth—for attaining to God.h . re y
speech and your thought conform to cach other.

When arc you going to do sp.iritual practices ? nlfk:z
best part of life, as 1 told you, is from th'e sxictticrzlel away |
the thirtieth year. Do you hope tha't after wa;” ge ey
these valuable years in useless pursults,pyouKm Deabe
to take to spiritual practices 1n old agc: . no(\)vnescu——_
think like this is what may be called cheating ¢
deceiving oneself.



EDITORIAL NOTES

THE PRIMAL CAUSE AS POWER

WITH the progress of science the dividing line

between the so-called matter and force, and even
between the so-called living and the non-living is fast
vanishing away.  And the modern scientist is coming
to look upon the universe as the play of an cternal in-
finite energy manifesting itself as all things.  The philo-
sophical speculator also thinks of the primary cause as
a limitiess power expressing itself in infinite ways both
in the worlds of matter and thought.  “We are able to
regard every phenomenon,” ohserves Herbert: Spencer
very frankly, “as a manifestation of some DPower by
which we are acted upon ; though Omnipresence is un-
thinkable, ‘yet, as experience discloses no bounds to the
diffusion of phenomena, we are unable to think of limits
to the presence of this Power ; while the criticisms of
science teach us that this Power is Incomprehensible.
And this consciousness of Incomprehensible Power, call-
ed Omnipresent from inability to assign its limits, is just
that consciousness on which Religion dwells.™  Tndeed,
man’s desire to fathom the depth of the mystery that sur-
rounds him, and to find out the Cause of all causes began
from a hoary antiquity into which history does not dare
topeep.  Asthe Upanishad tells us, earnest scekers after
the Truth inquired even at the very dawn of India’s
religious consciousness about the Origin of things. They
asked—*“What is the cause of the Universe 7
what is called Brahman ?
Whereby do we live ?

Is it
Whence are we born ?

Oh ye who know Brahman, tell
us at whose command we abide, whether in pain or in

pleasure.”  The seers of ancient India did not try to
answer these momentous questions in any superficial way.
Ipstead of limiting themselves to the domain of specula-
tion, th.ese mighty spiritual giants, devoted as they were
to meditation and concentration, dived into the very
de.pth of their being, and came face to face with the
mighty “ Power of the God of gods ” from which all be-
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ings are born, by which, when born, they live, and into
which they enter after death. Crez}tmn, pl'CS(?l‘Viltl()Ilf
and destruction are thus three successive expressions 0
the same Infinite Power.

fHE MOTHERHOOD OF GOD
The devotee calls this Shakti or Cosmic Enc_rg.y, the
Mother of the Universe.  She is the Prakriti—the
Creatrix, or the Maya—the inscrutable Pm‘vev‘r of B.r:jlh_
man, and as such inscparable from .It. *The Divine
Mother, " says Sri Ramakrishna, “is the same as God
the Absolute. When thought of as inactive He 1s called
the Absolute.  Again, when He is thought of as active
—as creating, preserving and destroying—He irs‘ Caﬂt?d
the Divine Energy or the Divine Mother.™  Thus in
Her static aspect She is the Absolute-—the One without
a second. In Her kineticaspect She is the Maya—the
Power of the Lord, the great Mother who, —according
to Sri Sankaracharya,  brings forth this whole universe,
is neither existent nor non-existent nor partaking of
both characters, is most wonderful and cannot be
described in words. " The Supreme can be thought of
by man as either Infinite Power or Infinite Being. Apd
of these two the aspect of Power at first appeals to him
more than the other. ‘I'he child as soon as he comes to
self-consciousness finds himseli in the lap of the mother
who nourishes him with her life’s blood, hides him in her
bosom at times of danger and protects him from all
harms. No wonder that he associates infinite mercy
and infinite power with the idea of mother—the sweetest
name he has ever known.  The soul that becomes a
child in the spiritual world also gives the same attributes
to his Divine Mother.  T'ruly speaking, God is “neither
male nor female nor neuter ™. But man with his instinctive
idea of a child ordinarily thinks of Him as father
or mother. The Semitic religions believe that Eve was
made out of a rib of Adam.  Thus woman being inferior
to man by her supposed Biblical origin, it 1s the idea of
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fatherhood of God that appeals to them, but not that of
motherhood which they brand as  paganism’.  But the
Hindu worships God not only as Father but also as
Mother.  And he usually places the name of the mother
before that of the father.  ** Let thy mother be to thee
fike unto a god ! Let thy father be to thee like unto a
god !"—enjoins the Upanishad.  “ Thou art Oh Lord !
our mother and father.”  ** My mother is the Goddess
Parvati ; my father is the great God Shiva.  All the
devotees of Shiva are my relatives, and  all the three
worlds are my own native land -0 says the devotee.
The mother is mentioned first and then the father. She
i a greater object of love and adoration than the father.
“Mother and mothesland are even greater than heaven
itself "—says the patriotic Hindu devotee.  That is why
he thinks of God in the tenderest relationship of the
Mother—the creatrix and sustainer of the whole universe.

THE MOTHER IN HER VARIOUS ASPECTS

The Hindu sages, all-comprehensive as they were in
their outlook, did not fail to realisc the Mother in Her
various aspects.  In the words of Srj Ramakrishna to
the great Brahmo preacher, Sri Keshab Chandra Sen,
" The Mother sports with the world, Her toy. under
various aspects and various names'. Now She is
adored as the Goddess Unconditioned, Absolute, Form-

less. e Hindu homes as
the Mothcr—~thc Consort of the God of Eternity and
Inﬁmty,~-coming to Her children

: vith Her blessings
and protection.  Further q¢ the burning ghat She
appears as the terrible Goddess of death, as the Dreaded

Mother, the All-destroyer.  And after death She takes
back all beings to Herself. She “puts together the sceds
of Creation™. Ts not death g5 real as birth and suste-
nance ¢ ls not the cremation ground as real as the nur-
sery and the home & If God i the Creator and Sus-
tainer of the universe, is He not also the Great Destroyer
to whom all beings finally go back after dissolution ?

Again, She is worshipped in th

EDITORIAL NOTES 209

KALI THE MOTHER
The different aspects of God are represented by the
wonderful mystical symbol of Kali—a dnrk-lﬁ)lue ‘fen?alg
form having a garland of skualls rpund H'Cl nq”{, 4?
standing on the white pn??tmtc form of Shiv dtf 1§
symbol of the Absolute. With two of her hands raise
in the act of blessing and protecting. and with thfc other
two holding a knife and a bleeding hcud' rc\-jpcctlye]y-v'
Kali the Mother is the wonderful C()lllbl‘llﬂtlon of com-
passion and terror, of life and death.  She creates and
sustains the universe.  She also dances the dance o'f des-
truction.  And She draws all beings untfo I.{crsclt—tthe'
mighty source from which they come. V gnly c’{?cs Kali
take the devotee from death to Imn?orraht'y. TIhrough
the mouth of Vak--—the woman sceiv of thg Rxg V eda,_wtho
identified herself with the Supreme Spirit—the D1v1n§
Mother spoke—* It is T who am FP}e Governess of th'c
universe and grantor of wealth.  To Me Brahman 1s
known as my Self. [ am foramost amongst thosc.:hto whoEn\
offerings should be made. ‘The offerers of sacrifice p{a&ﬁ
Me in many places. T assume many forms and maltzc'a
creatures re-enter Mysell. " "The wcgk and the faint-
hearted, as Swami Vivekananda says, © put a garla.nd 0;
skulls round Thy neck, and then start back in terror, ar;l
call Thee ¢ the Merciful ' ! But the heroic child of t) e
Mother is he who is ever ready to see Her in ha)plpmcsi
as in misery, in life as in death. Nay he even welcomes
Her in Her terrible aspect as does the Swami—-

« Scattering plagues and sorrows
Dancing mad with joy
Come, Mother, come !

For terror is Thy name !

Death is in Thy breath,

And cvery shaking step

Destroys a world for ¢'er.

Thou ‘ Time,’ the All-destroyer !

Come, O Mother, come!”
XIl1—2y
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SRI RAMAKRISHNA’S VISTON OT THE MOTHER

Sri Ramakrishna worshipped and  realised  the
Mother in Her manifold aspects.  His adoration of Kalj
the Mother implied a childlike, ccst
to the Motherhood of God.  And those who came in
close touch with him could not byt be deeply impressed
by the ideal. Evep the Rev, Pratap Chandra Majumdar,
Keshab’s foremost lieutenant, frankly acknowledged Sri
Ramakrishng’s influence on Keshab and  hig Brahmo
Samaj when he wrote—¢ He by his childlike Bhakti, by

Is strong conceptions  of an cever-ready motherhood,
helped to unfold it (the ideal of God as Mother) in our
minds wonderfully.” Sy Ramakrishna  realised  the
Mother in Her transcendent aspect as “ the limitless
ocean of indescribable Effulgence and ineffable Joy ».
Besides seeing Her in other forms, mild as well as terri-.
ble, he also realised Her in Her immanent aspect, and
recognised Her in every woman whom he looked upon as
Her incarnation. He therefore honoured every woman
as his Mother, and could not think of Her in any other
relation even in dream. ¢ Women, whether chaste or
unchaste, naturally good or bad,” declared Spi Rama-
krishna, “should be regarded as images of the Divine
Mother,” and he himself followed the precept to the very
letter.  “Ip the Aryan home,” observed Sister Nive-
dita from direct experience, “woman stands supreme. As
wife in the West,hlady and queen of her husband-—gs
mother in the East,—a goddess th roned in her son’s wor-
ship,.—she 1s the bringer of sanctity and peace, ” And
the highest honour that 3 Hindu can show to wom
not to pay compliments to her for her youth
charms, which s N reali 1 )
to regard her as the Divine
an ideal essentially and ¢

atic self-consecration

an is
and physical

SRI RAMAKRISHNA AN

By his life and prece
the ideal of the Mother

D MOTHERHOOD OF WOMAN

Pts Sri Ramakrishna vindicated
hood of God and woman. He
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looked not to the body but to .the Spirit. 'Hde lrjenounct;:)cflf
woman in her physical relation and rcahse” her a; ne
Mother Divine. A * renouncer of woman t ;)u%nin
was, he accepted a Sannyasi.ni of cxtraord(xjnaryld: heg;r
and spirituality as one of his Gurus, ;?ﬁ ;1; e
guidance he passed thl'ough the most 1» fcu , r;r)loment
practices of the Tantra, without swervmgh or a omen’
from his idea! of Motherhood.  Just as (.:;\{ors C;plgler
the Mother in the image of stone, $0 he wors 1?p§ He
in Her living images, nay (c{zvben ;n ttl'leS I;c;r\s\:)}iqut;e zvorlg
he was united by the tie at the
(132}1(11132 ?1'::];101[;(: The Rev. I)rata}z Chandra .Ma]u)mdar_,
who spoke in the highest terms Of.brl Ramaknshna s con
quest of flesh and his divine relationship towards womenE
charged him with his “almost bzn:barous treat.ment )
- his wife”.  In his “Life and Sayings of Sr.1 II:ama-
krishna,” Prof. Max Muller justly defends Sri afrll)zli-
krishna against the charge. Tt was not at all possi he
for Sri Ramakrishna, fully cstabhs.hed as he was in the
ideal of Motherhood, to live nmrthlement. Ar_ld.tle
high-souled lady who was at once a wife, nun ancli dldscxfh:
to him gave him her whole-hearted assent to fea \
monastic life, and shc herself t.()ok the vows of pov;:r y
and chastity.  In thus renouncing the natu'ral joys od. i
human mother, she became, as Sri Ramakrlsh.ng pre 1(}:10
ed, the spiritual mother of thousan(.{s of cbll ren :tvers
looked to her for inspiration and gmda‘r‘lce in tm: o
not only spiritual but also secular. Et és stra agn ,Of
very rightly observed Prof. Max Mu'ller, that ?dm i of
Mozoomdar’s knowledge and experience s oul. e
considered the resolve of Rzi)makrlshnatsmvzlnff to live w o
1 Sannyasini as barbarous trea SRRRPR
?li?\::siatisﬁe)é with her life, who has any rlgbft tOrEZ?};
plain ; and is love between husband “fi Wl?,t,t o
impossible without the proceation (.)f chi ;lend o
Ramakrishna’s was a spiritual marriage.  And the "
nyasin husband made the Sannyasini w1fe.the parlt]ner !
the Immortal Bliss he realised through his superhuma
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spiritual disciplines. Each Inoked upon the other as the
embodiment of the Divine.  “1 tell you frankly and
truly,” Sri Ramakrishna once told his wife, “that the
Mother who is worshipped in the Vemple is the same
mother who has given birth to this body, and She again
in another form is present before me as yourself. 1 al-
ways look upon you as an incarnation of my Mother
Kali.” Indeed, as the culmination of his spiritual prac-
tices Sri Ramakrishna worshipped his wife as a living
representation of the Divine Mother.  And we have it
on the authority of Swami Saradananda —the Master’s
disciple and biographer - that at the end of the worship
the twin souls--the wowshipper and the worshipped—
merged and found their real union in the consciousness
of the One without a second.  Says the Upanishad—

“The husband is loved not for his own sake but for the
sake of the Atman dwelling in him.  ‘The wife is loved
not for her own sake but for the sake of the Atman dwell-
ing in her.”™  Sri Ramakrishna proved in his own as
also his divine partner’s life the glory of the sexless Self
as proclaimed in the Hindu scriptures.

THE IDEAL OF MOTHERHOOD__A WORLD-NEED

Through the dispensation of Providence Sri Rama-
krishna vindicated the glory of Mother-worship which
in course of time came to be  associated with corrupt
practices that  might imply anything  but religion,
Further, he realised and preached the grand Hindu ideal
of the Motherhood of woman with a new force and mean-
ing.  Impelled by the spirit of the age, the modern
woman wants to come out of her seclusion, take her place
by the side of man, and share with him the joys and res-

ponsi'bil.ities of life. EVCI'yWhQI'C there is now a freer
association of the two sexes than ever before.  But un-
fortunately men and women look more to the physical
charms than to the glory of the Mother within,  The

cult of bodv- D e waln
t bri "éy worship is gaining strength, and threatens
lng a OUt d m()rﬂl (thn(\q Cﬂf"];n()‘ rn;n L 72N ﬂ\nh";ﬂf‘
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.« therefore the
througout the world there 18 f‘ ¢
\?rr;(::nt ncedgz)f the worship of tbc h'_loflk(ler‘angqhos};:uet:teit’
nal manifestations,” as Swami Vn}vclalt Wh‘ogc AN
“ appealing t0 the senses madden mcn3 Yni‘(m d,iscrimina_
manifestations such as knowledge, d‘uﬁ) 1t ,of e
ti(;n and dispassion make man omms“uenrl,‘he unfailng
purpose, and a knower o{’B'mhm.zfp. X A Luritv i
to be worshipped in the right spint t rou% p iy an
i ‘Then and then alone will She be prop e
21:\(;0::{);5(:(1 to open to man the i_r,at?\vaky't(:i i\r}nolzzrpmys
and bliss. Itis therefore that the Sha t; L“ ¢ preys
h Mother—- Thou art the ctc‘nml ()\V(,f . )
Cord. Thou art the seed of creation and .Eh.f“ bu;zr‘cmc
o Al(; this upiverse has been bewitched by Thee.
T ed ar he Cause of the salvation of men.
Thou,when pleased,artthe e e By
All women without c\c?p'tmtx; ;1:})&:\“56 e o
; ¢ 5 ¢ . v
Thee alone, Ol:l:id:\jk:o Q:t beyond the highest pra:lsc ¢
LI?: :\rlzc}i)c::;&() Mother of the world ! Be gracious,
0 5116611 of the universe !’



THE PLACE OF SRI RAMAKRISHNA IN INDIAN
NATIONAL RECONSTRUCTION

By Swami Siddheswarananda

RI Ramakrishna is not merely a personality but also

a principle.  As his teachings are the true ccho.cs

of the Vedas and the Upanishads, they will ever remain
cternal.  Apart from the guidance and peace they give
to individual spiritual aspirants, Sri Ramakrishna’s fife
and teachings form the foundations on which a truly re-
constructed India can be built.  Swami Vivekananda has
sald in reply to the Calcutta address of welcome : * If
this nation wants to rise, take my word for it, it will have
to rally enthusiastically round his name.” A superficial
reader may find in these bold words of the Swamiji only
the veneration of a discipic for hiz Guru couched in
superlative terms.  But a deeper student of the life of
Bhagavan Sri Ramakrishna will have to agree with the
Swamiji that his was * the most marvellous manifestation
of soul-power that you can read of, much less expect to
sec T'donot care in what light you understand

this great sage, it matters not how much respect you pay
him, but I challenge vou face to f

ace that here 1s a mani-
festation of the most marvellous power that has
several centuries in India

this power, to find wh
tion, for the good of 1
race through it.

religion and brothe
were mooted and discussed in
here, in sight of this city,
whole life was

been for
v and it is your duty to study
at has been done for the regenera-
ndia, and for the good of the whole
Aye, long before ideas of universal

any country in the world,
had beeen a living man whose
a Parliament of Religions as it should be. ”

The first contribution of Sri Ramakrishna to the
growth of the national consciousness was to re-emphasise
the spiritual duties of man.  Many of us are not yet men,
but merely candidates to hy

manity . One of the trite

rly feeling  between different  sects=
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sayings of the Master is tha; a real man ]11s \{(S:riliznl;i 112
whom has dawned the consciousness that. e 1 t‘ man
contrasted with the brute. 1 hc: Mas.tcr constantly
minds us of the truth of the poet's words—

« Unless above himself he um. ' N
Erect himself, how poor a thing 1s man !

