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By Swami Vivekanandiv
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Let me tell. you, strength is what we want, and the first step in getting
strength is to uphold the Uranishads and believe that ‘‘ T am the Atman.'

—Swami Vwekananda
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ACATATARNTATETL T T2 |
sfzanTegy Afyag eftaeg

qaly Aserafa gledetoaa s
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T g gz ghea agEaE aEEe |
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Do thou duly observe truth and sincerity, freedom from
wrath and malice, self-restraint and penances, the duties of benevo-

lence and compassion.

Those men who are stupefied by erroneous ideas display a

‘hatred for righteousness. The man who walks after those mis-
guided persons that have betaken themselves to devxous and
- wrong paths, is afflicted equally with them.

They, however, who are contented, devoted to the scriptures,

',:iuendued with high souls, and possessed of great merit, betake
?;.themselves to the path of righteousness. Do thou wait upon them

Wxth reverence and seek instruction from them.

L , Saaxtt Parva (CH, ccexx, 5, 11 and 12)
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SRI RAMAKRISHNA THE GREAT MASTER -

By Swami Saradananda

~ Q:—What again is this Bhava-
mukha ?
- - The Non-dual Principle com~
prises within ttself Two Aspects or
Modes, namely, those with attri-
butes and those without them. It is
the Basis of the Cosmic Self too.
This Cosmic Self ts the Self of
God or the Divine Mother, the
Power that creates the World
' Phenomena
. R:—I shall come to that imme-
diately. But in order to understand
it, it isnecessary to conceive through
imagination, as far as practicable,
the condition of the Master in those
days. We have mentioned above
that the Master’s ego consciousness
was _ then slightly appearing at
times and again disappearing alto-
gether. But even when it was
slightly manifested, the world did
not appesr to the Master in the
game way as it now appears to us.
To him the world phenomena seem-
ed .as various waves of thoughts
rising in the Cosmic Mind, having
their play for a while and again
merging in their very source. What
to speak of other things, even the
“Master’s own body and mind were
* perceived by him as a mere wave in
. the Cosmic Mind. This Cosmic
Consciousness and Energy which

"the so-called scholars, with their
. minds clonded with western mate-

- rialism, declared to be inert though

 unitary,—while trying to gauge it -

with their puny intellect or the
various instruments improvised by
them—was experienced by the Mas-
ter from this plane as the Living
Conscious Non-dual Principle, the
one source of all desires and activi-
ties, the Divine Mother of the
Universe with Her Boundless
Love and Grace. He saw further
that this Non-dual Principle com-
prises within itself the two modes
or aspects, namely, those with form
and those without it,—which fact is
referred to in the scriptures as the
internal differentiation in the Ulti-
mate Principle ;—and that a Cosmic
Ego is manifested in it, an ego
which pervades the whole world
from the lowest to the highest
form of creation. Not only that.
1t is due to this Cosmic Ego that
an infinite number of iwaves of
thought are surging in the Cosmic
Mind, & small fraction of which is
perceived by limited individual egos
as the external world with its
various objects and is'dealt with
accordingly. The Master found that
the existence and the activities of

the limited egos depend entirely:

on this Cosmic Self. :But yet, as
they fail to perceive this Cosmic
Ego, they fall into the erromeous
pnotion that they themselves
possess free will and power of
action. This narrowness of vision
is known in the scriptures as
Nescience.
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~ This Cosmic Ego itself is called
Bhavamukha as all Bhavas or
Thoughts arise from This One
Source

This Cosmic Ego which resides
midway between the two modes,
namely, the- attributeless and that
with attributes, is itself called the
Bhavamukha. For, it is on account
of this Cosmic Ego that infinite
thoughts appear in the Cosmic Mind.
This is the Self of God or the
Divine Mother. In order to describe
this Ego, the saints of the Vaishnava
cult of Bengal have styled it as the
pure luminous form of Liord Krishna,
whose relation with the world is
beyond the ken of human under-
standing, that is, it is impossible for
any being to comprehend whether
the Liord is identical with the crea-
tion or different from it.

' The Master's Realisation in the
Perfectly Non-dual State or in the
Plane where the Duality 1s Dimly

Percerved

When the Master’s ego-conscious-
ness was being wiped outcompletely
he was remaining unified with the
attributeless aspect of the Divine
Mother—in & state beyond the pro-
vince of the Cosmic Ego. In that
plane the existence of the Cosmic
Ego or its infinite waves of thoughts,
which we call the world, were not
at all perceived. And again, while
the Master’s ego was being reawak-
ened to some extent, he was experi-
encing the Cosmic Ego with its attri-
butes and the waves of thought re-
siding in it, and at the same time
associated with the attributeless as-

pect of the Divine Mother. Or in
other words, the moment the Master
was rising to the plane where all
attributes cease to exist, the internal
differentiation in the Non-dual
Principle too was disappearing
simultaneously. And whenever he
was perceiving the Cosmic Ego with
its attributes, he was realising that
“Brahman is the same as Its Shakti
(Power or Primal Energy), the same
Principle being both attributeless
and with attributes. Purusha (In-
telligence) is identical with Prakriti
(Matter). The same snake. that
was motionless is now in motion;
or the same Diety who is attribute-
less by nature, appears with - attri-
butes in a playful mood, as it were.”
After the full vision of the Divine
Mother with Her endless attributes
harmonised with the attributeless
aspect, the Master received the
Divine Command,—* Remain in
Bhavamukha. " :

' Remain tn Bhavamukha''—
What does it mean?

The meaning is : * Do not live in

‘the plane beyond all attributes by

discarding the ego altogether. But
live always with this trath in
view that the Cosmic Ego alone,
the only source of all thoughts, is
thy ego, that His will is thy will,
that His action is thy action; and
thus go on doing good to the
world.” To remain in Bhava-
mukha then means to realise at all
times and in all circumstances that
the individual ego is in reality the
Cosmic Egoitself. YWhen one attaing
the Bhavamukha state all ideay of
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limitation such as, “I am the son of
50 and so0; or the father of so andso;
a Brahmin or a Sudra”, etc., become
completely obliterated from the
mind, and instead one remains for
ever identified with the Cosmic Self.
Hence it is that the Master would
reiterate before us, ‘I am the son
of so and so; or the father of so and
§0; a Brahmin or a Sudra; a great
scholar “or & rich man,’—all such

KESARI

ideas belong to the impure limited
unreal self and bring about
bondage. Discard them altogether
from the mind, and think on the
other hand, ‘I am the Lord’s ser-
vant, His devotee, His child or His
part and parcel,’ Stick firmly to
th.: *titude.” Or again, he would
say, ' -~ ) whatever you like after
having secured the knowledge of
non-duality in your pocket.”

VIVEKANANDA THE INNER MAN

‘Monk First and Then a Patriot
THIS is the month in which
3 - the birthday anniversary of
Swami Vivekananda falls. It is
appropriate for us on this occasion
to turn our thoughts to the life and
personality of the great Swami,
especially to an aspect of his
¢haracter which ought to be stress-
ed more than it is usually done.
‘*Vivekananda the Monk’is often
overlooked by a casual student of
his life owing to the brilliance of his
achievements as a patriot. - But fo
those who study him carefully, if is
the monk in him that is at the root
of all his - achievements as an ora-
tor, ag & preacher, as a patriot, as a
nation-builder and as & humani-
tarian. Even his patriotism was
the offspring of his spiritual fervour;
for unlike patriots of the ordinary
type, he loved India because to
him - India was the spiritual
 teacher of the world, and her
~ rehabilitation was therefore ngces-
' mary to - secure the spiritual good of
- manpkind. BN

The Call of the Spirit in Early -
Life

From his very childhood the call
of the spirit was audible to him.
Meditation was his childhood’s play,
and the vision of a great brilliance,
the Brahma Jyoti, was a daily occur-
rence with him before he fell asleep.
Often before falling asleep he used
to get a twofold vision of great
significance—of a life of great opu-
lence, comfort and fame on the one
hand, and of the austere and self-
denying life of the Sannyasin onthe
other. i The power to gain either,
he used to feel, was in him. Bust
his choice always fell on-the latter.
‘With the dawn of youth he was
swept away by a great -hankering
for Truth which made him go from
teacher to teacher and from church
to church in quest of God. He went
about questioning the important
religious leaders of the day, * Have
you seen God ? ” and could get no
satisfactory answer from any one
until he came to -Sri Ramakrishna.
“Sri Ramakrishna answered = the
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question in the affirmative and pro-
mised to lead him too to that state
of God-consciousness which he him-
self was experiencing. From that
day the trend of the Swami’s life
wag settled once for all.
Though born and brought up in
a wealthy home, the sudden death
of his father left him and his family
indigent, almost on the verge of
starvation. In spite of this pinch of
poverty, neither his yearning for
God nor his effort for realising Him
slackened. His discipleship under
Sri Ramakrishna was beginning to
bear fruit in the form of an extreme
spirit of renunciation, a striking
example of which we cite below.
Reduced to the utmost straits of
poverty, he once approached his
great Master and asked him to pray
to the Mother that his family might
have enough to subsist upon. Sri
Ramakrishna sent him to the shrine
of the Mother to pray for this him-
self, but as soon as he entered the
shrine he forgot everything about
his material needs and prayed only
that he might have discrimination
and renunciation. Thrice he was
sent to pray and thrice he failed in
this way until a great shame came
over him for having stooped down
to such a mean thing as approach
God for the sake of the fleeting
things of the world.

- The same austere monastic spirit
permeated his whole life, both as a
spiritual aspirant and as a public
man. During his Master’s lifetime
and after his demise, the Swami
lived a life of intense Tapasya, prac-
tising the highest form -of concen-

42

tration and subjecting his body and
mind to themost rigorous discipline,
According to the time-honoured
tradition of monastic life, he spent
his time till he left for the West, in
study, meditation and lonely wander-
ings from one place of pilgrimage
to another over the length and
breadth of India. After be emerged
into public limelight, the holy
obscurity and hard Tapasya of the
wandering monk wag denied to him,
but he continued to keep up its
spirit in his mind at least, if it
could not be manifested externally
as in his earlier days, In the words
of Sister Nivedita, * He never
appeared to be practising austerity,
but his whole life was a concentra-
tion so profound that to any one
else it would have been the most
terrible asceticism.”

A Powerful Spiritual
Personality

As a fruit of his striving he was
blest with the highest form of spiri-
tual realisation. He was one who
had known God intimately both in
his Personal and Impersonal as-
pects. Evenin his Master's life-
time, he had reached Nirvikalpa
Samadhi, the highwatermark of
transcendental experience. As a re-
sult God-consciousness became the
natural state of his mind, and the
slightest effort or suggestion used
to make his mind wholly ingathered
and absorbed in the depths of medi-
tation. Within a few minutes he
would get so absorbed in meditation,
without any consciousness of the
body or things external, that he
could not be disturbed even when



826 VEDANTA KESARI

mosquitoes covered his whole body

as with a blanket. In his early

life in America he found himself

frequently carried away by his habit
of constant meditativeness and was

on this account put to much diffi-

culty in that land of railroads and
tramways.. Often it happened that
absorbed in his thought he forgot

to get down from the tram car and

remained unconscious of it until he
was carried to the terminus and
the conductor disturbed him again
for his ticket. In thesame way, in,
his classes, when he demonstrated
meditation to his students, he used
to get absorbed in it so much that
hours passed before he became con-
scious of anything outside, and the
students had to leave the place one
after another in the meantime.

The man of realisation that he
was, he was endowed with a spiri-
tual fervour of an extremely conta-
gious kind. Sri Ramakrishna had
predicted of him that in time his
spiritual energy would be so great
that he would be able to impart
spirituality to others by a mere touch
or wish. And this became literally
true a3 many persons who came
into intimate contact with him
testify. Sister Nivedita says from
actual experience with reference to
this power of the Swami: *“One’s
whole attitude towards things was
reversed ; one took fire, as it were,
with a given idea; or one suddenly
found that a whole habit of thought
had left one and a new outlook

_ grown up in its’ place without the

interchange of asingle word on the

" subject. It seemed as if a thing

had passed beyond the realm of
discussion, and knowledge had
grown by the mere fact of near-
ness to him. It was in this
way that questions of taste and
value became different. It was in
this way that the longing for re-
nunciation was lighted, like a de-
vouring flame in the hearts of those
about him.” Any one who was
caught within the field of his
thought used to be carried away
irresistibly by its currents. One of
his brother disciples remarked, “Ah!
One at once becomes absorbed if one
sits for meditation in company with
Naren! I do not feel this when I
sit alone.” And in his lectures what
used to hold his audience spell-
bound was not so much the beauty
of his words, the subtlety of his
arguments or even his eloquence, as
the great spiritual fervour that ema-
nated from his personality. Liter-
ally, the whole audience was raised
to the level of his sublime thought.

"His power of concentration and
spiritual fervour manifested in a re-
markable way once whenin the
courtyard of the Belur Math he
exclaimed, addressing the assembled

Sannyasins: ‘‘Here is the unveiled

presence of Brahman.::Fie upon
those who, disregarding It, set their
minds on other things! . Ah! Here
is Brahman as palpable as a fruit in
one's palm! Don’t you see? Here!”
These words were spoken in such
an appealing  way that every one
stood motionless for some time like
figures painted on canvas and felt
as suddenly drawn into the depths of
meditation. He was, as his Master
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described him, ever like a drawn
sword ; so keen wag his discrimina-
tive faculty that no trace of materia-
lity was left unsevered from his
consciousness. What made him the
prophet of strength and fearlessness
was this fact of his being grounded
in the consciousness of Atman,
which knows neither death nor de-
cay, which is pure Existence, Know-
ledge and Bliss. It made him rise
above every form of weakness, fear
or narrowness of thought, and im-
parted to his personality a grandeur
and majesty, before which every one
who came into contact with it was
forced to bow down.

The Purity of His Character

Not in austerity, power of con-
centration and spiritual strength
alone, but in point of purity of
character too he was a paragon of
monasticism. Renunciation of lust
and gold was the watchword of his
great Master; the same was the
case with Vivekananda too. Unlike
his Master, the Swami was a great
social figure in the East as well ag
the West, and he had to deal with
money, and men and women of all
types of character and every station

" of life. But inall these contacts he

never deviated from the great
principles of his Master, which
form the very essence of monastic
life. The money that came into his
hands also freely passed out of it to
relieve the needs of others. He
gave all his teachings in the West
free of charges. When he had
constructed his central Math from
the gifts of his western friends, he
gave away all that he had acquired

to his brother disciples and the
organisation, thus fulfilling literally
the monastic vow of non-possession.
So also in his relation to the oppo-
site sex, he kept himself above all
weaknesses of the flesh. The celi-
bate life, the most precious possession
of the monk, was for him an end in
itself, and to rise above the very
impulse that stood in its way an
integral part of his ideal of perfec-
tion. But this did not however
engender in him any hatred of
woman. In fact he was closely
associated with several women all
over the world as disciples, co-work-
ers and friends, but in all such
contacts he followed the familiar
Indian habit of establishing a kind
of family relationship, and thus
formed, wherever he went, groups
of ‘mothers,” * sisters,” and ‘daugh-
ters.’ He was always firmly esta-
blished in the Vedantic idea that
the soul is above sex, and was capa-
ble of viewing all who came to him
for the benefit of his company and
instruction, as so many souls and
not bodies. Even any form of
politeness that empbasised the dis-
tinction of sex appeared so horrible
to him. In fact purity had become
so automatic with him that when-
ever any impure thought or image
appeared before him, he was imme-
diately conscious of what he called
‘a blow —a shattering, paralysing
blow,—struck from within upon
the mind itself, as to say ‘No, not
this way.’ o
His Universal Love

But the picture of Swami Viveka-

nanda the great monk will not be
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complete unless we add to these
strong and austere traits of his
character that wonderful quality of
his heart which distinguished him
from the common run of Indian
monks and makes him a veritable
Bodhisatwa of the modern age.
It is his unlimited love and sym-
pathy for all life. In the Bhaga-
vata we read of the great sage Suka
who, having reached the state of
oneness with all life, answers the
anxious call of his father through
the trees of the hermitage.- But in
this Suka of Sri Ramakrishna the
feeling of at-one-ment with all life
manifested itself in a more signifi-
cant manner through a participation
in the suffering of mankind and
burning desire to alleviate the same.
He threw away the peace and bliss
of a life of contemplation, and
courted the struggle, restlessness
and disappointment of an intensely
active life for the welfare of all
beings, which ultimately brought
about his own untimely death. "The
ideal of merging himself in unbrok-
en Samadhi came to him in his
early spiritual life, but his greab
Master sharply reprimanded him
for this and said: “You are a fool,
There is a higher stage than that
even. Don't yousing, whatever is
is Thyself? Come here after mak-
ing some provision for your family,
and you shall get a higher stage
than even Samadhi.” It was the
realisation of this higher stage,
namely, the recognition of the One
in the many or the immanence of
the Divine in all beings, that fired
the heart of Swami Vivekananda

with a pity of adoration that recalls
the glorious days when the Bodhi-
satwa ideal, which spurns one’s own
salvation for the well-being of others,
used to move the heart of religious
India. It was the growing realisa-
tion of this which made him confide
to & brother disciple of his, after all
his wanderings over India, just
before his starting for the West:
“Haribhai, I cannot understand
your so-called religion!” ‘But,”
he added, pressing his trembling
band on the heart, “but my hearf
has grown much, much larger, and
I have learnt to feel (the sufferings
of others). Believe me, I feel it
very badly.” It was this very same
consciousness of Divine immanence
which made him utter such words
of terrible earnestness as the follow-
ing: “Him I call a Mahatma whosa
heart beats for the poor. Otherwise
he is a Duratman.” “May I be
born again and again,” he declared
in an inspired moment, * and suf-
fer thousand miseries so that I
may worship the only God that
exists, the only God I believe in,
the sum total of all souls, and above
all, my God the wicked, my God the
miserable, my God the poor of all
races and species. May, these be
the special objects of my worship. ”
At a more mature period of his life
he gave expression to this same
realisation of his in less; fiery but
more profound words::* After so
much Tapasya I have understood this
as the highest truth : God is present
in every being. There is no other
God besides that., He who serves
all beings serves God indeed.”

VIVEKANANDA THE INNER MAN

The suffering of the world was
so poignantly felt by him that he
was sometimes disposed to dis-
believe the doctrine of individual
salvation and preferred the idea of
Sarvamukti or Universal Salvation,
according to which no individual
can reach the state of ultimate
peace until the whole universe
attains to that state. Though con-
scious of its metaphysical difficul-
ties, he declared, “ But just consider

~ the greatness of the heart which

thinks that he will take the whole
universe with him to liberation.”
It was this tendency of his thought
that made him discourage his
monks from exclusively following
the path of contemplation and
austerity and exhort them always
to look upon the alleviation of the
sufferings of mankind as a duty no
less important for a monk than the
so-called striving for salvation. The
Swami once addressed a group of
Brahmacharins whom he had just
initiated into Sannyas in the follow-
ing fiery words: ‘‘Remember, for
the salvation of one’s own soul and
for the good and happiness of the
many, the Sannyasin is born in the
world. To sacrifice his own life for
others, to alleviate the misery of
millions rending the air with their
cries, to wipe away the tears from
the eyes of the widow, to console
the heart of the bereaved mother,
to provide theignorant and the
depressed masses withthe ways and
means for the struggle for existence
and make them stand on their own
feet, to preach the teachings of the

_Shastras to one and all without dis-
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tinction for their material and spiri-
tual welfare, to rouse the sleeping
lion of Brahman in the hearts of all
beings by diffusion of the light
of knowledge,—the Sannyasin is
born in the world!” It was not
unoften that he took to fask those
of his disciples who showed an ex-
treme leaning towards the ideal of
individual perfection. To some of
those who, on being asked to go as
preachers, pleaded with him that
they may be allowed to practise
more Sadhana and attain to realiza-
tion, he thundered forth: *“You
will go to hell if you seek your own
salvation! Seek the salvation of
others if you want to reach the
Highest. Kill out the desire for
personal Mukti. That is the grea-
test of all Sadhanas. Work my
children, work with your whole
heart and soul! That is the way.
Mind not the fruits of work., What
if you go to hell working for others?
That is better than winning heaven
through self-sought salvation.”

It is, however, important that the
spirit of service that the Swami
praises here is distinguished from
the egoistic type of philanthropy
that we come across so often now-
adays. In works of the latter kind
it is not so much the feeling of the
world’s misery as ideas of self-im-
portance or the desire to be lionised
by society that drives people to
activities of apparent unselfishness.
The Swami criticised such motives
ag vehemently as he did morbid
salvation-seeking. What he want-
ed was that men should begin to
feel for others as intensely as they
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did for themselves and serve them
in a spirit of worship.

The Swami's overflowing sympa-
thy for the sufferings of life was
once revealed in a dramatic fashion
when Girish Chunder Ghosh, the
great Bengali dramatist, fouched him
on this sore point in his heart. The
Swami was on that occasion dis-
coursing learnedly to his disciples
on the several abstruse points in
the Vedanta philosophy. In the
middle he taunted Girish for bhis
neglect of scriptural study, where-
upon the latter, in order to draw
out the frue mettle of the Swami,
addressed him in these powerful
words:  ‘““Well, Naren, let me
ask -you -one thing. Of Vedas
and Vedanta you have read
enough. But are there remedies
prescribed in them for these wail-
ings, these cries of hungry mouths,
these abominable sins and the
many other evils and miseries that
one meets every day? 'The mother
of the house there, who at one time
fed daily fifty mouths, has not the
wherewithal to cook even for her-
self and her children for the last
three days! The lady of such and
such a family has been violated by
ruffians and tortured to death. The

young widow of 50 and so has suc-

cumbed from caunsing abortion to
hide her shame!.....I ask you
Naren, have you found in the Vedas
any preventive for these evils?......”
When Girish continued in this
strain, a striking transformation
came over the Swami. Viveka-
nanda the scholar - and metaphysi-

"cian, disappeared for the - time

being, and Vivekananda the inner
man came out in the shape of a
flood of bitter tears for the suffer-
ings of fellow beings which he
found incompetent to remedy in.
spite of his great learning and

spiritual realisations. In a fit of.

uncontrellable emotion he stopped

‘the discourse and left the hall fon

his own private apartment. .

It is in this aspect of Viveka-
nanda’s character that we find the
true element of his greatness which
made him the irresistible force that
he was wherever he went, and
which has rendered his life and
teachings so potent an influence on
the minds of countless sincere men
and women in all parts of the
world. It is sometimes = believed
that the Advaitic realisation ecul-
minates in a state called Samadhi,
in which a man becomes merged in
a kind of contemplative bliss and
becomes impervious to the joys
and sorrows of his fellow beings.
But the Samadhi of this kind is
not, in Sri Ramakrishna's opinion,
the highest state of Advaita. He
spoke to the Swami,' as we have
already mentioned, of astate higher
than that, and this state the Swami
realised when he declared that there
is no God besides Him who is im-
manent in all beings, .or when he
spoke of the position of the Vedantin
as consisting in seemo’ . the. Real in
the illusion. It is a state . that
comes to one who, after realising the
Absolute in transcendental Samadhi,
recognises with his higher per-
sonality that the Jagat and the Ego
are of the same stuff as the Supreme
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Being, that God, man, and nature
are mere identities. Tt is a state
of realising the One in the many, the
Permanent as residing in the imper-
manent, the One Self as the self of
all beings. It is what is spoken
of as Sarvatma Bhava or the con-
sciousness of being the Self of all
beings.

It was the realisation of this
highest stage which his great
Master had promised him when he
expressed his desire for perpetual
Samadhi, that made the Swami
Vivekananda see the joys and
sorrows of mankind so intensely as
his own and say, ‘‘ The thought
comes to me that even if I have to
undergo thousand births to relieve
the misery of the world, aye, even
to remove the least pain from any-
one, I shall cheerfully do it!” The
Swami’s consciousness of oneness
with all life is what Nivedita de-
scribes when she says, “ One had the
impression as if no blow to any in
the world could pass and leave our
Master’s heart untouched, as if no

pain, even to that of death, could
elicit anything but love and bless-
ing.” This poignant feeling of sym-
pathy for all life dragged him from
the holy egoism of the ordinary
ascetic and the placid calm of a
life absorbed in Samadhi, and threw
him into the vortex of work which
allowed no moment of rest or peace.
His simultaneous consciousness of
the calm of the Absolute and the
call of suffering humanity has often
been described as the conflict in
Vivekananda’s personality and the
tragedy of his career. But it is
neither a conflict nor a tragedy but
the supreme glory of his life—a glory
to which only the most exalted type
of Brahmajnanis has access, as his
great Master pointed out to him in
his early days. What appears to
the ordinary mind as misery and
suffering in the struggle and rest-
lessness involved in the service of
others is to the knower of Brahman
all joy and bliss; for in the words
of the Swami, ‘“ There is bliss in
torture too.”

- YEDANTISM ON HORSEBACK: THE MESSAGE OF
SWAMI VIVEKANANDA *

By S. K. Maitra, M.A., Ph. D.

T*HERE are two distinct lines of
213 approach to religion. In the
first place, religion may be approach-
ed from the subjective side, from the
standpoint of the pious devotee.
Viewed in this light, religion be-
comes & matter of A, of inner
realisation, which is incommunicable

to those who have not had it. The
essence of religion in this view is
something inexpressible, something
which can be felt but cannot be
communicated by means of any
rational symbols. Religion, conse-
quently, becomes unteachable
except by way of inspiration

* The title of this paper has been borrowed from that of a lecture deliverced by Mr. V. N,

Mehta, I.C.8., some years ago on the occasion of the anniversary of Swami Vivekananda.
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through personal contact with &
gur.

There is certainly a good deal to
be said in favour of this view. Reli-
gion undoubtedly rests upon a uni-
que experience. This unique experi-
ence constitutes its main value for
the individual. The individual seeks
this experience, he obtains a sabis-
faction of his self from it, which he
does nob obtain in any other way.
It gives the peculiarly religious value
which he sets over against other
values. This experience being unique,
it is incommunicable and untrans-
latable in terms of any symbols.

That religion rests upon this kind
of unique experience is a truth which
we fully realise when we compare
any religion in its most living form,
in the form in which it reveals
itself to a great seer or prophet,
with that same religion when it has
- become stereotyped and crystallised
into dogmas. Christianity in the
life of Jesus Christ or his immediate
disciples, is a way of life, a path to
a new realisation. In the hands of
the Church Fathers of the Middle
Ages, all its vitality is gone, all its
contact with life is lost. It becomes
a political creed and loses all its
religious character. It becomes the
~policy of an ecclesiastical State.
Just as a political State does not
tolerate anarchists, so the huge
ecclesiastical States of Mediaeval
" Europe did not tolerate heretics.
They were burnt at the stake or

disposed of in other summary ways, -

as a political State disposes of people
whom it considers dangerous.

It is of the essence of religion,
“therefore, that it should rest upon a
unique experience. This inward-
ness is the test of the vitality of a
religion. But though inwardness is
vital to religion, yet'it seeks also
expression, that is, it wants to have
an . external outlet. Religion is
organically united with the whole of

our soul-life and cannot live in
isolation. It is in fact the consum-
mation of our spiritual life. This
takes us to the second way of
approaching religion, which consists
in viewing it as the crowning phase
of our spiritual life.

The mistake of asceticism lies in
ignoring this second way of ap-
proaching religion. It views reli-
gion in its isolation. It forgets
that the spiritual life is an organic
whole. This is the reason why if
could never make any. lasting
impression upon mankind and had
always to yield to more virile forms
of life-synthesis. The greatest
ascetic order of the world was per-
haps Buddhism, and its decline and
final disappearance from the land of
its origin is the most vivid example
that exists of the fundamental
weakness and instability of all asce-
tic schemes of life. )

In the life and teachings of
Swami Vivekanandas we find a full
recognition of this truth. He did
not yield to anybody inthe strength
of his- religious emotions or the
fervour of his religious soul, but he
felt very clearly that any attempt
to separate the religious from the
moral or the intellectual life would
be disastrous. In his lecture on
Practical Vedanta® the great
Swami declared, ‘“The fictitious
differentiation between religion and
the life of the world must vanish...
...... The ideals of religion must
cover the whole field of life, they

must enter into all our thoughts,

and more and more into' practice.”’

In fact, his chief mission seems
to have been to show the intercon-
nection between religion and the
other phases of human life. What
he wanted was to save religion
from its isolation and to place it in
the midst of the vital currents of

* Works (Mayavati Memorial Edition,
Part 1I, Pago 395.)
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life. If India could do this, she
would be in a position, he thought,
to conquer the world by her spiri-
tuality. “ Up, India,” he said, “and
conquer the world with your spiri-
tuality......Spirituality must conquer
the West...... we must go out, we
must conquer the world through our
spirituality and philosophy. There
is no other alternative, we must do
it or die. The only condition of
national life, of awakened and vigor-
ous national life, is the conquest of
the world by Indian thought.”*

At the same time he never forgot
that the essence of religion lies not
in any dogma or creed but in perso-
nal realisation. In his attempt, so
to say, to broadcast religion, he was
never oblivious of the fundamental
characteristic of religion, its inward-
ness, its intimate contact with the
innermost feelings. While lecturing
on “The Common Bases of Hin-
duism,” he declared most emphati-
cally :** “ Mere believing in certain
theories and doctrines will not help
you much. The mighty word that
came out from the sky of spiritua-
lity in India was anubhuti, realisa-
tion, and ours are the only books
which declare again and again,
‘The Lord is to be seen’......
Religion is to be realised and not
only heard; it is not only that some

doctrine should be learnt like g -

parrot. Not only is there intellec-
tual assent ; that is nothing; but it
must come to us.” In the same
strain also bhe spoke in one of his
addresses on Bhakti Yoga: “You
must bear in mind that religion does

‘not consist in talk, or doctrines or

books, but in realisation; it is not
learning, but being...... Religion is
realising, and I will count you a
worshipper of God when you have
become able to realise the idea.
Before that it is the spelling of the

» Ibid, Part ITI, p. 642.
** Do, p. 01,
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word, and no more. It is the power
of realisation that makes religion ;
no amount of doctrines, or philo-
sophies, or ethical books that you
may have stuffed into your brain
will matter much, only what you
are and what you have realised.”*

Having thus obtained the truths
of religion by personal realisation,
the Swami went out to proclaim
them to the world. His was a
practical Vedanta, what a distin-
guished countryman of ours has
characterised as ‘Vedantism on
Horseback.” He believed in mission-
ary work. He felt that he had a
message to deliver, & mission to ful-
fil. He felt that he would not be
true to himself, he would not be
true to his Master, Sri Rama-
krishna Paramahamsa, if he kept the
truth which he had realised to
himself. It was for this reason
that he went to the Congress of
Religions at Chicago to deliver his
message to the West. He felt an
irresistible urge within him to go
and proclaim his message to the
world. “ He was seized with such a
paroxysm of intense rajas,” as his
biographer happily puts it,** “with
such a tremendous force surging
within him and struggling for an
outlet that he felt asif he would
burst, as he said to one of his
Gurubhais. It was this mighty
force that fell upon the world in its
flood-tide of spirituality, destined
to sweep away all that was weak
and debasing, and bear in its con-
tents all that was ennobling and
life-giving.” :

And it was a very good thing for
India that he felt this urge and
went out to proclaim his message
to the West. Not to speak of the
great service he rendered by dispel-

¥ Tbid, Part 111, p. 761.

»% Tife of the Swams Vivekananda, Vol.
1V, p. 170,
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ling the stupendous ignorance of
the West regarding the religious
ideals of the East, his message came
at a very opporfune moment. The
- ‘eighties * and the ‘nineties’ of the
last century marked perhaps the
most glorious epoch for science.
The whole world lay at the feet of
the all-conquering science. The
claims of philosophy and religion
received but scant recognition from
people who were intoxicated with
the wine of the positive sciences.
At that time, therefore, the western
world had very great need of the
wisdom of the East. The need
was perhaps then as great as it was
after the Great War, when the whole
of the West turned with a longing,
lingering look towards the great
prophet of the East, Rabindranath,
for light. The West welcomed the
message of Swami Vivekananda. It
was glad of the opportunity which he
gave it of coming into contact with
new truths and new ways of life. It
was glad to be able to breathe a
new atmosphere untainted by scien-
tific formulae.

I often wonder whether it would
not have been better for India if,
instead of political messengers, she
had sent religious missionaries to
the West. There can be no doubt
that this would have led to a rapid
conquest of the West by the spiri-
tuality of the East. Indiain that
case could at least have ' the satis-
faction which Greece had, which,
. although made a dependency of
Rome, could claim to have con-
- quered Rome by her thought.

Swami Vivekananda believed that
the chief cause of India’s present de-
.. generate condition was her neglect
of the masses. In the course of an
interview which he granted toa
representative of the ‘ Madras
Times” on his return from his
European and American tour, he
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said,* “I consider that the great
national sin is the neglect of the
masses, and that is one of the causes
of our downfall. No amount of
politics would be of any avail until
the masses in India are once more
well educated, well fed and well
cared for. They pay for our edu-
cation, they build our temples, but in
return they get kicks. If we -want
to regenerate India, we must work
for them.” He continued in the
same strain throughout the inter-
view. “ The one problem you have
is to give to the masses their
rights. You have the greatest reli-
gion that the world ever saw and
you feed the masses with stuff and
nonsense. You have the perennial
fountain flowing and you give
them ditch-water.” :

Equally emphatic was he in as-
serting that India’s regeneration
could only take place by re-asserting
her own ideals and not by slavish
imitation of the West. Let India,
he said, cling once more to her
ancient ideal of renunciation and
service, and the world will be hers
again. “Our’ method,” said the
Swami, ‘“is very easily described.
It simply consists in re-asserting the
national life. Buddha : preached
renunciation. India heard, and yet
in six centuries she reached the
greatest height. The secret lies
there. The national ideals of India
are renunciation and service. In-
tensify her in these channels, and
the rest will take care of itself.”

If thisis called orthodoxy, well
the Swami was orthodox. He be-
lieved in India maintaining her own
peculiar culture which '‘made her
once supreme. He did not think
that it would be right for her to
give up her national ideals for the
sake of others borrowed from the
West. This kind of orthodoxy he

* Works, Part V (Memorial Edition,
p. 1089.) A
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had and he was proud of it. DBut
he had nothing but contempt for
the false orthodoxy which is only
another name for ‘don’t touchism’.
Thus, speaking of himself and his
band of workers to a representative
of the ‘““Prabuddha Bharata,” he
said, * “ We are orthodox Hindus.”
“But” he added, with great earnest-
ness and emphasis, “ we refuse
entirely to identify ourselves with
‘don’t-touchism.” That is not
Hinduism ; it is in none of our
books ; it is an unorthodox super-
stition which has interfered with
national efficiency all along the
line.”

Swami Vivekananda resembled
Raja Remmohan Roy in the range
of hig vision, in~ the breadth of his
point of view. Like Rammohan he
bestowed equal attention upon all
regions of mnational life, the reli-
gious, the moral, the social and the
political. Only in one respect did
be differ from the father of modern
India, and that was in his zeal for
missionary work.

This was an altogether new line
which had not been attempted for
centuries in India. The Swami,
therefore, was justly proud of this.
**Other sects and parties,” he said,
““have carried spirituality all over
India, but since the days of Buddha
we have been the first to break
bounds and try to flood the world
with missionary zeal.”

The catholicity of the Swami’s
mind is reflected in his extremely
liberal views regarding the position
of women. The Swami held that
the truly Hindu conception of the
position of women was one of equali-
ty with men. The inequality of
women, such as we find in modern
Hinduism, took place, in his opinion,
in the Pouranic age, mainly as the

# Thid, Part V, p. 1091,

result of Buddhistic influence. He
wanted to restore to the women of
India the position which they held
in the Vedic age. But he wanted
to do this not by means of any
violent social change but simply by
spreading education among women.
“Women,” he said, “must be put in
a position to solve their own pro-
blems in their own way. No one
can or ocught to do this for them.
And our Indian women are as cap-
able of doing it as any in the
world.”

Finally, the message of Swami
Vivekananda for his countrymen
was awonderful message of strength
and of hope. “I am firmly con-
vinced,” hesald in a memorable
speech*, “that no good comes out
of the man who day and night thinks
he is nobody. If a man day and
night thinks he is miserable, low
and nothing, nothing he becomes.
If you say, ‘yea, yea, I am, I am,’ so
shall you be; and if you say ‘I am
not,” think that you are not, and day
and night meditate upon the fact that
you are nothing, aye, nothing shall
you be. That is the great fact that
you ought to remember. We are
the children of the Almighty, we
are sparks of the infinite, divine fire.
How can we be nothings? We are
everything, ready to do anything;

we can do everything and must do

everything...... Losing faith in one’s
self means losing faith in God. Do
you believe in that Infinite, good
Providence working in and through
you? If you believe that this Omni-
present One, the Antaryimin, is pre-
sent in every atom, is through and
through, =YaulA, as the Sanskrit
word goes, penetrating your body,
mind and soul, how can you lose
heart?”

***The common Bases of Hinduism’'(Works
Mayavati Memorial Fdition, Part 111, p.700)

————



BUDDHISM IN JAVA AND SUMATRA
By R. C. Majumdar, M.A., Ph. D.

JRUDDHISM was introduced in
4~ Java at a comparatively late
period. At the time when Fa Hien
visited the island (C. 415 A. D.)
there was but little trace of it. But
the story of Gunavarman shows
that it was not long before Bud-
dhism was introduced and then gra-
dually took deep root in the island.
According to Seng Tchonan or
‘“ Biography of Famous Monks "
compiled in A. D. 519, Gunavarman
belonged to the royal family of Ki-
pin (either Kashmir or Kapisa, z.e.,
northern Afghanistan). He rejected
the offer of succession tothe throne
and took to the life of a Buddhist
monk. He first went to Ceylon and
then proceeded to Java. First the
queen mother and then the king
himself adopted the new faith, and
then it was gradually spread over
the whole island.

The accounts left by I-tsing
leave no doubt that towards the
close of the seventh century A. D.
Buddhism had spread over other
regions. The following two para-
graphs from his * Record of Bud-
dhist Practices ” convey a fair idea

- of the state of things.

““Tn the islands of the Southern
Sea—consisting of more than ten

~ countries—the Mftlasarvastivadani-

#,

¥

kayva has been almost universally
adopted (lit. ‘there is almost only
one’), though occasionally. some
have devoted themselves to the
Sammitinikaya; and recently a few
followers of the other two schools
have also been found. Counting
from the West there is first of all
Po-lu-shi (Pulushih) islands, and
then the Mo-lo-yu (Malayu) coun-

try which is noted asthe country
of Che-li-fo-che (Sribhoja) [s.e. Sri
Vijaya] (in Sumatra), Mo-ho-sin
(Mahasin) island, Ho-ling (Kalinga)
island (in Java), Tan-tan island
(Natuna island), Pem-pen island,
Po-li (Bali) island, Ju-lun island
(Pulo Condore), Fo-shih-pu-lo
(Bhojapura) island, O-shan island,
and Mochia-man island.

“There are some more small
islands which cannot be all men-
tioned here. Buddhism is embraced
in all these countries, and mostly
the system of the Hinayana (the
Smaller Vehicle) is adopted except
in Malayu (Sri Vijaya), where there
are a few who belong to the Maha-
yana (the Larger Vehicle).”

The identification of Che-li-fo-
che with Sri Vijaya, in Sumatra
may now be regarded as certain
and we may . refer to Takakusu's
learned dizcussion for the location
of the rest., But whatever we may
think of these identifications, there
is absolutely no doubt whatsoever
that these islands are all to be
located in Malayasia and the state-
ment of I-tsing may be-taken as
generally true for this region. It
may thus be regarded as certain
that the Hinayana form of Bud-
dhism ‘was fairly prevalent all over
Malayasia though Mahayanism was
not altogether unknown.

In addition to the general state-
ment quoted above, I-tsing has left
some details of his own journey
which throw interesting light on
the culture and civilisation in Mala-
yasia. On his way to India the pil-
grim halted in Sri Vijaya for six
months and learnt the Sabdavidya

/7
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(or Sanskrit Grammar). During his
return journey also he stopped at
Sri Vijaya, and after a short stay
in China he again returned to the
same place. Here he was engaged
in copying and translating the volu-
minous Buddhist texts which he
had brought with him from India.
Why he chose this place for his
work is best explained in his own
words :

“Many kings and chieftains in
the islands of the Southern Ocean
admire and believe (Buddhism), and
their hearts are set on accumulating
good actions. In the fortified city
of Bhoja [1.e., Sri Vijaya] Buddhist
priests number more than 1,000,
whose minds are bent on learning
and good practices. They investi-
gate and study all the subjects that
exist just asin the Middle Kingdom
(Madhyadesa, India) ; the rules and
ceremonies are not at all different.
If a Chinese priest wishes to go to
the west in order to hear (lectures)
and read (the original), he had
better stay here one or two years
and practise the proper rules and
then proceed to Central India.”

The position of Sri Vijaya as an
important centre of Buddhism is
also indicated by the biographies of
the Chinese pilgrims to India which
I-tsing has recorded. We are told
that the Chinese pilgrim Hoei-ning
on his way to India stopped for
three years in Java (Ho-ling) and
there in collaboration with a local
monk called Jnandabhadra he trans-
lated several scriptural texts. Simi-

Jarly we hear of quite a large
number of Chinese pilgrims such as
Uun-ki, Ta-tsin Tcheng-kou, Tao-
hong, Fa-lan, and others who made
a prolonged stay in Sri Vijaya,
learned the local dialect (Kouen-
lien, probably a form of Malay) as
well as Sanskrit and engaged them-
selves in collecting, stndying and
translating Buddhist texts. ‘

45

It is thus evident that in the
seventh century DBuddhism and
Buddhist literature had their vota-
ries in DMalayasia and there were
important centres of Indian learn-
ing and culture which attracted
foreigners. _

The importance of Sri Vijaya in
this respect deserves, however, more
than a passing notice. Apart from
ita position as a great centre of
Buddhism, it merits distinction as
the earliest seat of that Mahayana
sect which was destined ultimately
to play such a leading part in the
whole of Malayasia. According to the
express statement of I-tsing, quoted
above, Hinayanism was the domi-
nant religion in Malayasia in his
time, except in B8ri Vijaya which
contained a few votaries of Maha-
yana. The same writer also refers
to the existence of Yoga Shastra (of
Asanga) in Sri Vijaya. All this ig
fully corroborated by the inscrip-
tions of the Kings of Sri Vijaya
referred to above. The inscription
of Jayanasa, dated 684 A. D., con-
tains definite references to Maha-
yanist doctrine. It mentions pra-
nidhana, and describes the succes-
sive stages of development such as
(1) the awakening of the thought
of Bodhi; (2) the practice of six
Paramitas; (3) the acquisition of
supernatural power, and (4) mastery
over birth, action (%) and sorrows,
leading to the final knowledge
(anuttarabhisamyak-s ambod k1),
The inscription of Jayanasa is the
earliest record in Malayasia refer-
ring to the Mahayana sect. Taking
it along with the evidence of I-tsing
we may presume that Mahayanism
was a recent importation into Sri
Vijaya and had not spread much
beyond this centre.

The occurrence of the word
‘ Vajradarira’ in the inscription of
Jayana$a leaves no doubt that the
Mahayana in Sri Vijaya was of the
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" Tantrik form known as Vajrayana,
Mantrayana, or Tantrayana. Ac-
cording to the general view of
gcholars, this cult was developed,
mainly in Bengal, towards the mid-
dle of the seventh century A. D. It
is therefore interesting to observe
first, the rapidity. with which new
ideas travelled from India to the
Far East, and secondly the influence
exerted by Bengal over the develop-
ment of Buddhism in Sumatra, an
influence of which more definite
and concrete evidence is available
for the eighth and ninth ceaturies
A.D. Even forthe seventh century
A.D. we have a distinguished exam-
ple in Dharmapila, an inhabitant
of . Kanci, and a Professor at
Nilanda, who visited Suvarnadvipa.
- The supremacy of the Sailendras
in Java and Sumatra gave a great
impetus to the Mahayana form of
Buddhism. In Java it led to the
erection of the world-famous Boro-
budur and several other magnificent
temples like Chandi Kalasan. The
Sailendra inscriptions ~distinctly
refer to the influence which Bengal
exerted on the growth of Maha-
yanism in Java. The kings were
in close touch with the Pala kings
and the celebrated monastery of
Nalanda while Buddhist teachers
from Bengal occupied' the high
position of royal preceptors. Maha-
yana texts were introduced into
Java and we find a complete hold
of Mahayanism in both Java and
Sumatra. :
This iz best illustrated by a
- gtudy of the Buddhist iconography
in Java. Here the enfire hierarchy
of the Mahayanist gods makes its
appearance. The Adi-Buddha and
Prajna-Paramita, the Dhyani
Buddhas, the Manusi Buddhas, the
Bodhisattvas and the Taras, all
make :their appearance almost in
identical forms and names, 'and we
also meet with the familiar postures

called Mudra in the delineation of
these images. A detailed reference
to these cannot be attempted here.
It will suffice to state that, in addi-
tion to the images of Gautama
Buddha, those of Bodhisattva Ava-
lokitesvara were most popular in
Java and Sumatra, though Maitreya
and = Manjusri were also great
favourites. The images of Tara
were also very familiar. Slight dis-
crepancies are sometimes noticeable
in the Javanese representation of
these divinities. Thus, in India,
Syama-Tara is represented with the
right hand in Vara-Mudra and a
lotus (S°49) in the left, while the
Javanese image with these attri-
butes is expressly named as Mama-
k(h)i, Syama-Tara is on the other
hand represented in Java in the
Dharma-Cakra Mudra, holding a
lotus without stem. Again, Locana,
the Shakti of Akshobhya, is in Java
representedas the Shakti of Vairo-
cana. But with these mincr modifi-
cations the entire Mahayanist Pan-
theon seems to be well represented
in Java. :

The later phases of Mahayana
Buddhism in India are also met with
in Java. We may note in particular
four of them viz: (1) The adoption
of Hindu gods in the DBuddhis$
Pantheon (2) introduction of minor
and miscellaneous . divinities, some-
times of terrible appearance, (3} the
development of Tantrik mode of
worship and (4) the gradual rap-

‘proachment between Mahayana and

Brahmanical religion. - :

Ag in India, Hindu: gods like
Brahma, Siva, Ganesa,and Indra
were adopted in the Buddhist Pan-
theon, but relegated to an inferior
and sometimes even to a degraded
position. In earlier period they
were represented as attendants of
Buddhas and Bodhisattvas bub in
later times their images, even those
of Siva and Parvati, are represented
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as being trodden under foot by the
Buddhist gods. This change seems
to be due to the introduction of a
class of minor gods in Mahayanism.
These are regarded as protectors of
the devotees or defenders of the
faith, though they occupied ,a rank
distinctly inferior to the aristocratic
family of Buddhas, Bodhisattvas
and Taras referred to above. As
prominent examples of these may
be  mentioned Trailokya-vijaya,
Hevajra, Heruka, Marichi, Haya-
griva and Kubera. The last men-
tioned omne, although originally a
Hindu god, was taken over into the
minor Buddhist Pantheon and thus
escaped the fate which overtook hig
superior gods. Some of these minor
gods are of either monstrous or ter-
rible appearance, like their Indian
prototype, but in one case at least,
that of Marichi, the Javanese form
presents & benign human figure in
Vara-Mudra attitude, in striking
contrast to her Indian prototype,
with a hideous pig-face, standing
in a menacing attitude on a chariot
drawn by seven pigs.

The image of Trailokya-vijaya
found in Java aptly illustrates the
point noted above. It stands on the
prostrate bodies of Siva and Gauri
and has four (or five) heads, eight
hands and a necklace composed of
the image of Amitabba. It is re-
presented in Vajra-Hunkara Mudra,
and holds in his hands a variety of
attributes such as sword, thunder-
bolt (vajra) discus, elephant-goad,
noose, bow and arrow,

Among the minor gods of mon-
strous and terrible appearance men-
tion may be made of Hayagriva and
Heruka. Hayagriva, as the name
indicates, has the head of a horse,
(sometimes placed above three ordi-
nary human heads), wild hair adorn-
ed with human skulls and wpavite
made of double line of snakes. He
holds in his hands various attributes

such as mace, sword, bow and
arrow. :
The image of Heruka is very rare
even in India, only three being
known upto date. As such it is
interesting to note a recent discov-
ery of this image in the Bairo Bahal
Temple (No. 11) in Sumatra. The
image corresponds to the Sadhana
and to its Indian prototype. The
god is represented in a dancing
attitude with a devilish smile (or
grin) in his face. His hairs rise up
like flames and he wears a garland
made of human skulls (and probably
Joined together by entrails, as the
Sadhand says). He holds the
thunderbolt in his right hand and
& human skull serving as a wine-
bowl in his left. On hisleft shoulder
lies a Khatvanga (a club or mace)
and to its upper end is fastened a
flapping banner with small bells.
The evolution of these monstrous
and terrible gods in the Buddhist
Pantheon unerringly indicates its
later degraded form known gene-
rally as Tantrism, which appears
almost simultaneously both in Hin-
duism and Buddhism. The object
of Tantrism, to take the most
favourable view, was to obtain, by
supernatural or magical practices,
the highest spiritual power or bliss
even in this life without having to
undergo a series of births as origi-
nal Buddhism contemplated. But
both the objects and the means
were not unoften extremely de-
graded. Instead of the attainment
of spiritual power, not a few strove
only for the acquisition of material
advantages. As to the depraved
and revolting nature of the means,
we may mention the Pancatattva or
Pancamakara which enjoins upon
the devotees the free enjoyment of
Madya (wine) DMamsa  (meat),
Matsya (fish), Mudra (various pos-
tures) and Maithuna, and also of
the Cakra, 4. €., secret sitting in a
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circle of men and women practising
mysterious and obscene rites. Ifis
unnecessary to go into details about
the development of this aspect of
Tantrayana or Tantra-cult for
which adequate information is avail-
able in many standard treatises.

The following passage from
Kern’s Manual of Buddhism admi-
rably sums up the general view of
the subject :

“The development of Tan-

trism is a feature that Buddhism
and Hinduism ia  their later
phases have in common. The ob-
ject of Hindu Tantrism is the
acquisition of wealth, mundane
enjoyments, rewards for moral
actions, deliverance, by worship-
ping Durga, the Shaktiof Siva-
Prajng in the terminology of the
Mahayana, through means of spells,
muttered prayers, Samadhi, offer-
ings, etc. Similarly the Buddhist
Tantras puarpose to teach the
adepts how by a supernatural way
to acquire desired objects, either of
a material nature, as the elixir of
longevity, invulnerability, invisibi-
lity, alchemy ; or of a more spiri-
tual character, as the power of
evoking a Buddha or a Bodhisattva
to solve a doubt, or the power of
achieving in this life the union with
some divinity ”. _
.~ The Tantrayana, even in its
most debased form, Xalacacra-
tantra, prevailed in Java and
Sumatra. About a certain text of
this sect the late Dr. R. L. Mitra
observed as follows :

“The professed object is devo-
tion of the highest kind, but in
working it out, theories are indulg-
ed in and practices enjoined which
are at once the most revolting and
horrible that human depravity
could think of. The work is
‘reckoned to be the sacred scripture
of millions of intelligent beings.”

It is not perhaps difficult to

explain the rise of Tantrism in_

Java. The Tibetan historian Tara-
natha informs us that the Pala
period witnessed a great develop-
ment of the cult. As we have seen
above, the Sailendra kings were in
close touch with the Pala kings of
Bengal and learned Buddhist priests

from Bengal exerted great influ- -

ence over the religion of Sumatra
and Java. It is, therefore, perhaps
not wunreasonable to assume that
Tantrism, like Mahayanism, flowed
from DBengal to Malayasia. This
view is further strengthened by the
date of the DBuddhist Tantrik
text Sanghyang Kamaha@yanikan.
This work which deals with the
theory and practice of Tantra, and
to which a more detailed reference
will be made later-on, was pro-
bably composed in the Sailendra
period and revised in the reign of
Sindok by Sambhara Suryavara.na
To the same author-is also ascribed
the Javanese Subhutitantra which
formed the most favourite subject
of study of King Krtanagara. Thus
Tantrism, which flourished later in
eastern Java,had already struck decp
root in Java in the tenth century
A. D. while the Palas were yet rul-
ing in Bengal. :

Recently the Dutch scholar
Moens has dealt in great detail with
this last and decadenf. phase of
Buddhism in Sumatra;and Java,
and we refer the inquisitive readers
to his learned article.- For the
theological and philosophical aspects
of the question it will suffice here
to state that we can trace the influ-
ence of Tantrism in the eleventh
and twelfth century A.D. by the
prominent parts played by Tantrik
teachers during the reign of Air-
langga and Jayabbaya. During the
thxrteenth century it had two great
devotees in kings Krtanagara of
Java and Adityavarma of Sumatra.
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The accounts of these two kings,
the images of Bhairava, Heruka and
other Tantrik gods and goddesses
as well as the Tantrik texts, give us
unmistakable proof of the nature
and extent of this degraded form of
Buddhism which ultimately proved
its ruin.

Reference may specially be
made to the religious activities of
Krtanagara. It is a sad comment on
the religious condition of the time
that this great king, believed to be
an incarnation of Jina and undoubt-
edly endowed with power and tal-
ents of a high order, could indulge,
perhaps in sincere faith, even in such
obnoxious practices as Pancamakara
and Sadhand Cakra. According to
Moens, the king was represented
after his death by a Bhairava
image which is now at Leyden.
Theimage is a terrible and repul-
sive one, a naked corpulent figure
decorated with human skulls all
over his body, dancing on a seat
made up of or supported by human
skulls. It has protruding teeth
and bulging eyes, and holds in
his four hands a trident, dagger,
Damaru and an inverted human
skull forming a bowl of wine.
Whether this Bhairava image really
represented the deified form of the
king may be doubted, but it seems
almost certain that the image
personifies the crude and obnoxious
religious faith of the time.

. Moens has also proved that King
Adityavarman was a great follower
of the Bhairava cult. According to
his interpretation, the Surawaso
inscription of 1297 Saka seems to
refer to Kapalika practicesindulged
in by king Adityavarman.

Theking assumed the title Visesha-
dharani, after performing, accord-
ing to the Bhairava culf, the highest
consecration ceremony which in-
cluded a human sacrifice in the
cremafion ground. Seated on a

corpse he was drinking the blood of
the victim who was being consumed
in a blazing fire. Here, again, al-
though this interpretation is not
absolutely free from doubt, the in-
scriptions of Adityavarman leave no
doubt that the king was a follower
of Tantrayana, and indulged in its
obnoxious practices. Helooked upon
himself as an incarnation of Bhai-
rava and his queen as that of Matan-
ginl, one of the ten Mahavidyas.

From a study of Tantrayana we
may now passon to the last phase of
Mahayana, vi2., a syncretism of the
different Hindu and Buddhist gods.
It is & well-known fact that in its
very origin Mahayanism shows clear
influence of both Vaishnavism and
Saivism. That there was agrowing
tendency of rapproachment between
the last two sects is indicated by the
image of Harihara, 4. €., the joint
representation of Siva and Vishnu,
and a clear expression of the identity
of the two gods in religious texts.
Now in a similiar way there was an
attempt towards a synthesis be-
tween Vaishnavism and Buddhism
by regarding Buddha as an incarna-
tion of Vishnu. With the develop-
ment of Tantrayana these identities
assumed a more definite form.

Siva, Vishnu and Buddha were
all regarded as identical and so
were their Shaktis, Here again the
point is well illustrated by the case
of king Krtanagara. He called him-
self Narastmha-dMurti, te., an
image of Vishnu in the incarnation
of Narasimha (Man-lion). But he
was also known as Siva-Buddha,
and was represented after his death
by an image of Siva-Buddha. His
father, king Vishnuvardhana, was
represented after his death both by
the images of Siva and Buddha,
while the cousin of the latter, who
shared the royal honours with him,;
was called Narasimha-DMurti, but
was represented by an image of
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Siva. These are not instances of
faith in different gods, but rather
of a belief that these different gods
are identical. The evidence thereof
is furnished by the growing popu-
larity of the image of Harihara at
this period. It may be remembered
that Krtarajasa, the son-in-law and
successor of Krtanagara, is repre-
sented by a fine image of the god
Harihara.

. The Tantrik texts definitely iden-
tify the three gods in the form of

Bhairava. Thus Taratantra says,
}

““He, Janardana, is the excellent
Deva in the form of Buddha, the
Kulabhairava ”. The images of
Bhairava which we meet with in
Java and Sumatra may, therefore,
be regarded as the visible symbol of
the Tantrik syncretism of the gods
of different sects. This gradual
obliteration of sharp differences be-

tween the different sects and a

growing conviction of their essen-

tial unity, inspite of outward obser-

vances, is also very clearly reflected
in Javanese religious literature.

{to be conttnued)

ETHICS OF THE GITA
By P. Nagaraja ARa'o

s]:N this short article I wish to
‘- bring to the learned readers’
notice the possibilities of working out
asystematic and scientific ethic from
the Gita. It has almost become a
favourite theme with the western
critic to say that ethical life has not
received its proper treatment at the
hands of the Indian metaphysi-
cians. Prof. Otto and several
others have told us that Indian
philosophers have laid undue stress
on intellectual or the contempla-
tive aspect of life sometimes to the
detriment of an active ethical life.
The great German Prof. Hegel
spokein very contemptible terms
about Indian morality and its illu-
sory nature. I shall quote his
remark, for it typically represents
one prominent hostile point of view.

“ Freedom of will is the fundamen- -

tal postulate of morality, without
which morallife loses its integrity.
sontraniiias go that the people of India
are sunk in complete immorality.”

- The ethics of the Gita is cosmo-
politan in its outlook. It recognises

human responsibility and is founded
on the inseparable and intimate
trinitarian ' concept of 'morality,
metaphysics and mysticism. In any
scientific ethical enquiry we ought
to take into account the Form of
morality and the Content of mora-
lity. The form of the moral good
is God himself. Good: life finds
its consumwmation in godly life.
Godly life is impossible without
good life. In this sense the norm
of good is absolute and not re-
lative. The theistic outlook of
the Gita protests against pious
Naturalism which ‘abounds in
good deeds and the harmless

- Humgnism which talks of & life of

rational, amoral, hedonistic self-
indulgence. The teacher of the
Gita has very little sympathy for

the advocates of the alluring

doctrine of despair. Liberal Chris-
tian theists of the type of Miss
Evelyn Underhill and Prof. L. P.
Jacks have protested against the
interpretations of Christianity in
terms of Humanism. Jacks in his
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beautiful review of Christianity ‘in
Crists tells us that the kernel of
the Gospel of Christ is not the
removal of the light afilictions that
mark the temporal lot of mankind
but the eternal glories of godly life.
Christian theists have begun to pro-
test against the chariot of Humani-
tarian progress being yoked to the
Gospel of Christ. What holds good

.with liberal Christian theism partly

holds good with the theism of the
Gita also. In addition to this the
Gita ideal reconciles the concept of

“social service with that of love of God.

“ Christ-seeking and self-seeking
cannot go together.” The gospel
of the Gita has two complementary
aspects. So the unity of the
teaching of the Gita has to be stu-
died from two points of view. Or ths
one hand the doctrine of detach-
ment is advocated and on the other
hand the complementary doctrine of
attachment to God is insisted upon,
The Gita ideal of Duty is not the
bloodless categorical imperative of
Kant or the Stoic’s Law of Nature
but it is the realisation of the True
and the Real Self about which Green,
Bradley and a host of English Hege-
lians talked, The Duty of the Gita
replaces the egocentric point of view
by bringing about the cosmocentric
point of view.

The author of the Gitais not an
advocate of customary morality or

" conventional propriety. The con-

tent of morality does not so much
determine the moral worth of the
action as that of the attitude of the
moral agent. The Gita doctrine lays
great stress cn the ethizalhow of an
action. It is not the number of acts
that determine the moral worth of
the agent but the state of his mind.
“Whosoever devoutly offers to Me a
leaf, & flower, a fruit or water, I
accept the pious offering.” Not
only is the ethical how insisted upon
but the criterion insisted upon is
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Jnana. The ultimate moral Good
has to be achieved by Jnana only.
This knowledge, which is not merely
intellectual, is spoken of as the raft
with which we cross all transgres-
sions of life. The moral ideal of the
Gita is the composite life of Sankhya
and Yoga. The author of the Gita
tells us that “it is only the simple
and unwise that speak of renuncia-
tion and work as diverse ways. He
who is firmly set on the onereaches
the end of both.” The Gita ideal
lays great stress on the concept of
natural development. Aristotle
defines nature as the perfect deve-
lopment of a being. One of the dis-
tinguished figures in new Hinda
renaissance in  India, Prof.
D. S. Sarma, in his students’ edition
of Gita interprets the concept of
Swadharma as Swabhava in expan-
sion of a suggestion of Arabindo
Ghose. The Gitaideal isto encourage
the development of an individual in
accordance with his natursl pro-
pensities, 1. e., Swabhava. The con-
cept of social service (the concept of
Kainkarya) is advocated in the Gita,
Social service is only a stepping
stone and not a stopping place on
theonward spiritual journey of man.

The Gita presents the judicious
solution to the fundamental problem
of morality (namely the free will
problem). The problem of free will
has been the postulate of all sound
scientific ethics. Totake an anology;
There is a farmer with a piece of
land. The fertility of the soil, the
weather, the expected rains and such
other natural factors are not within
the control of the farmer. These
factors ave the determined condi-
tions. The farmer willy-nilly has
to accept them. The conditioning
agent is the farmer. He is free to
till the soil or to lay it fallow. So
the conditions are determined but
not the conditioning agent. This
simple solution of the Gita is scien-
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tific and plausible. Our sciences
have taught us to fly in the air and
to swim in the seas, but have failed
to teach us how to live on earth in
amity. The Gita ideal of wisdom
and action is of great pragmatic

value to men who wanf to live &
godly and good life. Gita has vindi-
cated the ethical glory of man in
contrast to his cosmic littleness.
The ethics of the Gita is a religion
lived in society.

B. G. TILAK ON VIVEKANANDA

J.N answer to questions Mr. Bala
¢> Gangadhara Tilak said :—

About the year 1892, i.e., before
the famous Parliament of Religions
in the World’'s Fair at Chicago, I was
once returning from DBombay to
Poona. At the Victoria Terminus a
Sannyasin entered the carriage I
was in. A few Gujrathi gentlemen
were there to see him off. They
made the formal introduction and
asked the Sannyasin to reside at my
rehouse during his stay at Poona. We
reached Poona and the Sannyasin re-
mained with me for eight or ten days.
When asked about his name he only
said he was a Sannyasin. He made
no public speeches here. At home
we would often talk about Advaita
philosophy and Vedanta. The Swami
avoided mixing with society. There
was absolutely no money with him.
A deerskin, one or two clothes
and a Kamandalu were his only pos-
gessions. - In his travels some one
would provide a railway ticket for
the desired station.

The Swami happened to express
a strong hope that as the women in
the Maharashtra were not handi-
capped by the Purdah system, it was
probable that some of the widows in
the higher classes would devote
their lives: to the spread of spiri-
tuality and religion alone like the old
yogins of the Buddhist period. The
Swami also believed like me that

_the Shrimath Bhagavad Gita did not

preach renunciation but urged every
one to work unattached and without
the desire for fruits of the work.

I was at that time a member of
the Deccan Club in the Hirabag
which used to hold weekly meet-
ings. At one of these meetings the
Swami .accompanied me. That
evening the late Kasinath Govind
Nath made a fine speech on a philo-
sophical subject. Noone had to say
anything. But the Swami rose and
spoke in fluent English presenting
the other aspect of the subject very
lucidly. Every one there was thus
convinced of his high abilities. The

Swami left Poona very soon after

this. ;)

Two or three years' thereafter
Swami Vivekaranda returned to
Indiawith world-wide fame owing to
his grand success at the Parliament
of Religions and also after that both
in England and America. He received
an address wherever he went and on
everyone of such occasions he made
a thrilling reply. I happened to see
his likeness in some of the news-
papers and from the similarity of
features I thought that the Swami
who had resided at my house must
have been the same. I wrote to
him accordingly inquiring if my
inference was correct and requesting
him to kindly pay a visit to Poona
on his way to Calcutta. ' I received
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a fervent reply in which the Swami
frankly admitted that he was the
same Sannyasin and expressed his
regret at not being able then to
visit Poona. This letter is not
available. It must have been
destroyed along with many
others, public and private, after the
close of the Kesari Prosecution of
1897.

Once after this, during one of the
Congress sessions at Calcutta, Ihad
gone with some friends to see the

Belur Math of the R. K. Mission.
There Swami Vivekananda received
us very cordially. We took tea.
In the course of the conversation
Swamiji happened to remark some-
what in a jocular spirit that it
would be better if I renounced the
world and took up his work in
Bengal while he would go and
continue the same in Maharashtra.
“One does not carry,” he said,
*the same influence in one’s own
province as in a distant one.”

KARMA SANNYASA
By M. A. Venkata Rao, M A.

HEHINKERS of our generation
&8 are trying to recover a specu-
!ative basis for morals, if possible,
in terms of the spiritual fundamen-
tals of the past. No wonder that
controversy centres round the pro-
nouncements of the Gita—the most
comprehensive and trenchant of our
texts on ethical problems. I pro-

- pose briefly to suggest a point of

view from which the vexed question
of Karma Sannyasa may be seen in
& more convincing light.

_The end of life is Moksha or
liberation from the bonds of Sam-
sara. It istaken literally asredemp-
tion from the world, and to consist
in a state of absorption in the Ulti-
mate or eternal fellowship with
God, transcending utterly all con-
tact with matter and the life that
we know here on. earth. However
mysterious it may be, this is the
ideal portrayed in our religious
philosophy, absolutistic or persona-
listic. Further, such Moksha is re-
garded as brought about by reason
and intuition, Manana and Nidhi-
fihyasa,ua and to consist of an
intuitive state itself—of Jnana, so
that the act of self-recognition con-
stitutes tpso facto entry into the
blessed state of Moksha. So much

is common ground. The question
arises regarding the place of activity
and social participation in this
scheme. The Indian tradition suros
up the attitude to them in the
ideas of Dharma and Karma. Dhar-
ma is both moral and religious,
synthesising the here and the here-
after. Karma is activity realising
In our personal lives the values
inherent in Dharma or the spiritual .
order of things. The detail of con-
duct is the articulation of Dharma
In terms of daily life and is embodi-
ed in the table of Nitya karmas or
obligatory duties. These Nitya
karmas are categorical imperatives
and allow of no exception or evasion.
Further, the substance of life is
taken up in duties flowing from the
state of individual development and
from one’s station in life. These
are called Varn@shrama dharmas.
Fulfilment of duty in absolute
disinterestedness is Dharma. For
the benefi$ of weak human pature,
a further preparatory stage is re-
cognised in the Kamya karmas.
Man wants happiness. Iet him
have it through divine favour and
social righteousness. A stage will
arrive when he will become aware
of a deeper longing, when he will



346 VEDANTA KESARI

feel discontented even with Svarga
(heaven). Then Jnana marga will
appeal to him. The simultaneous
fulfilment of Nitya karmas will
have kept alive the consciousness
of the eternal even in his search for
happiness. Varnashrama duties will
bhave ¢ purified’ him, in the tradi-
tional phrase. Such chitta suddhe
will have prepared him for the
higher road to Mukti—Jnana marga.
The question arises whether Karma
by itself is not capable of leading us
to Moksha. The answer can only
be negative, for Moksha is a state of
knowing, of vision, and therefore
must necessarily be brought about
by an effort of thought. When ifis
declared that Karma or devotion to
duty leads to Moksha, it is meant
that it puts us in the way of attain-
ing it. Disinterested activity lifts
us to a universal attitude in every
fibre of our being;it tames desire
and will, and attunes them to the
rhythm of world-harmony ; it brings
about a balance in action. This is
what is meant by °‘ purification.
This state of mind requires to
be followed up and consolidated by
a conscious intuition into the heart
of reality. Then the ideal of con-
science will be seen to rest on
the solid foundations of fact. The
idea will acquire flesh and blood.
“Then will the unheard become the
heard, the unknown become the
known, the unrealised become
the realised ” (Chandogya 6-1). The
glory of the treasurelaid up in faith
will be revealed to the stght and its
value confirmed. To claim there-
fore that humble discharge of duty,
utter surrender of the will, (pra-
‘patti), total consecration of the
affections (bhakti) can of t.hem-
gelves bring about Dloksha is an
exaggeration, though an intelligl]ale
one. If Moksha were a dissolution
or absorption alone, if it is a conti-
nuation of perfect obedience, 1n 2

word, ifitis a state in which the
dualism between us and the Supreme
Self continued, Karma and Bhakti
by themselves may be enongh. Even
the leaders of Vatshnavism, Z_Rama-
nuja and Madhva are emphatic that
Moksha is not a *“ linear ”’ culmina-
tion of Karma and Bhakti but
requires the additional dimension
of Jnana to supplement and consoli-
date the riches achieved by them.
Hence at some point or other'Jnana
marga must supervene upon the ear-
lier ways and carry them into self-
illumination. Those whose lives are
«cut off earlier by accident or death
must be supposed to continue
where they left off in a future
embodiment. These accidents do not
affect the fact of spiritual develop-
ment. Heroes of the battlefield as
well as persons in the most humble
position in life have their careers
continued. Their effort and sacri-
fice will shorten the probation bub
all must take up the labour of
thought when the time is ripe. To
hope for salvation by means of
Karma or Bhakti is like hoping for
the genius of Einstein without the
trouble of thinking. And alife of
thought has its own obligations and

requires the giving up of earlier -

forms -of duties, Kamya kar-
mas, Naimittika karmas and Varna
dharmas. This is not to sug-
gest that the work of life in the
variots stations of life does not re-
quire thought. In fact the Brah-
mapas have study and teaching as
pars of their duties, and thp Ksha-
triya duties of administration and
defence do need a vast amount of
thought. But their knowledge is
primarily applied .- knowledge in
special fields and presupposes the
“PBrashma vidya’ of the “whole-
time” thinker. This is the essence
of the doctrine of Karma Sannyasa
as I understand it. The position may

be summed up thus: The process
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of moralisation begins with the
duties of Ashramaand Varna, optio-
nal and obligatory. Nishkama karma
ripens the soul by “ inducting it as
1t were into the eternal order of
things and habituates it by the
pressure of life itself to the univer-
sal point of view. To feel and act
for God is to be already saved with-
out knowing it. The light of
knowledge is necessary to render
salvation assured and permanent.
The second stage is Karma Sannya-
sa, @& sloughing off, of the external
rules of life, for the bonds have now
been established within. Law has
become spontaneous impulse. The
Vaishnava schools insist upon the
Nitya karmas even in this stage. In
principle the insistence is justified,
for Nitya means eternal; the soul
must reveal itself in determi-
nate forms of aspiration and
Jnana which are inherent in
its nature. The soul cannot trans-
cend its inmost essence of deri-
vative being. Self-will is given up
but not the self itself. Anyway,
Nitya karma at this stage has risen
above the stage of external duty and
has become inward adoration of
the soul. Social obligation in the
narrow sense is over. Sacrifices and
Naimittika duties are left behind.
This however is a minor difference.
But even regarding the major
point of the need of Jnana for Mok-
sha, Advaitin and Dvaitin are at one.
What then does the aspirant do
after renunciation of “karma” and
*‘bhakti”? He devotes himself body
and soul to thought, to win a vision
of life in which all the values of life

‘may be seen in a perfect harmony.

The process is summed up in the
words, Sravana, Manana and Nidhi-
dhyasana, acquisition of the cultural
heritage of the race, independent
reflection upon it and rapt comtem-
plation. Of course there are many
blind alleys in which many have lost

themselves. There is the road of
self-hypnosis miscalled Yoga ; there
is the road of self-torture, another
variant thereof; and others have
resorted to culture of ecstasy, a
mental drug. But the Vedantic way
represents the heightening and puri-
fication of man’s mind and spirit.
It does not ask us to extinguish
thought but to solve the problem of
life by honest and devoted thinking.
Its intuition is the summed up re-
sult of thought integrally related to
scientific discovery and artistic crea-
tion. Karma Sannyasa therefore is
the negative aspect of Jnana marga.
The powers of man are limited. We
cannot do all things. To give up
the preparatory formalities of life is
not to give up life itself. It is to
carry us to a deeper leve! where the
values of the earlier stage are pre-
served. Such a life of active intel-
lectual search will lead to the third
and, in a way, the crowning stage
of life—sakshatkara. Sakshatkara
is the moment of vision, of full
understanding. It is salvation. We
have reached the centre of things
from which the whole of experience
is seen to radiate in a resplendent
and infinite expanse. The aspirant
has become jivanmukta; he has
reached utter identity with Brah-
manor attunement with Him, what-
ever may be its ultimate character.
It is a state of Ananda. It is life
from the standpoint of eternity. Now
the burning question arises—what
does the jrvanmukta do? The
answer is substantially the same in
all the three principal schools of
Vedanta, but an answer that leaves
room for dissatisfaction. Advaita
holds that the jivanmukta is above
the dualism of subject and object, of
duty and conscience, faith and
vision; that we do not know what
he may do, but adds emphatically
that he need do nothing. His condi-
tion is not incompatible with action,
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for he lives and maintains himself;
but there is nothing that he ought to
do. In principle he has reached the
end of life in both senses and is only
waiting for Videhamukti. At death
he will vanish from the earthly scene
altogether and is folded in the One
without a second. - The Dvaita Ved-
anta only points out that the jivan-
mukta has not become Brahman,
but has been intimately united with
Him in fellowship, that Mukti is not
complete though assured, but will
certainly be consummated in several
stages of journey. And the jivan-
mukta may continue to perform Kar-
mas out of habit or for lokasan-
graha. In either case, the interval
between sakshatkara and death
may be filled up in two ways—in
lonely contemplation or in lokasan-
graha. Both are regarded as of

- equal value in Indian tradition—
if anything, the balance of favour
falls upon the way of contem-
plation. '

In this plan of life, moral and
religious life in the usual sense forms
the preparation, the life of thought
par excellence the vestibule of hea-
ven, the beatific vision is the eritical
or turning point, jivanmukis is the
tableland of waiting immersed in
bliss all but absolute, expressing
itself in solitariness or lokasangraha
and Moksha at death, which is life

" everlasting. Some of our contem-
poraries are dissatisfied with this
scheme. They are not happy with

_ the subordinate place given to
action and social contribution.
They want to see that the stream
of action is uninterrupted by Karma
Sannyasa. This spirit of our genera-
tion has expressed itself in the West
in classic form in Dewey’s Gifford
Lectures, the Quest for Certainty,
in which this leader of American
activism protests against the whole
clagsical tradition of Greek and
‘Medieval exaltation of thought.

It is to be remembered that
Karma Sannyasa is not ordained for
everyone. The normal path is the
path of duty, of action. Varnash-
rama dharma and Nitya and Naimit-
tika observances enable the indivi-
dual to enter deeply into the ethos
sittlickeit or cultural substance of
his society. Obedience is the atti-
tude of ‘wise passiveness’ indis-
pensable for education. .Bocial
contribution from one’s station in
life, thinker or priest, administrator
or businessman, will ripen one's

.power. Self-formation and social

participation are two aspects of the
same process. Thecrific has here
an ample field for all his zeal for
social service. But reform requires
Jully thought out plans tssutng from
a life of realisation. People ab-
sorbed in the stress and strain of
the usual business of life cannot
have the leisure or the equipment
to pursue thought to the bitter end,
unwarped by vested interests. The
world is suffering from the results
of such part-time legislation and
leadership. Luckily we do find in
every generation a set of men to
whom the routine of life does not

appeal, the stereotyped channels of .

contribution seem dead and wooden,
to whom the usual pleasures of life
have no charm. Indian thought
would say that they had achieved
chitta suddhi in previous lives. The
theory of Karma Sannyasa “ezxplotts”
for social ends the existence of such
a ciass of souls. We have therefore
to distinguish the usual and the un-

usual types of temperament. San-

nyasa is ordained for both. The
first type assumes it after the Gri-
hastha and Vanaprastha Ashramasg,
after social contribution in the shape
of taxes, children, charities, etec.
The normal citizen rounds out a
lifs of ‘extroversion’ with a holi-
day of ‘“‘introversion,” a period of
absorption in life with a ‘sabbath’
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of ‘chewing the cud’. Nothing
more is expected of him in this
embodiment. He is free to medi-
tate or even to vegetate with the
obsolescence of mental powers. He
may follow the ideal of Ajagara or
the big snake which lives by the
chance prey that enters its mouth.
He has a right to such a quiet
evening after the fitful storms of
life. It is certainly better than a
life of bitter regrets and envies, of
an undignified fishing for crumbs
from the powers that be. Dut
those in whom vairagya arises ear-
lier in life, in the full vigour of
manhood, have a perfect right in
the name of social welfare and of
God, to give up the routine of
Naimittika and Varna dharma,
provided they devote themselves
with undivided consecration to
Sravana, Manana and Nidhidhya-
sana. The right is conferred by
inner fitness and the need of
such men for social welfare. Among
such dedicated souls, three sub-
classes may be distinguished: in
one class are the pure thinkers who
seek a co-ordinating philosophy or
1ntegral vision of things, the second
will focus such vision on lines of
evolution and reform and the third
will devote themselves to putting
the results of policy and pro-
gramme into effect, by teaching,
orga.nisation and if necessary, by
non-violent resistance to tyranny of
all kinds. Now these groups of men
will fall under the class of Karma
Sannyasis in the traditional scheme.
They have renounced the routine of
Karma to be freer to contribute the
gift of Jnana to society and inci-
dentally to achieve salvation. The
old Karma is given up because it is a
“ time-killer ’ and binds the soul to
vested interests; the new Karma
they take up is lokasangraha. Loka-
sangraha and Karma Sannyasa
therefore may go together. - Critics of

Sankara overlook this possibility,
identify Sannyasa with the type that
comes after Vanaprastha, having
Ajagaravritti forits ideal, and see in
his heroic life a dichotomy between
theory and practice, the heart un-
saying the head. In the case of
Janaka and Arjuna, there was no
need of Karma Sannyasa, for their
station in life and their stage of de-
velopment did not require a contri-
bution through achannel other than
that of action. Karmaphala San-
nyasa was the stage they were
passing through. In the case of a
Brahmana or thinker like Sankara,
Karma Sannyasa was necessary. We
cannot have priest, householder and
thinker in one. Human psychology
is against it. Sankara’s lokasangra-
ha therefore had to take the form of
Karma Sannyasa. The same thing
may be said of Ramanuja and
Madhva, Their career includes all
the three types of Sannyasa we dis-
tinguished, so far as the spiritual
inheritance of the country is con-
cerned. The modern ideal would
include all Enowledge within the
kingdom of the Sannyasi. It is
wrong therefore to contrast Karma
Sannyasa with lokasangraka as if
they were mutually exclusive. If it
is urged that Janaka and Arjuna at-
tained Mukti and therefore must
have found sufficient opportunities
of thought without renouncing
their usual duties, it is to be re-
membered that they had exceptional
opportunities and that the great
Jnanis of their age laid the results
of their meditation at their disposal.
It may be therefore that some per-
soms in every generation are requir-
ed to pursue the way of meditation
pure and simple. It may even be
said that the Jnana of Janaka and
Arjuna must have been one of
“limitative assimilation ”, presup-
posing discovery on the part of
Yajnavalkya or XKrishna, and re-
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requiring completion in later stages
of their growth. Further, even if
Karma Sannyasis do not engage
themselves in teaching and the
spiritual direction of the country, it
may be urged that the very existence
of a class of “renouncers” has a
healthy reflex effect on the country
reminding us that man hasa des-
tiny beyond ‘ the bourne of time and
place.’ :
Such, it seems to me, is the line
of answer that can be made to the
critics of Karma Sannyasa without
bating a jot or tittle of theory—abso-
lutistic or personalistic -idealism.
The relation between thought and
the other aspects of life need not be
envisaged in terms of the antithesis
of end and means. The two are not
exclusive of each other. In the
earlier stages of development, feel-
ing and action predominate, and
the individual’s own thought lies in
accepting the results of thought
embodied in the social system.
Jnana is there in the householder
(warrior or priest), but it is imitative
and partial, obeying laws and ideals:
he walks in faith, not seeing their
- source in ultimate truth. Awuthority
ts not yet tnternalised. From the
moment of Karma Sannyasa,
thought takes the upper hand but
feeling and action do not vanish. The
Gita pronouncement that one cannof
live even a moment without action
is - a self-evident proposition which
cannot abolish - the  possibility

of renunciation in:the sense we’

are urging. The Karma Sannyasi
does not seek to abolish feeling
and action altogether but diverts
all their energy to sustain the course
of thought in its natural rhythm
‘seeking the ultimate. Such seeking
may be prolonged indefinitely before
the final vision occurs. We need
not expect perfection therefore in a
Sannyasi. It is enough if he is abso-
lutely sincere in the quest and is

fully qualified. At the moment of
sakshatkara, when it comes, all
the aspects of personality are uni-
fied. The Supreme Self or Reality
is seen to penetrate all things with
its own ineffable splendour; the
warmth of feeling and the urge of
will are transfigured. What is the
course of life thereafter? Here
comes the change in emphasis that
is really required. Instead of hesi-
tatingly urging that the Jivanmukta
condition and activity are not in-
compatible, it is necessary to push
the logic of the theory to its culmi-
nation and to claim that after sak-
shatkara the Jivanmukta will neces-
sarily, though he will not feel the
necessity as an external compulsion,
express his jnana or beatific vision
in a life of abounding joy and crea-
tiveness. The ides of lila as applied
to Brahman must mean something;
some echo or analogue of if must
appear in the Jivanmukta. In fact
Madhva declares, that though Kar-
ma is not necessary to knowledge, it
is helpful towards making the object
or fruit complete. Further, he goes
the length of declaring that failure
to do the good will result in the
dwindling of bliss and performance
of good will enhance bliss (vide
Bhashya on Vedanta Sutras 3-4-33).
It is not easy to derive this conclu-
sion from Advaitic premises, because

of its traditional identification of ~

Avidya and the world. On this
basis Jnana destroys the world, dis-
solvirg it like the baseless fabric of
a dream. Critics point out that
there is no room for the Jivanmukta
condition on this hypothesis. But
T believe it is possible to reinterpret
the basis of the system so as to
eliminate this difficulty. If the
Absolute is satchidananda, he who
is one with it must necessarily over-
flow into joyous activity. Activity
cannot be regarded as-an ultimate
factor only in the sense of being

KARMA SANNYASA ‘ 351

goaded by emptiness and imperfec- .

tion. DBut the activity of the Free
Man will be different from the
Karma preceding the act of renun-
ciation. Preparatory Karma is one
thing. Post-SBakshatkara “ Karma”
is quite another. It is an outflow
of abundance, marking no imper-
fection whatsoever. It may express
itself in poetic utterance like the
hymns of the Rig Veda; it may
issuein the joy of service or thought.
A necessary distinction should here
be - made between mystic ecstasy
and the steady mystic state illumin-
ed by a fired light, showing all
things in the light of eternity.
Madhva points out that the Jnani
is quiescent in Samadhi but is active
during the rest of life. The spasm
of emotion may be passing, even
the vision may vanish, but the sense
of direction and scale of values must
be permanent possessions. Other-
wise the sakshatkara has no value,
rather it is not sakshatkara. Thus
the permanent light installed in the
soul of the Jivanmukta will sponta-
neously seek to pass into life, into
acts of ever-widening ranges of
influence. The man is perfect, but
his perfection will issue into joyous
activity to save the imperfect. If
the Divine is Bhakta Paradhina, as
it 13 0 movingly described, it is no
wonder if the joy of the Free Manis
*“ three parts pain.”” To the dictum
of Spinoza, that the intellectual love
of God is the love wherewith God
loves Himself, it is necessary toadd
that it is also, by the same token,
the love wherewith He loves His
children. In such a state of free-
dom, the partial categories of end
and means are transcended in an
undivided cycle of Jnana, Bhakti and

Karma, These will be Viseshas

mutually implying each other but
inseparable. ' I believe the modern

‘social conscience will be satisfied

with this extension of- emphasis

in the traditional account, and
that far from being an illogical
concession, it is the necessary cul-
mination of Hindu Ethics. Hence
we may conclude that prelimeinary
Karma Sannyasa is necessary ; that
lokasangraha may best be furihered
by it, but that, after sakshatkara,
the Jivanmulta's life will be a reve-
lation of a new kind of Karma.
Adapting the words of Prof. Hari-
yanna*, we may say that the prior
Karma helps the “realisation of
Brahman,” while post-sakshatkara
“Karma " will constitute the “reve-
lation of DBrahman.” There need
be no fear that such activity will
entangle the soul in the toils of
Samsara, for ex-hypothesi, sakshat-
kara occurs only when there is
sufficient chitta suddhi. Itis not
a mere fleeting glimpse, it connotes
the * direct instalment of the self,
soul, mind and body, in the very
heart of reality.” Prof. Radha-
krishnan would go a step further
and urge that the Jivanmukta is not
utterly released at death, will not
wish to be released but will come
back to the scene of life again and
again for service till all people are
released. In the Upanishads there
is an idea that the released will
wait with Chaturmukha Brahma
(Maheswara or Prajapathi) till the
end of the Kalpa, when they will all
go to the Supreme by the pre-
siding deity of this epoch. It is far
more important to develop this
strand of thought than to tilt
against Karma Sannyasa under the
mistaken notion that it is against
social service. Itisfar more im-
portant to urge that after sakshat-
kara knowledge is achieved only in
outline (though an outline that is
final and unchanging) and that a
series of lives are necessary, nof

- # See Introduction .to his edition of

Vedanta Sara (Poona).
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only for helping others as Radha-
- krishnan suggests, but also for
achieving the uttermost fullness of
detasl in knowledge possible to
human capacity. The glory of God
is not fully known, even as much as
is possible to our capacity, until He
is seen indwelling and translucent

NOTES AND
The Nature of the Soul

[We reproduce below an extract from
the monthly Bulletin of the Vedanta
Bociety of San Francisco, mavaged by
Swami Ashokananda. The exbract is
interesting in ag much as it has sbtrung
together some of the most importand
utterances of the Swami Vivekananda
on *‘ The Naturs of the Soul”}.

- The Hindus say that the Soul is
absolute and all-pervading, there-
fore infinite. ,

There is no change in the Soul
whatsoever — Infinite, Absolute,
Eternal, Knowledge, Bliss and Exis~
tence. Neither can there be birth
nor death for the Soul. Dying and
being born, reincarnation and going
to heaven, cannot be for the Soul.
These are different appearances,
different mirages, different dreams.

It cannot bethat the Soul knows,
but it is knowledge. It cannot be
that the Sonl has existence, buf it
is existence. It cannot be that the
Sounl is happy, it is happiness.
That which is happy, has borrowed
its happiness; that which has
knowledge, has received its knowl-
edge; and that which has relative
existence, has only a reflected exis-
tence.  Wherever there are quali-
ties, these qualities have been
reflected upon the substance, but
the Soul has not-knowledge, exis-
tence and blessedness as iis quali-
ties, they are the essence of the
Soul. = : S

in the infinite web of life and
matter. As Madhva insists, know-
ledge of difference is necessary to
enhance the knowledge of identity
(Tattva Sankhygna). We must put
the mind of Einstein in the Soul of
Buddha to derive our ideal of Jnana
for the future.

COMMENTS

The Soul is not aforce ; neither is
iy thought. It is the manufacturer
of "thought, but not thought itself ;
it is the manufacturer of the body,
but not the body.

The real Perceiver, the.real Ruler,
the Governor, the Creator, the Mani-
pulator of all this, is the Self of
man. The Self of man being beyond
the law of causation, isnota com-
pound. It is ever free and is the
Ruler of everything that is within
law. It will never die, becausa
death means going back to the com-~
ponent parts, and that which was
never a compound can never die.

You are only One; there is only
one such Self, and that one Self is
you, standing behind ‘this little
nature is what we call the Soul.
There is only One Being, One Ex-
istence, the ever-blessed, the omni-
present, the omniscient,the birthless,
the deathless. “ Through His con-
trol the sky expands, through His
control the air breathes, through

-His control the sun shines, and

through His control all live. He is
the reality in nature, He is the Soul
of your soul, nay, more, you are He,
you are one with Him.”, :
The Soul is not composed of any
materials. It is upity indivisible.
Therefore it must be indestructible.
For the ‘same reasons it must also
be without any beginning.  So the
Soul is without any beginning ‘and
end. . = - - .- S
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In every manand in every animal,
however weak or wicked, great or
small, resides the same omnipresent,
omnisgcient Soul. The difference is
not in the Soul, but in the manifes-
fation.

The Soul i3 also sexless; we can-
not say of the Afman that it is a
man or &4 woman. Sex belongs to
the body alone. Bo are the ideas
of age. It never ages; the ancient
Onae ig always the same.

We all hold in India that the Soul
is by its nature pure and perfect,
infinite in power and blessed. Only,
sccording to the Dualist, this natu-
ral blissfulness of the Soul has be-
come contracted by past bad work,
and, through the grace of God, it is
again going to open out and show
its perfection ; while according to
the Monist, even this idea of con-
traction is a partial mistake, ifis
the Veil of Maya that causes us to
think the Soul has lost its powers,
but the powers are there fully
manifest. ,

The Self is the essence of this
universes, the essence of all souls;
He is the essence of your own life,
nay, ' Thou art That.” You are
one with this universe.

The Background, the Reality of
every one is that same Eternal,
Ever Blessed, Ever Pure, and Ever
Perfect One. Ii is the Atman, the
Soul, in the saint and the sinnper,
in the happy and in the miserable,
in the beautiful and the ugly, in
men and in animals; if is the same
throughout. It s the Shining One.
The difference is caused by the
power of expression.

You are everywhere. Then what

" ig this coming and going ? It is the

ballucination produced by the
change of this fine body, which you
call the mind. That is going on.
Just a little speck of cloud passing
before the sky. As it moves on
and on, it may create the delusion

that the sky moves. In reality you
are neither going nor coming, you
are not being born, nor going to be
reborn; you are infinite, ever-pre-
sent, beyond all causation, and
ever-free.

Macnicol on Inter-religionism
in India

Rev. Nicol Macnicol has made
some interesting remarks on the
Christian conception of harmony
between religions in an article en-
titled ‘Inter-religionism in India’
originally published in the ‘Congre-
gational Quarterly’ and re-printed
in the National Christian Council
Review for October. In the first
place he points out and ecriticises
what he calls the two prevailing
ideals of inter-religionism in India.
The first which he attributes to the
Ramakrishna movement is that all
religions are equally true, and the
second for which he gives the credit
to Mahatma Gandhi, is that there is
so much mixture of error or uncer-
tainty in them all that Hinduism is
good enough for a Hindu, and even
animism for the animist. To us
who think of man as riding from
truth to truth, from lower concep-
tions of it to higher conceptions,
and not as Christians think, from
error to truth, there is little differ=
ence between these two conceptions.