To train the mind to function on the melftal %nd'sinrilr;
tual plancs is the privilege of man‘alonfc. A $ oct:;iyeve
India is made up of men, the gcqcrahtyi of whom pelicw
in this privilege.  And the Indian sch>c'1\c‘tyhls or]r i n(.)
It has been often remarked by our CrItics t 1at t et 0
nation in India and the national idea we are formmgfn "
is not native to the genius of our peopl‘cs. _ But ’1‘ we
widen our definition of a nation ‘:md f.md mn anyhtiorﬁ-
munity of peoples the guidance of an 1mnlmncnt ;hicd,
with instruments to work it and heroes who have ;c )

it, we can then undoubtcd?y re;mark -that fhe surcl: ounda-
tion of nation-building exists 1 Illdl:&. Fh(j, only Wayht'o
quicken the national consciousness 1s 1o stlf:ngthell t 1ls
foundation. Inour motherland, from Fxme 1mrr.1<:mlor1ad,
we find the basic materials for the national edlﬁcc,‘;ml
because these still remain sound and strong, we ian Lt}?q-t
lenge any critic who mak.cs.out any thcor;; to ; (?; hz;d
we are not a nation.  T'his 1mman?nt %dea mh ndi had
been and is the acquisition and application of.t e suf;mm
knowledge. Our society has grown up th‘rowmg 0;110 jrom
its bosom worthy representatives of our culture, wh e
realised the Indian ideal of lifc and by whom t eovat -
of national reconstruction has been accelerated‘. ] en-
times the ideal of life was forgotten .apd the Indla'n am:(])
(nation) through which opportumtrxgs we‘rc gll\]ren o
realise it was about to be wrecke.d. I'hen Lagle.td e ;g,;end
heroes of our culture, who reqnnded us of t lc? i ead nd
when the consciousness of the ideal was rc.-c‘:n 1vem;h, ¢
nation automatically useq to become ClaStl.(, énousb ©
adapt itself to the requirements of 'the'tln;es.b uc '

forgetfulness came over the Indian mind in the beginning
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of the nineteenth century and hence was the advent of
Sri Ramakrishna to remind us of our duties as men.When
the ideal of true manhood becomes accepted by the
majority of our peoples, once again our nation will rise
and become vital enough to make us grow into godliness
and purity.  So the first contribution of $ri Ramakrishna
to the growth of our national mind is to recapitulate to
us the primary duties of man.

Another great idea which the Master has given unto
posterity, which is also necessary for reconstructing a
national India is his message of harmony of religions.
This idea is not a hypothesis or a vain postulate. It has
come out of the very depths of his realisation. This is
an age of cosmopolitanism and any attempt to narrow

down opinions would be prejudicial to the formation of

mass-consciousness.  And when these opinions happen

to be based on religious convictions, the danger that will
result to society from touching on the delicate constitu-
tion of the mass-mind which views with alarm the
slightest disturbance or innovation in the sphere of reli-
gion, cannot be overestimated.  Indian society could not
for several decades meet in common cause ; for it lost
all its power to produce men of the first spiritu
tude and had become moribund and mactive.

could see only the wide difference
groups.  ‘The Hindu, the Christi
Parsi and the Jain could never dre
mon in their everyday life.

totally isolated and as spiritual ¢
to them, they began to ¢x

al magni-
So people
s existing  in  social
an, the Muslim, the
am of anything com-
So they felt themselves
ducation was not given
aggerate the individual impor-
tance of the religions of theiy respective communities.
They did not know that if the Christian could retire into

his chapel and kneel and prdy earnestly cven as Jesus
Christ had done,

resisting all the temptations of Satan,
he would reach the same plane of mystical consciousness
Which.a Hindu would attain by his fasts and vigils and
worship ; or that the realisation of the Muslim when he
remained closeted in the mosque with his Maker and
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1 which
prayed for that resignation to thc “-[lt” af.l?\(:,(}{]jfcohra i
Islam stands, was in no way mtcu.m 1 0 ’ 1‘50 e e
o or B \\’Oueli ?oﬂr/;;klé a]ne ai{amantine deter-
Siddhartha Gautama were 101 damantine doer
I'nm?t'i B t(z:?\?c\ilb fm’?‘]hgll:z \\L\itltlrixt:)lt carnest men i'n
thItIVCI)f. pleflrroups of India to attempt tg realise this
?H -nt:q](c))us)(')hm'ﬁwy could not undcrstangi that just as arll gl:
J'];clkals cry in the same p,itcha,l 18(;1;1615((:12; t te‘\a}z;e;slssuzg% e
' nal realisation, al a :
gie:'fztlecrjtOrfelf'llgf(inlst}i;lll\bfeutau ght truths that are 'funiame;;:
lly the samc; But the i'ollowc'rs of thc \"(1.1‘_10%[8 enormd
?lat);onal faiths could only perceive th'til'l‘ cilffelllzncess,occial
this has strengthened the clash of polm\ca ; a d  socal
opinions which has to-day p roduccd acon hae% : n e
flames of which have not }lct lljczlllltc?otll}tlgt&seir r.epresenta-
2 ant religionists had s
:?\:e;ﬂ:f (;r:;lttisle cé)mmunion '.\vith' C‘}od: ‘t'heryth\:touéllclil a(};
have embraced one another (1; (1{15(0\37;”2}%5 rac all of
them had realised th'c same 0(’. ut this was not o
and as a result, this experiment was tried in the Ii

gcsiann;c individual-—Sri Ram'akrlshna——;\&;hol lizc?}rgi
Hindu, Christian and Muslim 1n turn an ect;ze d the
the standpoints of all tkllgse C(I)gixz)l;lsmtfl:ist}wlvere he sar i.s
S eed change his re aith.
iZcI;;)s::yeilsl only a sinccr'e a'n‘d yca.rni_n g hegrt_ thl:iiste\(;vou;i
not tease from its quest tlll. ['ruth }s.felt an ' 1.cz}1ma e;,inc_
following the diffcrent religions §r1 Ramakris evine-
ed an intense interest in them which was not m.cre. y1=
academical one. He went through the proper dls‘c1p 'mes
prescribed by these different faiths, assum{ng fO.I‘Zl time,
the modes of dress and manners of the partx;ulaldcor?rt?:t
nity whose religion he practised.  And he found ou ha
the externals of one sect, though abh(?rrent to ano ; .
were uscful for spiritual progress.  Thus he showle a
way to peace among religious s§cts based on the tolera
tion of even the non-essentials of each.

X1I1—28
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The Sarvadharmasamanvaya—the synthesis of all
religions—which Sri Ramakrishna realised was not any
cheap eclecticism in which the fine flowers of all the vari-
ant faiths were garlanded into a beautiful bouquet.
It was a Dharma discovered by the Master as a mes-
sage for the Yuga (age), on which all communities can
unite without deviating the least from the really spiritual
traditions of their individual faiths, but on the other hand
making their faiths dynamic and living..

gical and theological aspects of each faith are only intend-
ed to make its votaries stick to their own path with pro-
per Sraddha (devotion). If we look only to the externals,
we can only find diversity.  Different methods were
resorted to by the Acharyas (teachers) to effect the intro-
version of the mind meditating on God—the Antarmukhi-

bhava (introspective mood) leading all to one and the
same goal.

The mytholo-

We are now realising that a true unity of the races in
India cannot be gained on a political platform.  Unity
can only come when we recognise that the cultural aim
of all religionists is to take us to God.  Sri Ramakrishna
proclaimed this truth and he is therefore our national
hero.  When communities are to-day flying at each

other’s throat, there comes to us  this message of the
Samanwayacharya—1Tcacher of

modern epoch, advising us to stick to
and practise religious Sadhanas (
the truth of the teachings of our p
Hinduism can nev

Harmony—of  the
our professed faiths
disciplines) to uphold
articular denominations.

| ¢r make all the Indian population
Hindu, nor Tslam can succeed th converting the whole

of In.dia to Mohammedanism.  But both can succeed in
treating a public opinion which wi] help them to sink
their differences and to recognise all spiritual paths
as best suited for  their respective  followers to
take them to the divipe goal.  This message is urgently
wanted now in India in any progressive work of national
feconstruction, and we shall

: ' ver remain indebted
to the Master for showing us by the experiences of his
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life that such a cultural unity can be.brought ab‘out.wulfugnt
the field of everyday life. Tt may satisfy the selhshdmt(z;.d
of some to fan prejudices.  But they do not un ers'rl
the critical state through which we are now Pasm Eh
Should this realisation of Sri Ramakrishna remain wnd
him alone and not benefit us? Tf mectlr.lg; a d
congregations held to honour t‘h(f Master gmnot in uscltalte
us a positive respect for all religions and cannot st1rr3u !
us to endeavour building a cultu'ral ark to carry the
heterngencous population of India from all chaotic 1(r11Fer-
necine\disturbances to a safe haven of mutual co-ordina-
tion, sympathy and love, then we are far away from c1;(30‘cg-
nising the greatness of the Master anﬂ shall be hu? f‘:r'mg
and not hastening the work of national reconstruction.
Sri Ramakrishna is our national hero, because 'he has
shown how a true unity of all the peoples of Il’ldli} can be
achieved on the cultural basis of mutual goodwill and
sympathy. N
. If the Dharmasamanwaya (harmony of religions)
forms the most important contribution of the Master to
the progress of the world-thought, tl}e Bhavasa.manwaya
(harmony of ideals) he formulated is equally important
for us. It was on this Bhavasamanwaya of the Master t?]a\t
Swami Vivekananda based the Up‘asar.xe} (worshq’)','
for the modern age. With a prophetic vision S.wamx‘p
discovered “the inseparable and comPlex relat19r}sh1p
between Dharma as expressed in the life of the cmz.er:s
and Dharma as expressed in the ideals of the‘ sannyasin’s
life.” In India citizenship is not to be considered as a
right to squeeze for oneself the largest amount oé;ocxz:l
happiness, but it should be acgepted'as a dqu to sul 1mz‘1;:
and harmonise the rights of living in a soma}l pphty wit )
the privileges of the soul of man to express its inner urge
for ultimate freedom and emancipation. _ Thxs‘ was 2
new contribution to the thought of Im%m which the
Swamiji learnt from the experiences of his Master.

To infuse manliness into a nation sunk in lethargy
and indolence the only means is through work and work
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alone.  But work as Yoga (means to communion) is

intended only for certain temperaments.  How to pres-
cribe work for all as a Sadhana (Spiritual practice) with
out injuring individual Bhavas (ideals) » Can the country
be saved from an atrophy of its religious instincts if work
alone is emphasised?  Those who have not understood
the real relationship between the lives of Sri Rama-
krishna and Swami Vivekananda arc apt to think that the
work initiated by the Swamiji was a departure from the
line of thinking of the Master and was a violation of his
behests.  But it is not so. The Swamiji alone was
able to recognise in his Guru, the divine messenger, who
has come to deliver Tndia from her narrow-mindedness
that has weakened the spiritual stamina of the race.

Once Sri Ramakrishna was in 2 mood of compassion

for suffering humanity.  He was in an cxalted state of

consciousness in which he was muttering to himself in
half-disjointed sentences: “Jeeve Daya, Jeeve Daya”—-

. . . : .
compassion to the living, compassion to the living.” But

the emotion that he was steeped in was suddenly disturb-
ed by a counter wave and in a very troubled manner the
Master chid himself: “No, no, it is not compassion  to
the living—Mother! who am I to feet compassion? Tt is
all You, all You alone that exist as the living.
Jeeve Seva, Jeeve Seva—it is ser ‘
living.”  This chang
inexplicable to most o

So it 1s
vice, it is service to  the
¢ in the mood of the Master was
f his disciples.

But there was one
amongst them whose keen intellect could discern its real
n;}efll,lmg. Vivekananda remarked that this utterance of
the M

aster was a revelation to him and that a potent
solvent had been found

to unite all the divergent tempera-
ments of the |

and in the common causce of service to  the
motherland

And in one sweep of hig imagination
Swamiji saw the birth of

‘ : ancew Inflia, born out of the
Shakti (power) that will be fused in  the country
through Sevy or service.  This compassion to Jivas
(living beings) :

. Was also one of the cardinal features of
the ValShnawsm of Sri Ganranca
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In and through this universe it is the Eilnetrgzroofptel;f—:
cat Lord that is manifesting and it is our duty o per
%(l.lc\;le this truth.  When onc¢ knows thaF it is GohO “;r(.
has become all these (Vasudeva sa.rvar‘mdgmf)él\tzvonly -
we to fecl compassion? Compassmn‘ ‘L,an dee o
an inferior object.  But when \ve(‘a;{c 1;1;1 e
stand that we arc surroun.dctd by JOt ?tlo O o and
l.mvasj!mnfdnm sarvam——it is our duty e onomance
serve God in His manifold forms. N b ignorae
makes us feel that we are scparrt(t.szqlz?;; 1;36;1 ! addi’ng to
i and that our satisfs
:)Vuera;zsaslels;?oi]sl., This selfishness ha§ pcell the ciu(s)e ;)Z
all our misery in life.  But truc rehgl((;ndsa};s—r; W;;mt
your eycs, look round, and see G‘od m;i] 0d l;11(())0d.bef0rc
will you do when God appears in fles an lood beforc
?  Will you feel compassion o¥ will you kn "
o 1 ray and serve 7 You are surrounded by the Weali
:ﬁcppo}cl)r, the destitute, and the miserable. | ll'llﬁgeaorjtaof
the forms of Narayana. e l'ms become a c out of
merey for you.  He gives you mnumerabtl]c optp,?r ites
to widen your outlook(and bfoi({{e?eﬁ\o,;g) e‘z:,;i.Ch s
i Seva Dharma (gospel ot s ‘
l\sfii/}:l:(zlsncanda has popularised as the only meartl)s t;) artrflieel;;
orate the condition of hi§ countrymen—to frxmgen o
out of the depths of animality to the position o

: arth.
gOdSz:rlll etcmpemmcnts can unite under thelpanl;l:;d(:f Sa(;rd
vice. When the Bhakta (d_evotce) tells his ads and
itates in the cavity of his heart, .he has to oc his
mFd(;t?)tl:Sq”Divinc Form. But the ideal of serv1c§ rfn
z’lar:lds him to open his eyes and sce }11{15 C;ll:(z::gna (;lad
existing all around him. When Sri Ram s e
once cone out into the garden, he was 1n nee . ;
of e There was none close by to serve him an
. Watef-s calling out to some one to comce and help him.
Sghe wc?ern‘eath the Panchavati (the.group of five tree:l
utlunfoot of which Sri Ramakrishna went throug
3Z:iz)is religious practices), there was a devotee who was
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meditating.  Seeing that he was unmoved, Sri Rama-
krishna remarked in fun—“ Look ! He on whom the
devotee is meditating is stranded outside for want of a
cup of water.”  This illustrates a great truth. We sec
the very presence of the living God around us and is it
not our foolishness to discard His presence and seek Him
somewhere else? THe ideal of service wants us to serve
Him, nurse Him, and make Him comfortable. He, the
Almighty Lord, does not require any service from us,
in a higher sense.  But out of compassion He has taken
upon Himself all the sorrows, miseries and diseases of
life so that we humble mortals may have an opportunity
to serve Him in the various forms He has assumed for
our sake.  So let us worship these living Narayanas and
become blessed. “In the state of his highest realisation,
the Bhakta (devotee) will see the form of his Ishtam

(Chosen Ideal) and nothing clse around him, just as the
Gopis realised that the trees, cows, shepherds and they
also had all assumed the form of Krishna. 1f that be
the highest realisation, why not train the mind to perceive
our Ishta Devata (Chosen Ideal) from the very start of
our spiritual life ?  Let us make this our Sadhana (spiri-

tual practice) from the beginning and our Siddhi (reali-
sation) shall be nearer at hand.