"Macnicol criticises these as being
the outcome of a pantheism that
looks upon the world as an illusion,
or as due to despair of attaining to
reiigious truth. He remarks, *If
there is such a thing as truth, then
it must be a standard for the whole
human race. If thefe is a road by
which men have travelled to eternal
reality, a road which has led them
into fellowship with a God who is
‘ the eternal home of values, the
Supreme worth,” then that road
must be the road that every son of
man should seek o travel.” We:
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have no hesitation to accept this in
a general sense, but beyond this,
can the learned writer show any
criterion, except his own dogmatic
assertions, to which all religionists
may be made to agree ? Evidently
every one of us has got some parti-
cular prejudices and a particular
outlook due to our education and
up-bringing which gives a colouring
to all our thoughts and which
thereby make it impossible for usall
to view the same thing in the same
way in all respects. Only in science
there is not this difficulty, because
- science relates to quantitative mea-
surements which will be Tegistered
in the same way for all by the in-
struments. DBut when qualitative
measurement is our source of
knowledge, as it is the case in our
religious life, differences of concep-
tion in details cannot be avoided
owing to the subjective character of
the interpretation. When Hindus
say that all religions are true or
that absolute truth cannot be found
in any religion, it is this unavoid-
able colouring of the instruments
of knowledge that they have in
mind, and not that they want to
preach a gospel of despair or of
moral sluggishness.

. .Macnicol remarks: “If we can
believe that a truth exists which is
not wholly unattainable, then we
cannot be content that we should
abandon the endeavour to attain it,
nor can we be indifferent if others

are not sharing with us the experi-

ence of it, so far as it has been
attained.........” If the Christian
Missionary goes about with this
egocentric notion of religion that
what is good for one must always
be good for others also, he can ex-
pect to become the fruitful source
“of hatred and fights wherever he
goes with his religion of peace and
love. While the solicitude for others
is commendable in one sense, Chris-

tian Missionaries have to this extent
abused it wherever they have gone.

Christian Conception of Inter-
Religionism

As against the Hindu conception
of religious universalism, Macnicol
states the Christian conception of
it as consisting in what he calls the
sharing of religious experience. His
explanation of this sharing process
is rather ambiguous. He first seems
to say that there is an element of
devotion and prayer in non-Chris-
tian religions similar to that of
Christianity and that by cultivating
this in their followers they are pre-
paring them for the final acceptance
of Christianity. If this is the hope
of the Christian Missionary, non-
Christian religions can point out in
their histories to cases of men who
have attained the highest ideal of
devotion without any Christian aid.

Immediately after, Macnicol states
his view in a rather different way.
“To try to come together with
non-Christians so as to reach down
to this common basis of depen-
dent creatureliness in the -hope
that God may break forth upon
us and we may together know
Him—that is an ‘inter-religion-
ism ’ that some earnest spirits in
India, Christian and non-Chris-
tian, are seeking to make use of.” If
the Christian is ready to admit, as
is implied in this statement, that
his religion is as imperfect as that
of the non-Christian, and that they
both alike have to wait for God to
‘break upon’ them, thea we find very
little difference between Macnicol’s
view and the Hindu view of uni-
versalism which he seems to reject
scornfully. The chief difference
that remains consists in that the
Hindu likes to place his theory
against a philosophic background,
while Macnicol will. have his sup-
ported by dogmatism or mysticisu..
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Japan and India

The Advance publishes the re-
port of a conversation between the
*United Press’ representatives and
two Buddhist monks from Japan
who are on a visit to Satyagraha
Ashrama at Wardha. Tn reply to a
question asto what the Japanese
think about India, the monks are
reported to have said:

‘“ Buddhism spread to Japan some
1300 years ago and Japanese civili-
sation came from it. Therefore the
Japanese think that India is the
mother of the Japanese civilisation.
At present all Japanese look upon
India as a beautiful garden of God,
and & place radiating spiritual peace
to mankind. We feel for India
because it is the birthplace of Bud-
dhism, our sacred religion. We are
praying for Buddha’s blessing every
morning and evening to see India
attaining her national goal.

On further questioning the monks
assured that this was not their per-
sonal opinion, but the general feel-

ing among the Japanese people.
Japan had hitherto carried great
prestige among Asiatic nations, but
‘her recent high-handed policy in
China has greatly undermined the
faith of other Asiatic peoples in her.
It is none the less gratifying to
note that the Japanese people have
not forgotten their cultural and
spiritual contact with India in the
past, and that they still love and
revere India as the birth-place of
Buddha. These cultural ties that
India had contracted with the past
with other Asiatic nations stand to
this day as a reminder to us of our
once vigorous cultural life which in=-
fluenced other nations, not through
fire and sword but through the love
and blessings of India’s great spiri-
tual sons. In the turmoils of our
modern political and economic life,
the words of these Japanese monks
ask us, as it were, to remember
that the conquest of the spirit is far
more enduring and beneficial than
those of military and naval expedi-
tions.

————
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ProTriNus oN THE BEAUTIFUL AND
ON INTELLIGIBLE BEAUTY: Pub-
lished by the Shrine of Wisdom, Aaklu,
6, Hermon Hill, London. Price sh. 2-G

" (Cloth)

The Editors of the Shrine of Wisdom
Quarterly have published excellent trans-
}u.tions of these two essays by Plotinus
in a single volume which forms Manual
No. 13 of the Shrine of Wisdom series.

The conception of beauty is both ex-
ternal and internal. Externally beauty
appeals to the sight, to the hearing
through compositions asin postry and
music. But beyond the external, that
1s, sense perception, there i3 the beauty
of the virtues, for every virtue is a
beauty of the Soul, as it partakes of
the nature of the Soul. Such beauty
the eyo of sense cannot contemplate,

but the soul without need of sense
organs beholds and pronounces beau-
tifal. Thus we behold ourselves beauti-
ful within, when the Soul gets purged, as
it were, of dross and is beautified, Well
has the author said that the beauty and
good of the Soul consist in her assimi-
lation to God, who is Beauty and good-
ness. And closely fellowing the inimi-
table w_'ords of the anthor in another
place, it may be postulated that in
order that each one of us may be enabled
f.o see beauty within ourselves, that
is God, each one of us should become
beautiful, God-like. The ides ig elabo-
rated in both the essays. The object of
the second essay is particularly to point
out the way of approach to the vision of
the beauty of Divine Intellect and to
the still more glorious realm of Intelli-
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gible beauty to whichit introduces the
Soul. . 8.
THE SAcrEDp KURAL: DBy H. A.
Popley, B. A. Published by the Associa-
tion Press, Publication Department of
the National Council of Y. M. C. 4.'s of
India, Burma and Ceylon, Calcutta.
Prica: Cloth Rs. 2. Paper Re. 1-4.

This small treatise is an introduction

to the study of the famous Tirukural or
the Tamil Veda, as it is sometimes
called, and belongs to the ‘ Heritage of
India Series.’ It containg an Erglish
rendering in verse of a few choice
Kural couplets and a fairly lengthy
introduction dealing with the dafe of
the Kural, its ideals and teachings, the
character of the poet, and the South
India of his times. The explanatory
notes at the end and some illustrations
including the fraditional figure of the
gage add to the value of the book.
" About the interest the author hag
taken in mastering the original in Tamil
he himself says in the Preface: *' Ever
gince I began to study this little book
twonty-eight years ago, it has been with
the New Testament my daily companion
in all my travels, and I have learnt to
love it and to rejoice in its homely,
high-minded teachings.” "It is im-
possible,” he continues, “in- any
translation to do justice to the beauty
aud force of the original...... I realise
that I have failed miserably again and
again and can only hope thab those who
read this translation may be able to
gain at least a glimpse of the inimitable
style of the Tamil Author.” ]

Leaving aside this humble self-esti-
mate of the translator, we find that the
gelection has been carefully made, The
verses have been arranged neatly accord-
ing to topics, as ‘' Domestic Virtue,’
¢ Ageotic Virtus, * Kingship ete. The
translations too are not without a ring
and a music &'l their own. On ‘Con-
duct of Affairs, for example, we light
on the verse :
© “Sleep on those things that slowly
may be done,

- Sleep mnot on those that sleepless
promptness need.” .

The editorial preface says that in
every volume that is brought oub
“ gyerything must bs scholarly, and
everything must be sympathetic. The
purpose is to bring the best out of the

ancient treasuries, so that it may be
known, enjoyed and used.” This trea-
tise fulfils all these conditions.

Saivarl THE GREAT: DBy DBal-
krishna, M. 4., Ph. D. Published by
D. B. Taraporevala Sons & Co., Kitab
Mahal, Hornby Road, Bombay. Price
completa set in 2 Volumes, Bs. 15
- This book is issued in two volumes.
Volume I contains two parts. The firs§
part attempts to arrive at a corréct
geneology of Shivaji and gives an
account of the career of Shivaji. . The
second part follows the history of Shivaji
up to bis coronation and is entitled

* Shivaji the Uncrowned King of Maha. -

rashtra.” Volume II is entitled *‘The
Crowned King”' and does not appear to
have been released from the press yeb.
The book is declared to have been
in preparation for seven years. If
contains an introduction explairning the
nature of the records explained. Itisa
research volume and the specialist on
the subject will find much valuable
information in the book. '

To the available sources of informa-
tion on the Lifs of Shivaji in Maha-
rashtra, Persian and Inglish, the author
has added the Dutch factory records
presorved in Batavia and the Hague.
While the Mahratta chronicles abound
in fable and fiction, the European
material available in the Despatches of
the East India Company, and the Dutch,
French and Porbuguese records refer
only to isolated events without giving
exact dates. The author has found it
necessary to supplement the indigenous
with the foreign material.

A ocorrect account of Shivaji's geneo-
logy is still to be arrived at. When on
the one side he is connected to the
Rajput family of Chittore by some, he ig
referred to ag belonging to’a fawily of

" agriculturist Patels or village officers

by others. A Rajpub descent is certainly
more appropriate to a warrior and a
hero of such eminence as Shivaji. His-
tory however cannot have its' judgment on
& sense of appropriateness,ibut has to do
it on documentary evidencs. The author
has worked at it with greab assiduity and
is of opinion that Shivaji's descent from
the princely house of Chittore can now
be considered as established. One of the
Ranag of Chittore, Sajjan Sinha, who wag
disinherited by his father, went to
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Decean and entered into the service of
Hasan Gangu, the founder of the Bah-
mani kingdom. His descendants throve
well in his court and in time hecame
the Rajas of Mudhol. QOpne Shubha
Krishna, & younger scn of this family
soparated himself from the ruling family
and seftled in Devagiri. Shivaji is
connected to this younger line but the
connections are not all distinet and
beyond doubt. The author has col-
lected a number of references to
prove that the family to which Shivaji
belonged are Rajputs and has added the
list as an appendix to Part T of Voluma 1.

The careor of Shahji has been des-
cribed at length., What to him was a
life-long dream was left to be acecom-
plished by his gifted son. We read that
Shahji paved the way and created a
favourable atmosphere for the successful
rebellion of his son against the foreign
rule. That the father and son were nob
on friendly relations has been ably met
by the author. We have it on the evi-
dence of Chitnis thal the father gloried
s0 much in his son’s successes that he
vowed to donate a golden idol worth a
lakh of rupees to the temple at Jejuri
for the fulfilment of his son’s mission
in fourding an independent kingdom.

Some of the other important features
of the book are that the date of birth of
Shivaji is proved to be 19-2-1630, as
against the traditional date 6-4-1627
and that his illiteracy is repudiated.
Several references such as the Inpglish
instructing their envoys to deliver their
letter into Shivaji's own hands * for we
fear these Brahiins make letters speak
what they please,” have been collected
from contemporary documents fo sup-
port Shivaji's literacy.

The murder of Afzal Khan is one of
the darkest points in Shivaji’s career.
Many accounts of the same are extant.
The Dutch records have helped the
author to relieve the freacherous act of a
part .of its cold bloodedness. Shivaji's
acbion is justified as treachery playing
against treachery. It sppears to us that
an admirer of Shivaji should be aec-
customed to look without honour on such
acts of muarders. When one 1is in
sympathy with the mission for which he
worked, namely, to root out the foreign

rule ag far ag possible and protoct

Hinduisin, the Braluning and tho sacred

kine, ifi is not difficult to understand that
the times required strong and decisive
ackion above all considerations of ethics,
for any measure of success. Whila
reading about this and the other scem-
ingly dork pointain hislife, if we can
remember that it was the sams man
* who made it a rule that wherever his
followers went plundering they should
do no harm to Mosques, the book of God,
or any one’s woman, who was ready to
renounce his kingdom aund all in a trice,
and thatit was the same man, again. who
rose so much above the temptations of
the flesh that when the boautiful
daugbter-in-law of tho Muslim Governor
of Kalyan was presented to himas a
ciptive maid, he only gently remarked
that had his mother been half so beauti-
ful, he himself would have been less ugly,
and sent her back to her pareats,—then
we can bave a far more balanced esti-
mate of him.

The bock hasa good get up and we
trast it will be studied with interess.

AcHYUT : Published by Sri Krishna
Pant, Achyut Granthamala Karyalaya,
Lalita Ghat, Benares City. Annual
subscription (Inland) Rs. 6.

The *Achyut’ is a Hindi monthly

unique of its kind. The subject it will
mainly deal with is Hindu Philosophy
with an elucidative explanation of
Sankara.'s commentary. The style ig
simple but exhaustive, elegant and pure.
It is hopad the contemporary will attain
an eminent rank among journals devoted
to p.hilosophy aud create an ever-increas-
ing interest among the Hindi-knowing
publie.
. J. M. SEN GUPTA: ANNIE BESANT
& V. J. Paten: By C. S. Venu.
Publishel by R. K. Raja & Co.,
2, Nammalv.:r Strest, Q. T., Madras.
Price One Anna each,

In these pamphlets of the * Mother
India’ Series, the lives of these
three great fighters for India's froedom
have been narrated. With an unpreju-
diced miad, the writer has touched on
all the points of importance in their
noble careers,

Tur COMPLETE WORKs or I P.
BLAVATSKY : Edited by A. Trevor Bar.
ker, Vol. II. Published by Rider & Co.,
Paternoster House, London, I7, C. Price
15/-Net.
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The modern Theosophical movement
was begun in New York in 1875 by
Madame H. P. Blavatsky, a Russian,
and Col. H. 8. Olcott, an American,
* under the ingpiration and teaching”
of certain * Oriental Spiritual Adepts .
The method determined upon by the
two founders was that of arresting the
attention of the world by displaying
laws denied equally by orthodox materia~

. lism and dogmatic religion. To those
who have had no access to the two greab
works of this gifted and versatile
Russian lady.—* The Secret Doctrine ™
and *“Isis Unveiled "—the articles con-
tributed by her to wvarious newspapers
and periodicals, English and foreign,
and which are republished in the hand-
some and well got-up volumes before us
should prove highly useful. The material
has been arranged in chronologieal
order according to the date of original
publication from 1874 onward, thus
adding greatly to the historical value by
enabling students of Theosophy to trace
the gradual unfolding of H P. B.’s
mission from her first contacts with the
spiritualists in America to the day of her
death in 1891,

The history of the Theosophical move-
ment has, as may be expected, shown
familiar human characteristics. Oriti-
cisms there have been to the doctrines
propounded by H. P. B., and as we
stated in noticing the first volume,
several of the contributions are replies
to crities who ranged themselves on the
side of science in questioning the
genuineness of spiritualistic phenomena.
A number of the articles are by way of
furnishing information on various as-
pects of the movement and clearing
misunderstandings. As we have stated,
students of Theosophy will find in these
volumes maferial regarding the evolution
of the life-work of Madame DBlavatsky.
The volumes contain also other articles
~which will be of great interest fo non-
Theosophists and general readers as
well.

In an article on *“ The Arya Samaj”
(1879), H. P. B. says that the Theoso-
phical Socicty is in organised affiliation

* with the Arya Samaj of India, its eas-

tern representative. A younger society

than Brahmo Samaj, it wag instituted,
“fo save the Hindus from exoferic
idolatries, Brahmanism, and Christian
Missionaries.”” The author adds that
the Theistic movement connected with
the Brahmo Samaj had its origin in the
same idea. Tributes of respect and
admiration are paid to Swami Daya-
pand, Raja Ram Mohan Roy and Babu
Keshab Chunder Sen. Speaking of
Swami Dayanand the author says,
“YWhereover Swami Dayanand goes, his
splendid physique, his manly bearing,
eloquence and incisive logic bear down
all opposition. People rise up and

say: ‘We shall remain no longer in -

this state for ourselves, we have had
engugh of & crafty priesthood and a
demoralising idolatry, and we sghall
tolerate them no longer. We shall
wipe off the ugliness of ages and try to
shine forth in the original radiance and
effulgence of our Aryan ancestors.
Not less hearty is the author's admira~
tion for Ram Mohan Roy.  Her eloquent
praise of him is topical, the centenary
of the Brahmo Samaj movement having
been c¢slebrated in this city and else-
where a few' days ago.” “A Rarhee
Brahmin,” “ and one of the purest,

most philanthropic and enlightened men:

India bas produced......His intellectual
power was confessedly very great while
his manners were most refined and
charming and hig moral character with-
out astain. Add to thisa dauntless
moral courage, perfect modesty, warm
humanitarian bias, patriotism, and a
fervid religious feeling, and we have
before us the picture of a man of the
noblest type.”

Among other noteworthy articles may

be menticned  *“ The Popular Idea of.

Soul-Survival,” * What is Theosophy ?'"
* Antiquity of the Vedas,” and “ Indian
Metaphysics” which show the deep
scholarship and polemieal  skill of the
author. We have perused -with great

interest the volumes covering the period

1874-1881 which throw feonsiderable
ligh% on the activities of the founders
and their co-workers in the early years
when the movement was being consoli-
dated in America, Australia and India.
A8,

NEWS AND REPORTS

Ananda Ashrama, California

Swami Paramananda, returning from
his visit to India, passed quickly
through Europe and reached America in
May. The first two months after his
arrival he spent at his Centre in Bos-
ton, the establishment of which is
almost coincident with his first landing
in America twenty-seven years ago. He
reached Ananda Ashrama, his California
contre in July. In the many unusunal
meetings that followed, attendance
throughout was large and many friends
were gained for work.

The Swami conducted the $wo regular
religious Services each Sunday and a
Class for practical spiritual instruction
every Thursday. On two successive
Thursdays there were special moonlight
Services in the court of the Temple.
One evening was devoted to India, and
the Swami told with deep feeling of the
warm wolcome he had received there,
and of the ever-growing call of the
Motherland which was sounding in his
heart. After his address, there was a
reception at which refreshments were
served. Everyone present was also
warmly interested in seeing the ad-
dresses of welcome and the gifts
received by the Swami during his
Indian visit. The demand was so
insistent, it became necessary to arrange
a second “India Night.,” This too
began with a dinner given to a large
number of people. The Swami himself
prepared the dishes, and there was greab
appreciation both of his hospitality and
of the dinner itself. At the close of it,
all those present again gathered in the
court of the Temple to hear the Swami
tell once more of India, especially of
the work done for women. He
dwelt with special pleasure on the new
Ashrama recently started at Dacea,
East Bengal, by Srimati Charushila
Devi, for giving a home and voeational
training to over sixty women of all ages
and castes. He also spoke of the day
school of two hundred and seventy-five,

. which carries its pupils to University

matriculation.

R. K. Vidyalaya, Podanur,
(Coimbatore)

The management have ijssued the
report of this institution from the day
of its opening, 3rd February 1930, up to
30th September 1933. Starting as a
mere boarding arrangement for 3 boys,
it soon developed into a residential
school, and has now on its rolls 42 boys
and teaching facilities from the fifth
class to the seventh. There are 4
teachers and a socretary who acts both
as the warden and religious instructor.
The work of the Vidyalaya is divided
into several departments, each under a
captain and a batech of boys. Even
cooking is done by them. Caste pre-
jodices are not at all respected, among
the pupils being representatives of all
the main castes including the Harijan.
Neither is any differentiation made
among the boys on grounds of wealth.
Love of country and service are taught
through national songs and a variety of
other means such as cleaning of slums.
Attempts are also made to develop the
power of initiative in the boys through
their own court where they settle their
disputes with the aid of a panel of elect-
ed judges and through their monthly
meetings where they represent their
difficulties and suggest iraprovements.
The management hope with the help of
the publie to raise the Vidyalaya into a
residential High School with a well
equipped industrial section which can
train up a hundred boys.

Cheris’ Address to Mahatmaji

During his short stay in Madras,
Mahatma Gandhi responded to the call
of the Harijan inhabitants of three
Cheris in which the Thondar Sangam, or-
ganised by the R. K. Math, Madras, has
been doing reconstruction work on the
lines laid down by Swami Vivekananda.
The Servants of Untouchahles Society,
Madras, has placed the Sangam as well
as the Harijan residents under & deep
debt of gratitude by their very generous
gift of about two hundred sets of ex-
cellont Khaddar dress to the most
deserving familieg of these Cheris. At
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-~ about 9 a.m.,, on the 2lst of Decem-
ber 1933, Mahatmaji motored to
- the place and was received by the
. Swamis, the members of the Sangam
and the Harijans. An address was
presoented and the Mahatma gave a
fittting reply which will be enshrined
in the hearts of all those present on the
- happy occcasion. He congratulated the
Mission on the good work itis doing
-throughout India, and stressed that the
Ramakrishna Mission i3 a ‘‘ movement
. ~{or self-purification within Hinduism.”
. In the end he exhorted young men to
~take part in larger numbers in this
-noble work of uplift. { Co

Swami Vijnananandaji in
o Madras
“: Swami Vijnananandaji and party
arrived in Madras from Caleutta on 24th
December 1933. Two years ago, when
this disciple of Sri Ramakrishna visited
< the South, numerous devotees flocked to
+ him and got the rare privilege of hearing
from him his personal reminiscences of
-the Master and of Swami Vivekananda.
" On that occasion he saw many of the
important places of pilgrimage, like
‘Conjeevaram, Rameswaram and Kanya
. Kumari, and gave the benefit of his holy
: company to the inmates and devotees of
. pur Ashramas like Trivandrum, Ootaca-
-pund and Mysorse. The Swami had a
“great desire to finish his South Ingdian
{ tour by ecrossing over to Ceylon and
‘geeing Colombo and other places of im-
portance on the other side of Pamban.
“Bub on nccount of heavy rains the
teamer service got suspended for a time,
nd the Swami had to postpone his trip.
This time, therefors, he left Allahabad
with the definite intention of visiting
Colombo—the place which got the bless-
d opportunity, before all others, to
wolcome the Swami Vivekananda after
is signal success in the West.
“On the 21st and 22nd the devotees
f Madras flocked to see Swami Vijnana-
nandaji and sat round him by the hour
istening to' his witty, brilliant and
nepiring discourse. Often when he
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talked of his Master and of Swami
Vivekananda the “reminiscences”that
poured forth from him had a directness
and vigour that could not bub impress
the minds of the listeners with the
gravdeur of the Self that is “beyond
the passions,” the Self that is “{ranscen-
dent”, and at the same time™ immanent
in the hearts of all,”

As the invitation from Colombo was
pressing, and as arrangements had
already been made for the reception of
the Swami there on the 27th the party
left MMadras on the 25th by the Indo-

Ceylon Mail. They are expected back

in Madras in the beginning of January
1934, .
‘R. K. Mission Flood Relief '
in Orissa and Midnapur

Qur relief work is going on from
eleven contres in the Districts of Cut-

tack, Puri and Midnapur. Two weeks .
before we started a new cenfre af’

Chalisimultalia in the Sub-division of
Tamluk in Midnapur. In two weeks
ending 11thand 18th November we have
distributed 957 mds. 6 srs. of rice among
6958 recipients belonging to 315 villages
from Niali, Balianta, Balikuda, Kapi-
leswar, Fatehpur and Chitreswari cen-
tres in Orissa. During the samae period
248 mds. 24 srs. of rice and 161 pieces

of new clothes were distributed among,

2494 recipients of 96 villages 'from Baliv
ghai, Pratapdighi and DBalyagovindapur

in Contai Sub-division and'99 mds.

90 srs. among 995 recipients Jof 53 vil-
lages from Barabaichberia and Chalisi-
multalia of Tamluk Sub-Division in
Midnapur District. Besides, 455 mds. of
bran were supplied for cattle from the
centres of Contai. Our work in Contal
Sub-division will be closed shortly. Buf
the work of other centres will be conti-

nued scme time yet. So belp in the.
ghape of money or new clothes will be "
thankfully received and acknowledged. -

(3d4.) SUDDHANANDA,
23-11-33.

Secretary, B K, Mission,
Belur Math, Eowruh. :

1
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Books at Reduced Prices
‘ , A few remaining copies of the Old Edition
o ' COMPLETE WORKS
OF
o SWAMI RAMAKRISHNANANDA

(5)
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Complete Works, Vol, I. Contains—The Universe and Man,
The Soul of Man, Path to Perfection, and Necessity of Religion.
In this book many abstruse metaphysical trushs of the Hindu Serip-
tures have been very lucidly expounded and elucidated in simple

| language. D. C, Pp. 271.

Flexible bound, Original Price Re. 1-8. Reduced Price As. 8 only,

' One copy of ' Consolation” by the same author will be given
Sree with the book.

2EaseSesesasesesesesasese

THE UPANISHAD SERIES

By Swami Sharvananda

. Original Price. Reduced Price,
| Rs. A. P. Rs. A. P.
0 60 0 3 0
Kena Upanishad 06 0 030
Katha Upanishad 012 0O .0 6 0
Each of the above contains Introduction, Sanskrit Text, Para-
phrase with word for word literal translation in English, Running
translation and Comments,
The “Vedanta Kesari” Office, Mylapore, Madras.
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DRGDRSYA VIVEKA

(An analysls of the Seer and the Ssen)
BY

Isha Upanishad

Gt e sl ol e sy I Lo L e T Lo I
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-
b

Swami Nikhilananda

With S8anskrit Text—word for word rendering=—English translation—
notes—explanatory quotations—valuable and elaborate introduction and with a
Foreword by Mr. V. SUBRAHMANYA 1YER, B. A,

. Drgdreya Viveka is one of the most valuable compendiums of Adwaita
Philosopby and it deals with the central theme of the Vedanta,

Excellent Printing and Get- up,
L Price Re. 1.
The Yedanta Kesarl Office : : Mylapore, Madras.
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TELUGU PUBLICATIONS

Just out. Just out.

LIFE OF SRI RAMAKRISHNA

(in Telugu)

A comprehensive chronological account of the wouderful Life of the
Saint of Dakshineswar, rendered from the original English Biography.

Yery . beautiful language—Excellent get—up~—Complete in‘ ono
volume, of Demy 878 Pages with many pictures.

_ Price Cloth Rs. 5.
GOSPEL OF SRI RAMAKRISHNA

It is a series of conversationsin which the highest gpiritual truths ;
wera expounded by the Master, in simple language with homely

illustrations.
' Price Re. 1-8-0

SAYINGS OF SRI RAMAKRISHNA -

. The most exhaustive and comprehensxve collectxon of ssymgs
and pare.bles

Price: Board—Re. 1-8-0
. The Life and Teachings of Swami

: .‘Pa.hh to Perfection .o o

Vivekananda 0 8.0
"Chicago Address of Swami Vlvekananda 0 6 6

S Words of the Master by Swami Brahma- 3
‘ nanda * vee ves 0 6{ 0
S Ra]a Yoga by Swami Vlvekananda c ees 1 4:0
- - X Karma Yoga .- e 012 0
) Bbaktl YOga ser ';c (31} are 0 8 o
“ & Narada Bbakti Sutras. ., s e 0 4 0
3 ., 030

The Vedanta Philosophy (Brahma Sutras);
‘By ‘Sridhar Majumdar, M. A, §

With original Butras, thelr word for word mesning, explanatory quotations,
and an unbisseed and thoughtful exposition in most ¢lear and Incid English,
" highly spoken of by the Prees. *The Vedsnta Kesarl® ‘The Prabuddha
* Bharata® 'Ths Modern Review ' ‘' The Btatesman ‘The Amrita Bazar Patrika’
. ¢ The Indlan Dally Mail’ * Peaoce * ag well as by the eminent soholars ief the

1

" werld, Drs. Barnett, Kelth, Jaoobl Jolly, Rapson, Hopkins, Winternitz, Thomas,
-+ Jaokson, 8. N, Das Gupta, Rabindranath Tagore, P. Narasinbayys, Moreno,
“F Yord Rona.ldahsy, Mabhamahopadhyayas, Pramatha Nath Tarka Bhushan and
" Durgs Charan Bankhya .Vedanta Tirtba, Pandits Kokileswar Bastri, S, Radha-
.~ krishnan and - Gop} Nath Kaviraj, Braj idshi Mohant Maharaj Santa Das
" Babait, eto. Most :tttaothe and useful to beginners, over 830 pages in all, oloth
und wlth title insoribed ln gilt letters, * Price Rs, & only, postage extra.

9 be. hadob “The. Author, Hastisunda Barisal, Bengal, India.
B e
*The Vedanta Kemx r Oﬂ’xce, Mylapore Mudrm
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Life of Sri Ramakrishna
A detailed chronological account of the Master’s
wonderful life, based on the most authentic sources, with
a foreword by Mahatma Gandhi.

~ With one tricoloured and several half-tone portraits,
Price: Third Edition BOARD Rs. 5. CLOTH Re. 6-8.

Swami Vivekananda’s Works
Complete Works in Seven Volumes,

Each—Board, Rs. 3. Cloth, Rs. 3-8.
Index to Complete Works 0-10-0
Rs. As. . Rs. As.
Hinduism 0 10 | Epistles,
Raja Yoga w. 1 4| L IL III & IV series,
Jnana Yoga w. 112 each vee 010
Bhakti Yoga weo 012 Do. V & VIeach
Karma Yoga . .. 0 12 crown size ... 0 8
The Science and Philo- Do. III & IV
sophy of Religion 0 12 Pocket Edn. each 0 6
A Study of Religion 0 12 | The Vedanta Philoso-
Realisation and its ¢ phy = e 0 6
Methods wre 0 10 | My Master we 0 8
The East and the - | Chicago Address ... 0 4
West 19 { Modern India wie 0 6

12 | Christ the Messen.

oo

Religion of Love ...

Indian Lectures ger we 0 3
(Colombo toAlmora) 2 8 | Pavhari Baba we 03
Inspired Talks ... 1, 4| Reply to Madras

Do. Cloth .. 1°12] Address 0 4
Women of India ... 0 2| Ibdia andher Problem 0 10
Thoughts on’ Religion and Philoso-
- Vedanta wee 010 phy Part I wee 012

- VEDANTA-SARA OF SADANANDA

With Introduction, Text, English Translation and Comments
BY SWANMI NIKHILANANDA

" The special features of the various commentaries on this
epitome of Advaita Philosophy have besn beautifully
presented to the English knowing peopls.

Exc’ellent get-up Price Re. 1.4

" The Vedanta Kesari ’f Of(fice, Mylapore, Madras.
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Works of Swami Paramananda
(AMERICAN PUBLICATIONS)
Soul's Secret Door, Poems (Flexible) Rs. 3.0-0. “"The book sheds

an almost tonic senss of Peace and Repose.,'—Evening Post, New

(His Holiness Swami Bhola Nathji Maharaj) T
. or

Are you feeling worried, depressed, sick or sorry ?

Are you feeling baffled in the battle of life ?

SESRSRSESESeae 58

Book of Daily Thoughts & Prayer—It contains high and ennobling
thoughts for every day in the year—each page contammf’ the salient
thouﬁhts for the day. Pp. Dy. 8vo 400, Price Rs. 4

The Vigil (Flenb!e) Rs. 3: (cloth) Rs. 2-8. ‘ Mysticism in its
troost form finds expression here. The post hag struck fire in even the
smallest fragment of verses with his limpid honesty of mmd "
Buflalo Courier. (with a Portrait of the Author.)

The Path of Deveotica—{8th edition) Cloth—Re. 1-12.

Coutenta: Devotion, Purity, Steadfastness, Fearlessness,
Self-surrender, Savskrit Praver and Salutations with English
Translation.

Have you found a -resting point for your wa.ndermg
(restless) mind ? .

‘Do you feel the need for Divine help?

R BT SRR r e Stk Tt S

Have you found the Goal of life ?

_ If any of these questions arise in your mind, «;h'ou,

will find Sure help in Translations from Sanskrit

Bhagavat Gita, Pocket Size. (Flexible) Re. 1-12.
Upamshe.ds With Commentary. {Isha, Kena, Katha) Re.1-12.

Practical Series

Rays of Light

! g‘i Faith as a Constructive Force. Creative Power of Silence.
. By 1;}% Spiritual Healing. Secret of Right Activity, Self Mastery.
o ' . At Re, 1-8 each.
- S ¢NATH, ¢ SERVANT oF THE EARTH'’ ‘ 8 28 B L-0 each.
| | ’ | - | 8 Comparatlv\, Study Series
Price Rs. 1/8 (Postage extra) o £ Emerson and Vedanta. Christ and Oriental Ideals. Plato and
: C, . o Vedic Idealism,
Foreign 2s. 6d or $ l:(includes Postage) | Ab Re.1 each.
Same book’in Hindi: Price 1/8. > Books and Pamphlets
Rs, A, Rs. A,
e Ul‘du-—-Payam-z-Mokabbat RS 2/"/‘ Pmnc;ples axnd Purposa of
¢ My Creed §  ‘Vedanta e

: The Soul-stirring and electrifying love of God dxs~
o pla.yed by the Author (Mystic of the highest order) rouses
 sympathetic echoes in the mind. of a reader regard[ess of

“his religious belief. How similar love can be acquu'ed by -
‘. others who are earnest is beaumfully told in thxs httle

Rhythm of Life ...

. 8 Science & Practice of Yoga. 0
The Way of Peaco and

2
2
Teaching of Christ and
Blessedness ... 1 12 Oriental Ideals . 0
do (paper) . ... 1 0 Harvest-field of Lifa <« 0O
Vedants in Practica ... 1 12 Yoga and Christian MysticsQ
.1
1
0
0

do (paper) ... 8 Civilization & Spiritualism O
Reinearnation and Glorifying Pain & Adversity0

[SeR - TN 8 kol Lo |

S . , B Immortality ... 8 Prayer cards (6 varietios) 7
: ./Volume. e o i - 5 Problem of Lifo and Death 8 each - e O g
‘ ' ' s Power of Thought 7 Right Resolution ... 01 8

To be had from-
R R. KHANNA Esq M. Sc.,

: Regxstrar, Lucknow Uniyersity, Lucknow, India.’
a,cas,sasasaszsesasaswms’@sasasaﬁasasasasasasésm
: adve rtuements please menhon “Vedanla Kesan

ve .. {%

Universal Ideal of Rehgxon fS‘\:
2

£

THE MANAGER,

“The Vedanta Kesari”, Mylapore, Madras.
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THE INDIAN REVIEW
SPECIAL DECEMBER (CHRISTMAS) NUMBER
CONTENTS

TACTICS (AND) OR STRATEGY ?
By Col. Sir Kallas N, Haksar, C.1.E.

SELECT COMMITTEE ON RE-
SERVE BANK.By Mr, C. 8. Ranga.
swami,

THE SACRIFICE : A LEGEND
By Mr, John Russell,

CZECHOSLOVAKIA

FASCIST EXPERIMENT IN EDU.
CATION. By Dr. J. M. Kumarappa,
M. A,

A CONTEMPORARY BENGALI
NOVELIST. By Dr. J, X, Das
Gupta, M. A,

THE UNTOUCHADBLES OF AME-
RICA, By Prof. P. Ganesh Rao.

ON GREAT RETORTS,

By Prof. 3, Tand»n, Al A.

EAST AND WEST.

By Mrs. Vinodini Gaikwar, B.A.,
LL,B, -

INSURANCE CAPITAL QUO
VADIS? By Mr, K. S. Msdbava,
AL A. {Lond.)

PRISON PROBLEMS IN ENG-
LAND. By Mr. Horace WWyndham.

THE TLATE Mg. V. J. PATEL

CAPTURE THE COUNCILS. By
Mr, 8. Satyamurti, BA, B.L.

NADIR SHAM OF AFGIIANISTAN

INDIAN AFFAIRS.

Dy “ An Indian Journaligt,'’

WORLD EVENTS
By Prof. A, J. Saunaders, M.A,,
PH.D

TRADE AND FINANCE.

Dy ** Srivag ',

Diary of the Monih. The TWorld of
Books, Indian states. Topics from
Periodicals. Questions of Innportance,
Ullerances of the day. Waomen’s pase,
ele. Multum in  parve. Povtraits
and Illustrations.

“ k39 122

VOL. XX.] [Nvo. 10.

PRICE ANNAS 8,

But this number will be given free to those who enrol themselves as sub-
seribers for the year 1934 by remitting Rs 5 (if by cheque Re. 5-4-0). TItis
cheaper to remit Rs. 5 and becoms a regular subscriber than by ordering through
V.P.P. A number of books are als» given st coneession rates to subscribers of
* Indian Review ** only. Apy one wha wishes to buy books at eoncession must
remit Ra,Five (12sh. Foreign) one year’ s subscription t1the “Review’ in advance,

G, A, NATESAN & CO, PUBLISHERS, MADRAS.
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Just out ! Just out !

UNIVERSAL PRAYERS

Selected and trgnslated from Y

Sanskrit Religious Literature
By SWAMI YATISWARANANDA

Contents :~Introduction viewing Prayer from different nspects;
Peace chant ; ITymns and Stotras from the Yedasg, the various Puranas
and the various Acharyas. Sanskrit on the left page and the English
translation on the right page.. : : »

SO IPPPPPCIPOEVOTEPO

Most useful for 'daily devotions
Flexible Binding

Exceﬂent- g"ewt up.
Foolscap 8 vo. over Pages 250. Price: Re. 1-4-0.

POCPPODDS

v,
%

Editors : Swami Amriteswarananda and Swami Tapasyananda.
Publisher : Swami Hrishikesananda,
Printers: The Kesari Printing Works, Madras.
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THE LIFE OF
SWAMI VIVEKANANDA

BY HIS EASTERN AND WESTERN DISCIPLES
COMPLETE IN TWO VOLUMES |
NEW EDITION
A fascinating, inspiring life-story of a rﬁastermind, the |
Prophet of the age.
The only vivid, aut;__hentic, all-roand and exhaustive Biography.

Excellently gbt-up, Profusely Illustrated
Demy 8vo., pp. 500 each Volume.

PRICE EACH VOLUME, CLOTH Rs. 4
POOOOCOOTOOSVOOOIOOOOSOOOOSOOOOOD SO OO

POOPPOPRPOPOIOPINOVIOPOPIPPPOPOS
DOODDOOBOODPDODODIODODHLDOSHOHHEDE

[

FOPVVIOLOV VT LTIV VOOTI O TIOVODPOPC G2
*‘ Helps onme to pass from Darkness to Light.”'—The Hindu.

' SPIRITUAL TEACHINGS
OF SWAMI BRAHMANANDA '

It is & book of rare spiritual counsels, giving practical instraction
about meditg.tion, worship, continence, good company, mind control,
ecstgsy. Yogic practice, search for God, God vision, Tapas and the like. '
An u‘l‘va.luafble hand-book for all spiritual aspirants. '

. Their power is irresistible, they transform and redeem. They
kindle fresh ardour in the heart. They transmute life into living.”—
Sister Devamata of America.

. *The seeker after truth, according to every faith and church,
will fird in the book light, hope, encouragement and inspiration.”"—
Bombay Chronicle. )

*The entire book is most practical ard invaluable to seekers of

_ truth of every phase and character.”— Liberty. P
. “The book will be useful even to the more gross among laymen.”—
Swarajya. 5!

Neatly printed in large types on good paper and
e attractively got-up. )
With one porirait of the Swami, pp. Dc. 234, Price Rs. 2

ow¢owm¢w@é%o¢@oe¢¢o®¢©®¢¢>w
Tbge 'Vedantg Kesari’’ Office, Mylapore, Madras.
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THE

VEDANTA KESARI

Vol. XX } FEBRUARY, 1934 { No. 10

- Subscription Rates
' lnciian : Apnually Rs 3 Foreign : Annually Rs. 4-8.

CONTENTS oo
2L R SRETIN IS N
o U
BTN I S-:bolk ot
Hindu Ethics s . wee \ STt 861
Sri Ramakrishna the Great Master Teeme

By Swami Saradananda e ver 362
A Reversal of the Situation - 364
‘The Future of Hinduism
" ByS. K. Maitra, M. 4., PL. D. sovs 371
The Gita an Apostle of Peace

"By Prof. P. M. Bhambhani, M. A. . 375
Buddhism in Java and Sumatra
, By R. C. Majumdar, M. A., Ph. D." e 382
The System of Thought Revealed in the

Bhagavad Gita ,

By K. A. Krishnaswamy diyar, B. 4. . 386
Notes and Comments L sese - 393
Reviews and Notices 397
News and Reports ... ese 398

~ Single Copy As. 6 ($20r 8 Shy)
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cimemaressil. ADHYAKSHA MATHUR BABUS ﬂi"ﬁ‘éﬂf{‘i“

SAKT] QUSHADHALA

Estd 1901. Has brought about a new era in the Ayurvedic world

The premier, the cheapest and the most reliable Ayurvedic Factory in Indza

Factory & Head Office—Dacca, Calcutta Head Office—52/1, Beadon Street.
Caleutta Branches—Bowbazar, Sham‘bazar, Barabazar,
" OTHER BRANCHES--Patuatuli, (Dacca) Netrokona,
Madaripur, Sylhet, Eerhampur, Chittagong, Kustia, Jalpaiguri, Rangpur, Midna-
pur, Rajshahi, Bogra, Gauhati, Allahabad, Delhi,
pur, Bhagalpur, Muzafferpur, Lucknow Ber.ares Kashi Chawk, Madras Ra.ngoon
Dacea " Chawk, Narainganj, Jamshedpur, Chaumuhani
{Debrugarh), Bessein, Mandalay (Burma) &e.

fDACGA

Bhawanipur, Khidirpur.
Mymensing,  Birajganj,

Gorakhpur, Gaya, Patna, Cawn-

(Noa.khah), Tinsukia

AMRITARISHTA--

Killer of Malaria
and all kinds of
fever.

Rs, 3 per seer.
Shiddha Makara-
dhwaja
_ Cures all kinds of
diseases such ag Im-
» | potency, Typhoid
) and Typhus fevers

~&e., &o.
" Ra. 20 per fola.
Saragunabalijarita

Makaradhwaja
.Rs. 8 per tola.

- Mahabhringaraj
Taila
The best Ayur-
. vedic hair oil.
" Bs. 6 per seer.

H. E. Lord Lytton, Ex-
Governor Bengal wrote :—
I wag very interested to see
this remarkable -factory
which owes its success to
the energy and enthusiasm
of its proprietor Babu
Mathura Mohan Chakra-
varty. The preparation of
indigenous drugs on so
large a scaleis 4 VERY
GREAT ACHIEVEMENT.
The factory appeared to me
to be exceedingly well ma-
naged and well equipped,
and I hope that it may con-
tinue to prosper.” 11-8-22.

H.E. Sir Henry Wheeler,
Ex-Governor of Behar and
Orissa  wrote—",........ I
had no idea that the manxu-
facture of indigenous drugs
was carried on upon so large
a scale. The whole thing
bears marks of - enterprise
and success.” 29-7-20.

Saribadyarishta
(Saribadi Sarsa)

purifier and Tonie.

Rs. 3 per seer,

* Asoka Ghrita—

Cures Leucorrhoea,
Dysmenorrhoea,
Dysmanorrhagis,
Amenorrhoes, : Me-
norrhagia &e,

Ra. 6 per seer.

Basanta Kusu-
makar Rash-—The
best remedy for
diabetes of all kinds.

Rae. 3 per %eek.
3

l

Gitmpre e &

For Mritasanjibani Sura (duly licensed by the Government) send orders to our

Gaya Branch—KACHARI ROAD, GAYA.

Tele. * SAKTI’ Dacea.]
, Branches—All over India & Burmah.
~ Proprietors—Mathura Mohan, Lalmohan & Phanindra Mohan

. Mukhopadhyaya, Chakravarty,

- Chakravarty, B.A,

Msnaging Proprietor.

{P. B. No. 6 Da.cca.

Managmg Propnetor Mathuramohan Mukbobadhyaya,

lll letters, Money Orders, ete., should be sent in the name of the

t“Tnahse on Aﬂurvedm Treatment & Catalogue sent frea on application.

The best blood
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No presents !

Yadgadi, Bombay.
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No coupons "

For quality, taste and

lasting sweet flavour
use our famous

L.. G. Brand
ASAFOETIDA

LA NLT WiE ¥ PACHE

I}?GbDHOO&M& 4 ; Look for this mark on the packet.
No.3.Perulalt Wixdal Streal, y - -
! wJ ¢ Price Rs. 1-14.0 per lb.
. Head Office:

Laljee Godhoo & Co. Branch Ofice :

SOWCARPET, MADRAS,
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Kumbakonam,
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“and College.

AND PUBLISHERS

TWO STANDARD MONTHLIES
THE EDUCATIONAL REVIEW

The most useful, instructive, the cheapest and the oldest Educational and
Educative Magazine in India. Now in its 3Sth year. Contributed by distin-
guished writers, Indian and Foreign, An indispensable adjunct to every School

Annual Subscription Rs. 5.

THE FIELD—MADRAS

The only Journal devoted to Sports and Athletics in 8. India. Every
issue containsg articles by eminent Sportsmen of the East and the West, Profusely
illustrated,

Patron: H.E. The Governor of Madrss.
Editor: C. V. Nagaraja Sastey, M.A. (Edin.); B.A. (Oxon) Bar-at-Law
Proprietor: Mr. 8, Kannan.
Rs. 5. per year.