A Jnani (man of Knowledge)
stituted mind can take up this Kar

through service) without breaking away from the path of
his Sadhana (spiritual practice). He wants to dény his
little self, but is unable to progress, because when he
faces the world, he finds that he is the self-same old selfish
being.  Even the great Sankara felt this selfishness when
he asked a Chandala to clear away from his path on the
ground of the Chandala’s being a low-born man. He
had his mind opened to him by the so-called Chandala
who was none else than Lord Visweswara Himself. A
Jnani (man of Knowledge) cannot be evolved out of any
tall talk regarding the Universal Self and such other
terms.  What is wanted is hard and sincer

with a differently con-
ma Upasana (worship

¢ practice,
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: s ariah
Why not begin to feel then that the'wbalﬁle;’atrh:oﬁi Own,
the destitute, the illiterate, and the mlscrerl O,ur ¢ our 0w
o et api O;Vf;lb}r)(;ilztlf:é l13iylle\éertainly take us
This method of spiritual pre

the goal. -

neare]E;or aiarmi (man of Actic_)n),' the path 'Of'tsci;v::;
is the best.  His idcal is to perceive mtensegc:u;f );mcnsc
midst of inactivity and inactvity 10’ the mlms e
activity. He has to realise that Samat:;{:;ferences ness)
which comes from real Yoga.' All the d1 cnces i
mind-stuff are caused by feelings and plelrcep. ns of dif
ference. These can be removed and‘ s mmu n_ b
calmed by educating it thFough cpunter-s gg
when he comes into contact with real life.

In the beginning a man has to train his ?;]edsw;gf
cffort to this way of thinking. It mayr n((){t c ! Japalm
.ously. Are we seeing God when we do our Jap
taHCOU_St_);n of the Lord’s name) from the very st:.ir.t?
I(\Trgf)i\tzlelhave to place oursel\«"es in a world off 1g?$t1‘:r;
imagination.  In course of time, the fol'rm fo God we
meditate upon will become a .hvmg rea ity that. o
also, by Seva (service) we will feel mHt}me !
whom we serve are none else than God Himself.

This practice of Seva (service) would flso btl;n;ﬁ
into intimate contact all the hetcrci)gex}eou§ e Cms?&e n
our national life that n}zlkc combmgtwn impos
present.  In short it will make India a nation.

Our country is fast sinking . into ignor:jlncer arnctl3
poverty and musery. We have d1scard‘ed al very dau%‘
number of our countrymen as untou;hag es apVivc_
approachables.  As has been remarked ly wamzra e
kananda, the doom of India was sea}led the ;rehry 'ylem
coined the word Mleccha.  And in one o A is fvno -
moods of patriotic fervour he proclaimed t. at ccl)r and
other fifty years we should throw away our go sénd
goddesses into the Ganges and worship the living Go
alone—the Virat—our nation.
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The time is now most opportune for practising the
ideal of Service.  Never before has India seen so much
miscry and suffering as it sees to-day.  Let us all there-
fore be ready to nurse the God in the form of
suffering humanity.  In all our fasts and vigils, in all
our conferences and assemblies, let us all have this one
aim of Indian national reconstruction in  view—a re-
construction based on the realisation of $ri Ramakrishna
—Jeeve Seva or service of living beings,—and then out of
our land will arise heroes who will represent its best

culture.
THE DOCTRINE OF EXPERIENCE
AS THE ONE SELF
BY PROT. K. SUNDARARAMA AIYAR, M. A.
I11.

THE INQUIRY INTO THE SELF__ITS EXTENT AND VALUE

OF t'hc three great source-books of the Vedanta Doc-

trine of Experience, the Sariraka-Mimamsa Sutras
of Vyasa is the one which attempts to present it as a com-
plete and harmonious system. Without Sankara’s Bhashya
the Sutras would have remained a mystery outside the
sch(.)ol of disciples to which it belonged.  In the Bhash-
ya 1tself there are numerous pitfalls, dark corners, lanes
and alleys, shoals and depths where we are apt to ;;rct en-
angled if we discard the help of the enlightened disciples
of to-.day who preserve and can impart the spirit of the
teachmg gnd the traditions in which it is embodied. 'The
d'octrme IS ow as ever imperfectly understood by out-
sxders,. and hence have risen all the controversial troubles
an}c}i dxstra’c‘tions among the champions of the different
stf) t;):)lz{" T'he Bhashyas themselves 4 re invariably taught

e disciples of each school by authoritative expounders

2;:1((11 :)t W0uld. have been best  that this ancient practice
cen strictly adhered to, though it may seem intolera-

ble or i ient i
Inconvenient in a turbulent, meddlesome, and
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iconoclastic age in which democratic standards prevail in
every department of life. But even before the pr<=ijnt
epoch of unflinching curiosity and wholesale pubhu[;y
had arrived, Sankara’s system began to be attacked Dy
aggressive opponents of rival schools ar}d was even then
defended with zeal and effcctiveness by its own eager and
enthusiastic adherents. A great and even unnvgl}ed
polemical literature has grown up and 1s gtlll receiving
slight additions, but fortunately only at distant intervals
of time.

The Maharshi Vasishtha, a mind-born son of Bra.l}ma
who is regarded as the first living soul (Pratlmma-]w{z)
who realised the Self-Effulgence of the Innermost Bliss
of the One Absolute Expericnce, has said :—“The one
remedy for the never-ending, still-beginning .dise‘ase qf
Samsara—_. e., the successive lives of wandering in vari-
ous regions of the, phenomenal universe—is the inquiry
‘Who am 17 ‘Whose is this Samsara?’ etc. It ceases
when true discriminative knowledge is attained.” When
the first Sutra of Vyasa speaks of “the desire to know
Brahman' (Brahma-jijnasa), the word jiynasa has been
given the transferred—i. e., not the actual, but the intend-
ed—meaning (not the sakyartha, but the laks{zyart]za),
viz., vichara, or act of inquiry. Thc. reason given fgr
the change is that desire is only a [celing ]).urely m_t{zm
the mind, and not an aclivity expressing itself outside
such as is implied in the attempt to know' thg absolute
Self which is beyond the mind by instruction from, and
discussion with, a qualified teacher.  Now, we havc. to
raise and answer the question whether the inqui'ry into,
and exposition of, the Vedanta Doctrine of Expe.nencc?—
or I1lumination Absolute which is to lead'to th(? liberation
from the phenomenal life of Sarhsara—is to include the
entire range of controversial literature above referred to,
—or only the Bhashyas of Sankaracharya togethe'r }\’lth
the necessary cxplanations of such obscurities and difficul-
ties as may arise therein with the aid which can be deriv-
ed from his immediate disciples or others who have subsc-
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vanced disciples that Sankara has in view when he says
in an oft-quoted passage:—"If such sentences as
‘neti, neti’ are enough to produce the illumination of the
Self in those who desire to get rid of the bondage of life in
the world of phenomena, then the reading of the Three

Prasthanas will turn out to be similar to the discovery of'
a rat by the process of digging out a whole mountain to

its foundations underneath.” Itis only for the less
advanced disciples that the Vedas intend—and in the
measure proportioned to each—the processes of Sravana
and Manana which prepare the ground for the practical
processes which lead to the interior self-illumination of
the Bliss which is one and absolute, and beyond all phe-
nomenal limitations. We shail just mention two or
three passages with a view to show with what unanimity
the Upanishadic texts proclaim the truth, though the
expressions used may slightly differ in different contexts
according to local requirements. The Kena-Upanishad
speaks of the Self within us as ¥the eye of the eye,” “the
ear of the ear”, “the mind of the mind,” etc,, and then
proceeds to give the significant and expressive teaching:
—“Know That (the Self) alone to be Brahman, not this
which you are engaged in serving with engrossing and
absorbing diligence,”’—this latter object being external
and material in its own place, nature and extent, viz., the
material body, the five senses and their objects, the mind,
and, lastly, the personal god one worships and his images
of all kinds.  The Taittiriya Upanishad Brahma
Valli), the Mandukya-Upanishad, etc., give the same
teaching in essence, though seemingly different. The
former refers to the five sheaths (Kosas) of the innermost
Brahman,—the latter to the three bodies (sariras) or con-
ditions (avasthas, sthanas or upadhis) of the Brahman or
Atman which is Turiya—i. e., the fourth, or the uncondi-
tioned. The numerical simplicity of the latter—three -
conditions or quarters (padas), instead of five sheaths
(Kosas) as in the former—is only one of mere seeming.
For, the sukshmasarira or svapna-avastha (of the Man-
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dukya) includes the second, third, and fourth
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same level. The Gods known as Vaisvanara (for sthula-
samashti, the collective external material body) and
Hiranyagarbha (for the collective internal or mental
body) are on a level far inferior to the supreme deity, the
personal God known in India as Isvara (presiding over
the collective causal body or Karana-sarira) who is the
omnipotent creator, sustainer and destroyer of the uni-
verse. The meditation on Vaisvanara leads to a kind of
happiness only analogous though quantitatively superior,
to what we ordinary men experience here without such
meditation. The worship of Hiranyagarbha leads to
the joys of Brahma-loka,—but the worshipper here has
to wait till his deity’s official duties cease, and then
passes with the latter into the state of Mukti (liberation
from phenomenal life in the universe). In the second
place, all these processes of meditation are taught chieily
(or only) with a view to produce Fatragya, the absence
of all desire or craving for all transient states of happi-
ness in the worlds above, however superior to those allot-
ted to us here. Some Vedantins, however,—but they do not
belong to our Monistic school—claim that the worship
and meditation of Isvara (the omnipotent and omnisci-

~ent God who presides over the collective causal body or

karana-avastha) leads to a permanent state of pure spiri-

. tual happiness in a high and exalted state of existence (or

world) called Vaikuntha (or Kailasa) which is beyond
all merely material—and therefore low and unsatisfying
—associations, as being made of pure Sattva-guna, and
not mixed up with the two other material substances
known as Rajas (desire-element) and Tamas (the ele-
ment of inactivity arising from incapacity to discriminate
truth from error).  Even granting that such a world
(or state of existence) exists, it does not rise beyond the
sense of separateness (or duality) existing between the
divine creator and ruler and the creatures over whom he
rules and dominates with unquestioned sway. The
Upanishad distinctly states:—“Fear exists so long as
there is a second”; “When Unity is perceived, where is
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ignorance or sorrow?” Only when the sense of separate-
ness arising from the idea of pluralism (i. e., from the
existence of the individual selves, the worlds above and
below, and the supreme personal Lord of the universe)
vanishes can we transcend the state of Samsaric wander-

ing and reach the Innermost Bliss of Self, the One only
without a second.

All that we have said above may be summed up by
referring to the various grades of aspirants (adhikaris)
after spiritual progress and values recognised in the
Vedanta.  First, we have the one who has reached the
highest stage (uttamadhikari)—referred to in a passage
above quoted from Sankaracharya’s Paramartha-Sara—
who, the moment his teacher explains the true purport of
one (or more than one) such passage as “ Netti, nets,”
attains to liberation from the bondage of material exist-
ence and realises the Self in all its glory.  Secondly, we
have one in the middle stage (madhyamadhikari) who is
taught the four Maha-Vakyas (great sentences) in their
full significance, and that is followed by the intended
result, viz., the same liberation and self-illumination as
before. The best known of these Maha-Vakyas is Tat-
tvam-asi (That thou art), and is ordinarily designated
as the Upadesa-Vakya, “ the sentence containing the in-
struction” regarding the one absolute reality, the Inner-
most Bliss (of Love), the Atman. The teaching is
followed by the disciple’s proclamation of his self-illumi-
nation as contained in what is known as the Anubhava-
o e s e e expricc)-u,

, ahma-asmi).  Thirdly
we reach the man in the lowest stage among the aspirants
enet i 2t Vel
«Theos Pras'th;m w OS: enefit the Bhashyas on the
fo temove 11 4 als) are u%ly anq at length taught so as
the scoker (E tsband dlfﬁCultl(.:S and thus to enable
devots himseffr e ; solute Experlenge, the one Self, to
oractical meth,dwu out haste and without rest, to the

0ds leading to the same final accomplish-
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ment as before. Lastly, there is one in a §tage lovyer
than the lowest (the adhamadhama-adhikari) in which
the mind of the seeker is ever apt to be 'inﬂuenced _by the
objections advanced against the Monistic .Doctrme })f
Experience by the followers of Pluralism in one of its
numerous forms and by the arguments by which they
seck to establish their own theories and creeds.. Such a
man is ever engaged in the interesting pastime apd
absorbing pursuit of endless logomachy .and logic-
chopping, but he never advances a step_whlle he.re to-
wards the attainment of the goal of life. He is the
counterpart of the European type of philosopher whosF
supreme aim is ever to investigate and build up a synthesis

and system, but never to reach or scale the pinnacle of a

wisdom which enchants and enchains us both by its source
in the Holy Vedas (as Schopenhauer himself calls them)
and through our direct and soul-filling contact with
those teachers and sages of to-day (and of the past) who
represent the continuous and unbroken chain of an
inspiring and elevating tradition which loses itself in the

loving and gracious heart of the Supreme Lord of the
Universe.

p————

RELIGIOUS BASIS OF INDIAN LIFE*

BY SWAMI SHARVANANDA

O understand the soul of a nation one should study

the internal as well as the external aspects of the his-

tory of that nation.  Such a study is essential for us to
see what constitutes the soul of India.

The history of our race goes back to scores of centuries;
it is older than the Vedas which, according to some
Western scholars, might be dated about four thousand
vears before Christ, but, according to our traditions,
several thousands 8f years before the Christian era.
Wherein lay the soul of the nation?  How did it mani-

*Notes of a discourse given at the Ramakrishna Math, Mylapore, Madras.
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fest itself before, how is it manifesting itself now, and
what will be its future destiny?

One thing that was predominant over all others in
the thought-life of the ancient Indo-Aryan racc was its
search for the Truth. Throughout the period of the
Rig-veda the lives of those who are known i0 us as
Rishis (seers) were moulded by the spiritual ideals.
They realised through their intuition and inspiration that
the material values of life would not stand the scrutiny
of reason and would not be cternal.  While the  other
nations of the world were groping in the dark, th= ancient
sages proclaimed to the Hindu society—“Hear! O Ye
Children of Immortality and all those who reside in the
upper spheres! 1 have realised that Supreme and Erer-
nal Being who is beyond all darkness, and by knowing
Him alone one can  transcend  death and  attain  the
Ssummum bonum of life” It was on this principle of
realisation that the whole Hindu society was built. This
was its bed-rock.  This was the keynote of the entirc
Hindu culture and civilisation. The scheme of socicty
was formulated in such a way that every individual would
be helped to progressively realise the highest ideal. By
this means men in different grades of evolution were help

ed to r%se higher and highes, through a graduated sevics
of discipline, cultural and spiritual, till they became
perfect. ' .

| First of all, the Aryans placed before the wholc
society the Mantra-Drashta or the Seer as their ideal.

He was the Paramahamsa, the man of God-realisation .
They also saw that men could be divided into jour types
according to their Gunas (qualities).  First came the
man who was evolved to a very high degree both intel-
lectually and spiritually.  He was the Sattwic man. Next
came the man of prowess whose chief characteristics
were high ambition and intense activity and who had also
a taste for intellectual amd spiritual culture.  He was the
Rz}jamc-Sattwic man.  Then there was the man whosc
mind and heart were not so developed but who was self-
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centred—the Tamasic-Rajasic man. ~ And lastly 'w?s‘
to be found the Tamasic man who was full of 1;110113m1;L
and inertia. These types werc respectively called;he f ra
min, the Kshatriya, the Vaisya and the Sudra. They ortr;:
the four Varnas (/it. colours). ~ Varna here mean’srh e
colour of their Sukshma Sarira (mental make-u?). 0?15\‘6
four types are also fm;nd among the Gods, the angels,
i and the plants.

fhe a’rIl‘lhnemrllslles of con%uct that were laic.i .down for tbese
four Varnas to suit their natural capa.cmes were  cailed
Dharma. They were the laws which g(.)vcrned the
pational life in India. Dharma is that th.ch Elph(,»lds
and sustains life.  In this sensc every man in hxs. own.
position—at his stage of evolution—has a :parthU.lEll
Dharma by performing which he can develop h'unself H;ld
ascend higher and higher the laddcr. of- evolution. 1_1 t
Tamasic man has to develop his Rajasic nature and t]-'v ;
Rajasic man in turn his Sattwic nature. The Brahmz;r}a
was kept as the ideal to be reached by one anc% a]L };e
was enjoined not to have any earthly possessiois. Te
should have only Tapodhana—the wealth of. Tapas o’r
austerity. He was honoured even by the- klpgs. He
was the master of his inner self, wherf:as akingisa mast‘cr
only of the external world. The highest honvur was

- given not to the wealthy or the powerful but to the spiri-

tually great. The duty of 2 Kshat.riya was to rl.ll.e e}nd
protect the country. He was the pillar of the civic life.
He had to do his duty as a humble .servant of God and
his people. The moment he considered hlp\self the
master of his people and tried to selfishly enjoy special
rights and privileges, he was considerec} to have falien
from his duty.  His work was of a Rajasic naturfa. The
Vaisya was the banker of the society and he was given the
third place of honour.  He was to look after ihe trade
and industries of the country.  His intellect and heart
were not sufficiently cultivated to understand the high-
er ideas and ideals of life, but on him depended the
growth and accumulation of the material wealth in the
XIII—30
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country.  Lastly came the Sudra who had very little de-
veloped his heart and mind. "T'o him was allotted the
p'h).mcal labour of the society. The whole Samaj (the
Clvic commune) was considered as the Virat Purusia
(Cosmic Being), the Brahmana being the head, the
Kshatriya the arms, the Vaisya the trunk and the Sudra
the feet.  Each of these is a necessary part of the body

and dges an allotted function for its protection and pre-
servation.

Spirituality was kept alive by concrete exammples. The
man of spirituality, the Brahmana was most honoured
and adored. “He who realises the Infinite before the dis-
solution of the body is the real Brahmana’—declare.l
the Upanishad. Again it was found that she four
Varnas could be well maintained if they took advantage
9f the principle of heredity. The Brahmana would find
it helpful to develop his Brahmanical tendencics if he is
in Brahmanical environments. The Varnas which were
classified according to  Gunas (qualities) were now
formed into Jatis (castes) by birth. This was an experi-
b i before, o s e o 7
The division of labour was 1 ot 10 e
bent of i tahco?nrd\} as made according to the natural

widuals.  And these nacaral ten-

dencies were tri
ried to be fostered b f - .
avourable snviron-
ment and heremty, y ¢ nviron

Most of the ancient Indiang
the centre of the villa
temple were a fe
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W houses of the Brahm

b . anas whose sole

t}:1etl);wrl:ishto Worship, to study the Scriptures and to teach
- Lhey imparted education freely to all who sought

it .
;) e(;lg)?:i t;}vec}i{ on alms. Then came the landlord and his
¢ Kshatriyas and their families. They would

functi
th:Ch ;cl)lri.s Ofizﬁyo\r}d'the houses of the Kshatriyas were
€ Vawsyas and the Sudras Th
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which formed the centre of the village drew the attention
of every one of its members and reminded him of his

spiritual ideal and goal of life.

Dharma (duty), Artha (wealth), Kama (desire),
and Moksha (liberation) are the four objects of life.
Dharma is the basic and guiding principle of spiritual
and secular life.  Each Varna had its own Dharma
which had to be done not with selfish motives,but only for
Dharma’s sake.  Having done his Dharma he should
try to acquire wealth to satisfy his desires. What is the
nature of these desires? God says—“I am Kama which
is not in violation of the laws of Dharma.”  Unless our
desires are satisfied, our mind will not turn inward. One
will not get Vairagya or spirit of renunciation unless one
finishes with desires, having siowly given them up by dis-
crimination.  Desires cannot be quenched by satisfying
desires, just as fire cannot be extinguished by pouring
ghee into it.

Now, another great advantage of the division of
society into Varnas or Jatis was that it minimised the
conflicting aspects of life, such as animosity, competition
and the so-called struggle for existence. Contentment
will exist only when the needs are minimised and oppor-
tunifies for meeting the few needs are available. In the
ancient Hindu society the ideals of self-sacrifice, renun-
ciation and social service minimised the needs of the
people.  Their ideal was not how much they should
possess but how little they should. There was also ample
opportunity to meet those wants. As a consequence
people had enough of leisured quiet and scope for u
contented life for the culture of the spirit.

As was mentioned before, the whole nation lived in
the villages, except for a few who were in the royal cities
of the land. As a consequence political catastrophes
never seriously affected the economic, social or mental
life of the people.  Their real king was Dharma. Even
crowned heads had to bow down to them for fear of being
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dethroned and sent out of the country. We have instances

to show that the subjects rose against the kings who did
not observe their Dharma.

be exploited for any military

Hindus were never 3 conquering race ; and the term
“mild Hindu ” has come to be a term of reproach in the
tyes of the modern world. Ryt really in this mildness
lies the glory of our Indian nation. 'We have never been
ambitious and greedy.  Of course there were some kings
who even performed Yagnas (sacrifices) to enable them

to conquer their neighbours but the nation as a whole
never responded to their bugle call.
was possible for a pe

even within the soy

The whole nation could not
ambition.  That is why the

In India alone it

nd of the booming cannon!

Five are the elements of national life-—unity of race,
culture, religion, common political interests and geogra-
Phical position. In all great nations one or other of
these factors is seen to be more predominant than the
others. The ancient nations laid more emphasis on the
cultural, racial and religious unity, while the modern
nations put more stress on political interests and ucogra-
phical position than op the other elements. Indthc
modern sense of the term the Hindus were never a nation.

The whole country was like a big continent spread out
OVEr a very vast area.

Various kings ruled it, Various
lgnguages were spoken.  But the national spirit was in
the plane of cultyre, Every Hindu, whether he was
north Indian or south 'Indian, had his guiding principle
o:f life in Dharma which was prescribed in the Vedas.
The main purpose of the nation was to intensify the cul-
ture and not merely to bring about political unity, though
a common culture contributed to such aunity. This is
seen by a study of the history of the Vedic, Puranic and
Buddhistic ages. '

asant to till his field with equanimity
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. 11 and Greece. Pyﬂ?a—
of the world such as ChA, Ptircr{ll?? ai;lvas very much 1n-
goras, a contemporary oihliu '1‘h’cre >+ belicf that he
ﬂl.lenced by In;i m;mtj?g,uej Some of the doctrines ftht)l:Z
hlm.self cg'mek 0hilosophers are like the echoes o f e
aneent Gl'eet pIndian philosophers. Alexandet’s 1In
of t.he anClCcﬂd a channel for the flow of our cultur(fiz. -
Xls(;g’so fiemne the Buddhist missionaries ]\izx;e'nt t;f(z::lri :\r,led“&at

y ; istant places. 1t 18
;venst(;)jl}(;:;ezmtioo‘;h?)rrjlith ofpthc Bro{hzr'hOOd ?15}:;2
o o ' e to lnadia.
'BUddhiStiC rehgixl1oz}iat§lc(i ElysonarifemHimis Monastery. 2
R r.nonastcri’ler has taken some records fr.om there an
ey :iravf)ook called “The Unknown Life ‘of ]gsus
publ'lsh’c’ aThe doctrine of Trinity and of Confession
Christ he symbol of the Cross had some remote co;:-
and o t }f guddhism. 'The Swastika Symbf)l of the
e et very similar to the Cross. Even in other
Buddhisss ;sthou(rht like astronomy and astrology, mathe-
brag(c:?esfn(zi scicnic, other parts of the world are deeply
ma
mdebted' tot}I,Zjl:(;se to a glorious height in the past, but
thi Imiu;lso followed by national decadence. ~And
e imes of such decadence some great %mro arose
during the tl'm etus to the national life, so that its fmssxon
an.d ga\;)e afn ;ﬁlil)ed. All the great heroes qf India were
ml'g}_lt lehuroes——-great men of Self-realisat.lon. All the
Splrl:u:efoimers and epoch-making men, In -th.e plast als
vl s the presn e e ey o 7L
1
pence. di It W:(S);;l,y thscgcg ]};)cxcsgs are enshrined in _the
b 'Iﬂ flatrlllepnation as Avataras and Acharyas. The‘y
Eealet a(zvaked'the soul of the nation in a remarkabie
av
marmelr]- Woestren civilisation that has come into contact
. hT ; since the beginning of the last century fiazed
the oursf our people for some time. T'hey tried to
E}r:it::l}tfzst}(;e West.  But imitation is not life.  Great
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iguls were _bom to ‘guide the nation in its right path and
; r.em-md 1t of its purpose. The present conflict in

ndia is not mainly one of political interests. It is on
the other hand almost solely a conflict of ideals—a clash
between Political adjustment and national autonomy on
the one side and spiritual development and expression of
her cultural soul on the other. What the future ;ivill be
:&;tj,dcam_lot say. But this alone is sure that if India lives
10-day 1n spite of a thousand years of political servitude
1t is because it has to fulfil 2 mission to the world. When-’
ever any aggressive civilisation came into contact with
ours, 1t was greatly influenced by it.  'This often resulted
In Cl'llturﬂl developments like Sulism which is nothing but
the impress of the Vedanta on Islam. (7

' To-day India is not the India of the Hindus only.
Differeat nations and religions and cultures have come
to our land : What is to be its future 7 India is the
world in miniature and in it are going to be solved the
problems of the whole world. T;)-daiz national interests
are very closely associated with international ones. The

path for a federation of nations is now being

to be made. hempeed

This can be suc i i
_ successful only if there is a
mutual goodwill and realisation of the solidarity of

life. Universal brotherhood ; '
: od is possible only when societ
becomes ethical and sufficiently developed to feel th)el

zxr:;tyitc;fljll life.  Our ancient sages discovered this unity
nowledge must be applied to our national life

to-day.
founfir;?lan nafla(l)]nalism can be built only on a religious
ion, e policy of “ Live and let 1j

: : t live,” based

on the so-called spirit of i : seded b

. toleration must be g

a positive respect towards all relip; e by
1 . all religions.  All of us in
lam;aa:\;)st nci).w realise that the different religions in the
o 2t u;] ifferent paths leading to the same goal. Then
egtablishnt ¢re be real harmony. India is going to
o natio:sndfdevelop this harmony and proclaim it to all
o oo o1 the earth.  And in this way India is going
cultural conquest of the whole world.

THE ASCENT AND THE APEX
OF VALUES

BY K. S. RAMASWAMI SASTRI, B. A, B. L.

HE life of the animal is in the senses ; the life of the

man is in the mind; the life of the saint is in the soul.
The raising of the plane of life is the real work of the
soul in the universe. The secret of such rise is in uns‘el-
fish love, in Bhakti (devotion). Man has to gise
through the lower loves into the higher loves. He must
learn to need God as he needs food or water or air. To
attain to that height of devotion, he must go through the
lower forms of devotion such as image worship, ceremo-
nial worship (Paidhi Bhakti), etc. God reveals to us
His very Self though our Ishta Devata. The whole
universe not only consists of symbols of God but is itself a
symbol as well as a manifestation of God. By such train-
ing in love—and love needs training and culture like all
other things in life—we can attain true devotion of the
higher type which knows no fear and no bargaining and
which is the outer body of inner bliss. ~ The symbol sti-
mulates the mind into bliss as a grain of sand irritates the
oyster and generates a pearl. By such ascent in love
we reach that supreme point where lover, love and
Beloved are one in Bliss.

Religion is not due to mere ancestor-worship or mere
worship of powers of nature but is due to the natural and
innate seeking of the soul to transcend the limitation of
the senses. The search for the Absolute is regarded by
some as a vain endeavour. How is the Absolute more
incomprehensible than nature with a capital N or huma-
nity with a capital H? The Absolute is the Real Man, the
Essential Man, the Real Nature, the Essential Nature.
Man is truly Man when he rises above the sense-
objects, the senses and the mind.  The Atman is the one
permanence in relation to which the eternal flux of things
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goes on ceaselessly.  Maya is but a compendious name
for this universal flux, this cosmic becoming. The
Vedanta is neither optimistic nor pessimistic,but is practi-
ca'l and pragmatic.  Only its utilities are the eternal and
blissful utilities of the spirit.  Nivritti (renunciation)is
as strenuous as praovritfi(activity). It is the strenuousness
of‘ the'Godward life. The calm of the bird on the balanced
WIng 1s an even greater effort of energy than the beating
of the wings.  Maya (ignorance) is not meant to be our
etgrnal prison.  Vidya (knowledge) is the réad from the
prison of Maya to the palace of Mukt: (freedom). The
adepts in renunciation become the adepts in realisation.
We must not forget that the affirmations of the various
schools of philosophy and their controversies—often
bitter and biting—about the goal of life should not blind
us to their common and basic affirmation about the free-
(_10rp and the immortality and the blissfulness of the soul
In 1ts true nature above the limitations of the world and
the body and the senses.

The glory of the Vedanta is in its affirmation, its uni-
versality, its Sadhanas (spiritual practices) and its goal.
Its affirmations are the eternal and blissful nature of the
Atman, the omnipresence, omnipotence and omniscience
of God, His immanent and transcendental nature, and the

nature of liberation as a realisation. From this its cos-

mo.logy necessarily follows and is as clear and convincing
as its .metap.hysics. The Vivarta Vada (the doctrine of
superimposition) is its cosmological affirmation from the
one end —the plane of the Absolute. The Parinama
f’ada—that the universe is not blind matter or energy but
1s the Parameswari Sakti (Divine Power) in the course
Qf its explosive, creative, and rhythmical evolution—is
1ts cosmological affirmation from the other end. Two
E)ther necessary corollaries are Karma and reincarnation.

The interrelatedness of soul and matter is a result and

cause. a

o rad“x:xmmal instinct and human intelligence are but
11 from the same reincarnating mind.  There is

ali :
ine of Karmic ancestry as there is a line of physical
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ancestry. Avidya (ignorance), Vidya (knowledge),
Mukti ({reedom) and Ananda (bliss) sum up life, super-
lifc and Eternal life.

From these afirmations naturally comes the univer-
sality of the Hindu faith.  All the faiths of the world
find their place in it as the stars in the sky. It gives the
most satisfying and satisfactory basis for ethics and
psychology. We must love all for all are one. The
soul is self-luminous and so it illumines all including the
mind. The Vedanta is not mere creed or dogma or ritual
or symbolism or ethics or psychology or cosmology or
metaphysics but is all this and more. It describes not
only hell, earth and heaven but also the supreme bliss that
is above the mind as well as the senses. It affirms the
Impersonal God as well as the Personal God. It shows
the nature of the supreme causc and the identity of cause
and effect. 1t explains the relation of the noumenon and
the phenomenon in a  most rational and con-
vincing manncr, Lt appeals equally to the worker, the
lover, the mystic and the sage. It embraces all types of
moods and methods. It reconciles free-will and deter-
mination.  We are potentially free and externally
bound. As sharers in the continuity of nature we are
subject to necessity; but by the realisation of Brahman
we become free or rather, we realise the ever-existing
freedom of bliss and bliss of freedom.

Thus the Vedanta has its own beautiful and perfect
theology, cosmology, psychology, cschatology and ethics.
Brahman is the supreme Absolute; it is the underlying
principle of life and evolution; it is in a relation of one-
ness or lordship to the soul, according to the plane of
realisation attained by us; the soul works up to it through
birth and death and the Sadhanaes (spiritual practices)
are meant as means for such attainment.  Among such
Sadhanas are Yajna (sacrifice), Dana (charity) and
Tapas (austerity). The Vedanta contains an infinite
treasury of Sadhanas. It leads the soul from plane to

XIII—31
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Plane of realisation till the soul stands on the apex of

the Kaj
Satchidaalxl;sad o the One and Eternal and Infinite
nda (Existence-Knowledge-Bliss Absolute).

T y
HE ROLE OF PHILOSOPHY IN CIVILISATION*

BY PROF. s. RADHAKRISHNAN, M. A.
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ing. As we are finding it increasingly difficult to account
for the cosmic evolution on the principle of mechanical
adaptation to environment, we will ind it equally difficult
to explain completely the history of philosophic develop-
ment on the basis of the temperament of the thinkers and
the nature of their immediate surroundings. There is,
a1l through, pressure of the absolute ideal, the constraint

of the objective.

I agree with Professor Dewcy in thinking that
philosophy, or our knowledge of reality, is psychological-
ly mediated. The individual thinker is not merely rea-
son naked and undefiled. His rational character is an
clement in a complex setting. Any human being is  not
an abstract entity, a mere mind or mechanism, but a pro-
duct of history, with his roots in a long racial, social and
ancestral past. = History makes him what he is, and de-
termines his way of approach. The point at which the
world presses on him varies with his geographical posi-
tion and his historical environment. The problems
which face a philosopher in China at the present moment
are different from those which engage the thinkers in this
country. The conditioning forces of geography and his-
tory enable us to understand the whole course of thought,
Eastern and Western, their accents and emphases, their
variations and developments.

Philosophy is not simply a theoretical counterpart of
the social and spiritual life of a people, but it has a forma-
tive function. From the time of the Upanishads in  the
East and Plato in the West, ithas been the task of phi-
losophers to guide the development of the people by for-
mulating ideals and pointing out which of the experiences
are to be regarded as central for human life.  Philo-
sophy is not a merc reproduction of the fucts of life, but is
essentially creative in the sense of transforming life. The
philosopher meditates on the deeper problems, and the
people at large absorb the results of his inquiry. A
civilization is a philosophy concretized.
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There are thinkers of the present day who ask us to
purge philosophy of all interest in morals and society. It
is, however, impossible for a true philosopher to elimi-
nate himself entirely from his surroundings. But he
should adopt an attitude of detachment and dispassion.
It requires a spacious and sensitive mind to understand
the different attitudes of men, their ideals and aspirations.
and to guide them to their purpose. If we are to get
comprehensive and synoptic vision, we must step aside
for a while, and watch the procession.  To be able to
transtorm life, we must transcend life, not for the sake of
transcending, but for the sake of transforming it.  Philo-
sophy is first to be contemplated before it is worked out.