ADYERTISERS ! ‘The Field'’ and *The Educational Review'’ are
Journals of established reputation. They havea circultion superior in QUAN-
TITY & QUALITY, and reach people of all lands with purchasing power. Try
and be Convinced of the meriis of these leading Magazines, ags SOUND &
EFFECTIVE MEDIUMS OF ADYERTISEMENT.

N.B.—We are Publishers of School and College Books. Please ask

for Catalogue.

SRINIVASA VARADACHARI & Co.,

PRINTERS PUBLISIHERS OF TIIE
EDUCATIONAL REVIEW

130, MOUNT ROAD, MADRAS

When answering advertisements please mention * Vedanta Kesari.”
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INSPIRED TALKS

By Swami Vivekananda

The Book contains a series of illuminating conversations on
various religious and philosophical topics during the Swami’ 8 seven
weeks' stay at Thousand Island Park, America.

With portraits of the Swami and the house at Thousand Island
Park, Price: Paper Re. 1.4; Cloth Re. 1-12.

To Subsoribers of the “ Vedanta Kesari®’ As. 2 !ess;

Saint Dufgacharan Nag
(The Life of an Ideal Householder)

A This is the most charming presentation of the wonderful lite of 8
bouseholder disciple of Sri Ramsakrishna, popularly known as
Nag Mnhashaya—sbout whom Swami Vivekananda gaid, “ I have
travelled far in different parts of the globe, but nowhere eould I meset

- & great soul like Nag Mahashaya.” : Price Re. 1.

To Subscribers of *“ Vedanta Kesari ’’ As, 2 less.

The ** Vedanta Kesari *’ Office, iMylapore. Madras.

R
e P02 PO T MU £ 0 00 s X X X 2 T X :.»;«-:.—«:»—»}- .:»/—c age _‘i'
WORKS BY ’i
SWAMI RAMAKRISHNANANDA =
Sri Krieshna the Pastoral and the King-maker H
(4th edmon) _ 'i
Th:s book gives a clear idea of the full and varied life of the ’i’
greab Incarnation, Lord Sri Krishna. It reproduces faithfully and

acourately the glowing narratives of the Srimad Bhagavatam—the
inspired work of Vyasa—with all its wealth of descriptive detail. : -

L]

"

®,
e’

_ Price As. . i e
To Subscribers of " The Vedanta Kesari” 4s. 10 :!:
;Path to Perfection (3rd edition) - .. 040 j
{To Subscribers of * The Vedanta Koesari”) ... 083 0 'i’
Txue Self of Man e 074 0 4
- Wisdom and Devotion . 014 0
.".~ Bearch after Happiness : ) 12 0 =
The Vedanta Kesan Office, Mylapore, Madras
: > Som : X :.; : oS s v Juemet oS remm 0:- s 9 v o seman

e

‘«

Let me tell you, 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

THE VEDANTA KESARI

Vor. XX] Fepruary, 1934 ‘ [No. 10
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HINDU ETHICS
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As the days are going one after another, the period of thy
life is being lessened. Indeed, when thy life is being incessantly
shortened, why dost thou not run to preceptors for learning the
means of rescue ?

Very soon will those evil companions and foes of thine
(viz., the senses), dressed in the guise of friends, swerve thee from
correct vision. Do thou, then, O son, strive to achieve that which
is of the highest good.

Do thou earn that wealth which has no fear from either
kings or thieves, and which one has not to abandon even at death.

Suant1 Parva (CH. ccexxay, 9, 45 and 46.
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SRI RAMAKRISHNA THE GREAT MASTER

By Swami Saradananda

With gradual progress in spiri-
tuality an aspirant arrives at the
Stages of Dualism, Qualified
Monism and Non-dualism one after
another
OUR reader may remark: ‘“Was
o3 mnot your Master then a true
Advaitin? As he accepted the inter-
nal differentiation in the Divine
Mother and realised Her as possess-
ed of attributes as well as without
them, it must be admitted that he
did not believe in the absolute Non-
dualism, as propounded by Sankara
where the very existence of the
world is denied altogether.” But
this was not the case. The Master
admitted all systems—Dualism,
Qualified Monism and Non-dualism.
But, he would add, the aspirant
passes through all these systems one
after another in accordance with
his mental development. At one
stage he believes only in Dualism
and the other two systems appear
to him to be wholly erroneous. At
a higher stage of spiritual develop-
ment comes the belief in qualified
monism when the aspirant realises
that the same Ultimate Principle
which is eternally free from attri-
butes, is also possessed of infinite
‘attributes.* Dualism at this stage

- ¥ Thig presentation of Visishtadvaita is, of
course, not as the orthodox Visishtadvaitins
would haveit, but as viewed by an Advaitin,

" * Orthodox Visishtadvaitins never believe in

_the attributeless aspect Consequently they
interpret the term ‘Nirguna® with reference
‘40 Brahmap as meaning ‘fres from evil
atiributes.' {Translator}

N

seems to him as positively false.
Neither does the truth of the non-
dual system occur to his mind.
Lastly, when a soul rises to the
highest culmination of spiritual un-
foldment he realises the attribute-
less aspect alone of the Divine
Mother and remains for ever
identified with Her. All the dis-
tinctions between the subject and
the object, the living and the non-
living, devotion and liberation, vir-
tue and vice, merit and demerit are
then completely obliterated.

Hanuman ‘' the Great Sage on
these Three Stages ,

The Master used to illustrate
these three stages in spiritual life
with the story of Hanuman who
was a great Jnani and a devout ser-
vant of the Liord in one. The Mas-
ter would say, “ Once Sri Rama-
chandra asked His servant, Hanu-
man, how he worshipped or
meditated upon Him. ‘Oh Ramal’
replied Hanuman, ‘When I iden-
tify myself with the body, I think
thou art my Master and 1 am thy
servant, thou art the Object of
worship and reverence and I am
thy worshipper and devotee. Again,
while I consider myself.to be an
individual being possessed of soul
and mind, I realise that thou art
the Whole and I am a part of thy-
gelf. Lastly when in Samadhi I
know myself as Pure Atman trans-
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cending all limitations, I find
that I am the same as thyself;
there is no distinction whatso-
ever.'”

The Non-dual State ts beyond all
words and thoughts. So long as
one deals with others one is bound
to accept both the Eternal as well

as the Changing Aspects of God

The Master used to say: * A real
Advaitin must remain speechless.
Non-duality is not a thing to be
described; so long as a person speaks
or behaves he is involved in duality.
So long as thinking and imagining
continue the duality is there, the
perfect knowledge of non-duality is
not yet reached. Of all objectsin
this world, Brahman or the attri-
buteless aspect of the Divine
Mother alone has never been defiled
by human tongue. ” Language has
ever failed to express it. For how
is it possible to communicate
through words that which is beyond
the pale of mind and intellect? So
the Master used to say repeatedly
with reference to the non-dual
state, ' It is the last stage in spiri-
tual progress.” Thus it is clear

" from his teachings that so long as

the distinctions of the subject and
the object and any form of beha-
viour persist, one has to admit in
practice both the aspects namely,
those with attributes and without
them, permanence as well as change
in the Ultimate Principle. At this
stage non-duality may be professed
in words but in behaviour one must
follow qualified monisn.

Some Illustrations cited by the
Master to prove this Truth

How variously would the Master

_illustrate this truth! He used to

say, *“ As in music the tone gradu-
ally rises from the lowest to the
highest scale and again comes down
in the reverse order, similarly after
experiencing non-duality in Samadhi
one descends to a lower plane and
lives with the ego-consciousness.”

Or: “ While examining a Bel fruit
one analyses it into its constituent
parts, the shell, the seed and the
pulp. Now, which of these is the
Bel? First he rejects the shell as
inessential, then the seeds, and
lastly takes the pulp separately and
considers that alone as the real
fruit. Dut then the after-thought
comes that the same fruit which
has the pulp, has the shell and the
seeds as well. All these together
make the whole fruit. Similarly after
having directly perceived God in
His attributeless aspect one realises
that the same Deity who is eternal
by nature has assumed the world
form in a playful mood.

.“One reaches the stem of the
banana plant after divesting it of
all the sheaths one after another,
and takes that alone to be the
essential part. But later he consi-
ders that the sheaths are of the
stem 1itself. Both of them are
necessary to make the trunk a
complete whole.

“If one goes on removing the
scales from an onion one by one
nothing remains ultimately.  Simi-
larly, if & person enquires into the
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pature of the individual self and
discriminates it from all the not-
selves, as for instance, the body,
the mind, etc., lastly he will find
there is nothing called the indivi-
dual self as distinguished from

God who is in reality every-
thing.

“ The idea of an individual ego is
just like enclosing a portion of the
waters of the Ganges and calling the

enclosed portion one’s own Ganges.”

A REVERSAL OF THE SITUATION

Christianity and the Pre-Chris-
tian Religions of Europe -
YAT.E hear nowadays a good deal
%@é about the passing away of
religion from the life of Europe.
It is worth remembering that the
people of the West are, asa rule,
endowed with great religious fer-
vour, as their history up to the
nineteenth century will show. As
long as their intellectual attain-
.ments had not outrun the rational-
ity of their religious thought, they
remained faithful to the teachings
of the Christian Church. That the
modern apathy of the West towards
religion is not due to any irreligious-
ness ingrained in the people
there, but because of this great dis-
parity between their present intel-
lectual and social attainments on
the one hand, and the age-old tradi-
tional religious conceptions of the
Christian Churches on the other, is
the view held by many cultured
~and gincerely religious spirits of the
“West. Such is the thesis of a
‘remarkable book entitled * The
Faith of the Future” by J. H.
Tuckwell, an Englishman of great
-piety, who himself began life as a
-devoted adherent of the Christian
- Church, but who, under the stress

of the intellectual life and cosmo-
politan thought of modern times,
has outgrown the Church menta-
lity.and risen to a level of thought
strongly influenced by Platonism
and Vedantism. His survey of the
religious thought of the West in the
past, of its trend at the present and
of its possibilities in the fubure, is
so profound and prophetic in itself,
and above all so significant with
regard to India’s religious thought,
that we wish to share its salient
features with our readers.
Christianity, Tuckwell points
out, was not born into a virgin
soil but into one abounding in cults
of various kinds, some intellectual,
and others ritualistic and mystic.
At the head of all these stood Pla-
tonism and Stoicism, the most re-
fined products of the _spiritual
genius of the Greeks. In the thin-
kers of these schools human thought
had, after passing through many
intermediary stages of polytheism
and anthropomorphism, ° reached
that level of higher ;;a.ntheism
which looks upon God, not'as a per-
sonality apart from the world but
as the One in the many, as the all-
embracing Self of the universe,
wholly immanent in all its particu-
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lars. God is here not simply an
object of worship or a mere postu-
late of ethical life. He is an expers-
ence imbedded in the very structure
of Reality, giving rise to the sense
of order and harmony observed in
Nature and revealed by the light of
purified reason. The direct ethical
consequence of this is the recogni-
tion of the divinity of man; for
God being the immanent principle
or Self, He is present in the
human spirit. Man, as Plato said,
is according to this view *‘a celes-
tial, not a terrestrial plant,” “a
child of earth and starry heaven,”
and the purpose of life is merely the
ex-foliation of . the divinity already
in him. Spiritual life, though pro-
gressive in character, ceases to be a
vain attempt to gain infinite wealth
by heaping up countless finite ad-
ditions, and turns into an endeavour
to appropriate an infinite inheri-
tance of which we are already in
possession.

It was only men of high mental
development who could experience
the immanence of God in nature and
the divinity of their own selves.
The masses, however, required
some device by which God may be
brought down to them, since they
could not themselves reach out to
Him. Hence arose the several
Mystery Roligions cf the pre-Chris-
tian era, Mysteries "like those of
Osirig, Mitra, Attes, Adonis, etc.,
the favourite themes of which con-
sisted in the story of a divine incar-
nation who, after being slain, had
again risen from the dead. Their
chief ritual consisted in the par-
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taking of consecrated bread and’
wine which were mysteriously con-
ceived to be the blood and flesh of
the incarnate Deity, and thought to
impart Iis divinity to those who
partook of them. The thirst for
union with God was in the heart of
the wise as well as of the masses,
but the former with their enlight-
ened understanding could realise
man’s implicit divinity while the
latter had to infuse the divine spirit
into themselves from outside,
through identification with an
incarnate Deity and the mysterious
ritual of bread and wine connected
with Him.

It was in the Graeco-Roman
world replete with these Mystery
Cults and with an under-current of
the high intellectualism of Plato-
nism and Stoicism that Christianity
wag born. The original teachings
of Christ, whatever they be, under-
went great transformation in the
hands of their great Apostle, St.
Paul, who preached them to the
Graeco-Roman world and whose
professed motto was to be “all unto
all men.” Hinself conversant with
the Mystery cults and anxious to
spread Christianity among their
votaries, Paul preached a religion
substituting Christ for Mitra or
Isis, and incorporating their essen-
tial mythical beliefs and mystical
rites. Thus Christianity as we
know it today had very little to do
with the human Jesus. It was a
product of the Graeco-Roman reli-
gious mentality. The Greek con-
verts, who swamped into the
Christian fold, interpreted Christ
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as the head of a cult superior to all
others in as far as salvation could
be had only by joining it—a belief
which finds expression in the Acts,
‘““there is none other name under
heaven given among men whereby
we must be saved.” The essential
beliefs and rituals of the Mystery
Cults also found ready entrance
into it. Christ, its leader, was pro-
claimed as incarnate God, dying
and rising for our salvation, into
whose life, being and experiences,
we enter by partaking of the conse-
crated bread and wine in the firm
belief that they form His very flesh
and blood.
Roman Catholicism

From these two fundamental be-
liefs, those of the incarnation and
sacramental food, adapted from the
Mystery Cults of the ancient world,
was developed the Christian theo-
logy and rituals, which, when first
formulated into a dogma in Europe
by the Church, came to be known
as Roman Catholicism. Immorta-
lity, that divine spark which Plato
and the Stoics thought as inherent
in man and realisable through the
eye of reason, the new religion,
following the mentality of the
work-a-day masses of Corinth,
Thessalanisia and Rome, undertook
to impart to people through faith
in its teachings and rituals. Im-
mortality thus became something
externally introduced, a supernaffu-
ral gift bestowed through grace and
.~ not the inherent nature of man.
- Y The gift of God is eternal life
‘ through (or in) Jesus Christ, our

- Lord,” says Paul. And St, John

puts in the mouth of Jesus:
“Verily, verily I say unto you,
Except ye eat the flesh of the Son
of Man and drink His blood, ye
have not life in yourselves, he that
eateth my flesh and drinketh my
blood hath eternal life; and I will
raise him up at the last day.”

Catholic Christianity has faith-
fully preserved the beliefs of these
old Mystery cults in its ritual of
the mass in which the Divinity
enters into the consecrated bread
and wine and imparts His being to
all who open their hearts and par-
take of it, His very flesh and blood,
irrespective of any attribute . of
culfure or wisdom. The effect of
this ceremony on the recipient is
evident from the prayer after the
communion : “I adore Thee, now
reposing within my breast, O my
God and my all; A thousand
times  welcome...... Thou  hast
vouchsafed to heap Thy favours on
dust ashes; to come into this poor
cottage, this house of clay, my
earthly habitation ; and ta feed my
soul with the heavenly banquet of
Thy most precious body and blood.
O teach me to entertain Thee as I
ought.” :

The power and efficacy of a ritual
like this = cannot be minimised.
Faith strengthened by the hoary
antiquity and - great traditions of
the Catholic Church, willlact as a
very powerful suggestive ‘influence
and produce the sense of holiness
and piety in the sincere partici-
pant. But’its weakest point is
that it can work on men only as
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long as they are at the suggestive
level, that is, as long as they do not
exercise the truly divine eye of
reason. Reason, as Plato and the
Stoics maintained, perceives divinity
as the very nature of man, and can
never reconcile itself to the idea of
introducing into us, as Christianity
supposes, a nature that is not
essentially ours, of making us im-
mortal through rites, beliefs and
intermediaries. The common mind,
however, incapable of rising to this
level of enlightenment and of per-
ceiving the divinity of man, but
none the less desirous of at-one-
ment with the Divine, needs this
method of suggestion, so that the
mind may feel that the divinity,
which, it believes, is not its nature,
is somehow infused into it from
outside through the descent of God
as an incarnation and the cetremo-
nial participation of His flesh and
blood. The thirst for union with
the Divine is the same in both cases,
but in one 1t takes an enlightened
form while in the other it assumes
an extremely crude shape. Chris-
tianity, by its very origin, as the
successor of the mass religion of
the Graeco-Roman religion, has for-
mulated its tea.chi'ngs not to meet
the needs of cultured intellects but
the undeveloped minds that cannot
feel their own inherent divinity.
Hence Tuckwell calls it an Inter-rim
Religion, highly efficacious as long
as humanity is at its intellectual
infancy, but bound to lose ground
and eventually pass away as man
becomes more and more of a think-
ing being.

The Protestant Movement and
Scriptural Interpretation

Depending as it did on the histo-
rical fact of a divine incarnation
and the mysterious ritual connected
with him, Christianity relies ulti-
mately on a revealed scripture for
the justification of its dogmas. As
against what is called natural reli-
gion, which looks upon Reality as
& cosmos, or & unity without contra-
diction in it, understandable to
reason in its real nature, a revealed
religion like Christianity maintains
that there is an ultra-rational region
in the nature of God, from which
the revelations come. If faith is to
rely wholly on revelation, the scrip-
ture must be infallibly recorded and
also infallibly interpreted. Multipli-
city of interpretation and the ques-
tioning of its authenticity are bound
to shake the foundations of faith.
Hence Christianity had from very
ancient times recognised the sole
authority of the Catholic Church to
interpret the seriptures and uphold
their authenticity. DBut when the
intellect of the YWest began to get
gradually emancipated from the
thraldom of credulity and acquire a
spirit of enquiry, it found it no
longer possible to allow itself to be
blindfolded and led by Rome, or to
believe that the body of the Saviour
which was in heaven could at the
same time be present in the consec-
rated bread and wine at the altar.
In other words, reason began to
assert itself, and as a result took
place the great Protestant schism as
a consequence of which a large body
of men in Europe ceased to recog-
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nise the right of Rome to be thesole
interpreter of the scripture or to
look upon the bread and wine as the
flesh and blood of the Saviour. The
Protestant movement was thus an
assertion of the human intellect,
but the assertion related only to the
right of interpretation. While reject-
ing the authority of Rome to inter-
pret the scriptures, the schismatics
accepted the scriptures of Rome tn
toto, together with the doctrine of
the natural depravity of man, from
which he can be saved only by the
incarnate Deity. Reason did not
however receive full recognition in
a compromise of this type. The
only result of it was that innumera-
ble interpretations happened to be
given to the scriptures, and
innumerable sects began to spring
up, as it is inevitable when a re-
vealed scripture is left without a
central authority to interpret the

same. L.
Unitarianism

A more radical attempt at intel-
lectualising Christianity has been
made by Unitarianism. Going fur-
ther than the other Protestant sects,
Uritarianism rejects the doctrine of
Trinity and looks upon Jesus only
as a human being, however perfect,
and not an incarnation, unlike the
other Christian sects. First the
- Mass, and then the incarnation and

the Trinity are progressively
rejected. Yet the Unitarian remains
& Christian, since he calls himself
- 8o, and holds the Bible to be an
. inspired scripture, given by God to
mankind through the perfect man,
" Jesus. The Unitarian must still

be looked upon as under the tute-
lage of the Church, because he still
clings to the old Christian mono-
theism that views God as a perso-
nality external to man and the
universe. With the rejection of the
doctrine of incarnationand real pre-
sence, Christianity wholly loses the
character of a Mystery Religion, but
at the same time its pure ethical
monotheism fails to be a vital reli-
gion in as far as it ceases to satisfy
the inherent yearning in the human
heart for union with God, to have
His very presénce in us, which
Catholicism used to fulfil, however
crudely, through those two rejected
doctrines.  True it is that Unitaria-
nism insists less upon the corrupt
nature of man, and preaches the
dignity and glory of human nature,
but this is with the Unitarian not
so much a metaphysical doctrine
implying the natural divinity of the
very essence of man, as a belief in
man'’s capacity to know and love the
Highest, to live and die for a high
ideal. The yearning for unity, the
urge of divine reason in man, is
unrealisable according to the Unita-
rian ideal. T

New Thought and Spiritism

What the Protestant movements
left half-done was accomplished in
a greater measure as time went on,
due to the influence of Emerson-
ianism, DBerkelian idealism and
Vedantism. The movements that
have risen under these influences,
movements which, when carefully

. / .
-studied, are seen to re-unite the

European religious consciousness
with the old Platonic tradition of a
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rational spiritual idealism, are Mind
Cure and New Thought movements
and the modern cult of Spirits.
Both New Thought and Mind Cure
are forms of higher monistic panthe-
ism, which disclose the deep crav-
ings of man’s rational soul to have
not only fellowship with God, but
complete identity with Him. They
have abandoned the traditional
Christian conception of an extra-
cosmic Personal God in favour of
the Immanent Divine Principle—
not one principle among many, but
the Ultimate Reality, all-embracing,
the Great Self of the comos and the
deeper Self of every man. Reality
is therefore not a dualism of mind
and matter, of good and evil, of God
gnd the devil, but One monistic
Principle of Goodness, the apparent-
ly opposing dual principles being
only a nightmare, something not
positive, belonging to the dark times
of man’s ignorance, which true
knowledge will disperse. There is
no such entity as Sin, and no real
enmity in the human heart towards
God. Sinis only a missing of the
mark, the cure for which is to aim
better next time. Punishment
should therefore be only corrective,
not vindictive. Man is not a crea-
ture ‘conceived and born in sin,” ag
the Christian priest has to declare
regarding every child presented at
the font at baptism, but a being
whose deepest, most essential nature
is already divine,—a fact of which
he has only to be convinced in order
to get rid of the appearance of sin
and weakness. That Impersonal
and Immanent God exists in every
48 :

being, more manifested in man, as
the immaculate principle of reason
and harmony which New Thought
terms specifically as the Truth of
Man. This Divine Principle is not,
as Christianity coneeived it to be, to
be communicated or conveyed to
our being from without. It is al-
ready within us, and the purpose of
human life and evolution is to ex-
foliate it. Hence ‘the Truth,’” says
New Thought, is for each man his
own divinity, and that divinity is
rational, a principle of harmony.
We need not, it tells us, go outside
to find this principle. It is within.
In stillness and silence alone can
its voice be heard. It is our Divine
Self, ours and yet far more than
ours, or it would not be Divine.
Through my Divine Self, it says, I
am one with all that lives, nay, with
the universe itself. And the evolu-
tion of this Divine Self within us is
the sole end and purpose of our
being, in this and endless worlds to
come. Then go, it bids us, into
silence, be still, and hearken to the
voice of Divinity within, ‘I give
Thee rest, I set Thee free, I make
Thee whole.’

A doctrine like that of New
Thought depends very little on the
historic Christ, the mainstay of
orthodox Christianity. Christ is‘not
for it the externally revealed incar-
nate Deity, the vehicle of divine
love to undivine humanity. He be-
comes an embodied ideal of men,
an embodiment and revelation of
what is already in man. As Edison
is to a student of electricity, so is
the historic Jesus asource of encou-



370 " VEDANTA KESARI

ragement and inspiration to every
man who seeks to understand the
soul and its possibilities.

The other movement referred to,
vtz, Spiritism, is & necessary out-
come of the findings of New Thought.
If there is in man a divine principle
conceived as an entelechy that uses
the organism of the body and the
mind for its purposes and can cure
them of their diseases, then its sur-
vival after the dissolution of the
body has to be taken for granted,
and the spiritualistic phenomenon
revealed by psychical research isonly
the demonstration of that fact
through modern scientific methods.
If mind-cure shows the supremacy
of the entelechy over the body
through its curative power, Spirit-
ism shows the same through the
. demonstration of its survival. They
both thus constitute an assertion of
man’s divinity as well as a refuta-
tion of materialism.

The Trend of Religious Thought
' in the West

Thus the history of religious
thought in Europe shows that
Christianity, as it was originally
understood, was an Inter-rim reli-
gion meant for the edification of
minds at a low intellectual level.
An extra-cosmic God conceived as
a Trinity essentially different in
. nature from man and the world,
the doctrine of incarnation accord-
ing to which God became human
at a particular point of time so
‘ that man may become divine, the
Mass at which He daily . incarnates
and changes the consecrated food
" into His very flesh and blood so that

His worshippers may take Him into
themselves, a historically revealed
scripture with a Church to interpret
the same, the doctrine of the essen-
tial sinfulness of human nature, the
conception of immortality as a special
gift of God,—these are all features
of a religion that arose for satisfy-

ing the thirst for union with God of

an intellectually undeveloped huma-
nity, who could not rise to the level

of thought attained by Platonism,

Stoicism or Vedantism and discover
the essential divinity of man as re-
vealed by his rational nature. With
the dawn of intellectual maturity,
reason gradually begins to assert it-
self in European religious conscious-
ness and eliminate one after
another those features of Christia-
nity that find their fullest expression
in Roman Catholicism, until we come
at last to the modern New Thought
Movement in which reason realises
its consummation in a philosophy
of higher pantheism—an essentially
monistic philosophy that conceives
Reality as the principle of'rationa-
lity and coherence, and looks upon
God as the One in the many or the
immanent Kssence of the universe,
upon human nature at iﬁs basis as
an essentially divine and immortal
principle, upon scripture as the
revelation of the divine principle of
reason and upon religion as the
manifestation of the divinity already
in man. In this tendency of religi-
ous thought, Tuckwell finds the
growth of the religion of the future
which will be entirely free from all
entanglements, from all irrelevant
appeals to tradition and authority,
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and will be grounded solely on man'’s
ever-growing knowledge of himself
and his place in the universe. With
F. W. H. Myers, he says: “I
would have science, first sublimated
into philosophy, and then kindled
into a burning flame by religion.”
This ideal means the reconciliation
of religion with reason.

This considered opinion of a cul-
tured mind of the West, trained in
the best traditions of Christian theo-
logy, comes to us in India as a
reassuring message. Christian mis-
sionaries in this country have often
been preaching to us that Christia-
nity is to be the crown of Hinduism,
in other words, that the religious
evolution of India in the past is only
a preparation for the advent of
Christian theology into this country.
But the progress of religious
thought, as Tuckwell has pointed
out in his masterly book, indicates
that quite the contrary is going to

take place in the long run. In
Vedanta India has got a system of
thought that is akin to the best
principles of the Platonic and Stoic
philosophers of old, to which Chris-
tian Europe has been slowly but
surely moving after the Reforma-
tion in preference to the Inter-rim
religion, Christianity. While Plato-
nism and Stoicism areno longerlive
systems of thought, Vedanta has
still the advantage of a living and
vital spiritual philosophy in this
country, and Europe can therefore
draw inspiration from it to a greater
extent in reconstructing a faith that
is in harmony with reason, the
underlying principle in the constitu-
tion of man and the universe. Why
should we not then reverse the
favourite expression of the Chris-
tian missionary * Christianity as
the crown of Hinduism” into
“Vedanta as the crown of
Christianity ¢

———

THE FUTURE OF HINDUISM
By S. K. Maitra, M. A., Ph.D.

WEHAT is the future of Hindu-
oY ism? At the outset, I must
say that there are some men
(happily, their number is daily
diminishing) who think that Hindu-
ism 1s only one-dimensional in time,
that is to say, that it has a past but
has neither a present nor a future.
They are very good people, honest
people, pious people, who sincerely
regret the modern tendencies in
Hinduism and want to keep it as
ancient as possible. For them
Hinduism has only a past and noth-

ing else. They seem to have a
peculiar pleasure in living in the
past. At a certain stage both in
the life of the individual and inthat
of the race, the past monopolises
the attention to the exclusion of
the present and the future. Old
men are proverbially fond of living
in the past. So, too, are old races.

Do you wish that Hinduism
should exhibit such signs of seni-
lity ? T am sure I have only to put
the question in this way to get an
emphatic ‘No’ from you. You
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certainly do not want that it should
be & living specimen of decrepitude,
dragging on a weary existence.
But have you ever cared to investi-
gate what can give it life and
vigour ?

The vegetable, as well as the ani-
mal kingdom, shows us as clearly as
possible what conditions are essen-
tial to a vigorous growth and what
conditions lead to decay and death.
In a vigorous plant as well asin a
vigorous animal we notice that there
is the power to utilise the resources
of nature for the building up of the
body. The plant draws from the
earth as the animal draws from its
food the nourishment which it
requires for the maintenance of its
life. The characteristic of a vigor-
ous life, therefore, is the capacity to
mould nature according tothe needs
of life.

This condition of life is very
wrongly stated as the capacity to
adjust oneself to the environment.
It is just the reverse. It is the
capacity to adapt the environment
to the self. The self must be
triumphant. It is Nature that
must be made the slave of ourselves
and not ourselves the slaves of
Nature. Life is not a passive adap-
tation of the organism to the envi-
ronment but the conquest of the
environment. As Fichte said, the
world is not given but has to be

"conquered. It is conquest, not
_surrender, which is the principle of
life. The evolution of life is not a
_passive but a creative process. This
ig the great truth which Swami
Vivekananda preached.

Do not for a moment think that
we have suffered on account of our
spirituality. We have suffered just

«for the opposite reason. We have
suffered because we have lost our
- spirituality, because Matter is

. subjugating us and we are becoming
- inert fossils. The first thing which

Lord Krishna said to Arjuna was
“¥oq qre @9 ” “0O Son of Pri-
tha, do not become inert.”” Spiri-
tuality is just the reverse of a tame
submission to evil. If stands for
the conquest of evil.

Rightly understood, this is the
true form of =mf¥m. Ahimsa does
not mean toleration of evil, it means
just the reverse, It believes in re-
moving evil, not by killing the evil-
doer but by transforming him. Evil,

_ it thinks, cannot be met by evil but

only by good. It is not tolerant of
evil, rather it employs the subtlest
means for completely eradicating
evil. ’

Moreover, it is only the strong that
can practise wfg@l. There can be
no greater mistake than to suppose
that ahimsa makes a' virtue of
weakness. On the contrary, ahimsa
is totally incompatible with weak-
ness. Ahimsa implies two things:
The power to kill and the conscious-
ness that the exercise of this power
is incompatible with the sovereignty
of Spirit. It is, in fact, another
name for the affirmation of the
Spirit. It isonly unshakable faith
in the power of the Spirit that can
enable a man to resist the tempta-
tion to kill his adversary and trans-
form him by love.

If Hinduism is to be again a liv-
ing force, it must give up absolutely
its present attitude of complacent
acceptance of the inevitable. We
should banish the word * inevitable’
from our dictionary just as Napoleon
wanted to banish the word ‘impos-
sible.” What we require more than
anything else is the spirit! of the
late Swami Vivekananda, that
“Vedantism on Horseback’ (as a
distinguished countryman of ours
described this philosophy)} which
refuses to accept any defeat of the
Spirit. “Up, India,” said the late

Swami, “and conquer the world
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with your spirituality...The only
condition of national life, of
awakened and vigorous national
life, is the conquest of the world by
Indian thoughts.” It is this virile
faith in our own destiny and in the
power of our culture that can alone
save us.

Hinduism can be great again by
being a creative force. New pro-
blems will ever be coming before it
and it must be in a position to
tackle them in ever new ways. It
must possess always the vitality to
rise equal to new situations. It
must discard the prejudices and
superstitions that masquerade under
the garb of religion. Above all it
must make short work of all forms
of ‘don’t-touch-ism.” Talking of this
particular evil in Hindu society,
Swami Vivekananda declared : “ We
are orthodox Hindus, but we refuse
entirely to identify ourselves with
‘don’t-touch-ism.” That is not
Hinduism: it is in none of our
books ; it is an unorthodox supersti-
tion which has interfered with
national efficiency all along the
line.”

We should not hesitate to take
from the West whatever is of real
value. But we are terribly mis-
taken if we think that what is needed
is a gramophone reproduction of
the West. We can only command
respect if we boldly put before the
world the Hindu view of life. Itis
a sign of our slave-mentality
that we hesitate to place before
the world our outlook upon life.
Do not think that the West has no
need of it or that it will reject it
with scorn. The world has always
need of truth. The West has never
hesitated to proclaim its truths to
the world and we see the resulf.
The world has accepted its truths
and has been conquered by them.
What we find today is not merely
the political conquest of the world
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by the West, but what is of far
greater importance, the spiritual
conquest of the world by Western
thought.

There was a time when Indian
thought conquered the whole civi-
lised world. The great king Ascka
laid the foundation of a spiritual
conquest of the whole of Asia by
Indian thought. How much he suc-
ceeded is seen from the fact that it
was a religion which became the
accepted religion of far-off China.
India will again occupy the position
of a spiritual conqueror of the world
if she again acquires the courage to
affirm her truths boldly.

“qEAran q@elad @’ The
reglisation of the soul isnot possible
to the weak. This means that weak-
ness is destructive not merely of the
moral but also of the incellectual
life. A fearless pursuit of truth is
what alone is compatible with a
spiritual life.

The late Swami Vivekananda was
emphatic in asserting that India’s
regeneration could only take place
by re-asserting her own ideals and
not by a slavish imitation of the
West. Let India, he declared, cling
once more to the ancient ideal of
renunciation and service and the
world would once more be hers.
Happily, as Prof. Radhakrishnan
has pointed out, the Hindu way of
lifé is gradually gaining ground. The
West is gradually getting disgusted
with its outlook upon life. There is
slowly creeping into it a world-
weariness which is the inevitable
result of a headlong march towards
& mechanical view of life which
characterised the previous century.

Everywhere there is evident a
growing protest against & mecha-
nical scheme of life. In the
nineteenth  century  mechanism
invaded the realm of Science. In
the twentieth century it hasinvaded
the realm of social and domestic
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life. The machine rules the hearth
today as completely as it does the
organisations of labour and capital.
It has assumed such gigantic pro-
portions that it is fast becoming a
menace to civilisation. This is the
Nemesis of Western civilisation. It
is now being slowly devoured by
the very child which it reared with
so much affection and care in the
last century. _

The evils of the mechanical civili-
sation of the West form the theme
of two of Tagore’s; plays. In the
“Waterfall,”” as well as in the “Red
Oleanders " he has dealt a terrible
blow at the modern meéchanical
civilisation of the West. The pre-
sent civilisation, says the poet, is a
completely dehumanising civilisa-
tion. It reduces man to a mere
number. He is either 69A or
72B. It is only that aspect of man
in which he is not a man which
interests the modern Western man.

In the name of democracy the
West i3 perpetuating imperialism.
Capitalism is imperialism in indus-
try, just as the world-empires are
imperialism in politics. It is often
said that more crimes have been
committed in the name of religion
than in any other name. I would
make an exception in favour of
democracy. It is an undoubted
fact that in the name of democracy
“the -'West has perpetuated wmore

outrages upon humanity than has
ever been done in any other way.
It is therefore no language of
exaggeration when I say that the
greatest menace to world-peace and
world-progress is the so-called
democracies of the West.

To use a beautiful illustration of
Tagore's, Western civilisation is
like a mountain that is crumbling
away under its own weight. We
seem almost to hear the cracking

and bursting of this gigantic moun-’

taln-mass.

Oswald Spengla is a prophet of
the present age. I only want to
brush up his picture, to retouch a
line here or aline there, and to say
that the West must look to the East
for salvation. , But the East must
make itself strong to be able to
impart a message to the West,

The lesson of Amanulla ought to
be enough to teach us that no pro-
gress is possible which runs counter
to the spirit of one’s culture. If
India is to advance, she can only do
so by being true to her own spirit.
By this I mean, of course, the
eternal and undying spirit of her
culture and not any particular
custom or institution. Let India
realise her destiny, let her shake off
her age-long inferioirty-complex and
the leadership of the world will
once more be hers. "

THE GITA AN APOSTLE O PEACE
By Prof. P. M. Bhambhans, M.4.

VAN must acquire the attitude
&jo?  of disinterested performance
of one’s function. The tree, the
sun, the moon and the stars have
already got this in the form of a
natural tendency, but man, having
self-consciousness, must acquire this
attitude by rvolitton. Hence the
need of knowledge or Jnana and
self-discipline or Tapasya through
the mastery of the flesh, in order
that he may burn his desire and yet
awaken his consciousness of the
need of duty and acquire the readi-
ness to do it through Dharma.

One difficulty;, however, remains.
It may be said that if I disregard
the consequence of action, it means
that a motiveless action is possible.
“Nothing of the kind,” is the
answer. What I disregard is only
a part of the consequence and not
the whole of it. In my place in the
universe I have a function and the
consciousness of this function leads
to the consciousness of the effect of
this function; as that, as true as
the law of cause and effect, the
fruit of my actions is bound to fol-

_low both for me, the doer, and for

the organic unity of which I am a
part; and yet while I have the
fruit, it is possible for me to form
an attitude in which I personally do
not care whether I have the fruit or
not. What I care for is the doing
of my duty and if inspite of it or
consistently with it, the pleasure
of my actions comes, well, let it
come as long as I donot directly
and wilfully desire it. Supposing I
am working for the uplift of the
poorer classes by giving them edu-
cation, their uplift is the motive

of my action. If with the realisa-
tion of the motive comes also some
gain without my wishing it and,
what is more important, without
allowing my personal gain to inter-
fere with my duty to the business
I have undertaken, let it come; for
I lose nothing as long as my adhe-
rence to duty remains. For on the
contrary this attitude of disinteres-
tedness and detachment also keeps
me equipped with the power to
suffer pain if my duty entails it.
The man who does it for the plea-
sure of pursuit, will resign his
action if pain follows from it or
even if the expected pleasure fails
to come. On the other hand the
man with the attitude of doing duty
at any cost and by a thorough dis-
regard of personal consequences
will hold on, come what may to
himself. That we ourselves act
up to this principle even in ordinary
affairs to which we attach any
value, is clear from the rules that a
flag-bearer in war must keep on
holding the flag at the cost of life;
a soldier must keep on fighting
until he dies; a man must defend
his family honour even if he has
to give up his all, including his life,
or he is a coward ; and so on. This
implies a disregard of consequences
for one’s own self and not with res-
pect to the ideal. 1t is clear there-
fore that the action enjoined by the
Gita is not motiveless.

Again, the disregard of perscnal
consequences  implies Vairagyae
(feeling of distaste for sensualism
and indignation for all evil) or a
recognition of the frailty, evanes-
cence and ephemeralness of the
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world and its things, an attitude of
refusing to regard these as more
than what they are worth, much
less to fall in love with them and
count them as the be-all and end-
all of life. ‘ Vairagya’ literally
means ‘‘without love”” and indicates
afeeling of indifference to the ob-
jects which make for sensual
satisfaction. It is not indicated by
this disposition that the objects of
sense-satisfaction must be shunned
without cause or occasion and a
pure puritanic attitude observed;
but, trae to the spirit of the Gita,
it does imply that while considering
sense-satisfaction as having some
life-value in the economy of nature,
we should realise that after all they
are no$ all, and being changeful and
transitory, do not in themselves
form the permanent ; although they
may be utilised as means to the
attainment of the permanent. They
are therefore to be had recourse to
only as means to this end or at least
when they are not inconsistent
with it. It also implies that if
resorted to as an end-in-itself,
sense pleasure makes us blind to the
real and true object of life and
forms an obstacle to the attainment
of the same ideal of liberation for
which the school of thought re-
commending the elimination of all
action, stands. A human being has
“its source in the eternal and the
unchanging, so that the life of
pleasure, though not alien to the
true spirit, is, if divorced from its
superior influence, yet far apart
from it and does him the service of
brutalising and tn a greal measure
dehumanising him. Man has there-
fore to understand the worth of the
sensual side of his life in its true
perspective, to know its real worth
and value and keep it within its
bounds ; so that while we have it,
‘we yet remain above it, and on the
occasion of & call to duty prove

ourselves too strong for its insinua-
ting, benumbing and succumbing
influences. That is why Gita re-
commends the spirit of Vairagya.
Thus Gita wants us to acquire a
sort of feeling-tone which holds the
world, worldliness and their goods
as after all not of a lasting value
and as considerably of an inferior
order when compared to the goods
of man’s superior self. It is with
the true apprehension of the com-
parative merit of life’s goods that
man is able to rise superior to
the fruit of his action and be able
to-have the feeling of complete
abandonment of the desire for it.
It is the feeling of the surrender of
one’s entire self and its duties to
the Eternal Self or the God within,
so that to a man of this temper of
mind, being and non-being, plea-
sure and no pleasure, life or no
life, riches &nd no riches, power,
position and other acquisitions of
the world and their absence feel all
the same ; in the scnse that in the
varied conditions of life he remains
in a balanced state of mind, in
which his reason does not . fade the
lamp of his understanding does not
flicker ; and seeing the real and tis
truth, he occupies a height at which
his mind and spirit are in & state of
constancy and - unchanging percep-
tion of truth. In such a state of
mind, difficulties affect’ him not ;
failure and pains move him not;
success, power and prosperity swell
him not; so that in life and death,
in health and disease, in joy and
sorrow, in youth and old age, in
royalty and subjectivity,” he is one.
To him all men have access, he is
all men’s man—a true cosmopolitan
or one to whom the false distinc-
tions of race, colour, caste, creed,
religion and sex are nothing because
he has transcended them all. His
patriotism is universal love, his
politics a world-Government in
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which superiority and privilege by
conquest, self-aggrandisement and
power are deemed a nonentity, his
brotherhood that in which all human
beings are looked upon as of one
blood.

Thus the Gitais an apostle of peace,
because it is in a state of peace alone
that the arts of the attainment of
this ideal can be cultivated and
fostered, The state of war is a
state of unrest and draws the mind
away from the purposes of life and
liberation. We want on the con-
trary to rise into the region which
transcends earthly life and makes
for freedom from attachment. And
the science of salvation can only
grow in the garden of peace.

Then why war? *“ Then, why,
Oh Krishna, are you goading me on
to fight when you yourself maintain
that peace is superior to war?Pray re-
veal thistruth to my confused mind.”
The answer is simple. The Gita, like
all other books of Indian literature,
is literal as well as figurative in its
narration. It indicates that on
account of man'’s partially material
nature which causes him ignorance
and illusion, a war between Good and
Evil is always going on, and will go
on, until Good triumphs over Livil
and masters it completely. The
Kauravas and Pandavas, the two
opposing armies in the great war of
the Mahabharata, represent thesides
of the Good and Euvil respectively;
and, decidedly, it is every man’s
duty to engage in this rizhteous war
against evil and to overcome it. It
is clear that Krishna the great
Teacher, sides with the party repre-
senting the Good and persuades
Arjuna who was at the head of this
party to fight bravely against his
enemy, the Evtl, no matter who and
however related to him the fighters

on the side of Evil may be—Fkinsmen
or no kinsmen. The words in italics
declare the great truth thatthe Gita
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stands for justice and knows no
favouritism, patronage or partiality.
Whoever does wrong has to reap the
fruit of his wrong, and the disbursor
of justice must be impartial even
when his own kinsmen or friends
are involved.

Again, this kind of war has two
sides: the inner and the outer. The
former represents a fight within
man’s own heart between his sensual
and ideal nature, and inasmuch as
this is the war which every one must
wage for himself, it cannot be elimi-
nated as long as the human race
continues to exist. But the question
really pertains to the second or
outer side, namely the war in the
world outside; and even this, so long
as men continue to be blind to their
lasting permanent good and look
upon the world merely from the
private point of view in its separa-
ration from the social and uni-
versal one, $0 long the war
between good and evil cannot end.
But even in this case the question
1s asked whether the war invol-
ving bloodshed is justified; and
this question certainly remains to
be solved with reference to the pre-
sent-day movement to abolish
war. The answer is that there is
no book which speaks more than
the Gita in support of this new
moavement ; so that there isno doubt
that war asa social institution cught
to go. Dut the attempts on the part
of the more sympathetic, honest
and disinterested sectoin of man-
kind have so far failed in achieving
the object, because the more selfish-
ly-minded class of men is loud in its
cries for self-satisfaction and would
not let it be abolished due to their
encroachment on cthers’ rights
which they will not give up. Now
if such people, by organising armies
or otherwise come and encroach
upon our rights and privileges, in-
vade our hearths and homes, and
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violating the higher principles of
buman life, truth and justice, be-
come 3 danger to our institutions,
traditions and culture which are ad-
mittedly good for the realisation of
human ideals, then the question is
raised whether it is not time to
realise our duty and stand up against
the wrong and be ready to fight.
“And the answer that the Gita gives
is in the affirmative. The Gita then
permits defensive war in circum-
stances which create a call to righte-
ousness and condemns offensive war
in every form. And once the need for
a defensive war arises, t.e., if after
attempting all conciliating means
to avert it, we find that it is neces-
sary and have decided to enter into
it, then, it is opposed to the true
nature of a Kshatriya (warrior), who
has been trained into a warring
personality and whose duty if is to
go to war in time of need, tolag
behind, whatever may be the conse-
quences. ‘“Once you decide to go
to war, then, do your duty regard-

less of the consequence: “HiTITIfY-
HTEY 1 73 KA 7y for then it is

below the dignity of a true soldier
to lag behind for any ulterior rea-
sons. But we must be sure that i¢
ts war from duty and not from the
motive to gain a selfish advantage.
Therefore ‘“ First determine your
© duty carefully and once you definite-
ly know your duty to go to war, once
you find that Dharma-Raksha

demands it,then fail not ; for a call

to duty is supreme and you must
swerve not.”