The recognition of the ideal is the first step, while its
slow realization is the work of centuries. '

It is not necessary for me to giye you any illustra-
tions from history to show how a philosophy has a true
organic relation to its environment.  Professor Taylor
has already done it. It will be more useful to show how
a system of philosophy at the present day, if it is to be
adequate and alive, should be relevant to our present
problems, which are in a scnse unique.  Our main in-
terest as a Congress of Philosophy is not so much academ-
lbc :}11d antiquarian, as contemporary and creative. |
T o o ey e, e o
is the present age.  The deter e e t‘(?ug tul a<
sent situation of the world is th;nll'::lmg ffaLFm .1{1 the prf::-
science is breaking down barriers :n?\ f?lénw.'MOde

; § creating com-
E’io?hmterests. The thourghtful in cvery nation are faced
R R T, e o
mathematics, the new physics th‘e ncc ?mdcr' the new
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and mind, A reghinki spacc and time, matter
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outwardly uniform, though not vet inwardly united. The
shrinkngé of space is raising its own problems. The
East and the West are becoming next-door neighbours,
but not yet understanding friends. We are anxious for
world-unity, but are not prepared for.getting rid of the
habit of mind which makes for world-discord.

When we turn from international to national con-
cerns, our problems are not less acute. Democracy is
passing through a testing time. Fascism in Italy and
Bolshevism in Russia arc only two examples.  The class
conflicts in the economic world point to an unstable social
equilibrium. The theory that socicty is a piece of mecha-
nism which will adjust itself automatically through the
operation of economic forces of freedom of contract and
competition, is steadily losing ground. The workmen
claim higher wages and morc lcisure, with facilities for
education and enlightenment, recreation and relaxation.
But they do not know how to make constructive use of
their leisure, and are devising expensive ways of killing
it. .

In domestic relations, the upsetting of conventional
standards is causing excitement. There is a lack of under-
standing between the older and the younger generations.
In the traditional codes men have claimed freedom for
themselves and  have demanded discipline for
women. Sometimes men set at rest all bickerings

- . . . . L’"
by referring to the natural inferiority of women. But D VN
women are coming into their own, and are insisting wit L b“w;a\‘ AW

great force and—1I am sorry to say—much success on be-
coming our equals. We seem to be more anxious for
equality than for quality. It is not very modern for a
man or a woman who is sick of his or her partner to take
another, but what is modern is a philosophy in justifica-
tion of it. We have had wickedness with us from thc
beginning of human history.  But recently we have
learned to give the old habit the new nagpes
sion, under life. We are regularig
matters of sex,
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When we come to personal religion, we see an
extraordinary amount of restlessness. The sciences of
psychology, sociology and anthropology are undermining
the foundations of orthodox theology in every religion.
We are not so much in need of philosophy as a Cfitif‘al.
analysis of knowledge, a discussion of essence and  exist-
€nce, or a pragmatist outlook with its insistence on metho-
dology and futility of metaphysics, but the larger philoso-
phy which will take up the results of the sciences and set
forth a spiritual theory of the universe. The varied
accounts of religious experience seem to support the view
that God is but a shadow of the human mind,
a dream of the human heart. An attitude of
atheistic naturalism or humanistic idealism is becoming
more popular. The textbooks of the past do not seem
to be of much help in solving the problems of the present.
No prophet of ld, it is asserted, could have anticipated
our difficulties, or understood them . Any attempt to
re-interpret ancient faith to suit modern needs may show
reverence for the past, but not intellectual,honesty. Our
modern educated young men have no use for religion as
trust in God, or communion with the Unseen. We have
built up our technique of society and are trying to live
clegn lives; and religion has some pragmatic value as an
attitude of 1:1@ making for social peace and betterment.
In every religious community we have a large number of
pCOpl.e wbo are avoiding the discomfort of thinking, and
goljvmg indifferent to the problems of the higher life.

e i s o 3, U o

ers, they go by the bene, i gek, and like horses in blink-

¥ a vague social idealisr?l ri/cl tyorhe cultured St-and.

of selfishness in morals ar;d ny o.pcnl.y avoyv dqctl‘lnca
In every sido of 1ife a.narchlsm in social life.

& Personal, social, national and
 The d ideals have ceased to carry convic-
- CaPpcation of the expired method to  reli-
glous experience has hag unsettlj Its: i e
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to externalising their private fancies. The new ideals
have not come into being. Here is the chance for philoso-
phy. Are we to drift, waiting for something to turn up?
Or shall we undertake the spiritual direction of the com-
munity ? The old science, the old ‘theolog.y., the olfi sex
code, the old economic theory, the old political philoso-
phy and the old international standards are doomed. We
cannot revert to them.  The fundamentalist-attitude in
all these departments has no future.  If philosophy is
not to abdicate its function, it has to face the challenge of
the present situation, and quickly too. It is no use regret-
ting the present unrest. We have to steer a middle
course between orthodox theology and godless naturalism.
It is a welcome sign of the times that science, which
has inflicted the wounds, is also trying to heal them up.
Some of the greatest philosophers of the present day are
scientific metaphysicians.  They are not satisfied with
the facile solutions of a crude naturalism. Tt is becom-
ing increasingly evident that a scientific view of the
world does not make God superfluous.  The passing flux
of the world is not like the heaving and hurrying, yet
ultimately unprogressive, movement of an agitated sea.
The course of life is not a series of accidents, but is an
ordered ascent from the fresh beginnings of life up tc
man, and from the primitive uncivilized man to the more
spiritual type. The world is tending towards deification,
to use the phrase of Alexander. The subjection of the
cosmic process to law, and its tendency to produce higher -
values suggest a Creative Principle operating throughout
the course of nature, bringing about ever new and higher
forms of life on the stage prepared for it by the lower.
This creative urge, this immanent drive in things, this
nisus towards increasing diversity and perfection, what-
ever we may call it, indicates the reality of an ultimate
spirit which in religious terms is called God. Such a

view is also in harmony with the religious history of the

world. From the primitive savage, kneeling before some
supposedly sacred tree or holy stone, thrilled with the
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thought that somewhere at the back of created matter lies
and vibrates a force, a Power beyond his knowing, inte
contact with which he must somehow come, down to the
great faiths of to-day, men have understood that God 1s
the reality behind  and  beyond and within the shifting
panorama of nature and history.

. The interpretation of this cosmic evolution, whether
In terms of emergent or creative evolution, requires us to
afimit that God's creative activity is not confined to the
significant stages in the evolutionary process, but inspires
the whole onward march.  God does not intervene to
create mind or life or spiritual insight, but is working
continuously.  Creation is not an instantaneous act, but
is an eternal process. The immanence of God which
follows from this hypothesis 1s the pledge that evil and
error, ugliness and imperfection are not ultimate.  Evil
has reference to the distance which good has to traverse.
‘Error is the stage on the pathway to truth. Ugly s only
halfway to a thing, in Meredith’s phrase.

~ The human being has much in common with plant
life and the animal world, but in addition has power to
gndcrstand his place in the world’s scheme and to share
in the work of God. He can control his growth, as plants
and animals cannot.  Pre-human progress happened.
Human progress can be willed.  Fach of us has a place
1n ic great adventure. We can usc the material with
which we are supplied to promote our spiritual ideals.
We have enough freedom to deal with the given material.
Huﬁman development is not a mere passive unfolding ot
Yvhlch ea.ch step 1s rigorously determined by the preced-
ing, but is a process of active reconstruction. conditioned
g}’f_thc mgter.ia.ls furnished by cxpcr,icm:c.’ Until the
i sharged, e AL I purposcs with which they
Process 1s unfinished.

seems to me, will help to clear ap
Religion will not be a mere
onduct. Itis a vision of

Some such view, it
our present contusion.
sanction for the rules of ¢
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reality, superior to the historical process. In religious
life we endeavour to gain a foothold in the world of eter-
nal values from which to dominate and transmute the
life of time. Religion is not merely social service and
vague humanitarianism, but confidence in the supremacy
of a spiritual reality which gives us strength in the hour
of need. It is the faith that though the waves on the
shore may be broken, the ocean conquers nevertheless. It
is not only a life transforming, but a life transcending.
The world is suffering, not for lack of light, but for lack
of power. We have a high moral tone, but not much
moral fervour. We speak of brotherhood, but with
little real brotherly love. We love humanity in the ab-
stract, but pass it by in the concrete. We love the beg-
gars on the stage, but not at the theatre-door nor even at
the temple-door. The dynamic energy to make us live
up to our ideals comes, not from the mind, but from the
depths of the soul.  Self-discipline is a necessary quality
of moral life.  If we do not cast out the devil from our
nature, we cannot exorcise it from the society which it
torments. We cannot be satisfied with social idealism,
however divine itmay be. We may be doing God’s work
all the time, but let us keep some free moments for self-
examination and communion with the eternal. Prayers to
the Deity now and then are not enough but we should also
hold our souls in patience, and wait in silence for the
answer to our prayers. Such an attitude is likely to
develop a serenity of mind and poise which will not be
disturbed by the shocks of circumstance. Endurance
and reform and not indignation and destruction should
be our ideal.  There is no use in being condemnatory
towards a sinner. 'We must stretch out to him the hand
of sympathy and fellowship as a pilgrim who has been
led astray. Every sinner has a future, even as every
saint has had a past. The-worst criminal has within him
an indestructible potency of regeneration. He can turn

over a new leaf, and gain a new start.
X1II—32 :
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If t‘his spiritual attitude controls our life from  its
apex to its foundation, then it will help to sanctify socisty
iself. The secular and the religious aspects of life are
not two independent departments, governed by independ-
ent laws, but relative distinctions within a larger whole.
We should welcome the world of human appetites as the
scaffol(.iing from amid which the life of the spirit
must rise.  The purpose of the institution of marriage
18, not mutual satisfaction, but enhancement of personal-
1ty.  There is a great saying in the Upanishads, “Not
for the sake of the husband is the husband dear but the
husband is dear for the sake of the spirit.  Not for the
sake of the wife is the wife dear, but the wife is dear for
the sake of the spirit.” We are not simply individuals,
bl}t members of society, and pursuers of spiritual ideals.
Llfe 1s not merely a list of opportunities for self-satisfac-
tion, but a set of obligations for realizing spiritual good.
If life is to be lived merely from moment to
moment, then there will be nothing to live for.  Self-

reah.zation consists, not in the raw exercise of elemental
Passtons, but in their sublimation.

Except in the pages of fiction we do not have two
People agreeing with each other in tastes and temper, in
1(%eals and aspirations. No two persons are alike. "l’“ht:
dlﬁerencgs are the materials which have to be worked into
a harr.non.lous whole.  Tf the existence of incompatibility
b? a justification for separation, most of us would be
leOI'(.ICd. . No! 1Itisa challenge to a strenuous life.
Marr‘xage 1s the beginning of the problem, and has for its
end the transformation of one’s chance mate into a life-
long comrade. Those who enter married life should be
prepared. for the exercise of patience and restraint
Women insist on equality ; they are wel d '
But, only let them impose thej hi s of S.O'
cioln eir higher standards of dis-

men, rather than accept the lower standards

of freedom which they 1
y rightl
deprecate in mep, BOLY deprecate, or used to
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In the economic world co-operation should take the
place of competition. We must give up the individualistic
view, and look upon society as a system of mutual, though
varying obligations held together by a common ideal.
Every kind of function is valuable, so long as it serves the
social good. Democracy does not mean equality of en-
dowment of function, but equality of value as human
beings.

Each man as man has a value which is unique, and
a dignity which is inalienable. The workers are cer-
tainly entitled to the essential conditions of well-being,
but should not forget that what is necessary for well-being
is not simply easier circumstances, or more comforts of
life and larger opportunities for pleasure, but inner har-
mony and spiritual poise. The great religious teachers
speak to us of a peace which the world can neither give
nor take away. . Without serenity and poise, restraint
and self-control we are not truly civilized, however great
may be our outward accomplishments. A monkey
trained to ride a bicycle and smoke a pipe is still a monkey.

In the world of international relations we are to
realize that national, racial, religious imperialism does
not make for peace. Unless We grow internationally
minded, peace will not break out on earth. We cannot
get rid of wars and rumours of  wars
simply by talking of peace and  actually
preparing for war.  When a nation in the height of its
power and the plenitude of wealth helps its weak neigh-
bour even at the sacrifice of its interests, that act will
bring peace nearer than all conferences and congresses
on peace. We cannot accomplish spiritual ends by
mechanical measures.

Our attitude towards races whom we are pleased to
call primitive and savage must be one of sympathy. The
primitive and the savage but for the grace of God are
ourselves underrmuch less favourable conditions. We
should see in"the differences of races and nations the
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means by * which humanity should progress through

mutual service and enrichment to its complete, full-orbed
development.

o In the sphere of religion we cannot adopt the dual-
istic attitude that the plants in my garden are of God,
while those in my neighbour’s garden are planted by the
devil which we should destroy at any cost. It is unfair
to Gpd and man to assume that He has entrusted His ex-
clusive revelation to some one prophet, Buddha, Jesus or
Mahomed, expecting all others to borrow from him, or
else suffer spiritual destitution.

The present needs make upon philosophy a demand
to put forth a constructive theory of life fair to science
.and faithful to true religion, a philosophy which would
Insist on the supremacy of a spiritual reality and the
practice of self-discipline and self-sacrificing service.
That to my mind seems to be the role of philosophy in
the present stage of the history of civilisations.

PESSIMISM AND MAYA-VADA
(4 Correspondence)
BY PRINCIPAL KAMAKHYA NATH MITRA, M. A.

The following correspondence between an esteemed
seeker after truth, a retired Judge in the Bombay Presi-
dency and the present writer may prove helpful to many
readers of the Vedanta Kesart.

THE LETTER

Dear Sir,

I sent for your “ Pessimism ”* and the card sent
to me by the Mylapore Math shows that you are probably
the M. whose writings in the Prabuddha Bharata have
been for many years a source of instruction to me. If
I am correct, in identifying you as M., you have had the
rare good fortune of knowing two great teachers at first
hand, and I take the liberty to place some of my difficul-
ties before you.

1. The Yoga Sutras say, “Dhukham eva sarvam vive-
kinah ” (I1—15)—* To the discriminating everything is
painful,” and that is the burden of your essay.” But
there is an Upanishadic text to the effect that this world
is one of both Punya and Papa, (to use Shakespeare’s
words) of mingled yarn, both good and ill together, there-
fore not wholly evil. The Upanishads also mention
numerous worlds, and you are certainly familiar with the
doctrine of gradations expounded again and again by
Plotinus. You also tell us that “ a higher moral life has
evolved from a lower life of morality” (page 11), and
also that manhood “lies in striving after a better life ”,
Why may it not be held, therefore, that morality has

*Pessimism and Life’s Ideal (A Reprint from the Vedanta Kesari)—
Published by Sri Ramakrishna Math, Mylapore, Madras.
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evolved from Nature in which it was involved, like the
great maternal love shown to their offspring by fur-seals
who go out over 200 miles to fetch food for them and actu-
ally shed tears if they are wounded. The question becomes
one of degree : if a higher morality from a lower, why
not morality itself from Nature ?

2. I wonder whether you have read Jalal-ud-din
Rumi in the original or in any translation. I have had
the g?od fortune of reading both his Masnavi and Shams
Tabriz in the original, though I have not yet completed
my.study. He is full of the most fervid love. Can one
!)eheve that Prakriti (primal cause of matter and mind)
1s'evil and a source of unmitigatecd misery, and love God
with such fervour ? If love is a good thing, how does
a Maya-vadi, of the kind you commend, manage to have
it?  What does he say to himself in order to inspire
himself with love for God ? [f he says to himself, “ My
God, you have placed me in an evil world out of which
the sooner I get out the better,” can he feel love for God?
If ht? says “I am That”, how can he explain why hé finds
notbmg but evil around him, or appearances with no
reality behind them ?  How can the one Real conceive
that all His projections or emanations are unreal? What

sort of feeling does the Maya-vadi (a believer in the
doctrine of Maya) possess ?

3 At page 37 you give a descripti 3
which implies there is Idgntity in ConIt)rtall(c)irilc?if)rlt.he\:’;l}f’
;r;aj; \t};re r?lot be such Identity in the contradiction even
o ?1 ylz\l/I .May not Night be useful for realising the

y ay it not be thus serving a  useful purpose?

renu:;.c. To master the Vairagya Sadhana (practice of
lation), what means have you been employing ?