There is yet a higher reason why
Arjuna is persuaded to fight; and
_that is in accordance with the doc-
trine of Karma and based on -the
belief in the presence of the Divine
Hand behind all the scenes of the
world’s great drama. “ You falsely
think, O Arjuna, that it is you who
are killing and being killed, for it is

the Unseen Hand behind the curtain
of appearances that holds the key to
all these appearances.” Arjuna
should therefore have nothing to
fear 8o long as his movements are
controlled by the Hand of the Invisi-
ble and so long as the consequences
of his action are dedicated to Him,
the Prime Mover.

Nor, again, is any one really
killed; for the real dweller in the
body is immortal. * You are un-
necessarily afraid, O Arjuna, of the
death of your kinsmen ; in fact no
one is really born, nor does any one
die.”” The true man is immortal
and lives on through ages.” Nor can
any one work the destruction of the
imperishable one.” (lI, 17)

sfyamht g afzfa 39 @ifed aam)
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“He who regardeth this as a
slayer, and he who thinketh he is

slain—both of them are ignorant. He
slayeth not, nor is he slain.” (ll, 19)
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“He is not born, nor dothhe die:
nor having been, ceaseth he any
more to be; unborn, perpetual, eter-

nal and ancient, he is not slain when
the body is slaughtered.” (1, 20)
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The apparent changes are, thus, an
appendage of the body alone. “Who
knoweth him as indestructible, per-
petual, unborn, undiminishing, how
can that man slay, O Partha, or
cause to be slain?” (I, 21)
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“As a man, casting off worn-out
garments, taketh new ones, so the
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dweller in the body, casting off
worn-out bodies enterethinto others
that are new.” (11, 22)

Fmifa shiwtfa gar figm
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‘*Weapons cleave him nof, nor
fire burneth him, nor waters wet
bhim, nor wind drieth him away.”
1, 23)
wq fe=fa oanfy o iy o
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“Uncleavable he, incumbustible
he, and indeed neither to be wetted
nor dried away ; perpetual, all-perva-
sive, stable, immovable, ancient.”
(11, 24)
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“Unpmanifest, unthinkable, im-
mutable, he is called.” (11, 25)
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“These bodies of the embodied
one, who is eternal, indestructible
and Immeasurable, are known as
finite. Therefore fight, O Bharata.”

(11, 18)
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Does the Gita permit killing then ?
This question is really unnecessary, if
not irrelevant. WWhat the Gita wants
is a faithful discharge of duty with-
out care or concern for personal
consequences and with the willing-
ness to suffer everything and to
make all sacrifices for its sake ; and
if perchance the perception of one’s
duty point to the necessity of kill-
ing, ‘Well, then, kill;’ although
at the same time one should be
ready to be killed if that is the duty
indicated. What is really important

here is the necessity of realising the
nature of one’s duty and thisisa
very hard task and requires knowl-
edge. Some men ask such ques-
tions, however, with a view to
serve some ulterior motives, as
they have some private aze to grind,
and wish, on the pretext of per-
mission from the Gita, to excuse
themselves . for doing everything.
But in this sense we must remem-
ber the Shakespearean adage that
‘the devil may quote the scripture
for his own advantage.’

There may be indeed men who
can with the power of their yoga
deal with the most incorrigible of
creatures and sometimes even with
the most ferocious of animals and
just by a sign of the hand make
them powerless to do harm. A
story is told of the Buddha that
at one time one of his cousins, who
was jealous of him on account of
the great following he had, let loose
a ferocious and badly drunk ele-
phant to killhim. DBut the Buddha,
who was then going to take his food
in a place where he was invited,
just made a sign of hand to the huge
animal as he approached, and it is
said that he quietly stood before
him like a docile, domesticated
animal und, during his march to
the house of his host, followed him
with his trunk spread out over his
head for his protection ; so that the
animal who came to kill him became
his friend and protector.

Is it then possible that even such
men may sometimes find it their
duty to kill? 1t is clear that the
duty of such powerful men is not
the same, if, perchance, such men
there be. For, then, as they can do
without killing, it is no more their
duty to kill, their purpose being serv-
ed without killing. Buf even here
it is a question of relativity and
susceptibility. There may be men
worse than brutes and not suscep-
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tible of such influence; and if that
be so, when such men stand tn the
form of an organised army they
~cannob be rendered harmless until
" removed from the stage of human
action. The Gita will not forbid kill-
ing in such extreme cases and the
duty is obvious. Buf, as it has al-
ready been said,the knowledge of the

. dubty on a given occasion is neces-

sary, for it is by means of knowl-
edge only that killing or being
killed can be resorted to when duty
demands it. The emphasis is on
duty, and the more practical point
of view is that there are multi-
farious vocations and that each
vocation has its duties. Now this
should be recognised, and in each
vocation our duty understood rela-
tively to its different occasions. The
Gita recognises a division of man-
kind into four classes as has been
said above, and this division ap-
portions duties in an appropriate
manner. But there are also emer-
gent or casuistical duties which
should be understood in their true
perspective, so that they may be
done at the right time. And itis
_on such occasions that the method
of performing an actionmay depend
on the power and capacity of the

. -man called on to perform that:

action. If therefore you are luckily
a sage and can avert an impending

- evil due to an offensive attack with-
out killing or entering war, well
then, there is no need of killing or
starting & war. '

It is therefore important to notice
that the Gita does not enjoin a use-
less waste of life. I is a mistake to
suppose that because killing or being
killed may be indicated by duty,
therefore suicide or homicide. is
recommended by the Gita. Far
from going forward in the fight for

. the triumph of the Good over Evil,
regardless of the chances of death
in the struggle, suicide is, on the

contrary, an attempt to run away
from the pain of duty and therefore
to act like a coward: “ He who re-
linquisheth an action from fear of
physical suffering, saying ‘painful,’
thus performing a passionate relin-
quishment, obtaineth not the fruit
of relinquishment.”

Nor is a useless wasting of the
body and bodily comfort indicated
by this message of duty. Some
persons think that trying to-give
pain to the body and denying it all
kinds of comfort is meritorious as
an aim or end in itself and not as a
means to an end. But such people
misunderstand the spirit of the Gita.
This kind of denial 1s certainly wel-
come ag a method of self-discipline
and a means to attainment of self-
control, or for the sake of training
the mind to a readiness to réspond
to the call of duty whenever it
comes. But without having such an
aim, putting the body to pain and
suffering of all kinds, with the idea
that this course of conduct is in it-
self a form of religion, is the most
mistaken way of behaviour. On the
contrary this great book would have
us live wn theworld and in the midst
of all our swrroundings which are
sometimes painful and : sometimes
pleasurable, with such an attitude of
the mind as to r-main free from its
attachment to their fruit, so that
when Dharma (Duty) calls we may
leave them, and we may be ableto do
$7 without regret. Even the Buddha
hesitated a little, while renouncing

"his hearth and home, his baby and

its mother, but he hesitated because
he had not yet gone through the
stages of Tapasya (austerity or self-
discipline) which he practised after
he left his home and went to the
forest. But when the training has
been acquired such a regretless
resignation should be possible in
the midst of all the joys of the
earth. Live inthe world, therefore,
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in a disinterested manner, having the
fruits of the earth and yet remain-
ing unattached to them, so that
when it is time to leave them you
may lose them without a tear ; just as
when our journey is over we leave
the railway train not only without
a pang, but with pleasure because
we are proceeding homewards or to
a place of greater importance. Let
us live with the star of duty ever be-
fore us above the horizon of our
worldly life and ever on the ascen-
dant; and when this star twinkles
and points to another direction, let us
move with it like the sun-flower
turning its face to thesun to which-
ever direction he may turn.

This is the renunciation that the
Gita enjoins—the renunciation not of
the world or its duties requiring
aclion, but of the fruits of that
action for personal  pleasure;
a dedication of all activity and its
Jruit to God and doing them in His
name, and living in the world in
such a way that the mind remains
unaffected by its binding influences :
“He who acteth placing all actions
in the Eternal, abandoning attach-
ment, is unaffected by sin, as a lotus
leaf by the waters.” (V, 10)

BT HEIRT §F oF 3 R T
forad 7 1 o smatiasaar o

“ Renouncing mentally all works
in Me, intent on DMe, resorting to
the Yogaof discrimination, have thy
thought ever on Me.” (XVILI, 57)
Saqn aaRAlf afy e aac
glearmgmiyg afaa: gad w3 0
Such is the man, then, who sces
himself and seas God, for he lives
in his life the gospel of duty and
becomes to others an embodiment
of it. DBut as there is duty-to-do
for all men, so is the Gita intended
for all men, of all ages, professions
and vocations. Every one conver-
sant with the Indian lore knows

that human life is divided into four
great periods, each of which has its
duties and discipline. These are—
Brahmacharya or the period of
adolescence, education or student life
during which sex-life is forbidden
until 25 years; Grahastha or the
family-life entered into by marriage;
Vanaprastha or retirement from
the worldly duties to acquire spiri-
tual attitude for the sake of absorp-
tion into the Deity; Sannyasa or the
renunciation of the world and its
connections and relations in toto
and acceptance of disinterested
service, Paropakara, for the
remaining period of life. These
periods of life are called ashramas
and have duties and disciplines
assigned to them, which must be
carried out by every man at these
stages of his life.

These four periods indicate func-
tions or duties for every human
being in any walk of life be may be
pursuing; for even when some men
do not stick to this sort of distribu-
tion of their lives into periods, they
must nevertheless follow some kind
of vocation or other. Then, again,
since every one in this world is
found to be bound upin various
relations, namely, those of brother
and sister, parent and child, husband
and wife, master and servant, king
and subject, the social functions
cannot be well performed and social
peace cannot be attained unless we
have good brothers and sisters,
good parents and children, good
husbands and wives, good masters
and servants, good kings and sub-
jects,—in one word, good citizens
realising their private and public
duties and doing them well by means
of proper discrimination in the
names of social and domestic happi-
ness. Family and society, the world
and the individual are inter-related
terms and react upon each other for-
mutual benefit. Good individuals,
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therefore, make for good families
and happy homes, and the latter in
their turn make efficient units of
the society and respond to the
requirements of a true citizenship
in which the family affections
expand into an attitude of love and
service to the motherland and huma-
nity at large, fulfilling at once the
ideal of patriotism and cosmopolita-
nism, both in one. And it is for the
attainment of this great height, this
high peak on the mountain of human
evolution that the Gita stands like a
lustrous star inthe firmament of
Eastern literature : ‘ Man reacheth
perfection by each being intent on
his own duty.” (XVIII, 45)

& & siwfua: affy @ T
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So does Krishna, the Liord, trum-
pet his clarion call to Duty and so

does the Gita, His Great Song, end
declaring peace to all the world:
“YWherever is Krishna, Yoga’s Liord,
wherever is Partha, the Archer;
assured are there prosperity, victory
happiness and righteousness. Sol
think.”

g AT TS 33 M 9gas |
g3 SN yiem Al o
(XVI1I; 78)

Therefore, O Arjuna, do thy duty

without caring for the consequences.

..And perchance, I hear a western
muse sing in the same strain i(—

“Glory of virtue, to fight, to

~ struggle, to right the wrong,

Nay, but she aimed not at glory,

: no lover of glory she;

Give her the glory of going on, and

still to be.”

{

BUDDHISM IN JAVA AND SUMATRA
By R. C. Majumdar, M. 4., Ph. D.

(Continued from previous i3sue)

SD may now survey a few texts
“2%” belonging to Buddhism. The
"earliest and best-known  works
in this field are Sang hyang
Kamahayanan Mantranaya and Sang
hyang Kamahayanikan, both Maha-
- yana texts.

The first work consists of Sans-
krit verses with Javanese translation
while the second consists of a some-
what free Javanese version of a
Sanskrit original interspersed with
a number of original Sanskrit verses.
The latter text is known in several
redactions, . It was probably com-
posed in the Sailendra period and
modified at a subsequent . date.
During or shortly after Sindok’s
reign, in the first half of the tenth
century A. D., it was further modi-

fied in & manner which has been
regarded as a Hinduised or Saiva
version of a Buddhist original. This
in itself is of great significance, as
marking an important landmark in
the religious evolution of Java.,

As to the two texts, one may
justly doubt how far the Sanskrit
original really portrays . the actual
faiths and belief in Java. But the

selection of one or more particular

Mabkayana texts for commentary
and translation and their currency
in Javafor a long period undoubt-
edly entitle us to regard them as
giving a fair picture of the Mahayana
doctrines prevalent in Java.

The Sang hyang Kamhayanikan
is a much larger text than Kamaha-

yanan Mantranaya, and as the
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preamble says, is an exposition of
the sacred principles of Mahayana.
It begins with an admonition
against austerities and torture of the
body, and sums up its views in this
respect as follows: * Take care of
your body, because, on the welfare
of the body depends happiness,
happiness leads to a fixed mind,
fixed mind isthe means to Samadhi
and Samadhi is the means to the
attainment of Nirvana.”

The ultimate aim is to get rid of
the passions, Raga (anger), Dvesha
(Jealousy or envy) and Moha
(infatuation). For this purposeone
should not be attached to the various
branches of learning such as T'arkka
(logic), Vyakarana (grammar) and
even the Puranas, Agamas, the reli-
gious texts of Samayakosa, Tantra,
etc. One should equally avoid
stories, recitations, music, danceand
similar things.

But one should follow the six
great virtues (Sat-paramita). These
are defined as (1) Dana (2) Sila
(3) Kshanti (4) Virya (5) Dhyana
and (6) Prajna. Dana or gift is of
various degrees beginning from the
offer of food and drink to that of
son, wife and even of the flesh and
blood of one’s own body. Sila is
explained as abstention from doing
evils in body, speech and mind,
evils done by body being further
defined as slaughter of living beings,
taking of what belongs to another,
sexual pleasure and telling lies.
Kshanti is explained as that attitude
of mind which makes no difference
between friends and foes, or high
or low, and which is calm and
friendly even to the angry. Virya
is constant effort to do good deeds
both day and night. These good
deeds are enumerated as the writ-
ing of sacred texts, the worship of
the gods, reading of sacred texts,
the installation of Stupa and images

" of Buddha, practice of Yoga, recit-

ing Mantras before the images of
Buddhas and the Devis, contempla-
tion of the welfare of all created be-
ings, etc. Dhyana is explained as a
realisation of unity between oneself
and all other created beings, attach-
ment to truth, and mercy for all,
both high and low. Prajna is de-
fined as the realisation that Sunya
(void, emptiness) is the essence of
all existing things. To these six
Paramitas are added four others,
Maitri (friendliness), Karuna
(mercy), Mudita (joy) and Upeksha
(even-mindedness) making a total
of ten Paramitas.

Five goddesses represent the
essence (Tattva) of these ten
Paramitas. The goddess Vajradbat-
visvari, wise, beautiful and devoted
to her husband, is said to be the
six Paramitas. Of the remaining
four Liocana, Mamaki, Pandara-
vasini and Tara represent respec-
tively Maitri, Karuna, Mudita and
Upeksha.

The author then proceeds to ex-
plain the four Yogas, taught by
Dignaga, the four Bhavanas leading
to them, and the four Arya-satyas.
The four Yogas are belief in the
existence of the Great God (Bharala)
(1) in the Akasa (firmament), (2) in
our body, (8) in the world and (4)
in the Sunyamandala (circle of
emptiness). The four Bhavanas are
possibilities of getting rid of Raga
(anger), Dvesha (envy), Moha (in-
fatutation) and the Klesas (suffer-
ings). The four Arya-satyas (sacred
truths) are Duhkha-satya (truth of
the sorrow), Nirodha-satya (truth of
its suppression), Samudaya-satya
(the truth of its origin), and Marga-
satya (the truth of the ways). The
ten Paramitas, the four Arya-satyas,
together with Yoga and DBhavana
constitute the Maha-guhya or the
great mystery.

Then comes the Parama-guhya
or the excellent mystery, which
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concerns itself with the body of the
Great God (Bharala). Here we get
an interesting account of the theo-
logy of Mahayana according to the
Yogacara system. The starting
point is Advaya, whose union with
Advaya-Jnana created Divarupa.
From Divarupa sprang Bhatara
Buddha, and from the latter origi-
nated Sakyamuni. From the right
and left sides of Sakyamuni origi-
nated Lokesvara and Vajrapani.
These three had respectively white,
red and blue colours and Dhvaja-,
Dhyana-, and Bhuhsparsa-mudras.
They were called Ratnatraya, the
Buddha, Dharma and Sangha.

From the face of Sakyamuni
originated Sri Vairocana. TLokes-
vara divided himgelf and created
Akshobhya and Ratnasambhava.
Similarly from Vajrapanioriginated
Amitabha and Amoghasiddhi. These
five Tathagatas were named Bhatara
Sarva-jnana.

From the all-embracing knowl-
edge (Sasvata-jnana) of Vairocana
originated the almighty gods,Isvara,
Brahma and Vishnu. At the com-
mand of Vairocana they created the
three worlds, Svarga, Martya,
and Patala.

The text then proceeds to givean
account of some of the Buddhist
‘philosophical conceptions such as
the five Skandhas (Rupa, Vedana,
Samjna, Samskara and Vijnana),
the five Bijaksharas (Aum, Hum,
Tram, Hrih, Ah) ; Trikhala (Raga,
Dvesha, Moha); Trimala (Artha,
Kama, Sabda); Trikaya (Kaya, Vak,
Chitta) ; Triparartha (Asih or love,
Punya, Bhakti); Panchadhatu
(Prithvi, Appu, Teja, Vayu, Akasa) ;
Pancharupaskandha (Kalala,Arbuda,
Ghana,Pesi and Prasakha); Pancha-
jnana (Nishprapancha or Sasvata,
Prabha-svara or Adarsana, Grahya-
grahaka-rahitah or Akasamata, Sar-
vadharma-nairatmya or Pratya-

vekshana, and Krtyanushthana or
Krtya-jnana).

The text concludes with an
account of the Tathagata-Devis or
the female counterparts of the
Buddhas. These are Dhatvisvari,
Liocana, Mamaki, Pandaravasini
and Tara, wives respectively of
Vairocana, Akshobhya, Ratna-
sambhava, Amitabha and Amogha-
siddhi. The last four goddesses have
as their essence (Tattva), Maitri,
Karuna, Mudita and Upeksha. The
first two, Dhatvisvari and Locana
are really one in essence (Tattva).
“They are co-workers of Vairocana,
possess Sasvata-jnana, and have
the forms of the omnipotent viz,
Satvabajri, Ratnabajri, Dharma-
bajri, and Karmabajri.
°* This short account of the text
would give us a fair insight into the
leading conceptions of Mahayanism
in Java. Tts close resemblance to
and minor differences, from, the
form of the religion current in
India are interesting subjects of
study but cannot be attempted here.
Specially noteworthy is the attempt
to bring the Hindu Trinity, Isvara,
Brahma and Vishnu, into organic
relation with the Buddhist Pan-

theon. It is also remarkable that -

these Hindu gods are admitted to
be the creator of the three worlds.
We thus get a valuable evidence of
the syncretism of the gods of diffe-
rent sects which formed a con-
spicuous feature of! the religious
spirit of the age.

A more popular but degraded
form of the Mahayana doctrine in
Java is preserved -in,the Kamaha-
yanan-Mantranaya. It contains a
short preamble, followed by forty-
one Sanskrit verses with Javanese
commentaries.  The preamble refers
to the mystic syllables Aum, Ah,
Hum and also to their equivalent
words ‘Paramartha, Kaya, Vak,

Chitta and Vajra." The first verse
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is a sort of introduction in which a
preceptor addresses his disciple,
*“Come, my boy, I shall teach you
the Mantracaryanayarules of Maha-
yana (Mahayanam Mantracaryana-
yam Vidhim).” This Mantracar-
yanaya is evidently a full form of
Mantranaya, the title of the book.
This Mantranaya has been rightly
identified with the Mantrayana.
About its nature and origin Waddell
observes: “ The excessive use of the
mystic Mantrag, consisting mostly
of unmeaning gibberish, resulted in
a new vehicle named the Mantra-
yana which is a Tantrik development
of the Yoga-phase of Buddhism.”
It teaches that one can attain the
Buddhshood by the mysterious
knowledge of Kaya, Chitta and Vak.

As a matter of fact, the text is
throughout devoted to an exposition
of the Tantra cult both in its
theoretical and practical aspects.
The ideal of the aftainment of
Buddhahood js clearly expressed in

the following verse: '

Uy AR SR ARmEagiEa |
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“Thie is the famous DMahayana
system which yields both material
and spiritual bliss (Bahya-adhyat-
mika sukha,as explained in the Java-
nese commentary) and by following
which you will become Tathagata
(Buddha). A clear reference to the
five kinds of sensual enjoyments is
continued in the following verses :—

Mt Frfammwder sAmT Iar

faffgm: g gan gqzea FmIARL 0
The plain meaning of the above
seems to be that a votary who has
attained Prajna, can do everything
and should always fearlessly enjoy
the five senses. The Javanese com-
mentary on this verse i3 a charac-
teristic one. Tt says that since it is
difficult to avoid Karma, he should
work for the possession of the high-

est spiritual knowledge and the
sensual enjoyments are forbidden to
him.

It is definitely said in other verses
that one should not torment his
body by austerities (aitfa: mfarfz37)
but should become a Buddha by
following pleasurable ways (g%
g4 49179).

There are references to Mandala
and several verses refer to the high
honour which should be shown to
Guru (preceptor). The Guru is
equal to Buddha and should never
be despised. A devotee should dedi-
cate to his Guru not only his own
life but also his son, and even his
wife, not to speak of material wealth.
For while Buddhahood is normally
attainable only by immense troubles
through millions of births, the Guru
enables the disciple to attain
Buddhahood even in this life. Thus
we read :
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The text concludes with the
exulting description by the Guru of
the Buddhahood to be attained by
the devotee on that very day.
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In addition to the above, the text
of Kamahayanam Mantranaya con-
tains clear references to Mahayanist

conceptions of various Buddhas, and
particularly to Dajrasattvas. The
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esoteric character of the teaching is
clearly indicated by a verse which
forbids the devotee to communicate
the secrets of Vajra, Ghanta and
Mudra to those who do not belong

to the Mandala. It is not necessary
to go into further details, but on the
whole the text gives a very interest-
ing picture of the Tantrik form of
Mahayana, called Mantrayana.

(Concluded)

[From the author’s forthcoming work, ‘“Ancient Indian Colonie_s in th,tf Far Fast,
Vol. 1I—Suvarnabhumi or Malayasia (Malay Peninsula and Malay Archipelago.’’]

THE SYSTEM OF THOUGHT REVEALED IN THE
BHAGAVAD GITA *

:I_Q LOOK upon it as a great honour
<, and privilege to be asked to
address the members of the Sanskrit
Academy on the system of thought
in the Bhagavad Gita. The Gita
forms an integral part of our scrip-
tures from which all our notions of
Vedanta are derived and takes equal
rank with the Upanisbads and the
Brahma Sutras. Each of these
sources has unique virtues of its
own and they confirm or supple-
ment one another. The Upanishads
lay stress on Knowledge and Medita-
tion. The Sutras give a systema-
tic and rational exposition of the
Great Truths and the Gita discloses
the spirit in which they are to be
applied to practical life, the spirit of
love and devotion which ought to
inspire our acts and purposes. While

the central truth is never lost sight

of, we find in the Gita no abstruse
principles elaborated by subtle
reasoning, no conscious attempt to
justify every point by reference to a

- higher scriptural basis, but an insis-

tence throughout on the control and

~. purification of mind, on single-heart-
-ed devotion and on righteous action,

in a tone of absolute authority
warranted by the situation. Its
teaching is modulated to suit the

. capacity of all and the popularity it

has won is due to its theological as-
pect and the prominence it assigns
to devotion, above all meticulous
and mechanical performance of
works and a passive absorption in
abstract speculation. The gene-
rality of men and women delight in
concrete images and crave for a
Personal Being to whom they would
offer worship in all meekness of
soul. T

In dealing with the subject of this
paper, namely the system of thought
expounded in the Gita, I know I am
sailing not on “smooth seas” but
on tempestuous billows created by
the numerous and powerful inter-

preters whose conclusions are ab -

open war with mine. " A word on
interpretations will not be out of
place. Now, interpretation of
scripture is no "doubt necessary
and helpful to comprehension, but
its guiding principle must be
furnished by Life, not by Scripture.
Otherwise we shall be involved in
the fallacy of mutual dependence.
One part of the .scripture cannot
be reconciled with ' 'another part,
apparently opposed to*it, except by
subjecting both to interpretation.
Surely there must be an external
standard by which we judge the
statements. We are not unthinking

% A Lecturs delivered before the Sanskrit Academy, Madras in December 1933, by .

}fr. E. A. Krishnaswamy Aiyar, Author of Vedanta or the Science of Reality.
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machines to accept the arbitrary
doles from the hands of the interpre-
ter who, as a man, ought also to de-
pend on some objective criterion on
which he relies for common accep-
tance. What is this objective
standard? 1t cannot be tradition
which is many-tongued, being sub-
ject to change by time and social
contingencies and divisions. It can-
not be individual predilection which
will not appeal to all minds. It
cannot be perception or inference,
as these are confined to a narrow
part of Life, while the Truths dis-
closed by the scriptures relate to all
Life. The only trustworthy point
of reference, the only basis on which
all interpretations must take their
stand, if they are not to be of a
merely scholastic sort, must be
Life and Experience as a whole.
The dicta of Texts must be checked
by experience which includes our
intuition of the three states, waking,
dream and dreamless sleep. A
harmony  between these two
terms of the equation establishes
the authority of the scriptures,
whose service in enabling us to
realise the highest Truth becomes
thereby invaluable and incontrover-
tible.

In my work entitled ‘VE-
DANTA or THE SCIENCE OF
REALITY’ I have endeavoured to
show by reasoned steps that the
voice of Life is clear in pointing to
the wunmistakable unity which it
presents, and which is in perfect
accordance with the teaching of
the scriptures. The system of
Truth is known as Non-Dualism or
what I call ‘Vedic Monism.” Its
main doctrines briefly are (1) the
empirical reality of the Non-Self,
(2) the abeolute reality of the Self,
and (3) the identity of the indivi-
dual soul with the Supreme Spirit
or Pure Consciousness. To explain

- the appearance of the Non-Self a

-

principleis assumed known as Maya,
and a Ruler known as Iswara. Since
this implies the reality of Maya
and God as distinet entities, the
reality so granted is only of the
empirical grade, for all assumption
of empirical life is due to ignorance
of our real nature, to realise which
is to dispel that ignorance and get
rid of the fancied second element.
All, then, which appears to favour
multiplicity, God, Maya, the exter-
nal world and the human soul—are,
both collectively and individually,
in the highest sense, Reality which
abhors a second entity. This knowl-
edge that we are essentially Brah-
man, or Reality, strikes at the root of
narrow views based on selfishness,
and is the foundation of ethics. This
Higher Self is of the nature of Bliss,
as displayed in our instinctive love
of Self ; and to recognise it in others
is to bring about social harmony,
for no one will be inclined to harm
bimself. It paves the way for spiri-
tual and moral perfection, and no
higher destiny can be conceived for
man. Action based on desire leads
to pain; and the soul is visited with
repeated births and deaths, so long
as desire originating from ignor-
ance i3 unextinguished. I shall now
proceed to show that the divine
utterances of Lord Krishna incul-
cate beyond doubt this doctrine of
Vedic Monism. To imagine that
they endorse Dualism or Pluralism
or Qualified Monism, is to seek the
pitfall of grammar and misapplied
logic, and ignore the straight road
of facts and reason. The path of
devotion which the Gita emphasises,
demands, not that the manifold
must be absolutely real, but relative-
ly so, isreal for the time being;
and devotion is not only perfectly
possible but only possible on the
supposition that the soul and God
are essentially identical, as other-
wise no reason can be shown why
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God must be merciful to man, or
how man can cultivate the deepest
love to an alien entity. The popular
figures of speech by which God is
represented as Father, Mother, Pro-
tector and Grandfather, would still
leave a chasm of distinctness un-
bridged, and no real comfor$ or con-
solation can be achieved by an
afflicted soul, or depressed heart,
from metaphorical conceptions. God
is our Saviour, because, in truth He
can never cease to be our Self. We
can never cease to love God, for He
is our Own Self.
Some scholars are of the view
that the Gita teaches mysticism.
The stress laid on meditation on
God and the reference to Samadhi
would seem to support the position.
But this meditation is simply a
theistic form given to the various
meditations dealt with in the
Upanishads, and is evidenily meant
for those that wish to be engaged
in some kind of mental activity
sanctioned by scripture which they
regard as the practical way in which
to intuit metaphysical trath. If
they attain to Samadhi or trance,
they feel their end accomplished.
But as all meditation presupposes
duality, the activity is still within
the region of Karma and therefore
of ignorance, and can never take the
place of direct knowledge. In the
* Gita, accordingly, we find knowl-

edge elevated to the first rank, and
- the Liord identifies Himself with
the Jpanin, ’

We may here dispose of the

question how far Sri Krishna's
gystem was influenced by (1) the
Upanishads, (2) the Sankhya, and
(3) the Bhagavata systems. Asto
~ the first, verbal reproduction of
the views of the Upanishad Seers,
is an incontestable evidence of their
influence, and I believe that the
fact is indisputable. As to the
gecond, references to Prakriti and

the Gunas place it beyond contro-
versy that the Sankhyas can claim
a reasonable share in determining
the position of Sri Krishna. Onepre-
eminent feature, however, should
not be lost sight of. Whereas the
Sankhyas declare the independent
reality of Prakriti, side by side with
that of Purusha, so that their view
is plain, unvarnished dualism, Lord
Krishna concedes to it but a sub-
ordinate place, and makes it-sub-

servient to the Will of Iswara.

And as He claims that the whole
phenomenal world, dyed in the
different colours of the Gunas, pro-
ceeds from Himself and is absorb-
ed in Himself, He becomes the only
Reality, and Monism is left intact.
Coming now to the Bhagavata sys-
tem, I must insist that its existence
previous to Sri Krishna has got to
be wholly discounted. It isputting
the cart before the horse. Although
in the uncertain condition of
Hindu chronology, it would be
dangerous to dogmatise, yet having
an eye to facts, I must say that in
the Gita there is very little justifi-
cation for the view that the system
known as the Bhagavata preceded it
and influenced itto any sensible
extent. Onthe contrary, the omis-
sion of Sankarshana, Aniruddha and
Pradyumna, which arenames im-
bedded in the technics of the Bhaga-
vata system, and the absence of the
doctrine of God’s embodiedness, are
irrefragable  evidences of Sri
Krishna’s system being totally inno-
cent of the Bhagavata touch. ‘‘All
this is Vasudeva,” is too wide a
statement by itself to support that
system exclusively. In the Vishnu
Purana, incidents in Sri Krishna's
life are pointed out in which He
acquired the various names by which
he is now known and the names
Sankarshana &c., as those of mem-
bers of Hig family, occur in it. The
more probable view is that Sri

L4
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Krishna Himself is the origin of the
Bhagavata system which developed
after him into all the details which
characterise it. Its popularity was
increased by its emphasis on the in-
dependent reality and distinction of
the souls and matter, and on theis-
tic devotion which appealed to the
emotions, and demanded no intel-
lectual strain, in any high degree.
To determine the system of
Truth advocated by Lord Krishna
we have to bear in mind the epic
setting in which it is disclosed.
Arjuna, placed between the two
forces, marshalled on opposite sides,
casts his eyes on the figures of the
Great Heroes who were to take part
in the fatal fight. There were
Drona, Bhishma, other relations and
friends ready to sacrifice their lives
in the struggle. Naturally, Arjuna
is overcome by humanity, throws
down his weapons and exclaims,
“How can I, Oh Lord think of
slaying my preceptor and my own
grandfather who are entitled to my
reverence and affection ? How can
I knowingly commit this atrocious
sin? I should sooner die myself
than engage in such a brutal act. I
feel I am confused. Iknow not if it
is not preferable to retire from the
field, even at the cost of my life.
My sense of Duty is disturbed
and I would fain withdraw from
the contest. Do tell me, O Lord,
what I'd better do.”” The poet’s
sense of humour is notable here.
Although the smoothness of the flow
of Sri Krishna's words,pregnant with
wisdom, is never ruffled, He is
shown to have been rather warmed
to a mild heat on two remarkable
occasions. This is one of them.
“YWhence,” says Sri Krishna, *“this
wretched hesitancy at the wrong
moment, which no self-respecting
man would approve, which slams
the door of Heaven in the face of
the Hero approaching it and which

¥

would redound to your eternal in-
famy?” The second occasion pre-
sents itself at the close of the T.ord’s
teaching. “If you fail,”” the Lord
warns, ‘“to follow my directions,
you will surely make your way to
perdition.” With these exceptions,
the current runs smooth and deep
throughout.

Now let us ponder the situation.
Arjuna does not wish to kill Drona,
Dhishma and others. He does not
solicit a discourse on philosophy.
But the Lord knows that Arjuna’s
error lies deeper. He has confound-
ed the physical body with the Spirit.
Drona is not the figure standing
Lefore Arjuna’s eyes, but the Spirit
which lies within. Now Arjuna has
to learn that though the physical
appendage may be subject to change
and destruction, the Spirit is eternal.

If so, Lord Krishna's first care
must be to disillusion Arjuna of his
grave error and unwarranted sor-
row. The soul was to be shown to
be eternal and the body perishable.
Accordingly he addresses himself to
the task, and throwing himself into
the common category of souls,denies
the non-existence at any time,
of himself, of Arjuna, or of the
royal heroes. He then makes an
axiomatic statement that the real
can never cease to exist, nor the un-
regl ever have being. In illustration
of this truth, he says that the soul,
which is a reality, can never perish
and the body, being unreal, must Le
subject to destruction. The terms
in which the soul is described—
immortal, all-pervading,uncognisable
constant, immutable—are such as
con be indifferently applied to the
finite soul or the Absolute Spirit.
This indiscriminate depiction of the
soul would have created the great-
est confusion, if Sri Krishpa meant
to draw g sharp line of distinetion
between the individual soul and the
Supreme Self. Desides, it would not
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be pertinent to the occasion to refer
to the Divine Nature at all. Arjuna
showed no solicitude to know the
nature of Iswara. His anxiety lay
with the fates of Dronaand Bhishma,
who were but individual souls. Lord
Krishna's _directly launching into
panegerics on the glory of God’s
being would have been particularly
out of place. Yet the Gita is called
Brahma Vidya or the Science of
Brahman, and there are many texts
in which Brahman is named and
identified with Sri Krishna Himself.
In the whole work we never meet
with a question from Arjuna relat-
ing to the nature of Brahman
except incidentally at the beginning
of Chap. VIII, arising from the
Tord’s suggestion at the end of
Chap. VII. This fundamental fact
must receive our first consideration
in disposing us to affirm or deny the
identity of the soul with God.
Besides this circumstantial evi-
dence, there is that of the intrinsic
nature of the soul itself, whichis the
basic argument,a clincher, on which
its eternality isfounded.Liord Krish-
na describes the soul as*‘Aprameya’
(II, 18), uncognisable, * Drashta’
(X1V, 19), the Seer, and Himself
as  ‘“Sakshi” (IX, 18), witness,
“Atman’ (X, 20), Self. Now the
concept underlying these terms does
not by its very nature admit of
plurality. It bafiles all the com-
mentator’s ingenuity and learning
to smuggle plurality into the con-
cept. ‘“ Aprameya ” is that which
cannot be an object of knowledge,
being the eternal subject. The men-
tion of this characteristic feature of
the soul within the body is porten-
tous. It knells the conception of
plurality. “There is no othér Seer
than the Atman,” declare the Upa-
nishads. Nanyotosti drashta; ‘Dra-
shta’or witness can be but one. ‘Self’
cannot be pluralised as, to the Self,
all else is “Non-Self.” Hence if

the soul is Drashta, and God is the
TVitness, they can be but one, for, a
distinction between them is un-
imaginable. Also the characterisa-
tion of the soul as ‘Nirguna’ is just
in keeping with its nature as the
witness. For the soul as witness
naturally isolates itself from all
qualities and Gunas, of all attribu-
tion.

The third evidence is in the
form of authoritative statements
made by Sri Krishna Himself. In
11,45, the Vedas relating themselves,

.as they do, to the Gunas, Arjuna is

urged to rise above them. Now it
is impossible to conceive plurality
in the plane in which the Gunas
are  wholly absent. .In II, 72,
Arjuna is advised to attain to a
position of desirelessness by true
knowledge which Sri Krishna calls
the stand in Brahman, for, that
would secure the Peace of Brah-

man. =it fenfy:, safaata (11, 72). In

111, 42, a profound psychic analy-
sis is made, in which we rise from
the objects to the senses, from these
to the mind, and then to the intel-
lect and lastly to the Reality beyond.
The guiding principle is one of grea-

ter and greater inclusiveness, and of’

& nearer approach to Unity from
multiplicity. From the infinity of
the objects, we are led to the sen-
ses which are definite in number,
from these we are taken on ta the
mind with its multiple functions,
then to the intellect with its judg-

‘mants, and lastly to the unchanging

Witness,the deepest element in man,
the all-inclusive ‘Self."” The realm
of plurality is thus transcended and

we are seb down on’ the shore of ~

Reality, Bliss-Eternal. One com-
mentator on this profound teaching
which is a variant of what is to be
found in the Upanishads, identifies
the sense-objects, mind, Buddhi,

Mahat, and Avyakta, with Parvati,
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Rudra, Sarasvati, Brahma and
Lakshmi; and intimates that Sri
Krishna's aim is to show the supe-
riority of Vishnu over all these
deities. This unfortunate blinking
of the real issue' has frightfully
punished itself. In an analysis of
man’s nature, hisvery soul fails to
claim a place-—a tragedy of scholas-
tlcism to which the history of
thought scarcely furnishes a paral-
lel. ~ The pernicious tendency
reappears in Chap. XIII where the
division of all existence into
Kshetra and Kshetrajna, is confined
by the commentator to God and
Inanimate nature, to the utter ex-
clusion of the individnal soul.
Another commentator regards the
whole group of the senses, etc., to be
foes to the struggling soul, and the
greatest of the foes, greater than
!;he intellect, is desire, which Arjuna
is enjoined to vanquish. On this
line of interpretation, we should
expect the mention of Rajeguna,
parent of desire, as the worst of the
lot.  Besides, “Kama’ being g
mental function cannot overpassthe
mind in its entirety. Such inter-
pretations miss the essential truth
conveyed by the verse, namely, the
identity of the soul, as witness, with
Reality.

Lord Krishna’s Statements

In IV, 10, the enlightened one is
stated to have attained the nature
of Sri Krishna or the Godhead.
In IV, 14, those that realise that
God is unaffected by acts or is
unattached to results, are said to
be themselves not bound by action
(Karma). This is impossible unless
the identity of the nature of both is
presupposed. In IV, 24, it is said
that he who identifies all acces-
sories of sacrifice, the sacrifice, and
the sacrificer himself with Brgh-
man, attains to Brahman. InV, 2,
the self of the Yogin, is identified

with the Self of all beings. In
V, 24, it is said that the Yogin, who
realises the light within himself,
being Brahman, attains to the
Peace of Brahman. In VI, 14, Sri
Krishna says, ‘“The Yogin ever
absorbed in the contemplation of
Brahman, attains the highest bliss
characterising Me (Sri Krishna).”

Ezxtracts

IV, 35. Thou wilt see all be-
ings in thyself and
likewise in Me.

VI, 27. The pure-minded Yogin
who is DBrahman,
attains the highest
happiness.

VI, 31. The Yogin who medita-
tes on Me lives in
Me, the Lord, for he
is  established in
Unity or Identity.

VII, 18. The enlightened is
Myself (the Lord).

X, 20. T am the Self residing
in the heart of all
beings.

X, 37. Tam thou among the
Pandavas.

XIII, 2. Know Me as the wit-
ness in the body.

XIII, 16. I remain undivided

among beings,
though seeming to be
divided.

XIII, 18. Knowing this, one
attains to My nature
or essence.

XIII, 28. He who perceives the
one Lord dwelling
in all beings as their
Self cannot harm
another, for the Self
cannot harm itself.

XTIII, 30. Who perceives that the
manifoldness of be-
ings has its locus in
the One, attains
Brahman.
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X1V, 19. When the soul as the
witness refers all
agency to the Gunas
and realises what is
beyond them, he
attains to My nature
(Godhead).

XIV, 26. My devotee transcends
the Gunas and be-
comes fit for Brah-
manhood. /

XVIII, 16. He that looks upon the
secondless Self as the
agent is deficient in
understanding.

XVII1, 20. That is pure knowledge
by which the undivi-
ded One existing in
all beings is realised.

XVIII, 55. My devotee enquiring
into My nature, and
knowing Me as I re-
ally am, enters Me.

It may occur to one that the
Lord’s statement that the Jiva is
a part of Himself,—in XV, 7—
militates against the idea of perfect
identity. But we must not over-
look the fact that the Jiva spoken
of is the Spirit individualised by the
mind, the senses and the body, and
acting in Time and Space;and a Jiva
is certainly one among many such.
But the Spirit, which is the essence
of the Jiva, which is not limited
by the Upadhis, cannot be divisi-
ble or partible by Time, Space or
any other circumstance; and this
indivisibility of its nature is explain-
. ed in both XIII, 16 and XVIII,
20, particularly because, the witness

cannot be conceived to allow of divi-
sion. The concept of Reality as
the witness is thus the keystone of
the monistic edifice and no argu-
ments or interpretations can prevail
against this fundamental law of
thought.

The charge of Solipsism is easily
met. When one realises himself
as Brahman, he identifies himself
not as one being with another, but
with all Reality, For Brahman in-
cludes all, and, a3 individuality is so
transeended, there will be no un-
reality to be negatived or vetoed.

The opponents of Non-Dualism
may set some store by the division
of Purushas into Kshara (the Vary-
ing), Akshara (the Constant) and the
Supreme Atman, the Highest, diffe-
rent from the two. former. Bub
this distinction need not present
any difficulty, when Purusha in its
primary sense is understood to be
the witness dwelling in the heart.
Ag there can be no other witness,
the term Purusha applied to the
rest is only by courtesy, and the
Atman'’s title to it is established not
by comparison but by its absolute
nature. For there can be nothing

common between the witness and .

the objective element. Uttama Pu-
rusha would only mean Purusha
in reality. Thus the Gita indubi-
tably teaches theidentity of the
individual soul with the Supreme
Spirit. The reader who cannob
break with his own nature or cease
to play therole of witness, mustrea-
lise himself to be Liord Krishna.

| 3

(To e continued) i

NOTES AND

A Shastric Challenge

The Hindu of 20-12-33 gives a
report of a lecture delivered at the
Madras Sanskrit College premises
the previous day by His Holiness
the Sankaracharya of Puri on “The
Present Situation.” Just prior to
this there had been published an
account of an open challenge
thrown out by certain learned
Shastris and Pandits to Mahatma
Gandhi to meet His Holiness by ap-
pointment, and discuss with him,
on the basis of the Shastras, the
justification for demanding the
admission of Harijans into the
temples of the orthodox party. If
the Mahatma was worsted in the
duel, he was, as the spirit of
chivalry must dictate to him, to
make public acknowledgment of the
blunder be had been committing
all along in preaching his pet dog-
mas. The challengers ensured the
acceptance of their challenge by the
Mahatma by issuing it in the name
of the latter’s “sincerity,” regard
for ‘‘truth,” etc., etc. In spite of
the generous intentions of the
scholars, the public of Madras were
not destined to witness what would
have become a meeting of “modern
gladiators,” although they were
moving in circles which often
crossed and even overlapped.

We were unable in this instance
to make out whether the challengers
meant that they were economis-
ing the personnel of the whole
show by constituting themselves
the judges as well, or they were pre-
pared to make either of the comba-
tants, and preferably the Sankara-
charya, the sole authority to decide
the issue. It was not known also
whether they had in mind another
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alternative, a very democratic alter-
native and one consistent with the
gladiatorial shows of good old Rome,
to make the spectators themselves,
although undoubtedly inferior to
the challengers or the combatants
in point of learning, to sit in judg-
ment and announce who won.