. Can y i
5 you from your own experience give me any

hints on the subject of Self-realisation »

With pranams,

Yours sincerely,
LA R R RE RN
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THE REPLY

Rajendra College,
Faridpur (Bengal),
7th September, 1926

Dear Sir,

I cannot thank you sufficiently for the honour
you have done me by going through my “ Pessimisxp "
and the still greater honour you have done me by writing .
a letter expressing your doubts and difficulties. I con-
tribute to the Prabuddha Bharata occasionally but I am
not the M. My full name always appears at the top of
my articles. I did not have the good fortune of a first-
hand knowledge of Sri Ramakrishna but I did have the
rare privilege of coming in contact with Swami Viveka-
nanda. I shall be much obliged if you will kindly read
my articles entitled “ Estheticism and Ethicism” and
« Mysticism—True and False ” that appeared in the
Prabuddha Bharata of May, 1925 and January and Feb-
ruary, 1926.  They will perhaps help you to understand
something more of my position.

Now I come to the points in your letter.

To begin with, I may tell you that I take my stand
not only on the Yoga Sutras but on all the schools of Phi-
losophy of our country, the common factor of which is
Pessimism with the resulting conceptions of absolute
renunciation and Moksha gliberation). I also claim
that all the religions of the world are pessimistic. For
obvious reasons I have not taken into account two systems
only, viz., Charvakism and the Purva Mimangsa of Jai-
mini. I refer you in this connection to the third para
of page 30 and the fourth para of page 31 of my essay.
I refer you also to the last para of page 8.

I have explained the world as a ‘“vicious circle”

throughout my essay, both scientifically and historically.

For historical proof I refer you specially to pages 41
and 42. If we seriously think of the world as I have
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represented it to be, we cannot but be pessimistic and
Vairagya-van (endowed with renunciation). 4 vicious
circle is essentially an evil... There is no fun in it.
Papa and Punya (evil and good) are terms th.at are
applicable to men only. Nature externally considered
1s unmoral, that is, neither moral nor immoral.  Inter-
nally considered, that is, considered with reference to
human life, it is immoral. What I have said about the
_ world is this : “He (the pessimist) knows the world
~ as it is and does not expect from it any permanent good.
The world sometimes becomes better and sometimes
worse. It becomes better sometimes not by reason of it-
self but in spite of itself—Dby reason of the force (moral
force which s anti-natural, anti-worldly or o'_ther-
worldly) that acts againstit.......... No millennial or
melioristic hope this. . ... a vicio is circle again” (p. 11,
first para.). A vicious circle again is wholly an e'z.)ll.
There is no fun in 4t. 1 am afraid, therc is a confusion
in your mind about the meaning of the word “ world ”.
You cannot use the same word in senses diametrically
opposite.  The moral world is the other world. It is
nowhere else in space. The two voices must be sharply
distinguished.  Pravritts (the desire for enjoyment)
must be distinguished from nivritt; (renunciation). What
is called pravritti dharma is a mixture of pravritti and
nivritti or a state of civil war. This must be transcended.
Pure nivritti should be our goal.  This is the only
humanism in which I believe. There can be no higher
human interest than this. The world’s tendency is to
dragusdown. Thatis why human things naturally tend
to degenerate.  The upward movement and onward
movement is a struggle against this natural tendency. A
very few individuals succeed in this struggle.  Even
those who do not completely succeed gain a good deal

in life, for moral value is supreme.  Moral life is its
own reward,

: How it will influence other men and how
long 1.ts effect will continue 1s no consideration at all.
This is the secret of Karmag Yoga or Nishkamakarma
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(the path of self-less work). It i§ bgsed on pess,1m1§in.;11‘hc
pessimist knows that the world is like the.dog §1tla1 . 1 l(J)u
may hold it straight for some time but it wi 1cur ang
again.  Our centre therefore should be in oursle. vesThis
not in the world.  This is the secr.et of persona }tgf. s
is the secret of character—and this 1is the wisdom
India.

. 1
We must beware of the catch-word of * humanism ”.
M 3 {l
It is a decoction of the materialism of tl}e West. S.eek
ye first the kingdom of God, ”—if this is not humanism,
well, then, humanism 1s contemptible.

The Upanishads mention numerous wor%ds or lo.kas
no doubt, or in other words there is a gradation or hl(;:-
archy in these Scriptures, but then.they all belong to the
world of Maya.  Because there.xs no clear conception
of Maya in Plotinus, therefore his Enneads are unsatis-
factory and inconsistent. I quote the f(?lloxivu;)g pkass;?gc
in support of my view from an casﬂz avall.ab e book, v1lz),,
Weber’s History of Philosophy : . Plo'tmus, it must be
added, is not always consistent. le‘?’ his moder}nll imita-
tor, Schelling, he regards God, sometimes as the um}:y
which is superior to all contrasts and thgrefore to the
contrast between matter and mind, sometimes  as §p1r1t
in opposition to body. Thg latter conception dom}nates
his moral system.  Asceticism and Nzrva.na ”(hbera-
tion) are the natural consequences of the view.

The philosophy of Plotinus is emanatistic panthgism,
Qur Adwaita-vada (the doctrine of the One,. or monism)
may be called a cosmic panthei§rr} (w.va.rta-vada).
The meaning of vivarta (superimposition) is 1llustrate.d
by the famous simile of the rope a.nd. the snake. It is
the rope all the time. ~We think it is the snake due to
our ignorance. Why P—we cannot say. Nay, th.e
question “ Why ?” shows a confusion of thought, fOl‘.thIS
question can arise only within the realm of. Maya_(Tlme,
Space and Causality). Itis anirvachya (indescribable),

XIII—33
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but we know,however, that Maya is bi-lakshan (contrary)
and tuccha (contemptible)

Because a higher moral life has evolved from a
lower life of morality, thercfore it does not follow that
morality itself has evolved from Nature. Much of
what we call morality is not morality at all. It is Sangs-
kara (instinct) which is very often mistaken for intuition
even by philosophers.  True intuition is different al-
together.  The true moral sense is very rare. Wherever
Fhere is the true moral sense there is the highest ethical
ideal of absolute renunciation or abolition of the indivi-
dual (ego) leading to a vision of the Absolute.  This is
perfection and this perfection is attainable. We have
not like Hegel, in the incisive words of Dean Inge,  con-
demned both God and man to the doom of Tantalus”.
But as most of us cannot attain perfection at once we must
struggle hard and pass in and through Nature. We
must ascend higher and higher, pass through the world
of Is to the full world of Ought by gradual steps till at
last we reach the highest, or in other words, get out of
the world of Maya altogether and become Mukia (liber-
ated).  This is the meaning of the evolution of morality
but morality itself is a protest against Nature. I have
laboured this point at great length from pages 13 to 17
of‘ r;ln)lr\ressay. Perfect moral life is a complete break
with Nature or the world.  The flesh may be weak, but

an ‘:mnffst man .should confess his weakness and never
seeX to justify himself or sanctify Nature.

We have nothing to do with the walrus or the mater-
pal lf)ve of any animal including the human bej Thi
is blind emotign or Nature’s trick. Moralitng(;r Iifel’z
;(si:llt.has nothing to do with it. But becausg morality
i am;_g:zz;zi Fhereforc it dogs not follow that whatever
St flS hmoral. Thls is not logic. A mother
o o th01r er offspring certainly is not a moral
e €0 N0 more can a mother be called moral

Ply because she loves her child. The difference be-
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tween moral life and natural life I think I have clearly
proved to be not one of degree but one of kind. Morality
is unique. As Swami Vivekananda has said somewhere
—“perfect morality is the same as Mukti.” The moment
you have this intuition you understand the meaning of
Maya and then you understand the meaning of Brahman
or Atman.  As Sankaracharya says:

Maya-mayam idam akhilam hitwa
Brahmapadam prabishasu viditwa

(After renouncing this world of Maya enter into
Brahman, understanding). .

I am afraid, the emotional or love-and-beauty mysti-
cism of the Sufis as distinguished from the Jnana form of
mysticism of the Vedantist has caused some confusion in
your mind. I have not read Rumi’s Masnavi in the ori-
ginal but have gone through portions of it in English
translations and have read some literature on Sufism. I
have already pointed out the inconsistency in Plotinus.
The same inconsistency is to be found in the Sufis and in
the greatest Sufi poet, Jalaluddin Rumi.The Sufi’s ethical
ideal with the ideals of Fana (Nirvana) and Haquiquat
(realisation of truth) is all right.  That much of Neo-
platonism and Sufism which is based on the Vedanta is
sound. The other part is unsound.

What I have said about the inconsistency in Neo-
platonism and Sufism is applicable mutatis mutandis to
the various pluralistic systems of Indian Philosophy.
Neither Sankhya's evolution (parinamavada) nor the
Naiyaik’s arambha-vada (theory of atomic agglomera-
tion) explains the universe. And as there is no other ex-
planation worth mentioning so there is no way out of
Maya-vada (the doctrine of Maya). "

If you want an epistemological proof of Maya-vada
I can refer you to Kant, for I believe that Maya-vada can
very well be deduced from Kant’s Critique of Pure Rea-
son, though Kant himself never went beyond dualism
proper.  The progress of philosophy is through Kant
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and Schopenhauer to Vedanta and round Hegel and his

successors.

To say that to struggle against Maya and to get out
of it to realise Brahman implies dualism is to raise a fri-
volous objection.  What I reject is false. I never reject
the truth.  To say that Brahman is Satyam (true) and
Jagat (the world) is Mithya (false) is to say that there is
only one truth and not two truths.

The Truth or the Absolute can never become. That
which becomes is variable and so it is not the Absolute,
whatever'else it may be.  This is the fundamental defect
of Ramanuja’s philosophy though his Ethics is all right.
As for Hegel, his Metaphysics and Ethics are both
wrong. His Absolute becomes and he rejects asceticism.

As for emanation, it is also inconsistent with the idea of
the Absolute*.

True love can arise from Maya-vada because all
bheda-buddhi (differentiation) is Maya. Pluralism is
false philosophy as no metaphysician can entertain the
idea of more than one Absolute. That man alone can
love truly who sees the Brahman or his own Self every-
where.  As the Sufi lover said to his beloved : “T am
thou”. That Maya-vada and perfect love go together

can be proved from the life of Swami Vivekananda, the
greatest Maya-vadi of this age.

Love, rightly understood, is a good thing, but it is
generally misunderstood. There can be no true love
without a sound moral basis. In the words of Words-
worth : “Is love an unerring light and joy its own
security?”  Love-and-Beauty mysticism very often leads
people astray.  The erotic and bacchanalian symbolism

*Just as vivarta-vada (the doctrine of superimposition) is illustrated by
the simile of the rope and the snake, so emanatistic pantheism is illustrated by
the simile of fire and its sparks. Now the sparks are but parts or fractions
of fire but the Absolute or the Infinite has no part or fraction. The Absolute
is mishkalam (without parts). This is mathematically demonstrable. Emanatistic
pantheism is therefore false philosophy. Without wivarta-vada (the doctrine

of superimposition) there can be no consistency in metaphysical speculation,
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of a few saints degenerates generally into the ease-loving
dilettantism of the morally loose. The safest path is
that of austerity or stern self-discipline. It leads straight
to the goal of adwaita which is Absolute Knowledge
(Jnanam) and Absolute Good (Shivam).

I fail to understand how you see the doctrine of
Identity in Contradiction in my description of the Self.
That doctrine I utterly reject. At page 37 I have spoken
of the grades of religious experience. That is a psycho-
logical question. Identity in Contradiction belongs to
dialectic.  The psychology of religious experience has
nothing to do with the Hegelian hocus-pocus of Identity
in Contradiction.

Identity in Contradiction is a mischievous doctrine.
I'ts logical outcome is the false philosophy of optimism.
A trace of this doctrine is visible in Sufism and Neo-
platonism too, but fortunately Plotinus and the Der-
vishes were inconsistent with this false doctrine in their
conception of the Ethical Ideal.  This inconsistency
saved them.

Love-and-Beauty Mysticism appears to be optimistic
but it is not really so, for how do we account for the fact
of asceticism in the lives of the true Love-and-Beauty
Mystics ?  Asceticism is the logical consequence of
Pessimism. Neither the true Vaishnavas nor the true
Sufis are optimistic in their outlook on the world. God
to them is the only Reality. They love God for God’s
sake. There is no shop-keeping spirit in their love.

The following extract from William James’ Prag-
matism gives a complete reply to what you say about
night being useful for realising the day:

“Whoever claims absolute teleological unity, saying
that there is one purpose that every detail of the universe
subserves, dogmatises at his own risk.  ‘Theologians
who dogmatise thus find it more and more impossible, as
our acquaintance with the warring interests of the world’s
parts grows more complete, to imagine what the one
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climacteric purpose may possibly be like. We see in-
deed that certain evils minister to ulterior goods, that
the bitter makes the cock-tail better, and that a bit of
danger or hardship puts us agreeably to our trumps. We
can vaguely generalise this into the doctrine that all the
evil in the universe is but instrumental to its greater per-
fection.  But the scale of evil actually in sight defies all
human tolerance, and transcendental idealism, in the
pages of a Bradley or a Royce, brings us no further than
the book of Job did—God’s ways are not our ways, so let
us put our hands upon our mouth. A God who «can
relish such superfluities of horror is no God for human
beings to appeal to.”

For the last two questions (Nos. 4 and g) I must
refer you to a Siddha Guru (illumined teacher). As
for myself, I am painfully conscious of my many imper-
fections, but I am sincerely trying to be a better man in
the light of the ideal lives and teachings of Sri Rama-
krishna and Swami Vivekananda. May their blessings
descend upon you !

With love and namaskar,

Yours sincerely,

KAMAKHYA NATH MITRA.

MYTHOLOGY AND RITUALISM

BY SWAMI KUMARANANDA

EVERY religion has three parts—viz., philosophy,

mythology and rituals. The mythology of any
religion consists of stories about its God or gods, about
its founder,—if it is founded by a person—and about its

~ saints and heroes.  And rituals are forms and ceremonies

which are performed according to prescribed rules by the
followers of all faiths. Mythology and rituals are very
valuable assets to religion. In recent times a scientific
study of these has been made by Western scholars whose
views concerning them are worth examining.

Prof. Max Muller, the leader of what has been called
the philological school of mythology, propounded the
theory that myths can be understood principally through
language. His system was based on the identification
of the mythical terms, and hence of the myths in the
various Aryan languages. 'This view was rejected when
the anthropological school proved that identical myths
exist among not only the Aryan but also the various non-
Aryan peoples, and this is due to the prevalence of simi-
lar ideas and sentiments which recur at one time or other
amongst all peoples with the evident regularity of mental
law. There are some minor differences of opinion
amongst scholars of this new school.  Some hold that
animism—the idea that every object possesses a spirit or
soul—is the source of all relgions. There is also a con-
tention as to whether myth originated from ritual or
ritual from myth. Everyone seems to take it for an
axiomatic truth that God and soul are merely ideas
which are highly evolved and which had their origin
in some kind of primitive experience or imagination.

All theories of myths depend on the ideas prevalent
at the time of the interpreter, and the anthropological
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theory attaches itself to the theory of evolution.  Since
the Hindu idea of evolution differs in some important
respects from the Western, our interpretation of myths

alsq is bound to differ accordingly from the anthropo-
logical theory.

~ We believe that every evolution is preceded by an
qulution. The one presupposes the other. All
motion is in a circle; it is the same Being that appears
at the highest point of the circle as God who is at the
zenith of all evolution, and as plants aifd animals in the
lower stages of evolution. The unchanging Reality in
every being is the Self or Atman which manifests itself
more and more fully as evolution progresses. The goal
of all evolution is the Atman which is Satchidananda—
Existence-Knowledge-Bliss Absolute. ~ Evolution is
the process by which the body and mind become finer and
consequently fitter instruments for manifesting the  full
glory of the Atman.  All beings are striving for this end,
whether they know it or not.

'The arguments of some Western scholars in support of
their theories about the origin of religion is that all myths
contain certain irrational elements which are the rem-
Pants of primitive thought. They claim this asa clear
indication of their theory that myths originated in a
savage state of society and were afterwards sophisticated

by poets and philosophers till they attained their present
form.

. The ch_ief objection to this theory is that every reli-
glous experience, whether modern or ancient, points out
unmistakably that God reveals Himself to the pure and
devoted of all times and places. 1In India these experi-
ences have been classified and arranged in a scientific
manner. Anybody may test them; if he follows the pres-
cribed methods, he will get the same results. Again

;ge.re have been great Incarnations of God like Rama,
hm'shng and Chaitanya, who proclaimed to the world
their divine message and to whom God was more
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real than this world.  There are, of course, minor dif-
ferences between their teachings, but these are due to the
fact that they adapted their teachings to suit the condi-
tions that prevailed in their times. But the fundamentals
of the teachings are the same.  They all have shown how
the soul can reach God—can “be perfect even as the Fa-
ther in heaven is perfect.”” It is, therefore, unbelievable
that religion, as experienced and preached in essentially
similar forms by different men in different times, originat-
ed in the primitive ideas of ghosts or spirits. There must
be a Reality—God—that has given rise to various reli-
gious ideas and experiences.