Un-Sanatanist Jumbling up

Anyway, as the parties did not
meet as intended, the Sankara-
charya’s performance had perforce
to end in a few studied strokes.
His Holiness began by pointing out
that in modern India *“all the
various branches of life, religious,
political, social or economic, had
not merely been mingled together
but actually jumbled together.”
“There was & time,” he reminded
his hearers, “when they had great
leaders of the Congress, beginning
from Dadabhai Noworojee, insist-
ing that the Congress should deal
with purely political and economic
matters and absolutely refrain from
interfering in matters relating to
religion and to socio-religious
order.” But ‘“at the present day
they had, in the name of the Con-
gress, persons encroaching on the
field of religion and socio-religious
affairs of the various communities.”
“This jumbling up of socio-reli-
gious questions with politics has been
responsible for sounding the death-
knell of nationalistic politics in the
country.” This pronouncement he
was competent to make, ‘‘having
been and still continuing to be a
Nationalist with nationalistic views
all the time.” His settled opinion
and advice totke country, therefore,
was that ‘‘ Indian nationalism could
only be built on the basis of injunc-
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tions and prohibitions contained in
Sanatana Dharma. ”’

With due deference to His Holi-
ness' learning and authority we beg
to point out some serious flaws in
his reasoning. If His Holiness has
been, and can continue to be, a
nationalist all the time, and this
involves no contradiction to his
evolution into a religious leader at
the preseut time, why should not
the same privilege be conceded by
him to others who are yet in the
Congressite stage\ of nationalism
and are “ picking up” the threads of
religious life, although .they may
not aspire ultimately to blossom
into World Teachers? Religious
men can lawfully preach and orga-
nise in matters national or political,
for H. H. ’s own * scientific reason-
ing” ended with his declaration
that ‘‘Indian nationalism could
only be built on the injunctions
and prohibitions of Sanatana
Dharma "’ and with an appeal to all
Sanatanists to ‘organise” their forces
forthwith. The question now 1s
whether Mabatma Gandbi and
“ others,”” individually as nationa-
lists of & particular type, or collec-
tively as the Congress, are gnﬁxtled
to *“ mix up”’ politics and religion—
the * pure’ religion which, on
H.H's own admission, condes-
cends to formn an alliance with
society and create & socio-reli-
gious” category, but refuses to
“touch " the same society in the

) .+ matter of its governmental machi-

“ “nery lest it should fpl{m an un-
orthodox *‘politico-religious " cate-

. v . gory!
R Sanatanic Precedents
 Well, if we are tc judge from
precedent, not merely of H. H., but
- also of the old heroes of Sanatanic
mythology, * mixing up”’ appears
quite lawful.  Krishna, the religious
. Teacher who taught his Gita on
the battlefield, was throughout

a politician and * King-maker,"” and
the same might be told of Rama,
son of Dasaratha and slayer of
Ravana, Bali and Tataka. Any
reader of the Mahabharata will also
be struck by the fact that the best
discourse on Dharma. proceeded
from the lips of Bhishma lying on
his bed of arrows,—Bhishma who
carried off princesses from the place
of Swayamvara for the sake of his
brother, Bhishma who acted as
“King-preserver ~ all along, and
even fought to the last on the side
of wickedness although he knew
that his Lord himself was on the
opposite side. Thereis no need to
mention King Janaka, for his is
an oft-quoted example showing that
religion and ‘‘ other” affairs can
be ** mixed up.”

On analysis we shall find that
“mixing up’’ has been of great
significance in the life of the pious
Hindu. To him there was no air-
tight compartment among the Puru-
sharthas necessitating, for instance,
that he should look upon Artha
and Kama as  having no busi-
ness to “encroach upon” Dharma
or vice versa. In the pursuit of the
Puarusharthas every activity was to
be performed, not merely lightly
but fully “mixing up” religion.
For “ Man attains the Highest Good
by doing all his actions in the spirit
of ‘offering ' to the Liord.” Indeed
it has been told of the’Hindu that
he eats “religiously,” sleeps * reli-
giously,” and does everything else
“religiously.” How is he, then,
consistent with Sanatanic “ injunc-
tions and prohibitions” to cease

carrying on his educational, econo-

mic and political schemes and

campaigns * religiously ' ?

Rigidity seen Lecs where Profit
: is More

The truth is that religion has ever
been making itself elastic enough to
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cover every conceivable act in life,
be it the first or subsequent shaving,
the first or subsequent marriage, or
meeting and dealing with people, or
eating, dressing, travelling about,
etc. Naturally whenever a new
force was generated in society or
an innovation was attempted it has
been religious orthodoxy’s special
characteristic invariably to take
fright and make violent protests;
but it has nevertheless yielded
and cooled down finally on conr
ing to know of the material ad-
vantages certain to accrue from such
yielding. Study in English schools
is a case of this type. Manu lays
down clearly that *“ The Dwija who,
not having studied the Vedas (as
prescribed), tries to acquire other
forms of secular learning, is degrad-
ed to the status of & Sudra with all
his progeny in this very life-time "
(II-168). Yet with what rapidity of
adaptation the orthodox mind has
come to consider Vedic study as per-
haps too ‘“light” an item to be
allowed to stand in the way of edu-
cation, high, higher and highest—
education accompanied, in the begin-
ning, by a compulsory vaccination
of * poisons ” no doubt, but bring-
ing in due course Artha and Kama,
which, according to the conve-
nient and “unmixed"” compartmental
theory, can with perfect equanimity
be clean divorced from religion !

Actual Level of Enfcrcers

Now, however, the printing press
has made the scriptures accessible
to all, and people have begun to find
that these books aim not at per-
petuating distinctions between man
and man on the ground that they
have bodies, but at unifying them
by making them conscious, first of
their own “soul nature’ and then
of their Eternally Pure Common
Background. It is also seen that the
Smritis which the orthodox party

bring forward to support their treat-
ment of the Harijan, were primarily
meant solely for checking the undue
competition, ete., of the upper castes
who alone were then considered
eligible to read them. His Holiness
himself laments that “ The moment
they fell down from Sanatana
Dharma they had declined all
round.” All impartial observers will
realise, in addition, that these same
upper castes have now given up
ninety per cent of the essential
principles of the Smritis (like enter-
ing on the stages of Vanaprastha
and Sannyasa), and at present
retain intact only the holy resolve
to enforce the maximum possibili-
ties of the “law " upon the defence-
less Harijan. It is quite well
known how the Adi Sankara and
the Advaitic school of Vedanta
interpreted the Vedas in their own
way ; even now the mutual bitter-
ness of the various schools must
be manufacturing “ poisons ” in the
fanatically boiling blood of many
of their respective followers, al-
though we suspect there may Dbe
in some quarters a temporary rally-
ing around the “Banner of Advaita "
to combat the Harijan movement.
What crime 1is there, then, if
modern * scientific” reasoning of
the Congress camp proposes to in-
terpret some of the Smritis and
if necessary, refute and overthrow
them ? There is only one reply pos-
sible: That the Mahatma and
““others” who support the Harijan
are not “religious men ” of the type
that can be safely allowed to inter-
pret the Shastras. Well, if this
position is taken up without sufli-
cient proofs, reasoning will be
substituted by dogmas.

Inevitable Multiplication
His Holiness, we read, dwelt
“elaborately on the question of
castes”. Multiplicity of castes, ac-
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cording tohim, was a ‘‘necessary
and inevitable consequence of the
existence of four castes. If all had
been of one caste it would have been
a different matter, but even if thers
were only two castes, there were
bound to be any number of combi-
nations therefrom.” This istanta-
mount to saying that even in their
best days Sanatanists were constitu-
tionally incapable of adhering
strictly to marriage, etc., * within "’
the prescribed circles. It would
alsolead to the unwelcome inference
that the practice of this *“ splendid "’
Dharma which, in the inimitable
words of H. H., “ has been conquer-
ing not a few mighty enemies nor
many feeble enemies, but many
mighty enemies,” and could lead
its votaries to the summun bonum
of life, Moksha, was yet never, and
will be never, able to conquer this
single enemy, vz, the habit of
“mixing up” in the matter of
marriage! When therefore we see
H. H. using “scientific reasoning”
and exhorting his flock not to “fall
away from the knowledge and
practice of Sanatana Dharma,” we
wonder whether we shall be wit-
nessing anything but a fresh en-
thusiasm on the part of the hearers
to imitate their ancestors and con-
tinue the “inevitably” Sanatanic
multiplication of castes by a
theoretical marriage “ within” the
same caste!

The Poison Theory
Once the castes were formed,

- however, all further contacts had

to be shut off, for we are told, with

~-.the force of a revelation, that
- “poisons have been discovered in

~ human being by modern scientists,

"where it was not individual but

tribal poison, and had to be taken
into account pot merely for pur-
poses of marriage, nor merely for
purposes of associating in social

functions, but even for purposes of
approachability. There was such a
tremendous  difference  between
blood and blood, race and race.”
And with the same breath we are
assured by H. H., that “there was
no question of inferiority or
superiority involved. The question
simply was whether two bloods
were of such a nature as might be
mixed up without injury to the
race.” Granting this theory of
“poisons” and absence of inferiority
and superiority, we wish to know
what scientific research has been
made with qualitative and quanti-
tative tests, ete., to prove that Hari-
jan blood is of such a nature that
the blood of the Sanatanist group,
with its ‘‘inevitable” 'non-con-
demnable habit of *“ mixing up” ty
Anuloma marriage, will develop
injurious and fatal poisons when
Pratiloma marriage is attempted.
Experiments must have been made
with Harijan and Sanatanist blood;
else the particular assertion of
H. H. that *“ Pratiloma caste alone
was described as untouchables;
modern science has its own con-
firmatory evidence” "would be
without *“scientific” : basis. - It
would at any rate be quite interest-
ing and profitable if, '‘under the
able guidance and unerring spiritual
vision of H. H. and other certified
religioas Teachers; a scientific asso-
ciation is tagged on to the Sana-
tanist party to publish . periodically
the results of actual research into
Harijan “poisons” ;  and their
alleged effects wupon. the four
“ God-made ”’ and more than four
thousand “ Sanatanist-made "
castes. #

poisons, etc., one misses the main
issue shining once through H. H.’s
question : ““ If the Avarnas had no
faith in Sanatana Dharma, were
the Sanatanists to offer them bribes

In all this “ jumbling up ” talk of
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to keep within its fold 7’ Even
admitting that poisons may geb
“mixed up” to the detriment of
the race (Sanatanist ?) by inter-
marriage, what actual experiments
have demonstrated that Harijan
poisons are so deadly that by a few
minutes’ approach in a temple, the
poisons of Sanatanists would acquire
race-ruining properties? We do
find that every approach of Harijans
real, and of Harijans ftransformed
into DMussulmans and Christians,
necessitated by train journeys, mar-
keting and school studies (the
modern money-making Sadhana for
most Sanatanists too) is tolerated
and connived at by the orthodox.
Are Prayachittas, like doses of
Panchagavyam, administered to
neutralise these * inevitable” con-

tacts? If it is true that some holy
remedies have been in use through-
out these ages, then why not ex-
tend their use to - effectively
neutralise the contacts of Harijan
poisons expected to take place in
temples as well ?  Or does research
reveal that Harijan poisonsare more
irremediable than “ small pox poi-
sons,” etc., which every Sanatanist
schoolboy, even, complacently takes
directly into his blood through vacci-
nation and other processes compul-
sory in the earlier stages of life-pil-
grimage in modern times ?

Anyway, Sanatanists, nationalists
and “religious” men of all types
will eagerly await further deve-
lopments, scientific and philosophi-
cal, of this “Poison Theory” of
castes.

———
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Roaance oF THE FORT OF GWa-
LIOR: By Hem Chandra DRai, M.A.,
Exz-Senior State Secretary, Sirmoor State,
with a Foreword by IH. L. O. Garrett,
2L.A. (Oxon), I.B.S. Price Re.1-4-0,

In this little monograph of 74 pages
the author has seb out in clear, accurate
historical detail, what he characterises
a8 the romance of the Fort of Gwalior.
Yos; it is & romance. The origin of the
Fort, according to tradition and folklore,
is romantic and its subsequent history is
equally romantic. This famous rock-
fort which lies on the confluence of tha
high roads into Central India from the
North is a stupendous structure
and is described as *the pearlin the
necklace of the castles of Ind.” As
for its origin, it appears that Dev Nag,
the lagt of the Nag Bansi Kshattriya
kings who ruled over Central India and
Bundelkand in the beginning of the 3rd
century A.D., was overpowered by Tor-
man, the Kutchwaha general of Gopal
Rai, a neighbouring potentate. Gopal
Rai was so pleasod with his general that
he granted him and his heirs a large fiof
in perpetuity, round a flourishing villzge

named Sehonia, situated at a distanco of
30 miles from the present site of tha
Fort. Thakur Sur Singh, one of the
lineal descendants of Torman, was
aflicted with leprosy, but like all true
Bajputs, he was & keen lover of tho
chase. While out on a hunting ex-
pedition one day he wag overcome with
thirst and fatigue, but no water was to
be seen anywhere near. Suddenly he
descried a holy man, an aged Sadhu,
‘whom he begged for a drink of water.
The Sadhu not only helped Thakur Sur
Singh to quench his thirst in a neigh-
bouring spring, but also advised him to
bathe in it. As soon as the Thakur dip-
ped himself in the water of tho spring
he found himgelf cured and clean. Af
the command of the Sadhu, Thakur Sur
Singh widened the bed of the spring,
built & masonry tank over it and erect-
ed a fort round it about the year 274
A, D. The aucienft spring of water is
row the pucca buils Suraj-Kund inside
the Fort of Gwalior. It is unnecessary
to foliows the fortuncs of this interesting
Forbress. 16 has passed through many

vicissitudes. * First the Rajput fortress,
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then the Bastille of the Moghuls, its
ramparts have more than once rung to
the feet of a British sentry. If played
its part in the Great Mutiny also, and
was the scene of the last stand of the
mutineers under the warlike Rani of
Jhansi. Today it stands a venerable
relic of the past, the precious possession

of the historic House of Scindia.” This
quotation from Mr. Garrett's Foreword
gums up in a few words the history of
the fort from the time it was founded
by the Rajput, Thakur Sur Singh, to the
time it was handed to the House of
Scindia, the friend and ally of the Bri-
tish. A S,

NEWS AND REPORTS

Miraculous Saving from Fire

‘On the night ofl November 22nd,
1933, a devastating brush and forest
fire, which had started the night before,
swept over the Ananda . Ashrama,
Swami Paramananda’s beautiful ‘Peace
Retreat in California. By the grace of
God, however, it spared the lives of the
resident members as well as all the
buildings with one or two minor excep-
tions, and  the beehives. Writes
Sister Devamata in The Message of the
East: * These lovely mountains,
fragrant, sequestered, upon which the
Ashrama has lain like a jewel, will
never more lure the eye and invite the
soul as they onco did. They lie stripped
and naked, bare to the bone, and
generations must pass before men will
see them again as they were. The set-
ting is gone, but the jewel remains,
glowing with a new lustre, vibrant with
a new meaning. Beauty can be reborn,
and on that night of terror when it
soemed that all was lost, it was reborn
in an ethereal form of enduring loveli-
ness, built from the faith, the devotion,
the unshakable poise and consecration
of the human beings concerned—the
men and women resident there, and the
hundreds of fire-fighters who with

. magpificent courage were ready to be
“consumed in their efforts to save the

place and the people.” Ananda Ashrama

. stands strengthened by what it has
%" been through. '
- About the terrors of the fiery ordeal -

" the Sisters wrote: “The fire began

this way. George left she Cloister ab

" half past eight to go to bed. He hurried
_ back to say thers was a terrific fire

quite near us...It wasin the Bissell pro-
perty just next to Oak Canyon...The

- fire orept mnearer and nearer. We

gathered together a few holy things thab
we would not have destroyed...Men
were working then on the fire from
our end. Although Mr. Dissell’s place
lay waste and was still smouldering, he
came to help us. They put their picked
men from the Fire Department here
and gave ug the finest fire-fighters they
had.

“Through the night we watched the
fire creep down the mountain-side to
the reservoir and to the tunnel. They
caught it just before it reached the
reservoir and a hundred feef below the
tunnel. At dawn it seemed as if the fire
had abated and the danger passed.

“Tivemen began to come down the
mountain-sides to refill their canteens
with water, [ilda offered them hot
coffes. That wag the signal. On her
own initiative, she opened a commissary
department, and with the help of Mrs.
Rheil, Sister Achala, Jessie,: Amala and
Alice, served one continuous line of
men coffee, potato soup, bread, fruif,
eggs and fried potatoes from Wednes-
day morning until Thursday noon.
There was plenty of -dish-washing and
plenty of serving. .

“WVe falt the danger over but the fire-
men did not. All Wednesday after-

_poon they were making preparations

for a possible return of the blaze. They
laid over a mile of fire-hose around the

property...They stationed men all along .

the line and at sunset the .much feared
wind came up at fifty miles an hour.
We could see Oak Canyon a blazing
furnace. Flames leaped fifty fest in
the air, then spread to Quail Canyon.
Then they crept up the back of the Can-
yon to the reservoir the roof of which
caught and fellin. The flames leaped
across to the unburned part of -Ward
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Canyon, went further over towards the
Temple. The solarium went down, the
barn was threatened, the sfone-house
was on fire. Ward Canyon was a fiery
furnace.

“ As soon ag the alarm of the fresh
outbreak reached us, every one went to
his post. George lot loose the animals
and tried to chase them to the vine-
yard.,.He stayed with them until the
flameg passed. They came within fifteen
fect of the barn, but he kept ik
wet and saved it. Mr. Kissam watched
the Community House and Lower
eabing...Mr. Carlson guarded the upper
cabing and garage. George acted as
foreman...All the men were wonderful.
The women were busy feeding the men
and looking after the Cloister. In a
ghort time the fire-engines and ftanks
bagan to come up the hill...... Later the
fire-hose was burned in two and they
had to stop to mend if. Our water
{the Ashrams has its own water supply
from the hills) did wonderful service
and did not give ouf. |

*“ As soon ag the cry of new fire-
outbreak was given, I went to the
Temple to pray and guard the holy
things...I refused to leave until Ssva
came to guard the Temple....Those few
minutes cut off all chance of escape :
flames were on every side.

“In a moment the fire-chief came in
and said, ‘ The fire is going to strike
us, but we will do our best to save you.’
He spoke very quietly and went out.
Then there was a roar and shower of
flaming cinders, a rush of flame. We
gat and repeated the chant until the

* whole house seomed fto vibrate with

i6.eenee In aninstant the bushes on the
front terrace bank were aflame. The
flames leaped twenty-five feet up into
the air. Twenty picked men around
the house lay on their faces and kept
the hose playing on the vegetation and
the windows. They literally risked
their lives.

“In ashors time the fire-chief re-
turned and said in almost trembling
voice, ' The fire has gone over you and
your lives are saved.” The nexi morn-
ing he said to me, * You have a mighty
fine lot of people up here. The way

. !zhey have gone through these two days
. is wonderful,” And another fireman

said o Alice, ‘ We boys have been talk-

ing abouf you people. Although we do
not kunow anything about your philo-
sophy, we said it must be pretty fine to
make peopls like you.'...All the men
with one voice said it was the Hand of
God that saved us : they had little hope
of doing so....

** We are the one green spot in a
desert of ashes and every one who
looks up at the Ashrama says, ‘Itiga
miracle, a miracle !'.........

" When morning dawned, the
Aghrama property lay wasts, nothing but
charred branches of bushes, secorched
trees and white ash. Ward Canyon wag
completely burned. Oak and Quail Can-
yons were gone, all our supply of wood
for many years was burned, several
thousand books in the store house and
all of Seva’s bee supplies were gone
and yeb we were safe and the beauty of
the Ashrama is not wholly lost. It wag
a great miracle to have the flames leayp
over us and not burn the vegetation or
houses.”......

To complete the picture one must
needs have a glimpse of Swami Parama-
nands in his Vedanta Centre at Boston
On the night of the 22nd the Swami re.
tired early, after conducting the usual
weekly class, “Hs spoke of feeling
strangely restless, even weary ; also thg
nexg;' morning at six-thirty he wag ex-
pecing as his guest S i Nikhil:
nanda...of New Yb'ork." wami Nikhila-

At one o'clock, midnight, came tha
Pelephona information of a wira—sianed

Ashmma..’ It read: *'Terrific ﬁr; on
Bissell property. Going up mountain
Nerth east wind. Pray.’ '
' In the dark he (Swami Paraman
lisgened to the message,...Then ass: )
quietly he said, ‘ All right.’... y

When-the third wire reported * Dan-
ger abating,” a great weight seemed to
slip from the Swami's shoulders and the
Centre breathed again. “It was then
that t}he long distance telephone was
mentioned again...... Little did he know
ag he spoke to the Sister at the OthBI:
end of the wire, and to the little group
cl.uster'ed around her to gef the echo of
his voice, that they were about to faca
the suprome crisis of their fiery ordeal
that even then the flames were burninc;
the telephone poles, which shortly after?
wards crashed to the ground, cutting
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the Ashrama off from oufside contact,
and from electricity.

** ¢ Never mind if the whole Ashrama
is wiped out,’ the Swami told them,
‘take Do risk. Your safety is para-

mouxt.’...... at midnight, when he tried °

once more, the wires were silent, and

- the only word that came wag from the

Central, that the house had been aban-

. doned and the people had all left. This

was disquieting, and the more so because
ab half past ten o'clock the fourth wire
had reached him...... ‘New outbreak.
Qak, Quail Canyons gone. Valley in
flame. Feel safe.” He had smiled at
the anomaly— Valley, in flames., Feel
gafe.” But his heart yearned over his
Ashrama, children....

“About 11 A.M. a friend who wag call-
ing, announced that she had just seen a
newspaper with a big headline about the
California fire. It gaid that a hun-
dred and seventy men were frapped by
the flames, so that they could nof get
out and no one could get tothem......
The household could only guess how
thesa reports were torturing the
Swami’s heart—the depth of his inward
prayer. He grew very silent, deeply

* indrawn, but did all the things that had

fo be done with a dignity and a con-
frol and a careful attention to detail
that never wavered. He wasa true
King Janaka, watching his kingdom
burn to ashes with magnificent detach-
ment of spirit...As Swami Nikhilananda
expressed it afterwards, he exemplified
the great ideal of the Bhagavad Gita—
equal-mindednessin pain and pleasure.
. Yet he was suffering profoundly. The
human side of him recalled a recent

“ . tragedy in Hollywood, when a score or

+ g0 of men had been trapped by just such
~ flames, and had burned to death. He

- knew that if his workers had left the
- - Ashrama and even one of them were
° conscious, word would be sent to him.

In desperation one of his household

“"" wired a L Crescenta friend, the emi-

nent arfist, Mr. Soymour Thomas. The
.reply came within the hour : * Ashrama
‘all gafe from fire. No buildings burned.’
:This brought assurance. But why was
there no direct word ? Why ?

" One ~ o'elock eame—two—three,
There were many in the kitchen now,
assisting the Swami, who was stirring
the big cooking' pots. Four o’clock |

The doorbell rang. One went to answer.
14 wag the longed-for wire!’ the wire
announcing how all was safe and the
buildings were intact except stone-
houss, solarium, ete.

‘* As the words were read alond, the
Swami's face was lighted with a great
exaltaticn. ‘I always told you,’ hs said,
' that they were golden souls, and now
the firoe has proved it.” The tension
broke and tears flowed freely from many
eyes, with a sense of thankfulness of
awe and wonder.’

While addressing the group at the
Vedanta Centre of Boston on the
morning of 26th November, Swami
Paramananda referred to this ‘* Miracle
of Faith '’ and said amidst other things:
* Sometimes I have heard a person say
with a sense of pride, ¢ I have the faith
I was protected, but my neighbour was

consumed.” Do not allow your faith in

Divinity to cause you to feel seb apart
from your fellow-man, even when you
feel that he is walking in blindness. It
is misguided superiority complex. ”’
Announcement
The Tithi-Puju in connection with the
9yth Birthddy Anniversary of BSri

- Ramakrishna Paramahamsa will be per-

formed this year on Thursday, 15th
February 1934. The public function
will be held on the Sunday following,
1.e., 18th February.
R. K. Mission Earthquake
Relief in Muzaffarpur

Immediately on receipt of the news
of the terrible earthquake havoc in the
Muzaffarpur District, the Ramakrishna
Mission despatched its representatives
to Muzaffarpur onthe 17th January to
organise relief. They have wired fo us
that they have started work. Acute
distress i3 prevailing,—shelter, food,
water and medical relief fare urgently
needad. Further details will be pub-
lished in due course. Contributions
in aid of the sufferers will be thankfully
received and acknowledged a5 the fol-
lowing addresses : 3

1. The President, Ramakrishna Mis-
sion, Belur Math P, O., Dt. Howrah.

9. The Manager, Advaita Aghrama,
4, Wellington Lans, Calcutta.

3. The Marager, Udbodhan Office,

1, Mukherji Lane, Baghbazar, Calcutta, -

91134 (S1) SUDDHANANDA,
: ' Becretary, R. K., Misgion,

- (8)
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Books at Reduced Prices
4 few remaining copies of the Old Edition

COMPLETE WORKS
OF

SWAMI RAMAKRISHNANANDA

Complete Works, Vol. I. Containe—The Universe and Man,
The Soul of Man, Path to Perfection, and Nacessity of Religion.
In this book many abstruse metaphysical truths of the Hindu Serip-
tures have been very lucidly expounded and elucidated in simple
lsnguage. D, C, Pp, 271,

Flexible bound Original Prica Re. 1-8, Reduced Price As. Sonly, .

One copy of * Consolation” by the same author will be given
Jree with the book.

THE UPANISHAD SERIES

By Swami Sharvananda

Original Price. Reduced Price,

Rs. A. P, Rs, A. P.
Isha Upanishad 0 60 03 0
Kena Upanishad 0 60 030
Katha Upanishad ) 012 0 06 0

Each of the above contains Introduction, Sanskrit Text, Para-
phrase with word for word literal translation in English, Running
translation and Comments.

The “Vedanta Kesari” Office, Mylapore, Madras.

LSE5eS5e5r ae5eEe SeSES25eEE5REe SRS Se SR Se 5R5eEs s Se5e Se5RES
POO VPOV IVDPIPOOOPPOICOOT OO OORO OO

DRGDRSYA VIVEKA

(En analysis of the Seer and the Seen) '
BY

Swamit Nikhilananda

With Sanskrit Text—~word for word rendering=English translation—
notes—explanatory quotations—valuable and elaborate introduction and with a
Foreword by Mr. V., SUBRAHMANYA 1YER, B. A,

Drgdrsya Viveka is one of the most valuable compendiums of Adwaita
Philosophy and it deals with the central theme of the Vedanta.

Excellent Printing and Get- up.
Price Re. 1,
The Yedanta Kesari Office : 3 Mylapore, Madras.
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TELUGU PUBLICATIONS

. Just out. Just out.

LlF E OF SRI RAMAKRISHNA

(in Telugu)

A comprehensive chronological account of the wonderful Life of the
Saint of Dakshineswar, rendered from the original English Biography.

Yery beautiful language—Excellent get—up—Complete in one
volume, of Denr_\y 878 Pages with many pictures

Price Cloth Rs. 5.
GOSPEL OF SRI RAMAKRISHNA

It is a series of conversations in which the highest spmtua! fruths
were expounded by the Master, in sunple language thh homely

) 1llustratxons
Price Re. 1- 8 o

SAYINGS OF SRI RAMAKRISHNA

The most exhaustive and comprehensive collection of sayings

and parables. . e
B Price: Board—Re. 1-8—-0
‘The. Life and Teachings of Swami

Vivekananda 0 8 0
Chicago Address of Swami Vivekananda 0 60
Words of the Master by Swami Brahma. B

nanda’ 0 6 0
Raja Yoga by Swami Vivekananda ... s 1 4 0.
Karma Yoga e . 012 0
Bhakti Yoga ... . . 0 8 0
Narada Bhakti Sutras ..., 0 4 0
Path to Perfection 042 0

T T A PPN
The Vedanta Phllosophy (Brahma Sulras)
By Sridhar Majumdar, M. A, :

- With original Sutras, their word for word mesning, explanatory quotations,
and sn unbiassed and thoughtfnl exposlt.lon in most elear and lucid Enpglish,
highly spoken of by the Press. ‘The Vedanta Kesari’® *Tke Prabuddba
Bharata’ ‘The Modern Review’ ‘The Statesman ‘The Amrita Bazar. §at.nka. '
‘The Indian Dally Mail’ * Pesce’ as well as by the eminent scholarg of the
world, Dras. Barnett, Kelth, Jacobi,Jolly, Rapson, Hopkine, Winternitz “‘l‘homas
Jackson 8. N. Das Gupta, Rabindranath Tagore, P, Narasinhsyys, Moreno,
Lozd Ronaldshsy, Mshamahopadhyayas, Pramatha Nath Tarks Bhusban and
- Durga Ckaran SBankbya Vedanta Tirtba, Pandits Kokileswar Bastri, S. Radha-
.- krighnan and Gopi Nath Kaviraj, Brajavidehi Mochant Mahara] Santa Dag
.- Babajl, eto. Most attractive and useful o beginaers, over 810 pages in all, cloth .
© - bound with title inscribed in gilt letters. Price Rs. 5 only, postage extra,

To be hadof* The Author, Hastisunda Barisal, Bengal, India.
WM@-.W M@%@@M@@@@@@
i o w08 The Vedanta Kesan ” Offlce, Mylapore Madraa
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Life of Sri Ramakrishna
A detailed chronological account of the Master's
wonderful life, based cn the most authentic sources, with
a foreword by Mahatma Gandhi.

With one tricoloured and several half-tone portraits.
Price: Third Edition BOARD Rs. 5. CLOTH Res. 6-8,

Swami Vivekananda’s Works

Complete Works in Seven Volumes,
Each—Board, Rs. 3. Cloth, Rs. 3-8.
Index to Complete Workg 0-10-0

Rs. As. Rs. As.

Hinduism 0 10 | Epistles,
Raja Yoga we 1 4L II, IIT & IV series,
Jnana Yoga we 112 each : v 010
Bhakti Yoga we 0127 Do. V& VIeach _
Karma Yoga 0 12 crcwn size ... 0 8
The Smence and Phllo- Do. 1UI & IV
sophy of Religion 0 12 Pocket Edn. each 0 6
A Study of Religion 0 12 | The Vedanta Philoso-
Realisation and its phy wee 0 6
Methods - . ... 0 10| My Master wee 0 8
The East and the Chicago Address ... 0 4
West .. 0 12 | Modern India wee 0 6
Religion of Love ... 0 12 Christ the Messen.
Indian Lectures ' ger wee 0 3
(Colombo toAlmora) 2 8| PavhariBaba ... 0 3
Inspired Talks ... 1 4| Reply to Madras
Do. Cloth ... 112 Address wee 0 4
Women of India 0 3 (| India and her Problem 0 10
Thoughts on 'Religion and Philoso-
Vedanta wee 0 10 phy Part I vee 012

VEDANTA-SARA OF SADANANDA

With Introduction, Text, English Translation and Comments
BY SWAMI NIKIIILANANDA

The special features of the varions commentaries on this
epitome of Advaita Philosophy have been beautifully
presented to the Enghsh knowing people.

Excellent get-up Price Re, 1-4

“ Thg Vedanta Kesari ” Office, Mylapore, Madras.
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WORKS BY SISTER DEVAMATA
DAYS IN AN INDIAN MONASTERY

Indian life hasbeen described and inferpreted ina very oharmmb
way by the well-known American Author who lived for sometime in

an Indian monastery.
Excellent get-up. With 10 Illustrations.  Price Rs, 4—8—0.

SRI RAMAKRISHNA AND HIS DISCIPLES

A comprehensive life of Sri Ramakrishna. Materials collected from
the most authentw sources. Will be read like a story book, Fluent

gtyle a.nd mce geﬁ up. ,
d | Price Rs. 4,

THE OPEN PORTAL
" A new book containing a larga number of soul-stirring poems,
Excellent get-up. Prico Rs, 2-8-0.

THE HABIT OF HAPPINESS
~ Eminently Practical, Deals with the Technique of Medltahon. :
Price Re. 1-8—0

At Seven Annas each
' HEILTH AKND HEALING & THE PRACTICE OE DEYOTION

At Four Annas each

Sleap and Samadhi; What is Maya; Rcbert Browning &
Vedanta ; Development of the Will; The Indian Mind and the Indian
Culture, Bastern and Western Rehglous Ideals.

WORKS BY SWAMI PRAKASHANANDA
(1) Universality of Vedanta. (2) Mystery of Human Vlbratxon.

4

At Seven Annas each.

WORKS BY SWAMI PRABHAVANANDA

Dynamie Religion. Price Ra. 1—4,

At Five Annas each—(l) Superconscious Visicn. (3) Cosmolqu.
b
WOMEN OF INDIA - =
By SWAMI VIVEKANANDA 1

(A Lecture hitherto unpublished in India) .

Evety ‘one ought to know abt the present time what Swami
Vweka.nanda gays on Women of India. Price Ag 3.

Words of the Master

By Swami Brahmananda

Acolleoﬁlon of the choicest and representative sayings of Sri )

‘Bama.knshnn.

¢, Price: Paper As. Cloth As, 10

00
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Works of Swami Paramananda
(AMERICAN PUBLICATIONS)

Soul's Secret Door, Poems (Flexible) Rs. 3-0-0. *'The book sheds
ai’n s.lltmost tonic sense of Peace and Repose.’—Evening Post, New
or

Book of Daily Thoughts & Prayer—It contains high and ennobling
thoughts for every day in the year—each page contammd the salien$
thouvhts for the day. Pp. Dy. 8vo 400, Price Rs. 4

The Vigil (Flexlble) Rs. 3: (cloth) Rs. 2-8. ‘Mysticism in its
truest form finds expression here. Tha poet hag struck fire in even tha
smallest fragment of verses with his limpid honesty of mind.”
Buffalo Courier. (with a Portrait of the Author.)

The Path of Devotion—(6th edition) Cloth—Re. 1-19.

Contents: Devotion, Purity, Steadfastness, Fearlessness,
Self-surrender, Sanskrit Prayer and Salutations with English
Translation.

Translations from Sanskrit
Bhagavat Gita, Pocket Size. (Flexible) Res. 1-12.
Upanishads, With Commentary. (Isha, Kena, Katha) Re.1-12.

Practical Series

. Faith as a Constructive Force. Creative Pewer of Silence.
Spiritual Healing. Secret of Right Activity. Self Mastery.

At Re, 1-8 each.

Comparative Study Series

Emerson and Vedanta. Christ and Oriental Ideals. Plato and
Vedic Idealism.
At Re.1 each,

Books and Pamphlets

Rs. A, Rs, A,
Principles and Purpose of

My Creed .20 Vedants e ore 1
Rhythm of Life ... e 2 B8 Science & Practice of Yoga 0 4
The Way of Peace and Teaching of Christ and
Blessedness 1 12 Oriental Ideals .. 0 4
do (paper) ... 1 0 Harvest-fieldof Life <« 0 4
Vedanta in Practice 1 12 Yoga and Christian MysticsO 4
do (paper) ... 1 0 Civilization & Spiritualism 0 4
Reincarnsation and Glorifying Pain & Adversity0) 4
Immortality ... 1 8 Prayer cards (6 varieties)
Problem of Life and Des.th 0 8 each we 0 3
Power of Thought ..« 0 7 Right Resolution ... e 012
Universal Ideal of Religion 0 7

THE MANAGER,
“The Vedanta Kesari”, Mylapore, Madras.
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THE INDIAN REVIEW
CONTENTS—PRICE AS. 8.

1933—A RETROSPECT
By Mr. P. R, Srinivas, M.A.
FISCAL AUTONOMY FOR INDIA
By Sir Tej Bahadur Sapru
MUSTIC AND EMOTION

THE INDIAN DEMAND

By 8ir P, 8. Bivaswami Aiyar
CURRENCY PROBLEMS

By Mr. L. G, Williams, M.P,
THE CAPITATION TRIBUNAL

By '* A Nationalist.” By Mr. H. P. Krishna Rao, B.A, -
FORESTS IN FEDERAL INDIA RECENT CONVOCATION ADDRES-

By Mr. R. M, Datta, M.So. SES
COMMERCIAL DISCRIMINATION SURCHARGE ON SUGAR

By ** Politiocus.*? By Mr, M. P, Gandhi, M.A.
GOD AND THE UNIVERSE INDIAN AFFAIRS

By Rt. Rev. E. H, M, Waller By ‘' An Indian Journalist,"
THE NEW TUREEY | WORLD EVENTS .

By Prof. Puntambekar, M.A, (Oxon) By Prof. A. J. Saundors, M.A., Th, D,
ISLAMIC HISTORY TRADE AND FINANCE

By 8ir Ahmed Amin Jung By ¢' Srivas.”
H. G. WELLS ON EDUCATION DIARY OF THE MONTH

By Prof. H. R. Dhatia, M,A, TAE WORLD OF EOQKS
WRATH OF SIVA: A STORY INDIAN STATES

By Mr, Pred Barrie TOPICS FROM PERIODICALS ETC.
RATIO CONTROVERSY WOMEN'S PAGE, ETO.

By Prot. K, K. 8harma, M.A, MULTUM IN PARVO
PORTRAITS AND ILLUSTRATIONS

Those who enrol themselves as subscribers for the year 1934 by remitting

Rs. 5 (1f by cheque Rs, 5-4) will be given our Special Dec, Number free. It is
cheaper to remit Rs. 5 and become a regular subscriber than by ordering through
V.P.P. A number of bocks are given at concesslon rates only to subsoribers of
‘*Indian Review.”’ Any one who wishes to buy books at concession must remit
Rs, Five (12sh. Foreing one year's subscription tothe ** Review '’ in advanoce,

G. A, NATESAN & CO., PUBLISHERS, MADRAS.
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Sanskrii Religious Literature
By SWAMI YATlS\VARANANDA

Contents :—Introduction viewing Prayer from difforent aspeets;
Peace chant;; Hymns and Stotras from the Vedas, the &arious Puranas
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Let me tell you, strength is what we want, and the first step in getting

strength is to uphold the Upanishads and believe that ** T am the Atman,”

—Swami Vivekananda
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HINDU ETHICS
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Hear, O King, what the foundation is of sin. Alone cove-
tousness acts as a great destroyer (of merit and goodness) and
from this covetousness proceeds sin.

It is from this source that sin and irreligiousness flow,
together with great misery. This is the spring also of all the
cunning and hypocrisy of the world, It is covetousness that
makes people commit sin.

From covetousness proceeds wrath; from covetousness
flows lust ; covetousness is the parent of loss of judgment, decep.
tion, pride, arrogance and moral death as well.

Suanti Parva (cuviil, 2, 3 and 4)
-~ 51



" over his own chest.
 ciating pain and actual black marks

SRI RAMAKRISHNA THE GREAT MASTER

By Swamt Saradananda

Although the Bhavamukha 1is by
a few steps lower than the plane
of the Attributeless, yet in this
state, too, the aspirant retains quite
a vivid realisation of Non-duality.
The Master’s expertences serve as
tllustrations to this fact.

Y.EEDLESS to mention here
SN  again that when the Master
would experience the Cosmic Kgo
consciousness in the state of Bhava-
mukha, he had to come already a
few steps down from the plane of
the Attributeless to the higher re-
gions within the province of Nes-
cience. But here, too, the realisa-
tion of unity was so vivid that
whatever thought or deed happened
to occur in any part of the world
seemed to the Master in this state
as proceeding directly from his own
self. Even a faint glimpse of the
experiences of this plane is simply
marvellous. The Master described
before us how he had once been

‘seriously troubled by the sight of a

man walking over & patch of grassy
field, asif the man were walking

s Wex:e vmble on the chest.

At a still lower level in tlze Sield
of Nescience one realises oneself as
the servant of God or His devotee,
" - His ckzld or part and parcel.

When the Master’ would come
: down to the - still lower planes he

He felf excru- -

would ever look upon himself asa
servant or a devotee of the Divine

Mother, or as Her child, or as a '

part of Herself. Still lower lie the
baser regions of Nescience where
lust and anger, greed and torpor,
hold their away. As the Master
rose above these planes with ear-
nest and persistent efforts, his mind
would never come down to far; or,

rather, the Divine Mother would .

never allow it to do so. For, the
Master would often say, * The
Divine Mother never allows that
child of Hers to take a wrong step
who has resigned -himself entirely
into Her hands.”

The complete destruction of the
Master's false ego and his prolonged
stay with the real Cosmic Ego. His
attitude of the Guru was in conse-
quence of his having this Cosmic
Ego consciousness. It is not impos-
sible for one and the same man
to have humility and yet to be in
the Role of the Teacher, these differ-
ent attitudes being in conformity
wzth the dzﬁe'rent planes he lives in.

Thus we undérstand that with the
attaining of the' Nirvikalpa Samadhi
the false or limited ego of the Mas-
ter was almost completely destroyed,
and the little remnant of it that still
survived, would always perceive itself
’as inseparably connected with, or as
a part and parcel of, the Real or
Cosmic Ego; or, approaching It

closer and closer, would at times be
completely merged in It. That is
why the DMaster could understand
and control all thoughts that arise
in all minds. For, the thoughts of
the limited minds are wholly depen-
dent on the Cosmic Mind for their
existence, and inasmuch as the
Master could ever remain identified
with this Cosmic Ego he was always
able to grasp the various thoughts
of the individual egos. In that high
spiritual plane, even the idea of his
being & part of God would gradually
fade away and the Cosmic Ego or
the Ego of the Divine Mother would
manifest Itself through him in the

"form of the Guru who has the

authority to confer favours on, or
to mete out punishment to, all his
disciples. During those moments
the Master never appeared to be the
lowest of the low. His whole be-

haviour would
different form. He Wwould-then-ask
the devotees what they wanted, as
if like the Tree of Plenty he was
bent upon granting at once what-
ever the disciples might pray for
by means of his Superhuman
Power. At Dakshineswar we have
seen the Master daily taking up
this attitude in order to bestow
his favours on particular disciples;
and most striking in this respect
was the incident on the first of
January in 1886. On that day the
Master got into this mood and by
mere fouch fransmitted his spiritual
energy to, or roused up that which

"Esﬁ‘umngmte'"i/

was lying dormant in, all the de- —~—
votees who then happened to bg‘;f:
present there. It was indeed a great -~
miracle and will not be out of place’ ™™

if presented here (in a separate
section).

THE MYSTIC AND THE RNOWER s
“In all men lurks the light; yet in how few .
Has it blazed {orth, as it rightfully ought,

IHumining from within, our fleshly lamp,
And kindling cosmic flame i in righ-brought souls!” )
(Illuminanda) -

Doubt and Fear Natural

TYHE very mention of the word
%73 ‘meditation > is enough to
frighten some. In many it arouses
disgust, while to still others it stands
as a symbol of a dreamy life, a life
divorced from all practical ability,
filled at best with fruitless longings
and aimless wanderings, and wound
up at the worst by a quiet and irre-
trievable slipping into imbecility or

insanity. They are not to blame
for forming opinions of this $ype, for
out of the thousands who have deli-
berately embarked on a life of
meditation, a mere “ one ™’ here and
a mere ‘ another’ there attained
the Highest and “saw " the Imma-
nent Reality. The rest, perhaps
due to wrong calculation or an
imperfect grasp of the main
principles of mind control, got side-

-

)e}y?
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tracked in spite of their sincerity,
were dragged down by temptations
or had all their enthusiasm spent
up after a few months of over-
stimulation and  hankering after
“ powers "', Surely it is nothing
short of a tragedy that quite a large
number of those who set out heroi-
cally, and often with an air of
superiority, on this much-exalted
path of meditation, could not effect
in their personalities any tangible
“rounding up” or awakening of
nobler impulses to warrant such a
marked departure “from the path
trodden by men of commoner stuff.
It is quite natural, therefore, that
this certainty of non-attainment and
failure, as against the possibility of
a remote success, should tend fo
dissuade fresh men from leavingthe
familiar world behind to undertake
a risky voyage upon unknown
waters.
An Able Plea

We are now, however, living in
an age when chances of failure and
even death are found to exercise no
deterrent influence on growing
numbers of men and women when
once their compefitive spirit hap-

. pens to be directed towards the
scoring of an endurance record in
swimming or flying, or the climbing
into the highest possible regions of
the snow-capped Himalayas. It is,
therefore, not too much to hope that
enterprising men and women will
come forward in equally large, if
.-not . larger, numbers and venture
into the realm of mind control, when

~ the veils of mystery covering the

_subject till now are all clean lifted,

and its various steps are arranged
and explained in a manner which
can be easily comprehended by per-
sons of normal -educational qualifi-
cation. Nay, it is quite possible
that as psychology * pushes back " a
few ‘“‘horizons,” and the advantages
of a systematic practice of graded
steps in meditation are more widely
recognised, mind control of the
type which specially qualified indi-
viduals alone attempted in the past,
can be safely and profitably in-
corporated ‘into the scheme of
studies for future generations. Such
is the view held by Mrs. Alice
A. Bailey, “ whose experience of
seven years with more than three
thousand students has resulted in
her conviction that the educational
system of the West should include
a technique not heretofore a part
of formal curricula.” Her book,
‘From Intellect to Intuition’, is an
able plea for such inclusion, and
reminds all educators that it is time
to *‘ prepare men ?f‘or the new and
divine experience’ and for that
wonderful experiment which will
put them everywhere in possession
of themselves—a thing hitherto
the choice prerogative of the
mystics and the’ knowers of the
race.”’ .
Not Freaks of Nature
There are many who think that,
as men belonging to a ‘‘ scientific”
age, they ought t{) refuse to believe
in anything that cannot be seen.
Recently we had the example of a
writer disproving the existence of
God by means of what he consider-
ed & single, scientifically delivered
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blow. Wrote he: If there be a
God, then he will know all things,
and he can but acknowledge that
he has never made himself so
plainly evident to man that his
existence could not be questioned.
Therefore, as we may also assume
that he is a righteous God, he
cannot with any justice blame those
who do not find him...... Bah! the
thing is a farce. Not a scrap of
evidence, not a signal flag, not a
murmut to convince the wayfarer

. worn by life’s toil and worry.”