Mythology tells man about the existence of a higher
power and helps him in directing his mind towards the
Divine. It is intended to popularise the truths about
God and soul, no matter whether these truths were reveal-
ed through the communion of the soul with God or
through the Incarnations of God.  Itis often interwoven
with higher truths and valuable methods of spiritual dis-
ciplines as in the case of the Puranas of the Hindus. The
mythological element in religion is essential for the reli-
gious education of the unsophisticated masses as it pre-
pares their minds for the understanding of the abstract.
truths of philosophy. But the central core of all mytho-

Jogy is the Divine Reality.

Another unsound conclusion arrived at by some
Western scholars is that ritualism is due to man’s imitat-
iveness. It becomes the custom of later people to imi-
tate the rituals observed in the dim past by some primi-
tive community or other.  But this does not explain the
extremely intricate and highly symbolical rituals that
exist among the Hindus and various other religious com-
munities.  Rituals undergo considerable changes from
time to time, unlike the fundamentals of religion, which
are unchangable. The Hindus hold that highly spiritual
men need not have any rituals, and rituals should be vari-
ed to suit different times and conditions.

XI1I1—34
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If rituals are the outcome of imitation alone, those
vx.rho follow them cannot set down rules by which these
rltu.als have to be changed from time to time. Ritualism
which often involves symbology is concretised religion
for the beginners.  The large majority of mankind can
pnderstand religion only through ritualism. Though®t
18 not the essential part of religion, it is a necessary stage
through which the aspirants must pass. There are many
who never get beyond this stage. There are also many
Wbo think that they can extract the essence of religion
W1‘thout its form, and therefore do not even care to enter
f‘hls stage. “Rites and ceremonies,” says.Sri Ramakrishna

are the receptacles that contain the germinating seeds of
t.ruth; and consequently every man must perform them
till he reaches the central truth therein. The ancient
rules and commands of our scriptures must be pruned and
purged of all their accretions to make them suit the want
of our modern times.” We find in the light of these

ideas that ritualism is a stage in the spiritual evolution of
the soul.

As Swami Vivekananda has observed, truth is truth
whcthe.r expressed in the language of angels or of poor
humanity, or in the language of philosophy or of mytho-
1qu and rituals. What philosophy is to those who are
highly advanced in education, mythology and rituals are
to the less cultured. These serve to popularise the abs-
tract truths of religion, and their goal is the same ulti-
mate Truth that is described in philosophy. They have
served as great sources of inspiration to the vast majority

of mankind for whom advancement in spiritual life

would be difficult, nay even impossible without them.

KESHUB CHUNDER AND RAMAKRISHNA*
(A Review)
BY VERITAS

TI—IIS is a short pamphlet consisting of nine pages only by
Mr. Jamini Kanta Koar, a missionary of the New Dis-
ensation section of the Brahmo Samaj of Bengal.  From
the few introductory remarks it appears that the author is ex-
tremely nervous about the future of the Brahmo Samaj in
general and the Church of the New Dispensation in particular.
The sad plight of his Church is largely due to the schism after
the ill-fated Cooch-Behar Marriage and the establishment of
the Sadharan Brahmo Samaj, but as the rapid growth of the
Ramakrishna-Vivekananda movement has effectually arrested
the progress of the Brahmo Samaj as a whole and as the late
Mr. Pratap Chunder Mazoomdar, the chicf “apostle™ of the
New Dispensation failed to uphold the prestige of his church
in America in the face of the whirl-wind campaign of Swami
Vivekananda, and as further the Hinduising influence of Rama-
krishna over Keshab did not escape the notice of even a dis-
tant observer like the late Prof. Max Muller, so Mr. Koar
valiantly comes to the rescue of a lost cause and makes a
frantic effort in his pamphlet to establish the * originality ”
of Keshab. Mr. Koar has no objection to the fact of Sri
Ramakrishna’s * pilgrimage ” to Keshab's tapo-vana, for “it
was,” according to him, “like the ascetic John the Baptist
secking out the youthful aspirant Jesus,” but what he seriously
objects to is the statement that the idea of the mother-hood of
God had been *borrowed” by Keshab from Ramakrishna.
It is in order to dispose of this ** story-telling ** and this ** pious
yarn " that Mr. Koar has undertaken a little bit of historical
research of which the pamphlet under review is the tangible
result.

The work of research need not have been so seriously
undertaken.  In this country the Mother-hood of God is a
common idea and that Keshab Chunder before his acquain-
tance with Ramakrishna had addressed God as Mother in some
of his prayers and sermons is nothing strange. But the most

#*Brahmananda Keshub Chunder and Paramhamsa Ramkrishna on the
Motherhood of God—A historical statement, By Jamini Kanta Koar. Pub-
+ lished by the Navavidhan Press, 3, Ramanath Mazumdar Street, Calcutta.
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mportant quesiion is, since when did the Mother-hood of God
become the most vital and dominant conception of the Church
of the New Dispensation ? To avoid this point is to avoid
the main issue altogether. Lawyers somctimes argue like this
when their case is very weak, but we expect better things from
a missionary.

If any statement has been made by anybody to the effect
that Keshab knew absolutcly nothing about the Motherhood
pf God before he came into contact with Ramakriskina, then
it must be inaccurate no doubt ; but as Mr. Koar has 1ot
quoted chapter and verse so we are not in a position to say
whether the inaccuracy actually exists or it cxists only in his
heated imagination. But all that is ncither here nor there.
After all that may be said in favour of the * originality " of
Keshab, the fact remains that Keshab is deeply indcbted to
Ramakrishna for the idea of the Mother-hood of God as the
most vital and dominant conception of his church. That this 1s
no “story-telling” or “pious yarn” will appear from the fol-
lowing quotations from somc of the “apostles” of the so-

called Church of the New Dispensations :

“The acquaintance of this devotee (Ramkrishna) which
soon matured into intimate friendship, had a powerful effect
upon Keshab's catholic mind.  The very first thing observable
in the Paramhamsa was the intense tenderness with which  he
cherished the conception of God as Mother.  To him the
female principle in the Hindu idea of Godhead, Saki, the
incarnation of Force, popularly called Kali, was the Mother
Supreme.......... .. And now the sympathy, friendship and
example of the Paramhamsa converted the Motherhood — of
God into a subject of special culture with him (Keshab). The
greater part of the year 1879 witnessed this development. Tt
became al.togethcr a new featurc of the Revival which Keshab
was sp_ec1ally bringing about.  However much EFuropean
taste might dislike such a development, Keshab's religion per-
ceptlblyn gamed in popularity with Hindu society by this
means. ” (pp. 357-359 First Edition__Life of Keshab Chandra
Sen by Babu Pratap Chandra Mazoomdar).

“Ie was from the example of the Paramhangsa’s life
tS}::; the idea of the Motherhood of God arose in thge Brahmo
(Ke:}]x'ab éthwiis from him in Particular that our Achar.ya
the sweet o andra S‘en) got ,thc idca of invoking God with
and of oraviens of "Mother after the simplicity of a child

Praying to Him and of beseeching Him for every indul-
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gence like a child. The Brahmo religion was a religion of
knowledge and dry disputations before. ~ The shadow of the
Paramhangsa’s lifc falling on it made the Brahmo religion
more agrecable by removing its dry or arid features. ”__
(Translated from the Life and Teachings of Paramhangsa
Ramakrishna, in Dharmatatwa of 1st Aswin, 1809, Saka;
p. 195; by Babu Girish Chandra Sen, a missionary of the New
Dispensation Church. )

“Through an exchange of the religious feelings of these
two high-souled persons the Brahmo Samaj has advanced much
in the region of devotion............ The charming play of
Devotion and the idea of God’s Motherhood now displayed
in the Brahmo Samaj are principally derived from Param-
hangsa Ramakrishna.  That the worship of God as Mother,
and adorations and prayers in those homely and common words
in which Keshab was seen to indulge in his later days, were
duc to the high-souled Paramhangsa 1s known to many.”
(Translated from the Lifc of Keshab Chandra Sen, pp. 132-
133, First Edition, by Babu Chiranjib Sarma, a missionary
of the New Dispensation Church).

What does Mr. Koar say to all this ?  Is it all * story-
telling " or ‘‘ pious yarn " ?

That the Motherhood of God is the most vital and domi-
nant conception of the New Dispensation appears from the
following declaration of Keshab himself and how it became
so has already been shown in the extracts quoted above. Says

Keshab :

“Let our readers accept the cheering message. A New
Dispensation has come down upon the Brahmo Samaj which
proclaims a new programme to India.  Its chief merit is its
freshness, and its one walch-word is__God, the Mother of
India............ all its changes are rung upon that single
word.__God Mother.” (Sunday Mirror, 1st February, 1880).

Thus is blown away the precious historical research con-
ducted by Mr. Jamini Kanta Koar.



NOTES AND COMMENTS.
INDIA’S CONTRIBUTION TO WORLD-THOUGHT

The ancient Greeks invaded India, attracted by her
}‘naterial wealth.  And they  were struck not only by  her
tmmense economic resources but also by the great wisdom  of
he'r ‘holy men.  However, in course of timL‘ all about the
sP1r1t11al riches of India was forgotten in the West.  And the
Europeans came to look upon this country as a happy hunting
ground for the adventurous fortune-secker, and they rushed
nto it for the exploitation of its material resources.  But
some of the most cultured among them, who did not  value
worldly possession above everything clse in the world, discover
ed to their astonishment the great wealth of India’s wonderful
Cul?urc;_hcr art and architecture, religion  and philosophy
which always point to mankind the way to salvation. | :
A number of Western scholars interested themselves 10

the hitherto unexplored cultural treasures of India. The
work of their scholarship has tended to bring about a great
char.xgc in the attitude of the cducated Westerner towards
Indian civilisation . Ilurope no longer looks upon India as
tbe‘ .lanq of barbarians, Being dissatisficd with  her  own
avilisation, especially after the Great War, she has even Jearn-
ed to appreciate some aspects of the Indian culture. Nay, a8
‘1‘)Or ._]ames H. Cousins points out in his admirable article on
' riental Culture and World Renaissance” which has appeared
in the New Orient, “Europe is to-day turning towards India
u;lhcr search.for a saner and surer attitude to life and humanity
;Oir; lciga[:cv::l;t;?:st:r()l]ght h?r to tbe brinlf of ruin. o 'I};h:
hands for humeg fe great glft which Incha has'had'm ¢
y tor millennia should be taken in friendship

and put to yse.”

studef:: ;}:3 ig:csirworld-synthcsis'cvery country has to be 3
| at the same time.  India has much to
€arn from  the Woest and also h sach her
M return.  The West 15 ¢ e et Iytic
in her vision of men oy t};i mem.cal anq tl}er'efm.‘c. analy ;
consequently synthotic iy herngS, while Indla.ls mtmt'lvc an
outlook upon life and its mant
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fold expressions. It is therefore that unlike the West
she never raised insurmountable barriers between science and
religion, art and philosophy.  The differcnce between the
Eastern and Western temperament is clearly manifest in  the
epoch-making researches of Sir J. C. Bose. This great
Hindu scientist has proved the unity of life by demonstrating
with the help of his marvellously delicate instruments the
identity of response made to external stimuli by minerals,
plants, animals and man. A true-born heir of the Vedic sages
that he is, he has discovered, as he himself says, the great
truth proclaimed by his ancestors on the banks of the Ganges
three thousand years ago__*‘They who see but One in all the
changing manifoldness of their universe, unto them belongs
eternal truth, unto none else, unto none else.”  Dr. Cousins
very aptly observes on this point__“In speaking that phrase
from a hoary scripture of India the scientist became at the
same time the religious and the philosopher, thrilling to  the
apprehension of the vast life of the cosmos, glowing with the
vision of the universal homogeneity, in both of which he found
the source and ratification of his researches.”

World-culture has its three aspects, devotional, creative
and reflective.  These find their fulfilment in religion, art
and philosophy respectively.  In the West the inner relation
between these apparently different cxpressions of culture is
usually lost  sight of, and they are usually
looked upon as separate.  But in India they are inscparable
and fulfil one another.  Observes Dr. Cousins—.‘ In India,
with its strong impulse to objectivity in art as a synthetic com-
plement to its strong impulse to abstraction in philosophy,
the sense of the cosmic Personality, and the devotional res-
ponse of a people in whom the transcendental, the subjective
and the objective are equally balanced, have led to an extra-
ordinary elaboration of what outside India is called sacred art
but in India is not objectively distinguished from any other
expression of the cosmic life...... .. Religion (the expression
of the devotional impulse) and art (the tangible reminder and
aid to devotion) are ropted in the Vedanta and bear always

and everywhere the insignia of their origin. There is no
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posture o : ..
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committees should devise schemes for the improvement of
their respective items of activity like agriculture, education,
sanitation and health, anl place them before the general
council. Agriculture is the mainstay of the Indian people,
and first of all, all possible improvements in it should be made
in our land as was done by the Irish Agricultural Organisation
Society under the leadership of Sir Horace Plunket.  The
starting of co-operative credit societies, the encouragement of
cottage industries, the administration of justice by the village
Panchayat, the fostering of the ideal of teetotalism and the
removal of untouchability__all these have to be tackled with
the help and co-operation of enlightened citizens and villagers.
What is required is self-sacrifice on the part of the educated
men and women who must have a heart to feel for the untold
miseries of the poor Indian masses.
CHRISTIANITY AND THE INDIAN MASSES

In a thought-provoking article entitled “ In Praise of
Heathenism, ” contributed to the Open Court, Lily Strickland
Anderson observes—‘‘Much has been spoken and written about
the difficulties of Chritianizing the so-called heathen.  One
who has lived for any considerable time in the East, comes to
have serious doubts as to the desirability of doing so, even if

it were possible. ”

It has been a startling revelation to many an unbiassed
Western observer that the Indian Christian converts who are
recruited mostly from the lowest classes are not necessarily
benefited morally and spiritually by their change of creed.
Nay, being drawn away from their natural environment and
the healthy influences of their simple faith, the humble peasant
and the labourer often degenerate’in their moral and religious
life. ‘To make matters worsc, they also learn some of the
vices of their Western co-religionists. ~ Religious zealots who
are jubilant over what they call * winning souls to Christ
will be shocked to read of the experiences and impressions of
the writer about the Indian Christian servants.  Says the
writer_'* We have learnt that it is far better to eschew the
Christianised native and stick to the heathen in our domestic

XII1—35
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establishments .
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lief. The new religion does not make him happy, because
it is an imperfect system, imperfectly practised and taught.”

Thus instead of intensifying the simple faith of the poor
convert, the missionary undermines his very religious nature.
And for this his narrow outlook upon religious life is solely res-
ponsible.  As the writer very truly says__' The average
revivalist is scldom intelligent enough to have studied, for pur-
poses of comparison if nothing more, some, or all of the
twenty Bibles of the world that exist beside his own. He has
not considered the value of Mohammed, Buddha, Zoroaster,
or even Confucius and Lao Tze, as great teachers inspired to
benefit humanity.  He, as a Christian, belongs to the army
of the world’s greatest snobs. ”

The writer very sympathetically describes the psychology
of the Indian masses and their popular religion, and this she
does from her personal knowledge of men and things.  She
rightly observes that the missionary’s pratings about hell-fire
and the everlasting torments of the damned do not appeal to
the Indian mind.  Such a conception is ** infinitely more cruel
and barbarous’’ than anything the Indian can think of. Again,
the missionary always speaks of Christ as his intermediary.
But the Indian wants to intercede directly with his God." ¢ God
is in his house,’ " obscrves the writer, *“ in the concrete form
of many houschold deities. The system of Polytheism offers
the consolation of a separate God for every need ; and yet, to
the cultured Hindu, all these Gods are but the symbolical
representations of the One, Brahma, the Creator.”

JOURNALISM IN INDIA

With the increasing influence of Western culture and
civilisation and the consequent adoption of Western methods
of civic education, journalism has become an important means
of the dissemination of ideas in India as also in other countries
of the East.  In ancient times, before the art of writing avas
discovered, the masses were educated in ways which were
entirely different from those of the present days.  Ancient
Rome propagated her political and social ideas through the
forum.  Mediaeval Europe preached Christianity from the
pulpit.  And in the India of pre-Buddhistic times, the precious
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treasures of her religion and philosophy were thrown open to

the people by means of religious  Sammelans (assemblies),
Kathakathas (discourses combined with religious music)and so
on.  But this method of popular education was relegated to
a subsidiary place when the art of writing was discovered and
.it has been almost completely superseded by printed literature
In modern days with the adoption of scientific and improved
means of printing.  The most brilliant oration on the vital
problems of life or the burning topics of the day has to depend
entirely on the newspaper for becoming known to the world
to-day, nay it stands in danger of being consigned to oblivion
even by the province or state in which it is delivered, unless it is
published for the benefit of numerous readers in a daily or 2
periodical. : .

Journalism has thus come to stay in India as a
Prominent factor in civic enlightenment,  But the art being
new in our land, it requires considerable improvement and
effective organisation.  In the words of the Rt. Hon. V. S,
Srinivasa Sastri who spoke on the subject in Bangalore on the
Ioth November,__“The Journalist in Tndia at all events has to
clear the jungle, to lay down the main road.” Tt s indeed a
sad thing to see that al] over the country, many papers are

d tottering, and many others are leading pre-

This involves a heavy financial loss and
also a great loss of prestige. This is partly due to the lack of
wealth and of popular culture in India. * Journalism being 2
reflex of the leve] of literacy and culture of the people, it is

nat.urally ‘bound to partake of the slowness or rapidity with
which society itself grows.
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ever alert to hit the sense of propriety of his reader.s, educate
their opinion, clarify their thoughts and.rcﬁne thenr‘ ta§tes.
Just as a high level of culture and education can be mamtallned
only by proper and well-trained teachers who are thems.e ves
embodiments of what they tcach, so also success and eﬂ“imency
in journalism can result only through the efforts of such ]ofurna—
lists, as are perfectly sincere, pas.sessed of the courage of con-
viction and endowed with a burning love for the country and
i le.

* pel(;it it is regrettable indeed that journalism does not dr'fnv
to it such men as can do full justice to their work and glorify
their profession.  Many young men who are incapable of
setting a tone to the thought of scoiety and are consequently
unfit to render it any valuable service often take to the pro-
fession for want of a lucrative employment. .They ar.e not
wholly to blame, for is not the same lack of efficiency noticeable

-also in the teaching, the legal, and other professions 7 Do

the best men who will be shining examples to thos?e with whom
they come into contact embrace these profess10n§ ?  The
main cause of the low level of efficiency of the staff is lack of
organisation. o ‘

Unless and until the  journalistic  profession s
well organised as in the West, it cannot hope to have hands
who can cnhance its prestige and maintain an e'levated s.ta.nd-
ard of integrity.  Many of the professions' l}ke medicine,
engineering and the like require a certain minimum ltfvel of
education and proficiency on the part of those who desire to
take to it. But setting up a similar standard alone
will not suffice.  Journalism should be made lucrative
and attractive in various ways so as to encourage deserving
men and stimulate their cfforts.  The editor is, no doubt, to
be a person of high culture, education and training but when'a
paper is to be useful to hundreds and thousands of reader? in
and outside a province or country, and consequently re’quxre's
a large staff to run it, its quality can be good only if its staff is
worthy.

The organisation requisite for the success of journalism
has to be attempted, therefore, in a country like ours where
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the art' is comparatively new. The journalist is the friend
and guide of one and all__of the student and the citizen, of
th}e young and the old of diverse tastes and callings in life.
poes not thercfore our civic cducation greatly depend on the
Journalism of the country ? Government interference and
control is incompatip|. with the very spirit of journalism. In
tl}e words of My, Sastry, “news tutored by Government,
v1ew.s censored by Government as it were, instructions to the
public conveyed in the manner that the Government prescribes
—oh, what can be worse? It s the utter negation of what
Wwe call the freedom of the pPress . And whom then can we
expect to take initiative in the matter of organising journalism,
except the veterans in the profession, who have the needed
training, experience and wisdom .

NEWS AND REPORTS
SRIMAT SWAMI SHIVANANDA

Srimat Swami Shivananda, President of the Ramakrishna Mission,
who was staying at Qotacamund since the 4th June left for Bangalore
on the 20th October last.  The Swami was staying
Ashrama there for about a month,
November.

at the Ramakrishna
. He came to Madras on the 18th
" . He is expected to stay at the Ramakrishna Math at
vlapore till about the middle of December next,

SRIMAT SWAMI NIRMALANANDA

Srimat Swam; Nirmalananda, President of the Ramakrishna
Ashramg at Bangalore, came to Madras on the 18th November in‘ the
company of Srimat Swam; Shivananda. The Swamj stayed for four
days at the Ramakrishna Math, Mylapore. He gave‘a‘ class talk ;0
the students of the Ramakrishna Mission Students’ Home M lal
on the 20th November. He also held 4 ver cl; iversas o,
at the Ramakrishng Math on the 215t o
the same day. !

uent conversazione
and returned tq Bangalore on

S_WAMI SHARVAN/\NDA 1

Swami Sharvananda went to

staying there for six weeks,  Hijs
by the bublic of the place,

N MYSORE

Mysore early in last August and was
Presence there was well made use of

ja's Cf)llege Ph.llosophical Associatior_l, the subject
A Critical Study of Mayavada’.

/
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Prof. A. R, Wadia of the Mysore University presided on the occasion.
The meeting was well attended by the students and st'aﬂ of the College.
The Swami delivered another lecture under the auspices of the Mysoxl'c
Hostel Union on the Message of Swami Vivekananda to.Modern India
and a very large number of students attended the meetf’rlg. He was
next invited to speak in Her Highness the Maharani’s College at
Mysore on the Ideals of the Sanatana Dharma. At the requeft.of
the Mysore University. Union, he addressed t'he students on Religion
as ;.; Cultural Force.  The meeting was presided over by Prof. Mftc-
kintosh, the officiating Principal, who remarked that he was struck with

the highly optimistic outlook characterising the Swami’s lecture as well .

as his definition of religion, which was non-sectarian and all-incl.usivc.
The Literary Union of Mysore also arranged for two lectures in the
Rangacharlu  Memorial  Hall, with Mr. M. Ve.nkata-
krishnayyah, M. L. C,, as President of the meeting. The Sv.v?.mx spoke
eloquently on Aggressive Hinduism and Harmony of I'{ehglons..
The University of Mysore also invited the Swami to deliver a
series of lectures on the Philosophy of the Upanisha.ds.' The lectures
which were given on five headings, wis., the First Principle, Cosmology,
Epistemology and- psychology, Eschatology and the Law of Kam']a,
.and Ethics, were all well attended throughout by a representative

gathering of the students and the public. It is hoped that in course of
time, these lectures will be printed in book form.

The Swami also addressed the Vivekananda Rover-scouts on fhc
Ideals of Brahmacharyam on the occasion of the opening of a wrestling
Akhara at the Ramakrishna Ashram in Mysore. He gave a talk. as
well to the Rover-scouts of the Wesleyan Mission Collegiate High
School on the Development of Character.

Besides these lectures, the Swami also held conve'rsaziones which
were attended by many interested in the Vedan.ta Phxlosophy.. ‘

A group of students were regularly attending a Flass \.)vhlch the
Swami used’ to hold in the Ramakrishna Ashram and in which he ex-
pounded Sri Sankaracharya’s Adhyasa Bhashya on the 'Ve.dfmta Sutras.

Accompanied by a group of his students, the Swami visited some of
the historical places of interest—Belur, Halebid and Sravanbelgola.
He left for Bombay on the 19th September.

THE RAMAKRISHNA MISSION BRANCH, DACCA

This branch of the Ramakrishna Mission was starfﬁq ,1:3»1899'.
Its report for 1924 is a record of admirable service rgpden;_d in three-
fold ways—missionary, educational and charitable. » It conauct's regu-
lar religious services in several parts of the town on dxHer?nt
days of the week, and also holds classes and meetings for the propagation
of the truths of the Sanatana Dharma. This Missiorg branch is also run-
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ning a free school in which the instructions are imparted up to the fourth
standard of the secondary English education. The number of boys
on the roll for the year under review was 89. A library and free.
reading room which is also maintained affords the public facilities for.
study.  The in-door hospital contains four beds. The total number
of cases treated there was 20, while that in the out-door dispensary
including repeated ones was 3,379, the actual number of out.-do't.)r
patients being 1,149. The Mission also renders valuable service 1n

~ other forms such as cremation of corpses of destitutes and relief work

SNt by

, ,‘__joined the Ramakriskna Or
- brother of 8j. Sarat Chandra C

during occasional Mela and cholera epidemics. The total receipts
during the year under review amounted to Rs. 3,083-11-2 and the total
expenditure to Rs. 2,037-11-0, the balance on hand being Rs. 1,045-15-4.
In order to raise a permanent fund for continuing its noble work with-
out being crippled by financial difficulties in the future, the Mission
branch appeals for help to the philanthropic public. Contributions
may be kindly sent to the Honorary Secretary. :
VOICE OF TRUTH ,mw
This new monthly”in’ English, edited and- publisied:-by Swsiest?
Videhananda and Brahmachari Vidcha of the Ramakrishna Math and
Mission, Kuala Lumpur, F. M. S., forms a wclcome addition to the
periodicals of the Ramakrishna Mission. It is intended, as its fore-
word says, to ‘ meet thevnecessi.ty of a religious and philosophical organ
for. the propagation of moral and spiritual ideas and ‘ideals "’ in the
Federated Malay States. Its object is the dissemination of the eternal
truths of religion for the good of all irrespective of caste, creed or
colour. * We wish the journal all success.  The annual subscription
xs $ 5 and the price of a single copy is 50 cents.

S THE LATE SWAMI VEDANANDA
h&;»ﬁ* ' '

It is with deep sorrow that we record the passing away of Swami
dananda, the head of the Ramakrishria Mission Sevashram at Brinda-
n.  For about a year past, he had several attacks of serious fever
and pneumonia.  An attack of diphtheria, however, was the immediate
cause of his passing away. The Swami was an ardent patriot who
der about fifteen years ago and was the

nex; ‘ hatterjee, the famous Bengali novelist.
May his soul rest in peace | , =
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36. The Ramakrishna Kutir, Almora,

37. The Ramakrishna Tapoban, Dharchuta, Almora.

38, Sri Ramakrishna Ashram, Kishenpur, Rajpore {Dehra-Dun.)

39. The Vivekananda Ashram, Shamlatal, Tanakpur P, O. Pilivit,
BOMBAY.

40, Sri Ramakrishna Ashram, Khar, Santa Cruz, P. O. Bombay.
MADRAS.

41. The Sri Ramakrishna Math, Mylapore, Madras.

42. Sri Ramakrishna Mission Students’ Home, Mylapore, Madras.

43, Sri Ramakrishna Ashrama, Nattarampalli, (via) Jalarpet.

44y Sti Ramakrishna Ashrama, Ootacamund.
MYSORE.

45, Sri Ramakrishna Ashrama, Mysore. :

46. Sri Ramakrishoa Ashram, Basavangudi, Bangalore.

47. Sri Ramakrishna Students Home, Basavangudi, Bangalore.
KERALA.

48. The Ramakrishna Ashram, Trivandrum, Travancore.
-49. Sri Ramakrishna Ashram, Haripad, Travancore.
50. Sri Ramakrishna Mandir, Tiruvella, Travancore.
51, Sri Yogananda Asram, Allepy, Travancore.
2. Sri Ramakrishna Ashram, Quilandy, N. Malabar,
§3. Premananda Ashrama, Muttom, via Haripad Travancore.
CEYLON.

54, Sri Ramakrishna Asbrama, Trincomali, Ceylon.

S5. Sri Ramakrishna Vaidyeshwara Vidyalaya. Jatina, Ceylon,
BURMA.

<4 Sri Ramakrishna Mission gevashram, East Rangoon.

P A “AT.AY STATES,
57. The Ramakrishng Math, Kuala Lumpur, F. M. 8
a0 it gNITED BTATES OF AMERICA.

§8. The Vedanta Society, 34, West 71st Street, New York, U. S. A.

59. The Vedanta Society, 176, Marlboro Street, Boston, Mass, U. 8. A,

60, Ananda Ashrama, La Crescenta, L. A, Co., California, U. 8. A,

61. The Hindu Temple, 2963, Wabster Street, San Francisco, California

62. The Shanti Ashrama. California, U.S.A.

63. The Vedanta, Society, Portland, Oregon, U. S. A,

TEMPORARY RELIEF WORKS,
| Famine, 2. Flood, 3. Plague, 4. Fire, 5. Earthquake, etc.

1. Famine Works.—In District of Murshidabad in 1896—97, 1908 ; (b} In
the District of Devagpur in 1897; (c) At Devagpur in 1897, 1919 ; (d)
Dakshineswar in 1897 ; {€) Kishanghar (Rajputana) in 18991900 : (f)
(C. P.) in 1900; (g Tipperah, Sythet, Nookali, and Faridpore Districts
Khndwe, in 1906—07, 1915—16 and 1919 ; (k) Diamond Harbour, 1916
—17 ; (i) District of Puri in 1908, 1919—20; (/) Bankura Distriet,
1915—1916, 1919 ; () Midnapur, Garbeta, 1919 ; (!} Barisal, Faridpur,
1919 ; (m) District of Balasore, 1915 ; () Khulank District ; (o) District
of Maubihoom, Bagda, 1919. .

2. Flood Relief Works—

(a) Ghoga (Bhagalpur District) in 1899 ; () Behola Bishumpur, 1900 ; (d
. North Bengal Flood Relief, 1918 ; {d) Ghatal to Hoogly District,
1909 ; (¢) In Bankura, Hoogly, Howrah, Midnapur District, in
1913—14. (f) Birbbum, 1919 ; (g) In Muttra District in 1918 ; (A)
Jenapur, Cuttack District, in 1918 ; (i In Tanjore, Trichy, Coimi
batore, Br. Malabar, Cochin and Travancore States in 1924,
PERIODICALS.

In English—The Prabuddha Bharata, published by the Adwaita Asram,
Mayavati ; (2) The Vedanta Kesari, published by Sri Ramakrishna Math,
Mylapore, Madras ; (3) The Message of the East, published by the Ananda
“Aghrama, La Crescenta Calif. (4) The Morning Star, published by Sri.Rama-
krishna Ashrama, Patna. (5) The Voiceof Truth published by SijgRafakrishna .
Ashrama, Kuala Lampur, F M.S. In Bengali—The Udbodhan;3in 'famil——-Tbe
Ramakrigshna Vijayam, published by Sri Ramakrishna Math, Wpore, Madras:”
In Hindi~ Samanway. published by the Adwaita Ashra; W Muktaram Babu -
Street, Calcutta. In Malayalam—Prabuddha Keralag published by Yogananda
Ashrama, Alleppey, Travancore. B
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Complete Works
OF

Swami Abhedananda

Vol. 1 Containing

Self-Knowledge, Divine Heritage of Man, Be.incarnation =
and Four Single Lectures. ,

Hitherto the wotks of Swami Abhedananda were published onl¥
in codtly American editions. We have arranged to bring out all his
precious writings in two or three volumes of cheaper edition so as to
place them within easy reach of all. ‘The work that is out just now

is the first of the series. ,
| '  PRIGE : - |
. Porsign Bdition Rs. 5,
 Sayings of Sri Ramakrishna
' (THIRD EDITION)

The most exhaustive and comprehensive collection, containing
1003 Sﬁiings and Parables arranged and classified into chapters.
~ A valuable glossary has been added ai the end.

S Indian Editiomls 3.

PN

e

Cloth Rs. 2.

COMPLETE WORKS OF
Swami Ramakrishnananda

Part 1. Containing Universe and Man, The Soul of Man,
The Path to Perfection and The Necessity of Religion.

For a long time the works of the Swami were appearing in single
volumes. 'In the present edition are combined four of his books in a
cheap form. v

: Flexible binding ... Re. 1.8-0.

’

" Apply to :—THE MANAGER,

. .. VEDANTA KESARI,
- MYLAPORE, MADRAS.

a3 :
&

i o ‘Editor-: Swami Yatiswarananda

“. fTHE Mg L. J PRESS, MYLAPORE, MADRAS.



	182752_Page_01
	182752_Page_02
	182752_Page_03
	182752_Page_04
	182752_Page_05
	182752_Page_06
	182752_Page_07
	182752_Page_08
	182752_Page_09
	182752_Page_10
	182752_Page_11
	182752_Page_12
	182752_Page_13
	182752_Page_14
	182752_Page_15
	182752_Page_16
	182752_Page_17
	182752_Page_18
	182752_Page_19
	182752_Page_20
	182752_Page_21
	182752_Page_22
	182752_Page_23
	182752_Page_24
	182752_Page_25
	182752_Page_26
	182752_Page_27
	182752_Page_28
	182752_Page_29
	182752_Page_30
	182752_Page_31
	182752_Page_32
	182752_Page_33
	182752_Page_34
	182752_Page_35
	182752_Page_36
	182752_Page_37
	182752_Page_38
	182752_Page_39
	182752_Page_40
	182752_Page_41
	182752_Page_42
	182752_Page_43
	182752_Page_44
	182752_Page_45
	182752_Page_46