Against this kind of unbelief, we
have Mrs. Bailey’s refreshing and
cautiously-worded presentation of
the experiences of genuine spiritual
life. T.et us, says she, use the
word * spiritual ” to signify the
world of light and beauty, of order
and purpose, about which the world

- geriptures speak, which is the object

of the attentive research of the
scientists, and into which the
pioneers of the human family have
always penetrated, returning to tell
us of their experiences. These
pioneers, the mystics and the
knowers, are not “{freak products
of divine caprice or of blind evolu-
tionary urge, but are themselves
the guarantee of the ultimate
achievement of the whole.”
Zenith pot yet Reached

.Liooking at the problem of evolu-
tion itgelf from a new angle, we
find that man, as a thinking, feel-
ing entity, has now arrived at a fair
measure of understanding his ins-
trument of knowledge, namely, the
mind. He has become equipped
with & wonderfully developed sensi-

52 ’

tive response apparatus and a
tolerably reliable faculty of reason-
ing. It is also found that he
possesses the rudiments of a sense
which may bLe termed the intuition;
and with this equipment he is
standing before the gates of the
future, pondering within himself,
“What does the future hold for
me?” Has man reached the
zenith of his development, and can
he go no further ? Or are there
shades of meaning to life which
have till now escaped his attention,
and has such escape been due to the
fact that he has latent powers and
capacities as yet wunrcalised? TFor
thousands of years, says Mrs. Bailey
by way of reply, mystics and
knowers all over our planet have
borne witness to experience in
subtler worlds where they have
been brought into contact with
forces and phenomena which are
not of this physical world. Much
of what they speak about meeting
with angelic hosts can no doubt be
discarded on the grounds of hallu-
cination; and it may also be true
that many of the “Saints” of old
were psychopathic cases and neuro-
tics, DBut there still remains “a
residue of testimony and a sufiicient
number of reputable witnesses, sub-
stantiating this testimony, to force
our belief in its verity.” These
witnesses to the unseen world have
spoken with ‘“ words of power” and
given forth messages which have
moulded the thoughts of men, and
directed the lives of millions. They
the Buddhas and the Christs, tha
Founders of all the world religions
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—all *Asiatic in origin "—have
claimed besides, that there is a
gcience of spiritual knowledge, and
a technique of development whereby
men could attain to the mystical
experience and whereby they could
know God. This technique is medita-
tion; it is, a3 Mrs. Bailey describes
in her characteristic style, an indi-
vidual technique which will enable
the student, who has profited by
the usual academic training and
experiences of life, to expand his
consciousness until he gradually
transcends his present -limitations
. and reorients his mind to wider
realisations. :
Two Different Schools

Hitherto the mental development
of man may be roughly said to have
proceeded along two different lines.
In the East persons of special
qualification, as opposed to the
masses, were given the benefits of a
training which made them recog-
nise, through direct experience of
failure in control, that they had a
wonderful mechanism, namely, their
mind, and then led by means of
graded steps to a state of complete
mastery over it. By learning to
make it one-pointed at will, it was
found possible from this ‘‘inner
laboratory " to effect connection
with new energies and to awaken a

' pew awareness. People have laugh- -

ed, and still may langh, at this
Eastern “wisdom ” and prefer to
have it disposed of always in
“ quotation marks ”’ as an example
of crude faith and superstition. But,
a3 Mrs. Bailey quotes from Dr.
- Jung, “it does not consist of senti-

mental, exaggeratedly mystical in-
tuitions bordering on the pathologi-
cal and emanating from ascetic
recluses and cranks; the wisdom of
the East is based on practical knowl-
edge.” In the West also, up to the
eighteenth century, specialised cul-
ture was imparted in the monas-
teries to those who could profit by
it, and this produced rare individuals
who have been responsible for giving
unalterable shape to some aspects
of human thought.

But the modern West, and
the ‘rest of the world following
it, is now adopting in the main
a policy of mass education. * View-
ed from its most uninteresting
aspect,” says Mrs. Bailey, * edu-
cation can briefly be defined as the
imparting of knowledge to astudent,
and usually to an unwilling student,
who receives a mass of information
that does not interest him in the
least.” It is no doubt recognised
that there is a mind, but its hand-
ling consists in a mere attempt to
fill it with a little information on a
vast number of unrelated topics, to
train its memory aspect to be reten-
tive and to make the content of that
memory easily available for any
oczasion. Children, under such a
discipline, evolve from a simplestate
of being alive into-a stage of self-
consciousness, they develop a sense
of group relationships and through
vocational training, etc., bring out
their hidden capacities to such an
extent as to function as economi-
cally independent and self-support-
ing members of society.  They are
taught to utilise their instincts and
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intellect as part of their apparatus of
self-preservation in the external
world of human affairs. Only a

relatively few pass on to a higher

use of the mind through a genuine
interest in scientific research or some
similar field of activity, but the
majority never achieve the maximum
possibilities of mind control. The
good work done by the academic
training of the present day has there-
fore to be carried forward further
until intellection itself is utilised to
“release” the power of intuition
and make ;it act at will. WWhile,
then, the mass of men would conti-
nue to be lifted by a standardised
system of education calculated to
bring “the greatest good to the
greatest number,” the new scheme
should be made to provide for the
individual’s attaining his full heri-
tage and experiencing illumination
and direct apprehension of truth.
*In this way,” points out Mrs. Bai-
ley, “we may ultimately unify the

_ methods of the past and of the East

with those of the present and of the
West.”
Wherein Each Failed

The value of such asynthesis will
become more clear when one views
impartially the virtues and defects
of each method in its own sphere of
adoption. The modern West has
employed all its mental power for
the control and utilisation of mate-
rial things, the perfecting of physical
comforts and accumulation of
wealth. Its applied science has dis-
covered labour-saving devices which
turn out products on a scale large
enough to flood a word market; but

men, instead of being relieved of
labour and enabled to engage in the
culture of the mind, have been
thrown into greater uncertainty,
confusion and misery than before
because of wrong methods of distri-
bution, epirit of cut-throat competi-
tion, passion for exploitation and a
host of other evils. That thereis a
“ spiritual centre” in man, from
which he invariably expands into a
state of group awareness with no
*“ barriers " intervening, from which
he recognises all men as “sons of
God ” and “‘heirs of immortal bliss”
and therefore becomes incapable of
“tearing down  personalities”
or fanning flames of hatred or
widening the gulfs existing be-
tween races and groups, between
rich and poor,—all these remain
mere theories which the generality
of men do not think it worth while
to attempt to practise. In the East,
spiritual realities have no doubt
been more uniformly believed in,
and mental power bhas been used
for concentration and meditation
and deep philosophical study; but
the masses of the people, who could
not profit by these practices owing
to various reasons, have been left in
“ peculiar and strikingly terrible
conditions ” in the matter of physi-
cal living. Every one will recall to
mind the forcible expressions in
which the Swami Vivekananda gave
vent to his righteous indignation at
the neglect of the Indian masses.
“ No religion on earth,” wrote the
Swami, ‘“preaches the dignity of
humanity in such a lofty strain as
Hinduism, and no religion on earth
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treads upon the necks of the poor
and the low in such a fashion as
Hipduism.” ‘‘Oh, how my heart
aches,” he continued, “ to think of
what we think of the poor and the
Iow in India! They have no
chance, no escape, no way to climb
up. The poor, the low, the sinner
in India have no friends, no help—
they cannot rise, try however they
may. They sink lower and lower
every day, they feel the blows
showering upon them by a cruel
society, and they do not know
whence the blow ‘comes. They
. have forgotten that they are men.”
" The Only Remedy

The ultimate solution of the pro-
blems of the East and the West, in
short, of the world problems—if such
a solution is possible at all—can
thus lie only in a synthesis result-
ing in a system of education which
is neither eastern nor western, but
which is known to both and negates
none of the virtues of either. When
the East and the West will join
hands and unite their best thoughts,
“we shall have,” as Mrs. Bailey
assures us, ! a synthetic and balanc-
- ed teaching which will liberate the
' coming generations.” And this is
after all not a strange thing, hard
‘to accomplish, for: “We are now
one people. The heritage of one
~ race lies open to another; the best
thought of centuries is available for
all ; .and ancient methods and
techniques must meet and inter-
- _change.” Each, of course, will have
to modify its mode of presentation
and: make an honest attempt to
understand the spirit underlying the

teachings of the other, and this,
fortunately, has already begun to
take place; both the East and the
West do take from each other to
mutual advantage.
The Two Ways

From the earliest stage of human
existence, in the East and the West
alike, there has been present the
inner drive towards ‘“a conscious-
ness of something Other, of a factor
lying beyond known human experi-
ence, of & goal or quest, of a Deity.”
This subtle awareness defies all
attempts at definition, but it has
emerged inevitably and kept men
“rushing forward 7 yearning for
an experience which neither the
mind as ordinarily understood nor
the environments, however pleasant,
have been able to provide. This
has been the religious impulse, the
mystic urge, becoming increasingly
manifest in each life in & manner
appropriate to the stage of evolution
reached. About the mystic and his
experience, Mrs. Bailey makes g
very interesting and useful distinc-
tion. The words -‘ mystic’ and
‘ mystical’, says she, have been very
loogely used and made to cover not
only the pure mystic with his
visions and peculiar sensory reac-
tions, but also those who are tran-
siting into the realm of pure knowl-
edge and of certainty. Devotion
and aspiration. of‘ﬁ an intense type
lead to states of bliss, but they come
“ unexpectedly "’ ‘and are of a fleet-
ing character; these form one type.
In. contrast to these stand those
states which are the result of a well
regulated and intelligent approach
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to Reality, and which can be re-
peated at will according to laws
learnt through direct experience.
These may be spoken of respective-
ly as the way of the kearf and the
way of the head or intellect,

Prayer and the Mystic

Taking her stand on this distine-
tion, Mrs.Bailey gives us an interest-
ing description of prayer and con-
trasts it with meditation, the sub-
ject matter of her book. The
masses of the people, she says, being
polarised in their desire nature, and
predominantly mystical in tempera-
ment, ask for various things when
they think of God. They long to
possess certain virtuesand graces of
character; they petition to the
Deity to alleviate their own suffer-
ings and gran$ them material bene-
fits; often they intercede for those
who are near and dear to them;
they also struggle with all earnest-
ness to make God answer their
request for illumination and divine
realisation. Whatever it is, thereis
a demand for what is wanted and
there is the anticipation that some-
thing will be eventually acquired,
should the faith be sufficiently
strong. Of these the fourth type
which expects to be blessed with
heavenly bliss and a vision of
the Lord certainly ranks as the
highest, but even here it is the
emotional nature and the feel-
ing part of the aspirant that is
involved ; the approach has been
through the Zeart. Persons of this
type, the pure mystics, we are told,
no doubt gain a flash of insight
when properly disciplined ; they see

53 . '

the Beloved and rise to higher states
of awareness. The ecstasy that they
get has, however, been the result of
devation and intense emotion, of the

“lifting up of the heart unto the

Lord and the outpouring of the love
nature at His feet’. Afterwards, as
the writings of the mystics themsel-
ves show, there has always followed
a painful period of readjustment to
the life of every day, accompanied
by a feeling of depression and dis-
appointment because the blissful
experience has ended, and cannot
be recovered at will. This becomes
the occasion, therefore, for a fresh
cycle of devotion and struggle, till
“the spirit beats her mortal bars”
and the vision of the Beloved is
contacted anew.

The Way of the Knower

The Knower, on the contrary,
says Mrs. Bailey, has a different
method. His is the method of
directing the intellect to the object
of his search ; his is the way of the
mind and its discipline and control.
Whereas the pure mystic proceeds
with a belief in a God who can
give, the Knower goes through his
practices with the belief in the
divinity of man himself, a belief
that does not in any way require a
negation of the premises of the
mystical group. Indeed the mysti-
cal way ig a preparation for the way
of knowledge ; and where the mystic
stops in adoration and ecstasy, the
seeker after true knowledge, who is
but a ““ convinced mystic,” takes up
the task and carries the work for-
ward. - It is here that meditation
and the steps connected with it play
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their part in utilising the higher
faculties of the mind to fulfil the
new function of revelation. To do
this successfully and with ease, the
aspirant will need a clear idea of his
goal, of the results eventually to be
demonstrated in his life and con-
duct, when his interest has been
given a healthy shift from the things
that now engross higs attention. He
will also have to acquire an accurate
and impartial estimate of his mental
- equipment, of the virtues and de-
fects with which he is pursuing his
quest. The personality has thus to be
~ properly studied and then, through
an ordered process of unfoldment,
integrated and finally transcended.
A conscious, as opposed fo “‘unex-
pected and fleeting,” at-one-ment is
then achieved between the lower or
personal self and the higher or
divine self. “The hitherto dis-
organised, separate aspects of the
human being are synthesised and
unified and brought into harmonious
relation with each other and with
the soul, their creator, their source
of energy and their motivating
power.”

The Life of Inspiration
The results of this realised union,

< says Mrs. Bailey, of this union

“which is realised in the contempla-
tive stage >’ is illumination of the
mind and of the brain, its instru-
- ment, “provided both have been held
positively steady and in a waiting
condition.” This illumination, when
it has become frequent, and finally,
capable of being drawn upon at will,
produces - invariably the *life of
inspiration.”.  And as to what the

life of inspiration consists in, she
explains in clear terms: ‘‘Ture
servers of the race and those who
have contacted the world of the
soul, through meditation, have no
time for platitudes; these can safe-
ly be left to the . parrots of the
world; they are too busy serving
constructively to care to pick up
mantles which are only a veil to
pride; they are nof interested in
the good opinion of any person,
incarnate or discarnate, and care
only for the approval of their own
soul, and are vitally interested in

the pioneering work of the world...

They will fan the flame of love
wherever they go; they will teach
brotherhood in its true inclusive-
ness, and not a system which will
teach brotherhood to a few and
leave the rest outside...They will
recognise all men as sons of God
and will not set themselves upon a
pedestal of righteousness and knowl-
edge from whence they proclaim
the truth as they see it, and consign
those to destruction. who do not see
as they do, or donot act asthey
feel they should...They will, in
short, occupy themselves by build-
ing up the characters of men and
not waste their) time in tearing
down personalities, and dealing
with effects and with results; they
will not regard one race as better
than another, though they may re-
cognise the evolutionary plan and
the work that each race has to do.”

. A Bright Forecast
“Whatis going to save the world,”
asks Mrs. Bailey in her concluding

‘chapter, ‘from its present agony,

T
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economic distress, and chaos?”
Straight comes the answer with a
ring and tone which will recall to
many the utterances of the Swami
Vivekananda: “ May it not be the
emergence into active being of a
group of practical mystics, who,
banded together in the sense of a
divine unity, work in practical ways
on earth? They will not retire
into monasteries or to the silent
places of the world, no matter how
alluring that may appear, but they
will participate in the normal life
of the planet. They will be the
business executives in our great
cities ; they will carry forward our
political programmes; they will
lead the young along paths of right

education; they will control our
economic, social and nationaldesti-
nies. They will do all this from the
centre of their being and from the
standpoint of the soul; they will
know the secret of illumination ;
they will know how to submit all
problems to the omniscience of the
soul; they willknow the secret of the
life that makes all men brothers.”
“ This integrating group of mystics
and knowers is the hope of the world
and constitutes the World Saviour.”

“Ours,” then, is the “privilege
of joining their ranks by submitting
ourselves to the technique of medita-
tion, to the discipline of right daily
living and to the influence of the
pure motive of Service.”

WHAT IS MEANT BY ¢ DISINTERESTED ACTION ?»
By K. R. Srinivasa Iyengar, M.A.

TDHE question raised in the title
%(@ of the article and the answer
given to it in what follows will, it is
hoped, supply an ample apology, if
one were needed, for adding one
more article on the Gita to the
numerous writings on the same
already in the field. The conten-
tion of this paper is that the Gita
teaches not merely different paths
(Jnana marga, etc.,) but the Path of
spiritual life—a full and whole life, a
life lived in accordance with the de-
mands of the entire personality of
man. The possibility of living such a
total life of the spirit and how such
a complete life alone can solve the
practical problems of life—these, in
the opinion of the writer, are the two
fundamental issues with reference
to which the whole argument of the
Gita is developed. In themselves

they contain both a question and
its answer. How Dbest to perform
actions so as to get the maximum
benefit out of them with the mini-
mum risk of danger and failure?
Only by living atotal life of the
spirit, which is equivalent to a life
in accordance with God.

The underlying interest then is
mainly practical. Even the doing
of action, which it may be thought
comes instinctively to man, requires,
according to the Gita, to be learnt
and cultivated by men (IV, 16, 17).
The uniqueness of the Gita consists
just in this, thab it raises a problem
which has not even been perceived
to be such by other peoples, the
problem, viz., how should action be
performed ? This includes (1) the
ethical problem of what actions
should be performed or avoided,
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(2) the practical problem of achiev-
ing success in works, and (3) the
cathartic problem, so to say, of
purifying action, of counteracting
its evil after-effects. Thaese pro-
blems presuppose three types of
difficulties involved in all action
which must now be discussed. The
Gita attempts to solve them all in
its own way and small wonder
therefore that the Teacher claims
for this philosophy of life the virtue
of imparting “skill in works”
(Yogah karmasu kausalam, 11, 50).

‘The Hindu believes in the opera-
tion of the law of cause and effect
so absolutely that “he extends its
application even to human deeds
and their consequences. Every
action must bear its proper fruit
either immediately or in the re-
mote future. But in ethics (unlike
in the physical sciences) where im-
putability is ascribed to the agent,
we should consider the effects of an
action not merely upon the persons
directly concerned and in the
immediate present, but upon all
persons indirectly affected and in
the remote future as well. Since,
however, most of these future
effects cannot rebound upon the
agent in & single life, the Hindu
postulates a series of lives—future
births—for the jiva in which he
may eunjoy out fully the results of
his actions. But the possibility of
generating fresh seeds of action in
these lives makes the process really
unending and this prospect is truly
terror-striking to the Hindu mind.
One cannot sit still without per-
forming action and yet every single
action performed means welding

one more link to the already end-

less chain of samsara. - The only
way to escape through this veritable
impasse is to learn the secret of non-
germinsating action and such a
secret the Gita proposes to impart
to the disciple, L

There s a more immediate
practical difficulty involved in action
and that is, that many of our ac-
tions do not realise the results we
expected of them. The * cussed-
ness ” of things in general is such
that we intend one thing and rea-
lise another (krta hana, akrta
abhyagama), the action seems to
have failed of its intended -effect.
The only way of overcoming this
difficulty is to gain more and more
adequate knowledge of nature in
order finally to be able to control
and direct her to work for our
purposes.

And finally there is the ordinary
ethical difficulty of choosing from
among alternative courses of action.
What we usually call a duty—Dbeing
only a relative conception depending
on our relation to others—may
sometime become a terrible sin—as
Arjuna’s duty became in his eyes—
in the light of the awakened inner
conscience. In such a case of con-
flict would not action be arrested
and its purpose frustrated ?

Arjuna was confronted with all
the three difficulties and that is the
reason why he refused to fight in
spite of many plausible arguments
put forward by Krishna in favour
of fighting. 'The metaphysics of
ths self (II, 11-25, 30), worldly wis-
dom (II, 26) appeal to his sense of
social duty (1T, 82-33)—all leave him

entirely cold and inmoved. Itisonly .

when Krishna began to paint the
picture of the Sthita-prajna as one
supremely unconcerped with all
the vicissitudes of life and yet in-
cessantly practising the dharma of
Larma (11, 40)—the Yoga following
which one can break through the
bonds of karme (II, 39)—that
Arjuna got interested in the dis-
course. Thekarma-yoga, however,
taught in this stage solves only one

of the three difficulties discussed

above. And since a satisfactory

-
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philosophy of action must solve all
of them, Krishna attempts to meet
them all by developing his present
argument into two higher stages
later on. And only at the end of
it all, when the argument was
brought to a final conclusion through
seventeen long and weary chapters,
when Krishna queried whether the
delusion of his ignorance had been
finally destroyed, did Arjuna humbly
yet touchingly reply ¢
a9 A SR EHEFRIEA |
feaalsta naaezw: HwRT 791 a7 0
(xviii, 78)
In this article, however, we are
concerned only with the first stage
of the argument and it is the philo-
sophy of action contained in about
half-a-dozen verses of the second
chapter—the philosophy of nishka-
ma karma, (disinterested perfor-
mance of duty) as it is called—that
has been on the lips of everybody
in recent times. Everybody glibly
talks of nishkama karma without
fully understanding its implications
and the expression has become so
hackneyed indeed that it is small
wonder that unsympathetic critics
have condemned it as a portman-
teau for stowing away undesirabili-
ties and unintelligibilities. What
really is the significance of this
ideal for practical life?
_ On a first look the idea of dis-
interested performance of duty—
“to work only thou hast a right
but not to the fruits thereof "—
seems to be fairly intelligible and it
13 this idea that has been made
familiar to us in the writings of
Kant, Hegel, and Green in modern,
and of the Stoics in ancient times.
Every school-boy knows copy book
maxims like ““ Do your duty for
duty’s sake ” “ My Station and its
Duties” etc., and if this was all
that the Gita intended to teach,
there was really no need for making

80 much fuss about it. The really
eccentric, unintelligible and absurd
part of the teaching—according to
the critic—is contained in the latter
half of the 47th and in the succeed-
ing two verses. ‘‘Be thou not the
producer of the fruits of the
actions” (47); “ Remain uncon-
cerned as regards success and
failure ” (48); *“ Work with desire
is really far inferior to that per-
formed with the mind undisturbed
by thoughts of results...... Wretcked
are they who act for results.”

This is really something more
radical. Roughly speaking it comes
to this: Act disregarding the conse-
quences of your action. It is cer-
tainly quite a novel teaching about
work, but is it really wholesome
advice? How can any sane person
be expected to act without thinking
of the consequences of his action ?
Is it not clear that this is teaching
intended for political revolution-
aries? And going a step further,
how can any one act disinterest-
edly ? Is not this idea, as Bentham
long ago showed, a psychological
fiction as well as a logical contra-
diction ? Every motive must in
fact be interested or disinterested
according as we connect it with
some human satisfaction or other
(not necessarily selfish) or view it
as not having the self and its happi-
ness primarily in view. An action
presupposes a mind and a purpose
towards the realisation of which the
mind is directed; it involves, ..,
conscious deliberation which implies
regard for the consequences judged
to follow from it, whether the con-
sequences relate to motive or inten-
tion. Only fools and mad men can
act thoughtlessly, t.e., disregarding
the consequences of action. Does
the Gita then in its condemnation
of “acting for results” intend to
teach realiy thoughtless, motiveless,
intentionless action? And if it once
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be granted that regard for conse-
quences ig necessary for action, how
i3 disinterestedness or desirelessness
(nishkamatva) in regard to it possi-
ble? If certain consequences are
envisaged by the agent as those which
are going to be realised by his action,
he must perforce will them, actively
desire them. Otherwise desireless-
ness would only be a disguise for
spiritual starvation or anaemia, op-
posed to the true development of
one’s mental and moral capacities.
Let us begin by admitting at once
that the Gita teaches 'neither
thoughtless nor (in the ordinary
sense) desireless action. The Gita
is well aware of the fact that action
implies mind and intellectual deli-
beration. Says Krishna: “Devotees
in the path of work perform action
only with body, mind, sense and
intellect (buddhi), forsaking attach-
ment, for the purification of the
heart ” (V.IL)' Since duddhi—
which is the faculty of deliberation
and  determination—and mind
which implies consciousness, are
admitted as the causes of action, it
cannot be said that the Gita advo-
cates thoughtless or purposeless
action.” And as regards the alleged
advocacy of action in disregard of
all consequences, here is Gita’s own
declaration about the matter.®
“That action is declared to be
tamasic = which is  undertaken
through delusion, without regard to
consequences, loss, injury to others,
and (ome’s own) capacity.” Can
anything be a clearer refutation of
the doctrine of neglect of conse-
quences ?
In the light of these unambiguous
admissions on the part of the Gita,
we mus} interpret the philosophy of

1. Cf.also XVIII, 13.
2, Ct.also XVIIT, 18,

8. ¥IWT W Rawai=y 7 9eyg )
- ARERAY w amagERa |

nishkama karma in an altogether
different manner. And to begin
with, itis well to remember that
when the Gita talks of karma, it
intends to refer not only to duties
proper but to all kinds of action.
As regards the duties themselves—
niyata Earmani—religious, social,
neighbourly—the injunction, *to
work only thou hast a right but not
to the fruits thereof,” means that
the duties which are debts to be
paid in certain situations and on
certain conditions accepted by the
agent, must be performed without
any hope of reward or return to
omeself (III, 8. 19, XVIII, 5-7 and
9). Secondly the injunction applies
also to cases of action which are
strictly not duties at all but arise
out of the relations between men
as such. In such situations, the
ideal of nishkama karma evidently
means that although one has noth-
ing to gain for oneself by the action,
still it should be undertaken for the
good of others, for loka-sangraha
(the leading of the peoples) as the
Gita puts it. This is clearly
brought out in verses 20-25 of the
third chapter. Krishna, the perfect
Lord of eternally perfected desires,
gives His own example to show
that He is still continuously engaged
in action lest otherwise the worlds
should perish. Hence the wise
should act . without attachment
desirous only for the guidance of
the world. It is interesting to
observe here that .the Gita delibe-
rately employs the words “ desirous
of ” (Rr®\%:) and * having in view”
(87937 ) thereby making it clear that
action need not bgf desireless or dis-
interested (nishkama) in all cases.
Actions aiming at the good of others
must be sustained by the force of
desire, with a conscious striving,
for their good. But even so, does
'pot a contradiction arise in view of
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the emphatic and general statement
that has already been made that
“work with desire is verily far
inferior to that performed with the
mind undisturbed by thoughts of
results?” And here we come upon
the central secret of the philosophy
of action at this stage. In the case
of all actions whatsoever, self-re-
garding or other-regarding, duty or
no duty, the secret of perform-
ance, the Gita tells wus, lies
in not worrying oneself about the
success or failure of one’s actions.
Nishkama karma does not mean
that the agent should not think
about the consequences at all but
having calculated all the probable
consequences and striven only for
such as he desired, the agent
should still bave the necessary firm-
ness of mind not to be either un-
duly elated by the success, or un-
necessarily depressed by the failure,
of his actions (1T, 48). This is the
reason why Krishna always takes
care to emphasise sthita-prajnatica
in the man of action and couples
the two ideas together (II, 38, 48,
50). This evenness of mind (samat-
wam, buddhz) is inculcated by the

_ Gita not merely on grounds of com-

mon sense but for scientific and
philosophical reasons as well. The
explanation of these takes us to the
second and third stages in the
Gita’s philosophy of action but so
much of it as is necessary for the
present purpose cannot be avoided.
For, in the second stage it is clearly
taught that it is not the individual
who is the doer of the action, but
Prakrits, the Nature-soul, with her
triple gunas of sattwa, rajas and
tamas, that is the real doer, the
executive force, of all actions. The
individual has not even the claim
to be the doer of the action ; if 50,
what right can he put forth for
the fruits thereof? By all means
let him calculate the consequences ;

let him even desire such results
as he has envisaged; but let
him not identify himself with the
results to such an extent as to make
himself miserable should he fail
to realise them. For the results
are clearly beyond the control of
the agent; when once a course of
of action has been set in motion in
the world, its further development—
1t consequences—are clearly left to
the inscrutable workings of nature,
And science tells us that in nature
there are such things as counter-
action of causes and intermixture of
effects (I1, 40.) Natural phenomena
are so complex and interwoven that
even the most expert knowledge is
not able to thoroughly analyse
them and anticipate the probable
results of each or to prevent the
modification of one effect by an-
other; there will always be some
portion which must be leff to the
chance, caprice, goodwill—call it
what you will—of nature. In the
circumstances, wisdom consists in
doing our best and leaving the re-
sults to nature’s hands. Verily,
wretched are they who act for
results, who suffer “from (mental)
fever” on account of consequences
III, 30). And finally this same
explanation applies to those peculiar
cases in which the action, though
self-regarding, is still a duty, e. g.,
self-development. Even here nish-
kama Fkarma requires that we
should develop such capacities as we
possess and as there are opportunities
for developing. Let nobody there-
fore incur ‘waste of the unfinished
attempt ’ by trying to become an
artist, a scientist, a philosopher, etc.
Further, if is not destrelessness
so much as distnterestedness (non-
attachment,mental detachment from
feelings and desires) that is inculecat-
ed by the Gita everywhere (III, 19,
25; XIV, 6-7; XVIII, 6,9, 10-11,
etc). And the significance of thisis
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partly ethical and partly philoso-
phical and eschatolegical. For
as Kanb has taught us, actions
rooted in natural affections can-
not claim that logical necessity
and strict universality which belong
to the perception of the moral law.
And we take a great practical risk
when we let our natural goodness
of heart merely take the place of
a sense of duty. For feelings are
after all contingent, fleeting, unreli-
able; the right feeling may not be
there; it may not be thereir the
right intensity ; nor can we be cer-
tain that it will not be partial, one-
sided. But above all inner attach-

ment to results binds. It forges
innumerable links in the endless

chain of samsara. When you

yearn with your whole soul for the

attainment of a certain result, suc-

cess makes you yearn for more

things, and even failure, like suc-
cess, prolongs the process of birth
and death. For in nature there is

a subtle force called the law of
desire according to which anyone
strongly desiring to obtain some-
thing, upon which his whole heart
is set, is bound to obtain it, if not in
this life, then in future lives. It is
the mental bond—the psychological
magnet that attracts objects to it-
self—that lays the foundation for
future birth. The only way then
to break through the bonds of karma
1s not to set our heart and soul up-
on 1t! to do it indeed (for through
inaction nobody gained anything
and it is psychologically impossible
—I11, 4-5, 8; XVIII, 11) but to do

it impersonally, purely as a matter

of duty or loka-sangraha (in this
stage), or as sacrifice, an offering
to that Supreme Lord Who lxjs,
ultimately the Source of all action
a‘nid the Giver of all fruits (in the
third stage). So doing, the indivi-
dual willkill the germinating potency
of action, burn it up, so to say, and
attain- to the Highest (III, 19).

HOW PRESENT-DAY SCIENTISTS LOOK AT RELIGION-‘-I

By Swami Iswarananda ;

F the many problems that are
cew agitating the mind of thinkers
as well as of the common man not
the least important is the question
of the future of religion. A century
and half ago the reign of religion’
Was supreme,’ no suspicion was
entertained as to its need or its
raison d'etre.  'With the advent of
« 'mo_dem science, however, which
‘1nsisted upon evidence for any
behef_whatever and which made
sensational discoveries of facts and
lzg.WS of nature which flatly contra-
d}ctecvi phe ‘biblical cosmogony, etc.,
- Scepticism about the veracity of the
revealed teachings of the scriptures
increased apace among the educat- '

g

ed section. The validity of religious .

experience was questioned every-
where. The scientists were looked

~upon as demigods fit to sit in

judgment on every subject. The
word ‘scientific’ carried an autho-
rity which could not be questioned
further. The popular attitude of
submission to * scientific ’ was based
on the fact that - scientists did not
believe more jthan what was
warranted on the evidence of facts.
Many scientists were either agnos-
tics or sceptics about religion,
some openly professed materialism
or secularism and either disbelieved
or denied a spiritual domain. It
was thought that science had
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completely undermined the basis of
the most sacred institution of man-
kind. The religious-minded every-
where felt that the ground was
slipping under their feet and every- .
thing looked dark before them. The
Church of Rome, in fear and
despair, persecuted the new rival
with anathemas, prisons, and the
gallows for its votaries. This
was followed by a period of theolo-
gical ridicule and attack of the
gcientific ideas which clashed with
the biblical ideas of creation and
cosmology, etc., but this conld carry
no conviction to the scientific-
minded. Scientific ideas gained
ground in spite of clerical opposition
and theology had to surrender post
after post to the advancing tide of
religious knowledge, until at last it
began to change its attitude. The
theologian withdrew from the fields
covered by natural science. It was
felt that, after all, doctrines and

. dogmas about the nature or origin

of the physical universe may not be
the essentials of a religious faith
and could best be left to be investi-
gated by scientific methods. Theo-
logians proposed to confine them-
selves to the spiritual domain to
which physical science as such
had no access and on which it

" could not pronounce any authori-

tative opinion. It was felt more
and more by theologians that there
nzed not be an - irreconcilable con-
flict between the religious and
scientific attitudes, and some openly
embraced and incorporated into
their theology the facts and laws
newly established by science. The
new theology went further and
read a meaning unsuspected by the
older theology into the scientific
discoveries, which, according to if,
gave support to the religious con-
cepts such as soul, God, immortality,
free will, personal responsibility,
creation, ete.

55

Thus the twentieth century open-
ed with a decreased opposition and
an increasing rapproachment be-
tween science and religion. Eminent
scientistsipronounced that physical
science had no right to trespass into
the province of religion, that reli-

‘gious ideas must be taken for what

they are worth on independent evi-
dence. It was also becoming increa-
singly evident that the multiplica-
tion of material comforts did not
bring with it an increase of happi-
ness promised by science. On the
other hand the Great War had
proved that science which invented
destructive weapons had made hu-
man life more miserable on a vaster
scale than ‘before, and that there
must be something other than the
scientific outlook, if humanity is to
be saved from tragic destruction.
The War opened the eyes of scien-
tists to this fact. They openly con-
fessed the inability of physical
science to make man more ethical
or more happy. DBiologists recog-
nised more and more the insuffici-
ency of the description of the
phenomena of life in terms of phy-
sical science. Psychology drew
more and more attention to the
reign of the mind and to the impor-
tance of the inner man and to the
study of religious experience. Dut
the psychological study of religious
experience has only undermined the
basis of religion, in so far as it has
been mostly undertaken in a spiri
of destructive criticism. The his-
torical method applied to the study
of religion has discredited it further
by tracing the beginnings of reli-
gious ideas and practices to the
worship of nature, or ghosts, or
ancestors &c. But none of these
methods has been able to appraise
so far the modicum of truth in, and
the value of, religion. It is now
being recognised  that  neither
origins nor psychological motives
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of faith could detract from the need
and value of religion. A construc-
tive study of religious psychology
has yet to be undertaken in order
to show the place of religion in the
development of the human mind.
Today the pragmatic and biological
values of religion are getting recog-
nised by scientific thinkers.

Meanwhile the following ques-
tions have been pressing for an
answer : Is there any ,inevitable
incompatibility between man’s reli-
gious and his scientific outlooks
upon existence ? If he adopts the
one, must he discard the other ? Or,
in other words, are they only in-
commensurables ?

It was desirable that answers
to these questions must be got, for
on them depended the question
whether the foundations of the
religion of millions of Delievers in
christendom as well as outside were
held in flat contradiction to the
established laws or principles of
science. As it is unscientific to
believe any more in a flat earth, or
the revolution of the sun round the
earth, or the sudden creation of a
world in a trice, so it may be that
goul, God, immortality etc., have
been disproved by science. It was at
one time believed that science had
disproved the truth of such ideas and
that only unscientific minds could
any more continue to be religious.
Yet the fact remains that millions
still continue to hold religious
beliefs and feel an intensely inti-
mate personal relationship with the
Supreme Being. In spite of all
gcientific knowledge men’s faith in
a spiritual domain could not be
exorcised. May it be that there is
no incompatibility between the two
standpoints ? 1t was felt necessary
that  a direct answer to these
questions should be obtained from
the ' scientists themselves. Are

leading men of - science, as indivi-

duals, opposed to the religious out-
look on life? Do they consider that
patural science as a whole discredits
the theistic view of the Ultimate
Reality ?

In 1932 the Christian Evidence
Society of England determined to
clear up,this doubt and ascertain
correctly the views of scientists by
addressing the Fellows of the Royal
Society with a series of six questions
on the most cardinal tenets of
religious faith. The undertaking
was intended to elucidate directly
their own version of their faith, be-
yond the possibility of misinterpre-
tations or misrepresentations. ‘The
questions, though issued on behalf
of Christianity, are not the less
interesting, or of less concern, to
the followers of other religions when
science seems to be undermining the
foundations, not of this or that reli-
gion only, but the very basis of reli-
gion itself. India is passing through
a phase of thought through which
Europe passed in the 19th century,
and is witnessing a revolt against
all traditional beliefs, the basis of
it being the scientific, rationalistic
outlook of the 19th century Kurope.
It will therefore be of great interest
to know how far Europe is forging
ahead of its 19th 'century thought
and revising and modifying its views
with regard to questions of momen-
tous importance not less to India

“than to the rest of the world. We

propose to give below an analy-
sis of the replies .to the question-
aire given by the two hundred
Fellows of the Royal Society, which
represent more or less the views of
the scientific world in general.

At the very outset it may be ob-
jected that scientists, being specia-
lists in their own branches of
research, are not qualified to speak
orl questions of religion. As well
may we consult medical men for

‘legal advice or go to lawyers for
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medical opinions. As against this
objection the following considera-
tions may be urged. Religion is
every man’s concern, and we should

consider how different types of men .

regard it. Every religion has its
own cosmology which should not be
out of harmony with the best scien-
tific thought of the day. What
men of science think soon becomes
the property of the educated whose
deference to the scientist, in any
case, is not less than to the theo-
logian. Moreover Truth is a whole,
and man inevitably philosophises,
endeavouring to form one coherent
whole of all experiences and ideas,
however much he may be a specia-
list. It is the whole man that ans-
wers the question of the nature of
the whole of existence. As the reli-
gious man also does not wish to
divide up his micd into idea-tight
compartments but tries to form a
coherent philosophy embracing all
human experience, he desives to
know whether any of his ideas which
he classifies as ‘‘religious ” ' contain
conceptions which are discredited
by the best natural science of the
day. Religious people believe in a
God of Truth who could not be
supposed to be pleased with ignox-
ance. The scientist being a seeker
after Truth, hisknowledge of nature
or God's creation may help usin
our knowledge of God. Lastly,
quite apart from the fact that the
Fellows of the Royal Society are
leading men of science, their pre-
eminence in the world of culture
and their great love of Truth for its
own sake, together with the fact
that cauticusness of statement is
one of the most general characteris-
tics of scientists, render their
opinions on the subject of religion,
theology, human responsibility, ete.,
of great value to those who are in-
terested in the modern environment
of religion. Urged by these con-

siderations the Christian Evidence
Society thought itself justified in
seeking first hand information from
the scientists by asking them their
opinions about a subject which falls
outside their field of specialisation.
The religious as well as the scienti-
fic world will feel equally thankful
to the Christian Evidence Society
for getting up the analysis of the
answers in a book called the
* Religion of the Scientists,” edited
by C. L. Drawbridge, M. A., and
published by Ernest Benn, London,
to which we are indebted for the
following information.

The general comments, made

wvariously by the Fellows of the

Royal Society, on the project are
not less illuminating than the re-
plies to the questions themselves,
with regard to their general atti-
tude towards the problem of reli-
gion. Of the many scores of replieg
received, all except one assumed
that the aim of the sponsors was to
discover facts, irrespective of whe-
ther they found them congenial,
and gave them credit for being
equally honest and straightforward
a8 themselves. Only one supposed
that they would not care to quote
him, his opinions being what they
are, but npevertheless answered
candidly all the questions. One
Fellow, an orthodox Christian,
threw cold water on the project and
did not see his way to reply to any
of the questions, remarking that
nobody would care to reply. Two
hundred Fellows of the Royal
Society answered the queries.
Several others sent apologies and
explanations as to why they had
not answered the questions. Others
answered all the queries in a sen-
tence “I don’t know.” Other
Fellows, well known to be religious,
did not at all reply. For some the
questions weve too difficult to
answer. Others considered it un-
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scientific to answer the questions
the terms of which were not defined.
Some were afraid of being mis-
understood. Many Fellows said
that their religious views were of no
value or interest to others and some,
in any case, preferred not to be
eatechised. One scientist replied
it is seldom worth while to mix
oil and water (meaning religion
and sciences). One Fellow simply
wrote, “ In the great hand of God
I stand.” Another replied, *The
fool has said in his heart, ‘there is
no God,’ and nothing I can say is
likely to change his opinion.” Other
Fellows said that Truth cannot be
arrived at by counting heads and
no purpose will be served by ans-
wering the questions. Some ex-
cused themselves as they feared
they would be disturbed in their
regular work. Others refrained from
answering the questions on the
ground that they are not qualified
to speak on the subjects dealt with
in the questions. Others wanted
to avoid all controversy on religion,
they neither asked about other
people’s faith nor gave out their
own. Very few resented being
questioned by strangers. One said
he was an agnostic and left it at that.
Another had not thought about
the questions for the last sixty

(To be Continued)

years. Some others referred to
their books and the articles pub-
lished by them. One church mem-
ber and a lay preacher, a professor
of chemistry, wrote that the cate-
chism did not appeal to him.
Several drew a distinction be-
tween believing and knowing, and
said the man of science concerns
himself only with what he knows.
Many Fellows welcomed the attempt
to discover the religious views of
scientists and the large majority
replied ‘yes’ or ‘no’ to the ques-
tions. A large number of Fellows
said that *‘ natural science '’ merely
means the ever-developing and
changing views of men who aim at
evolving their beliels as the evidence
accumulates.

For more than one reason the
sponsors did not think it advisable
to define the terms in the queries.
Busy men of science could not be
expected to read lengthy explana-
tions. - If the terms had been
defined, probably they should not
have elicited the ideasof the various
men of science as to what meaning
such words as ‘spiritual’ convey
to them. Desides’ definitions limit
the conceptions, and the idea was
to know whether men of science
believed in any kind of spiritual
existence.

VOCATIONAL EDUCATION*
| By A. 8.

I*HE fearful unemployment

13 among the educated middle
classes in India has drawn pointed
attention to the defects of our edu-
cational sytem and its failure to
provide a living wage to the thou-
sands of graduates who are every
year turned out of the portals of the
universities. The feeling has been
growing that something must be
done, and that immediately, to
relieve the economic distress of
educated young India, and the hope
is expressed that all will be well if
only vocational education is provid-
ed on a large scale for the youth of
the country, instead of the present
“literary ” education. What exact-
ly is meant by vocational education,
what its implications are and what
are the conditions necessary Zor in-
augurating a system of vocational
education are not sufficiently under-
stood. In the brochure * Vocational
Education ” by N. S. Subba Rao,
M. A.,, Bar-at-Law, which is a re-
print of the article the author
contributed to the - educational
supplement of the Hindu, the
salient features of the problem are
set out. :

By vocational education is oxdi-
narily understood the training of
the young to fit them for specific
occupations. Simple as the defini-
tion is, it i3 in the application of
the principle to the varying econo-
mic conditions and human mate-
rial that complexities arise. Even in
the West the system is a compara-
tively recent development. Each

boy or girl is a potential citizen of
the country and must be equipped
with the basic education to discharge
the duties of citizenship. So the
purpose of education is pot only to
secure the highest development of
the individual but also to fit him for
effective participation in social
activities. In other words, the
education which is made available
to the individual should be such as
to fit him for his future place in
society, by providing him practical
preparation to become & useful and
productive member of society, It
follows that the present educational
system of the country, judged by
this standard, needs to be organised
so as to enable the pupils “to
acquire the mental attributes and
abilities which will make them
efficient and happy economic pro-
ducers.”

It is admitted that only a small
percentage of the pupils who are in
the school go to the universities.
So in evolving & scheme of voca-
tional education, care should be
taken that boys and girls are not
trained for occupations for which
there is no place in the economic
life of the country. The present
excess in the supply of university
trained men has already created a
problem of wastage which will
become even greater when expensive
institutions and courses are esta-
blished to impart vocational educa~
tion without & proper understand-
ing and appreciation of the econo-
mic needs of the country. An eco-

*Vocational Education :—By N. 8. Subba Reo, M. A., Dar-al-Law, Director of Public
Instruction, Mysore. Published by the Bangalors Printing and Fublishing Co., Lid,

Bangalore.



422 VEDANTA KESARI

nomic survey which will indicate
the kind of occupations for which
training may be given, the distribu-
tion of industries actual and poten-
tial in different parts of the country,
etc., is & necessary preliminary to
the inauguration of any scheme of
vocational education. It is to be re-
membered that preparation for
earning a livelihood is not the sole
or even the principal object of edu-
cation and that life is more than
livelihood. The promotion of voca-
tional education, so vital in itself to
the life of the community, should
not therefore be allowed to obscure
higher values. The courses of study
in the high schools should be suffi-
ciently diversified so as to provide
appropriate training for the varying
aptitudes of the pupils with a
view to equip them for further
studies either in the universities
or in technical institutions outside
the university.
In the essay on *“ Vocational
Tests” the author gives valuable
" suggestions for establishing an orga-
nisation to give the youths the
advantages of scientific guidance to
vocational preparation, and refers
to what are known as employment
conferences, held in a number of
countries in Europe to give guidance
to children and parents in the

choice of occupation, in the testing
of children in respect of aptitudes
and emotional qualities as well as
physical tests. e agree with the
anthor that this organisation will also
be useful in bringing employers into
touch with the educational organi-
sation of the country, and enlist
their sympathy and support in the
task of occupational adjustment.
The author also refers to what is
known as the “ Sandwich ™ system
which is very much in" vogue in
England by means of which work
for livelihood goes side by side with
training in a vocational school.

This is evidently the counterpart of

the “try-out” courses in vogue in
America to help the pupil and dis-
cover his individual fitness for an
occupation. The pupil tries his
hand in various lines of work before
settling down.

The author who is the responsible
head of the educational department
in Mysore, has an intimate knowl-
edge of the youths of the country
and their needs and is evidently
fitted to advise on the problem of
vocational education which is the
cry of the hour;:and it is to be
hoped that educational reformers
and others interested in the wel-
fare of India will contribute to its
solution. :

THE SYSTEM OF THOUGHT REVEALED IN THE
“ BHAGAVAD GITA

it
By E. A. Erishnaswamy Iyer, B.4.;

(Continued from previous issue)

- JEFAVING dealt with the question
of Identity, Ishall proceed to
the other points of the Monistic
system which next claim our atien-
tion. First in importance stands
the problem of Maya. Sri Krishna
.. identifies Prakriti with Maya, for
he derives the Gunas from either

indifferently. ~Ina VII, 14, Maya is
described as consisting of the
Gunas. In III, 29, the ignorant
are referred to as deluded by the
Gunas of Prakriti. In VII, 13, the
Gunas of Pakriti are described as

_deluding the ignorant. InVII 4,
* 8ri Krishna refers to His Prakriti
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or Nature as being twofold, the
Superior which manifests itself in
organic life, and the Inferior made
up of the five elements, together with
Mind, Reason, and Egoism. In VII,
14, the Lord says, “Those that seek
Me transcend My Maya.” In VII,
25, He declares, ‘I am enveloped in
Power-Tllusion.” In V, 15, the
understanding is shown to be en-
veloped in ignorance which deludes
all mortals. In XIV, 8, Darkness
is traced to Ajnana or ignorance
which dwells in all embodied beings.
In X, 11, Sri Krishna says He des-
troys the ignorance of His Devotees,
out of compassion. Irom these
extracts, it is evident that Maya is
not merely the Power of Iswara
which may be exercised by Him
solely for the good of the world, but
is an agency of delusion which has
its root in ignorance, and which
has to betranscended by wisdom or
True Knowledge. This isin perfect
consonance with the system of
Non-Dualism, which refers all
multiplicity to Avidya or ignorance,
by which we naturally transpose
the qualities of the Seer to the Seen
and vice versa. Arjuna’s delusion
itself is based on his confounding
the physical body with Atman.
Whenby Avidya the Supreme Spirit
is invested with qualities and is
converted into the Creator, the same
Pure Spirit passes over into the

.individual soul wrapped in igno-

rance, and the world as an appear-
ance is born, with all its features of
time, space and causation. Accord-
ingly we read in VII, 24, “ Men
devoid of reason regard Me, the
Unmanifest, as having become
manifest, for they know not My
higher nature, which is not subject
to change or destruction, and than
which abetter cannot be conceived.”
The notion of Iswara, then, as the
Creator of the world, through the
lnstrumentality of Maya, is a pro-

duct of ignorance, and He loses His
separate entity, when ignorance is
dispelled by wisdom. Dut this does
not mean the unreality of God, of the

. world, or of the soul. Their reality

and distinction are not diluted in the
smallest degree so long as wisdom
has not arisen. With the rise of
the Knowledge of Oneness, all these
phantoms of the Maya-ridden intel-
lect must disappear and the soul
come into what is hisown by birth-
right. This disposes of the stock
objection of the Realists, namely,
why, if the Omniscient Lord knew
that the world was unreal, did he
address His teachings to Arjuna, as
if he were a distinct entity ? Now
the whole picture of distincticns
presented by the epic poet is of the
empirical grade and is entitled to
empirical reality. To the unen-
lichtened reader, they have an
empirical validity. When, however,
he realises his own nature, he be-
comes one with all beings; and the
distinctions of life such as the
Qcripture, the Preceptor, Dauty,
Meditation, in short, the whole
panorama of the diversified uni-
verse becomes transmuted into the
One Great Reality ; and objections
and answers are alike put out of
court, silenced.

When Sankara was similarly
questioned, ** Which is the locus of
icnorance—the soul or the Supreme
Self 7, he replied unhesitatingly,
“Tt is you, the questioner.” * But
according to you, I am the Highest
Self,” rejoined the objector. ““In
that case,” answered Sankara, “there
is no ignorance, for all distinctions
are extinct.”

An exnlanation of the world now
becomes easy. “ All thisis Vasu-
deva” in VII, 14, is but a verbal
variant of ““ All is Brahman ” of the
Upanishads. The antithetical terms
in which Sri Krishna describes him-
self and the true Yogin, can be
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reconciled only if two points of view,

empirical and transcendental, are

admitted.

IX, 4 & 5. All the beings arein
Me, yet they are not
in Me. Behold my
Yogic power!

VI, 29. The Yogin sees the
Self in all beingsand
again all beings in
the Self.

1V, 13. I am their Creator
though I create noth-
ing and am indes-

| tructible. :

V, 8. The Yogin, while he i3
seeing, eating, mov-
ing, ete., will, know-
ing the truth, think
that he is not doing
any act.

1V, 20. Theunattached, though
engaged in acts, does
none.

V1I, 26. No one knows Me.
IX, 4. This world is pervaded
: by Me who am un-
manifested.

IX, 15. Those that seek wisdom

: meditate on DMe as
the One and as the
manifold.

X1II, 14 & 15. Without the senses,
I seem to shine with
sense-qualities; at-
tached to nothing,
yet supporting every-
thing; free from
qualities, yet enjoy-
ing them ; not mov-
ing, yet moving.—
Here a note is called
for. Incommenting
upon Gunabhokta
the master-hand of
Sankara laconically
adds the .necessary
word, “iva” (as if),

- to intimate the im-
- possibility of impos-

Y ¢t .. . . ing Gunas or their .

enjoyment on the
pure witness. In YV,
19, which describes
the immediate release
from birth even in
this life of those
whose mind rests in
the Oneness of Brah-
man, Sankara bases
the purity of Brah-
man from the taint of
the Gunas, on ity
being of the nature
of consciousness.
Samam he interprets
as “one” (V. 18) so
that Samye means
‘In the Oneness of
Brahman ', a use
analogous to that of
“Samamne” in
“Samane Vrikshe,”
on one tree; (Mun-
daka).

}xIII 16. Existing undivided in
all beings, yet like one
dlvxded —In these
descriptions the one
set relate to Empiri-
cal Life and the other
o ' Transcendental
Truth. To conceive
that the soul is ato-
miec in size or forms
the body of Brahman,
is to coavert it into
. & corporeal entity, to
degrade Spirit to the
level of matter. The
idea i3 repugnant,
even revoliing to its
nature as the witness.
There is no conceiva-
“ble way of embodying
thg witness as such.

The essence of the world is declared
to be the Lord Himself.

XIV 3.Iimpregnate the Mahat,
the Material cause of
the world.
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XIV, 2.1 am the seed, the
DMahat is the soil.

I1X, 17. T am the object (per-
cept).

VII, 6. I am the origin of the

entire world and its
dissolution.

VII, 12. The Gunas proceed
from lMe alone.

X, 8. All emanate from Me.
Arjuna says addressing the Lord:

X1, 38. Thou art the Knower,
the Known and the
Highest Abode of
Release.

X1, 39. Pervading all—Thou
art all.

The attributes of pervasion and
support predicated of the Liord are
imagined to favour Pluralism ; but
it is forgotten. that the idea of all-
pervasiveness pushed to its logical
extreme leaves nothing external to
itself. For if a residue is left, then
the spirit ceases to pervade it, just
as an angle continuing to widen in-
finitely ultimately attains to the
form of a straight line in which no
inclination or sides can survive.
The idea of support, similarly, is
sublated by the identity of the ele-
ments, supporting and supported,
before creation and after dissolu-
tion If the Lord started with
Himself, He must have Himself
alone to manifest and relapse fin-
ally into Himself, though rewaining
ever the Unmanifest. Creation, &c.,
can thus be admitted only in an
empirical sense. That the world
is the body or the eternal wrap of
the Loxd is further untenable, firs¢,
because the Liord is essentially the
witness, and secondly, because the
world is declared to issue forth
from Him as the pre-existent, and
thirdly, because time, space and
causation, which are eternal and
inevitable constituents of the

world, and which all action presup-
poses cannot admit of creation,
cannot admit of expansion or con-
traction. The mythicality of the
world-process is further brought
out in the likening of the world of
Samsara to the Asvattha Tree,
which Arjuna is exhorted to cut
down by the weapon of unattach-
ment. Surely, no real tree can be
destroyed by a mere change in our
subjective attitude to“ards it. In
XVIII, 20, the purest knowledge is
declared to consist in the recogni-
tion of the One Reality in all beings,
which remains undivided. The
idea of plurality, as of embodied-
ness, bas therefore to be banished
altogether.

The transfiguration of Lord
Krishna described in the XIth
chapter is of central importance in
enforcing Monistic truth. Krishna,
who appeared as an individual per-
gson both before and after the event,
suddenly grew in stature and power
so as to include the three worlds;
and Arjuna beheld the transforma-
tion of the Lord into the whole
universe and back again into Him-
self. How can we explain the
miracle? Did a new universe sud-
denly develop before the eyes of
Arjuna, side by side with that which
was familiar to him already ? Were
the two identical and real? If so,

‘how can there be a duplication of

time, space and causation, all real,
at the same time? In the actual
world, the heroes of the battle were
still alive and kicking ; in the other,
some of them had their heads
already °‘crushed to powder’. We
cannot make up our mind whether
to believe the prodigy as fact or
fancy. All the miracles related in
other sacred works dwindle into
insignificance before this display
of Divine Power. You cannot have
possibly two different universes, the
one representing an advanced stage
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of the other and both real at the
same moment. All realistic com-
mentaries are tongue-tied. The
only explanation lies in the truth of
Vedanta. The supernatural occur-
rence is intended, as in the cali-
miracle of DBhagavata, to take a
concrete hold on our soul, to appeal
fo our realistic instinct and produce
in us the conviction that we, every
one of us, is the Lord Himself, and
the multi-coloured, multi-tongued
realm of objacts and events spread
before us 1s' but an eéxhibition of
His Eternal Magic, neither real nor
unreal (X111, 12), being the effect
of His Maya, who i3 pre-eminently
the Lord of Yoga.

The theory that God is an embo-
died being, all else forming His body
cannot hold water for a moment.
The fact that Arjuna stood out as
spectator to behold the Divine
Thaumaturgy before him, ought fo
show that he was not the body of
the Liord. Otherwise he must have
been taken up and wholly inserted
in the show. DBesides, His (Lord
Krishna's) identifying Himself with
Sankara, Vishnu, Vasudeva, and
Rama, cannot be understood to
mean that they are His Vibhutis or
highest instances of His Power or
Splendour: for, one of these, Vasu-
deva, happens to be Himself. To
invent an ever-varying and pre-
carious principle by which identity
-can be evaded is to betray the
inadequacy of the comment and the
futility of the commentator’s
device. The sentence “ Behold ir
My body, the whole world of Gods,
men and other beings,” distinguishes
between His body as the container
and the Gods etc., as the con-
tained. In truth, the picture is but
an empirical representation of the
All-inclusive Reality. God as the
witness, cannot be cumbered with a
body. The idea of all-pervasiveness
breaks to bits, when aa indepen-

dent distinct entity islet in. For
however porous it may be, it
must still retain the threads of
its individual texture. Hence the
explanation that God pervades all
and is therefore said to be all, will
not rest till the all is dissolved in
God and nothing is left to exist, be-
sides. Finally pervasiveness is a
material concept, and will do only
for an empirical description of God.
The identity of Sri Krishna's
teaching with the Vedic Monism of
the Upanishads being established, I
shall on a future occasion touch on
the ethical and devotional elements
which are the unique characteris-
tics of the Gita. I need not discuss
whether the Gita is a medley of
various and divergent systems of
thought, as held by some modern
scholars ; for after showing that in
all the essentials, the teaching
clearly gravitates towards Monism,
I feel that other considerations are
rendered unprofitable and fanciful.
It is not only the metaphysical
value of the truths of the Gita—Im-
mortality, Freedom, Bliss, and One-
ness of Reality—that has made it so
irresistibly attractive, but its sub-
lime ethics,its insistence on devotion,
its universal tolerance, and the cor-
rect guidance it gives to conduct in
practical life. These, however,
demand = separate treatment.
Non-Dualism or Advaita is often
anathematized, dreaded, abominat-
ed, avoided, evaded, repudiated,
compromised and apologised for.
But it is a simple, innocent, un-
deniable view of: life, which need
not evoke any: pain, terror, or
opposition. Put into modernwords,
it 1s the doctrine of the Sole Rea-
lity of Spirit. The world is Spirit,
the individual soul is Spirit and
there is really nothing but Spirit.
It is often offered, accepted, or be-
lieved in, not in its full strength
but considerably watered and
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gcented with theistic forms. I hope
I bave shown that this venerated
scripture of the Gita inculcates from
beginning to end this Unity of

Spirit, and makes an irresistible ap-

peal in diverse ways to the modern
mind, torn by doubt, uncertainty
and despair. One of the most seri-
ous problems we have to face
in India is the religious. Fanaticism
awakens in men the most destruc-
tive forces making for social disrup-
tion and disaster. The Nationalist
who neglects Vedanta will deprive
himself of the most effective means
of educing order out of chaos, of
replacing ill-will, hatred, suspicion
and discord by love, sympathy, trust
and harmony, in an atmosphere
seething with antagonism aud dissi-
dence. India, the birth-place of
warring creeds, is also the spring-
head of Truth and Peace, supply-
ing a heavenly balm for distracted
souls.

Vedic Monism is not opposed to
devotion, but ig its truest nursery.
For, a devotee, trusting in God as
an alien power may, in times of
trialg and tribulations, be overcome
by despair or serious doubt. But a
Vedantin knows that he puts his
trust in the Reality, in his own
higher Self, and will not, cannot,
under any circumstances, give way
to vacillation or uncertainty.

F. C. 8. Schiller, referring to the
rarity of really important novelties
in the history of thought, says, “I
find T cannot recognise more than
nine of such (first class) discoveries.
Of these I should credit the first,
the Absolute or one of MMonism, to
the Hindus, although a case may
perhaps be made out for Parmenides

for an equal share in this discovery.

Btill it was in India that the ethical
and logical implications of the mo-
nistic line of thought were worked

out in their completest and most
consistent form.” If Schiller had
realised the value of the concept of
Reality as the witnessing conscious-
ness, which appears as a revelation
for the first time in the Drihad-
aranyaka, he could not have waver-
ed in assigning the merit of the dis-
covery wholly to the Hindu Seers.
This concept is the highest to
which human mind can rise, and is
still unknown to the West. Its
profound significance in the realm
of thought remains un-appreciated
to this day. The only other con-
cept of the same rank must also be
adjudged to the credit of India, for
it is to the genius of Sankara that
the world owes the idea of Adhyasa,
superimposition. Hence we may
claim to have enriched world-
thought by not one but at least two
original concepts, which are destin-
ed to live for all time. But the
greatest contribution to the Science
of Reality,—the critical analysis of
the Three States—dates from the
Upanishads and has been developed
and perfected by Gaudapada and
Sankara, the two incomparable lions
of thought. By the less gifted In-
dian Critic and System-builder it
has been turned, alas!, into addi-
tional Puranic grist brought to the
mill of Theism.

Thus Vedic Monism, originating
in a keen study of life and experi-
ence on the part of the Upanishadic
Seers, rationalised into an immacu-
late system by the Brahma Sutras,
and declared to be the highestTruth
by Reality itself in the person of
Liord Krishna, has in its favour all
the evidence which can be adduced—
Secripture, Life and Reason—and is
an impregnable stronghold Jaughing
alike at the destructive power of
time and the uproarious voice of
adverse criticism.




MAHAPURUSHAJI MAHARAJ

I.UT of that devoted band of
ey young men who gathered
round the Godman of Dakshineswar
and had the blessed privilege of
learning from bhim the ways of
realising the Lord, Time, the grim
Measurer, had counted off one by
one as the years rolled by till only
a bare handful remained amongst
us., It was quite recently, as the
readers of The Vedanta Kesari will
remember, that we had to record
with sorrowful heart the passing
away of Sjt. Mahendra Nath Gupta,
the revered writer of The Gospel of
Sri Ramakrishna, and of Swami
Subodhanandaji, more often known
as Kokka Maharaj among the devo-
tees of the Order. Not satisfied
with this “ tragic loading ”’ within
the space of twelve months, Death
has again stalked into our mids}
and laid his icy hand on another of
the venerable group.

Swami Shivanandaji, familiarly
known as Mahapurushaji Maharaj,
the President of the Ramakrishna
Math and Mission, shook off his
mortal coil and entered Maha-
gamadhi on Tuesday the '20th
February 1934, at 5-35 P. M. For
gome time past the Swamiji was
almost bed-ridden owing to the infir-
mities of old age, more than eighty
winters, the major portion of which
had been spent in hard Tapasya

and austerities, having left succes-
- pive, indelible marks wupon his

originally powerful frame. In April
last he got a stroke of apoplexy;
but through the grace of the Lord
his- life was spared to the great
relief of the entire Order, although
for him, personally, pain and dis-
comfort were never destined fto
cease altogether. ‘For it was found,

when consciousness revived after
the stroke, that he had lost the
power of speech along with the use
of some of his limbs. In spite of all
these disabilities, however, bhis
serene countenance always wore his
usual smile of welcome and every
one who went into the presence of
Mahapurushaji Mahbaraj afterwards,
came away impressed with the
remarkable detachment from body
consciousness he manifested in all
his dealings. It was true that he
could not talk himself, but he would
listen with interest to all the infor-
mation the members of the Order
and the devotees would carry to him
and it was quite possible for him
with gestures and his characteristi-
cally expressive looks to respond to
the needs of each occasion as it
arose. The best medical assistance
continued to be given and it some-
times looked as though he might
even recover the faculty of speech
to some extent. DBut afew days
back he got a sudden attack of
pneumonia ; and the worn-out frame
finally gave way leaving the soul
absolutely unfettered and united
with its Master in Eternal Peace.
Swami Shivanandaji’s father
Ram Kauai Ghoshal, the legal ad-

-viser for Rani Rasmani’s estate, was

& great devotee .of the Divine
Mother and used’ to frequent the
Kali temple of Dakshineswar during
the Sadhana period of Sri Rama-
krishna. At that time the Master
was suffering from a burning sensa-
tion all over his body which me-
dicines could not cure. One day
when Ram Kanai visited him as
usual, the Master told him of his
affliction and asked if he could sug-
gest any remedy. Ram Kanai re-

MAHAPURUSHAJI MAHARAJ 429

commended him to wear onhis arm
his Ishta Kavacha—an amulet with
the Lord’s name on it—and there
was instantaneous relief. Years
later, when young Tarak Nath,—
the name by which Swami Shiva-
nandaji was known before he took
the vows of Sannyasa,—went to Sri
Ramakrishna for instruction, the
Master was agreeably surprised to
find that he was the son of Ram
Kanai who was so intimate with
him and bhad rendered such valu-
able help to him in the days of his
suffering.

From his boyish days Tarak
used to practise meditation and was
impelled by the noble desire to
pierce the veil that separates the
seen from the unseen. Like many
of the religious-minded young men
of the time, Tarak too became a
member of the Brahmo Samaj and
came to know of Sri Ramakrishna
first through the writings of Sjt.
Keshab Chandra Sen. As the ideas
of the Brahmo Samaj gradually lost
their charm for him, and as he be-
came more and more eager to dive
deep into the mysteries of spiritual
life, Tarak’s mind turned definite-
ly towards Sri Ramakrishna about
whose constant experience of the
state of Samadhi he had begun to
hear much from many friends be-
sides. One day, therefore, when he
knew that the Master was going to
visit Ramachandra Dutt, he resol-
ved to avail himself of this opportu-
nity of meeting him and learning
from him about the means of at-
taining Samadhi. Accordingly he
went to the house of Ram, where he
found the DMaster talking to a
crowded audience in & semi- con-
scious state. Listening with rapt
attention, Tarak was astonished and
overjoyed to find that the Master
was discoursing on the very subject
he had been desiring to hear ex-
pounded. He left that day deter-

mined to go to the temple of

Dakshineswar and interview him
there.

The Master was walking on the

"bank of the Ganges just prior to the

evening service in the temple when
Tarak approached him and touched
his feet. The Master began to
enquire of him about the health of
Ramachandra and Narendra Nath
(afterwards Swami Vivekananda),
and although he did not know much
about them and could reply only that
“they must be well,” he was sur-
prised to see the keen interest the
Master appeared to take in the
affairs of his devotees. The next
query was whether he had seen him
the previous week in the house of
Ram. Tarak replied in the affirma-~
tive. Sri Ramakrishna then led bim
to the verandah near by and asked
him whether he believed in God
with form or without form. *“In
God without form,” answered the
boy. “You can’t but admit the
Divine Shakti also,’”” so saying, the
Master then took him to the Kali
temple where the service was going
on. Tarak at first hesitated to fol-
low the example of Sri Ramakrishna
who prostrated before the image;
for according to the ideas of the
Brahmo Samaj, the image was
nothing but stone. DBut, “ Why
should I have such petty ideas?”
the boy began to argue within him-
self, *“God isomnipresent ; Ile must
then be present in the image as
well.”  All scruples being thus set
at rest, he also prostrated himself
before the image.

When Tarak had become better
acquainted with the Master, one day
the latter took him aside and asked
him to put out his tongue. Then
he wrote something on it and im-
nediately the boy’s mind was with-
drawn from the external world and
he went into deep meditation. This
thing was repeated on anotherocca-
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sion with similar results. Referring
to the state of his mind at the time
the Swami used to tell that he often
“cried” in the presence of the
Master. The Master is said to have
encouraged him with the remark
that God favours those who can
weep for Him, “tears thus shed ”
washing away ‘“the sins of former
births”. Another day, while he was
meditating in the Paunchavati, the
Master’s simple glance was enough
to make him burst into tears and
tremble all over with a * creeping
sensation’ within. The DMaster
congratulated him on attaining this
state which, he said, was the out-
come of divine emotion. Tarak
- was now convinced that he had
~ come to a man who could arouse
the latent spiritual powersof others
by his mere look and could illumine
the way to the ultimate goal of exis-
tence. Married though he was,
all worldly ties fast lost their hold
on him through the silent influence
of his Guru, who, he felt, was the
consummation of all religionsand to
know whom was to know God. Sri
Ramakrishna cherished a great love
for this disciple and moulded his
spiritual life in all possible ways.
After the passing away of the
Master, Tarak, who had become
Swami Shivananda, continued to
practise hard austerities just as he
had been wont to do before. He
was stern and grave by tempera-
ment and one of his desires was to
carry on his Sadhana in complete
silence. Once when he had told
the Master about this he had re-
plied, “Yes; but Mother will make
it (talk) come out of your mouth.”
This was of course literally fulfilled,
a8 the Swami himself narrated to a
group. of his disciples when, after
the passing away of Swami Brahma-
nandaji in 1921, he became the
President of the entire Order and
had to minister to the spiritual

’

needs of all those who flocked fo
him. Anyway, feeling glad at the
time that a sort of consent had
been given by the Master, he main-
tained almost complete silence for
many long years, some of which he
spent wandering, with scanty cloth-
ing—just a mere blanket—in parts
of the Himalayas and of the plains
of Northern India. In his diet he
was always extraordinarily strict;
and even in his later days when
with the spread of his influence it
became possible for him to com-
mand the luxuries of the table, if he
so chose, he clung to his spare diet
consisting of limited quantities of
rice, his particularly simple Jhol
(vegetable soup) and so on. Even
after physical weakness prevented
him from moving about with ease,
he would not break those items of
his daily routine which bhe consi-
dered to be of vital importance to a
Sadhu. Until he was completely
disabled he would, for example,
never miss his evening meditation
facing Mother Ganges from the east-
ern verandah adjacent to ‘Swami
Vivekananda's room.” As for his
vast correspondence, as long as his
fingers were able to handle a pen, he
managed -the major portion of it
himself, setting apart definite hours
for the purpose. Once when anovice
with an immature mind talked as if
he had worked ‘ too long and stood
in reed of ‘“rest ”..and ‘‘change,”
Swami Shivanandaji, a little sternly
but lovingly, turned round on him
and, pointing to the pile of letters
he had kept apart: for answering
that day, said, “What? You tired
of work? Don’t you see me doing
so much writing at+this age?” It
wag remarkable how even in what
we consider “little things” he was
the embodiment of the principle he
laid down for all in his Presidential
Address at the Convention of 1926:

¢ Be like the arrow that darts from
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the bow. Be like the hammer that
falls on the anvil. Be like the sword
that pierces its object. The arrow
does not murmur if it misses the

target. The hammer does not fret

if it falls on a wrong place. And
the sword does lament if it is brok-
en in the hands of its wielder. Yet
there is joy in being made, used and
broken; and an equal joy in being
finally set aside.”

Being austere in all his habits
himself, Shivanandaji was not the
person to tolerate luxity or indisci-
pline in those for whose progress
he felt himself responsible. But if
his rebukes were sharp and unfor-
gettable, hislove and readiness to
protect and elevate were equally
marked and unforgettable. As Head
of the Order his influence extended
to all parts of India, and wherever he
went on tour, people flocked to him
in hundreds, got caught up in his
love, accepted him as their Tea-
cher and began Sadhana under his
instructions. Married or unmarried,
lay or monastic, male or female,
young or old, there are liter-
ally thousands today whose lives
have been transformed by his con-
tact and blessings. Even when his
health had broken down, he would
listen patiently to the tales of diffi-
culties which these numerous disci-
ples were experiencing in the matter
of their Sadhana or their work, and
all who were sincere could count
upon his love and blessings and
encouragement. Was .one’s mind
confused as to the Mantram or the
manner of Japam or the form of
the Ishta Devata ? One had only to
approach Wahapurushaji; with a
few words he could clear up the
doubts. Another wanted to sit up
with him on an evening; he was
given permission ; and when Maha-
raji’s mind came down a little from
his meditation he prayed perhaps for
the narration of some anecdotes of

the days he spent with his Master.
Slowly came the story of how he
was once asked by the Master to
massage his leg, and how after a
time the Master gently lifted theleg
and placed it on his shoulder and
how this touch awakened his spiri-
tual energy and plunged him into the
depths of meditation, into Samadhi
for which he had yearned long
during his boyish days. Or it might
be the story of his visit to the temple
of Jagannath at Puri, where he had
a vision of the Lord as Bhuma or
the Infinite.—There are many who
have thus been blessed with the
closest contact with Swami Shiva-
nandaji and can recall to themselves
countless memories of evening medi-
tations, of explanations of difficulties
which crop up in spiritual practice
and of the recounting of scenes
enacted during the earthly life of
the Master.

It was not formal disciples only
that enjoyed the warmth of Swami
Shivanandaji’s love. Every visitor
who came to Belur Math, not
necessarily to tske initiation but
simply to witness the working
of the institution founded by
Swami Vivekananda, was treated
with the greatest consideration and
Shivanandaji would invariably en-
quire what additional arrangements,
if made, would render the guest’s
stay comfortable while it lasted.
Thus people from South India with
their stomachs accustomed to tama-
rind preparations or to buttermilk,
Westerners with their different
ways of cooking and eating, all
found that the regime of Shiva-
nandaji had made it possible for
them to stay for a time in the Math
without impairing their physical
Lealth. The servants at the Math
enjoyed his love in a3 great a mea-
sure as the regular inmates and the
guests, and examples are numerous
of his sending railway fare to the
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cooks and other attendants of dis-
tant Ashramas who yearned to go to
him and pay their respects in per-
gon. Indeed he was most broad-
hearted in this matter, considering
the interests of the servants and
their families and those of the
members of the Order as equally
deserving of - his attention and
active support. Even the animal
kingdom got a proportionate share
of his affection. Any one who has
stayed sufficiently in Belur Math
would not have failed to notice how
at stated times Mahapurushaji would
specially send down one of his at-
tendants to tend the ““ Black” dog,
wash him with soap and give him
his slice of bread or plate of dinner.
Due to all these personal gunalities
Swami Shijvanandaji has left perma-
nent influence even in the places
where his stays were short. It is
well known how his hard austerities
created the Advaita Ashrama in the
holy city of Benares. When Swami
Vivekananda returned from the
‘West, Shivanandaji had occasion to
live for some, months in Colombo,
and there are many still alive who
cherish vivid memories of the Gita
classes he held and of the happy days
he spent in their midst. Madras had
the privilege of being visited by him
a number of times, and on each
occasion he personally supervised
the various activities carried on by

the Math and Mission here, especi-
ally the Students’ Home, many of
whose inmates, teachers as well asg
boys thereby got ample opportunities
along with other devotees to
benefit in general by his spiritual
presence and to shape their lives
according to his instructions. The
disciples, lay and monastic, whom he
made in these tours in the North
and South have combined together
and sncceeded in establishing centres
from which diverse philanthropic
works, including temporary ones
like Flood relief, are being carried
on under his inspiration for the
welfare of the public. South India
may well remember with satisfac-
tion that the Ashramas at Ooty,
Mpysore, Nattarampalli (near Jalar-
pet), Trichur and Conjeevaram, and
many other places that have not yet
been formally affiliated, all owe
their -origin, growth and develop-
ment to the direct influence of
Swami Shivanandaji. In South
and North, West and East alike,
not only Hindus but men and
women of other faiths as well feel
today a void in their hearts; for
the tender, enquiring look, the
beaming childlike smile and im-
mense reserve of serenity and spiri-

~tual fire behind them all, which

was the Swami Shivanandaji, their
Guru, will greet them no more on

‘ earth. o

Om. DPeace! Peace!! Peace!ll |

'y

MANDUKYOPANISHAD

(Wit GAUDAPADA’S KARIRA AND SANEARA'S COMMENTARY)

By Dr. M. Srinivasa Rao
IV Alata Sant: Prakarana

Gaudapada’s Karika

I bow to that best of men (Sri
Narayana) who with his knowledge
(or consciousness) all-pervading like
Akasa, knows as non-different from
himself, all other beings in creation
(Atmans) whose knowledge (or con-
sciousness) is all-pervading like
Akasa. (1)

Sankara’s Commentary

We concluded the last chapter with
the words ‘' Advaita is the highest
truth”, having shown by the descrip-
tion and explanation of Om, that Advaita
is in conformity with Veda, having
shown (by the aid of reason) that the
various objects which appear as exter-
nal to us, are unreal (false) and having
shown (fnally) that Advaita can be
gelf-realised, as true, by the authority
of scripture and reason.

To the Advaita thus established on
the authority of scriptures (Vedas),
there are in opposition dualists and
nibilists. We have indicated that they
“(or their doctrines) are false, being op-
posed to each other and giving room for
rousing feelings of desire, anger and
migery. Advaita has also been praised
as its philosophy does not afford rcom
for (contradiction and) misery, <e.
Therefore, here, after explaining in
detail their mutual contradictions and
showing their untenability, we shall
proceed to conclude the treatise by a
chapter called “ Alata Santi’ based on
the proof that in the absence of contra-
dictions characteristic of the opposite

parties (Dvaiting &e.), Advaita is the
only true philosophy.

The first verse of the chapter isfor
the purposs of offering salutations to the
teacher of the Advaifa philasophy, econ-
ceiving him as nothing apart from (or
non-different from) the non-duality
itself. The worship of the teacher af
the beginning of a work, is for the
purpose of bringing it to a successful
conclusion (that is, the fulfilment of our
desire for a successful conclusion).

By means of consciousness (knowl-
edge) which is all-pervading like Akasa,
are known the indications of Atman, also
all-pervading like Akasa. The consci-
ousness by which the indications ara
known, is not different from the know-
able, just as heat i3 not separable from
fire, nor is light from the sun. He
who knows by his consciousness (in-
geparable from himself) all-pervading
like Akasa, the indications of Atman
(also inseparable from Atman), the
known f(or knowable), as non.different
from himself, is indeed the eternal
Iswara known as Narayana. To him I
offer my salutations. As he is the best
of Purushas (men) he is also called
Purushottama. By worshipping the
teacher and by refubing in this chapter
all the doctrines opposed fo Advaita,
we wish to establish the science of true
Reality ckaracterised by the absence of
any distinction between knowledge, the
known and the knower.

Gaudapada’s Karika
I bow to that teaching of the
Shastra (science)—Advaita—which
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is spoken of as that Yoga which
is devoid of all relations with any-
thing (outside of itself), which is
conducive to the well being of all,
which is beneficent and which is
free from all dispute and contra-
dictions. (2)

Sankara's Commentary

Now is a salutation offered to the Yoga

of Advaitic science, for praising it. That
Yoga is called Asparsa Yoga, because it
is not in relation with anything, at any
time or in any way, and is of the nature
of Brahman himself. The meaning is
that it is well known to be so, ambng
tho knowers of Brahman. This is con-
ducive to the bappiness of everything
existing. Certain practices, such as
austerity, though leading ultimately to
the greatest bliss, are very painful (in
the earlier stages). But this is not of
that type and gives happiness in all
stages. (It may be asked) if the happi-
ness caused by the enjoyment of cerfain
objects of sense is not pleasurable. (We
gay) It is true, bub the pleasure and
happiness of this (Asparsa) Yoga are
eternal and of immutable nature. It is
devoid of all disputes as there are no
thesis and antithesis and the mainte-
pance of the one and the overthrowing
of the other by opposing parties. This
is because there are no contradictions
(allowing persons to take sides). There-
fore I bow down to the teaching of such
a Shastra (science). :

Gaudapada’s Karika |

Four disputants wish to predicate

birth to an existent object, while
others who are bolder assert that
the existent object arose out of non-
" existence. Thus each disputes the
conclusion of the other. (3)

.Sankara's Commentary
. How the dualist disputants quarrel
with each other js now described. Not

all dualists, but a few such ag Sankhyas,
mainfain that perceived objects (that is,
effects) were previously in existence (but
a8 causes). Others such as Vaiseshikag
and Naiyayikas, being bolder, that is,
thinking themselves to bs very wise,
hold that the existing (world) came out

of nothing (non-existence). Holding

such different views they will bse quar-
relling with each other, hoping fo gain
victory over the opponent.
Gaudapada's Karitka
That which is, does not need any
production (birth) and that which
is not, cannot be born. Thus quar-

relling, they proclaim (unconscious-’
ly) the truth of non-duality and of -

Ajati (there being no such thing as
birth).  (4)

Sankara’s Commentary

As the result of these disputations and
attempts to overthrow each other’s
doctrines, what tends to be established
is now described. The Sankhya doc-
trine of the birth of an existing thing,
is overthrown by the holders of the
theory of Asat (non-existence), by saying
that a thing which is or has been per-
ceived, is like Abman and needs no birth
to enable i} to be perceived. The San-
khyas in their turn overthrow the theory
of non-existence giving birth o an exist-
ing thing, by saying that an unperceived
ron-existence like the unknown hare's

horn, cannot possibly give rise to any

object. Overthrowing by their disputa-
tiops the mufually antagonistic theo-
ries of birth from existence and of birth
from non-existence, they tend to ape
prosch the non-dual position of the
Advaiting and proclaim that, in truth,
there is no such thing as birth,

Gaudapada’s Kartka

" When they thus tend towards the
establishment of non-birth (that is,
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there being no such thing as birth),
we are pleased to accept their con-
clusion. We see no use in disput-

ing the point of view with them.

Know this, then, to be free from all
disputes. (5)

Sankara’s Commentary

What they (and their arguments) tend
to establish, namely, non-birth (of any-
thing), we gladly accept, and do nob
care to set up thesis and antithesis and
maintain the one and overthrow the
other by mutual disputations. There-
fore, Oh pupils, know this to be the real
trath, free from all disputes, as declared
by us.

Gaudapada’s Karika
Some disputants predicate birth
to that which is unborn (has no
birth). How can that which has
no birth, and (consequently) is im-
mortal, come to be mortal? (6)

|

Sankara's Commentary
All this refers to the holders of the
doctrines of Sat (Being) and Asat {non-
existence). Thess have been explained
in the previous Slokas.
Gaudapada's Karika
The immortal cannot become
mortal, nor can the mortal (be-
come) the immortal. A thing of a
certain nature, cannot change into
something quite the opposite. (7)
Believing that a thing, naturally
immortal, can achieve mortality,
how can one maintain that a thing
can remain immortal and unchang-
ed, while passing through birth ? (8)
Sankara’s Commentary
These verses have been commented
upon already (Chapter II, 20,21 and 22).
They are quoted here again to show how
arguments in favour of mutually con-

tradictory theories, can serve to esta-
blish the truth of Ajata (no birth),

————

NOTES AND COMMENTS

[We publish below a short note from Prof. D. M. Datta of Patna
College showing an * anti-supernatural” way of solving Bihar’s pro-
blem. An account of what the Ramakrishna Mission has been doing
towards such a solution will be found in the Reports Column.]

Lord Buddha’s Appeal for Bihar
—Where Tagore and Gandhi
both meet

When thousands of afflicted souls
of Bihar are staggering—homeless,
foodlessand bereaved—on the verge
of death and when every bit of
spare energy should be devoted to
their immediate relief, it is a pity to
find some people losing many a
precious moment in theoretical
speculation as to whether Tagore is
right or Gandhi is right in guessing
the temper of God. But both
Tagore and Gandhi and along with

them the confounded, wrangling
mass may still their voices for a
moment to listen to Lord Buddha
appealing for Bihar, the land of his
enlightenment, to the whole of
humanity in the words of his en-
lightenment (the four noble truths:
chatvart arya satyant) :
1. Where is suffering
2. There is the cause of suffer-
ing
3. Thereis the end of suffering.
4. There is a way to end
the suffering.
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And if they care to interpret
these noble truths for the present
occasion in the anti-supernatural
and business-like spirit of the
Buddha they will find them fto
mean : ~
1. There is suffering—intense

suffering in Bihar since
the last earthquake.

9. There is the cause of suffer-
ing—the cause being the
want of shelter, food, cloth
and good health.

3. There is the end of suffering
—the end being as possible
and sure as the suffering
itself. T

4. There is away to end the
suffering,—it lies in pro-
viding shelter, food, cloth
and medical relief by sacri-
ficing at least our extra
comforts for the suffering
fellow-beings.

In interpreting the tragic fact in
this natural, bold and human way
one will find also an assent from
our ancient philosophers who laid
down the general canon for the
explanation of all facts: Do not
resort to the invisible when there
is the visible cause (drishte na

adrishtam). Read in the light of the
ancient wisdom, the calamity of
Bihar reveals these four truths,
which Tagore, Gandhiand all else
will unanimously accept and must
act up to. These truths present
the fact of suffering, along with its
cause and rewedy so far as itis
humanly useful to enquire. They
bid us- face the fact in a matter-
of-fact way and hold out the hope
of the end of sufferings that human
efforts can achieve.

Shall we not all rise to the occa-
sion to hark back to the appeal of
Bihar's Enlightened Soul, The
Light of Asia, and utilise this pre-
cious moment for sinking all differ-
ences of politics, theology and
nationality in the service of man
as man ? Shall we not allow our-
selves to be guided by his spirit of
restraint and sacrifice to put a
curb on futile imagination and
spend all our spare energy and re-
sources for the suffering fellow-
beings who are piteously looking
out for help ? Will Bihar deliver
through her calamity, once more to
the world the impersonal message
of truth, sacrifice and universal love
for all suffering beings ?

.

REVIEWS AND NOTICES

A Brigr HISTORY OF SANSKRIT
LITERATURE ( VEDIC AND CLASSI-
CAL :—By Vidyaratna  Kokileswar
Sastri, M.A., Lecturer in Sanskrit and
Philosophy, Calcutta University. Pub-
lished by U, N. Dhur & Co., 58
Wellington St. and 2, College Street,
Calcutta, 1933. Crown 16 vo. pp. £08.
Price Rs, 1-8-0.

This is a short bock of about 200
pages eovering the whole field of Sans-
krit Literatare, summarising * the
results of modern research’ by the
‘weatern scholars like Keith, Macdonell,
Winternitz, ete. In the words of the
author’ himgelf, * The rich field of
Sanskrit literature hag been explored by

the wesbern gcholars and their labours
are enshrined in works which are nob
......aagily accessible to the general
public and particularly o the student.”
Ho has made ** an attempt in this small
volume to present the most salient
features of the results of their researches,
go that they may be read, used and
enjoyed by our students.”” Thus the
aim of the author is “ to provide in one
volume of moderate bulk and price a
compendious History of Sanskrit Lite-
rature,” and to provide * a text-book
primarily for the use of the students of
the Indian Universities preparing for

. the B.A., and M.A. examinations in
Sanskrit.” - -
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The book is of the nature of Nofes
prepared by a teacher for reference in
the class-room to coach up the students
appearing for an examination. It con-
tains saeveral incomplete and loose sen-
tences, For example, page 10, “Peculiar
characters (characteristics ?) of this
Sanskrit.””; page 16, last three lines;
page 26, first sentence of the second
paragraph ; page 35, second sentence of
the second paragraph; page 33, the whole
of the second paragraph andsoon. In
some places the sentences are vague and
indefinite leaving the idea to be con-
jectured. On page 73 are o be found
the sentences, “Both Bhatti and Janaki-
harans, were known to  Magha,
Nagananda he knew.”” Nagananda was
known to whom,Bhatti or Magha?Again
on page 73, we find, " He wrote
Lakshanavali in 906 Saka year, in 1042
A.D.” The difference between the Saka
era and the Christian era is 78 years but
the difference between these two eras
above is 136 years. Oueis unable to
understand how this mistake for 984
A.D. hag crept in, Similar to this,
there is another sentence on pags 80 :
" Hence Medini after 1495 and before

~ 1431 A.D.” This sounds like a paradox

and what the author means cannotb be
discovered. Equally ambiguous is the
meaning of the fcllowing sentence on
page 82: “For, in Jagannatha's Rekha-
ganita book, another book, contains a
sloka giving the date 1714 gwagamyTi
gaife”. Again a student is at a
loss fo search for the meaning of the
following sentence on  page 125,
* YVachaspati Misra must have flourished
in the 10th cent. A.D. as he compiled
his Nyaya Suchi Nibandha in the year
808,—which, if referred to =R
era corresponds to 976.”

In the same way, defective and care-
lens revision of the proof is responsible
for mistakes of the following nature.
“This qwHId wrote alife of THIH
(28—0360).” Evidently the author
means (280—3060), page 114. On page
204 there is the sentence “ According to
197, the female nature of Rudra
became two-fold, one half white (=fax)
and the other half black (f&3).”” IHere
the words =f4d and fg should bave

mutual transposition. It is not possible

in a shorf Review as this to give a com-
plete list of the sentences of this kind.
It would have been better if an Errata
afb least had been appended.

Apart from this, the author makeg
certain unwarranted, inaccurate state-
ments which are far from the sctual
fact., While describing the difference
between the Archaie Vedic language and
the classical language, he spesks of
*“Reduction of a dozen infinitives to a
single one.” In the Rig Veda are to
be found only about half a dozen
infinifives and not a dozen ag stated
above. The author makes this state-
mont in two places, pages 12 and 13.

On page 22, it is said “The more these
heroic songs grew in favour and became
popular, the Brahmins took possession
of the Epie poetry which thus became a
religious poem.” There are evidences
to show fhat the Epics were recited by
Sutas, undoubtedly not Brahming, af
special congregational sessions whers all
classes of people gathersd to hear the
Epic-recitation. On pags 42, the
author says that “ In the uxmT also,
like the ggwg, the thread of the
principal narrative is interrupted con-
stantly by the interpolation of numerous
myths and legends.” The interruptions
a8 contemplated here, are to be found in
the.Balakanda and Utfarakanda alone,
which two are regarded as later addi-
tions by ‘the western scholars. Thae
principal narrative is not atall inter-
rupted in the other five *'original”
Kandas,

The author assumss on page 197 that
“zfgla sacrifice, new and full moon

- gacrifices, sacrifices of smeasons, Soma-

sacrifices, ete. could only be performed
by aristocratic and wealthy and kings.”
This statement again cannot be supported
by authority or proof,

To crown the inaccurate statements,
the author asserts on page 200 that
Y= i held in special veneration, the
text of the Rig Veda being composed in
this metre.” Only a fourth of the Rig
Veda is composed in the Gayatri Cchan-
das. Nor can it be said thab itis most
common in the Rig Veda, since more
than 2/5 of the Rig Veda is composed in
the Tristup metre.

Oq page 81, the author discusses about
the date of the Kavyaprakasa. 1hsg
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whole paragraph has neither head nor
tail and it is not possible for a teacher,
much less for a student, (for whom the
book is intended) to make out the trend
of arguments leading to the fixing of the
date of the Kavyaprakasa. Curiously
enough, Mammata, the name of the
author of the Kavyaprakasa, hag nob
been mentioned in this place. Similarly,
many other works have been mentioned
without their authors, and many authors
without their works, as on page 79,
where the following alone is to be
found sbouf Sayana; " Sayana—I14th
cent. Vijaynagora—Haihaya king."”

So also about the works of Bhava-
bhuti on page 68 where his three dramas
are merely mentioned by name. The
names of only nine out of the thirfcen
plays of Bhasa ave to be found in the
book. The author names one of the
dramas of Rajasekhara as Pracanda
Pandava, which is more popularly
known by the name Bala Bharata of
which no mention is made.

In the section entitled * Systems of
Hindu Philosophy,” Mr. Sastri does
not even refer by name to a single
work or author of the Purvamimamsa
Darsana—not even Jaimini and Sabara,
not o speak of Kumarila, Prabbakara
and others. In the case of other systems,
he gives a brief account of the tenests of
their respective philosophy but is almost
silent about their Bibliography. He
has omitted the sameqifg while deserib-
ing the ®qify-s. In an Appendix the

author gives a briel History of Vedio
Literature. Here the arrangement of
the Mandalas of the Rig-Veda and their
contents are not described.

Certain sections are unnecessarily
added like the description of the five
Sandhis of 3 drams and the * Theories
of the Poetry and of the drama.”

. So much about the subject matter of

the bock, With regard to printing, it
leaves everything to be desired. There
are innumerable spelling and other
misbakes which are not less than two per
form on an average. Names. of authors
and their works should be distinguished

by printing them in different types.
An uniformity must be followed in
giving the names of the authors firs§ and
then their works or vice versa, prefer-
ably the former. Another serious draw-
back iz the absence of the diacritical
marks which will facilitate the pronun-
ciation without difficulty, of Sanskrit
words, names of authors and their
works, The splitting of Sanskrit words
in many cnses as “ Mriecha Katika *’
(page 95) can never be tolerated, Above
all, the book hag lost much of its useful-
nesy a8 & book of Reference to a student
by the lack of an Index, at least of the
names of the authors and their works.

Now to the merits of the book. The
author has adopted " a new plan in
arranging the names of the poets and
their works chronologically under suc-
cessive centuries bringing them down to
the 18th coentury. A.D.” Another note-
worthy feature that requires special
mention is the inclusion of four chapters
on Ancient Indian History, viz. (1)
India’s Foreizn Relations, (2) India's
Ancient Dynasties, (3) Foreign contacts
noticed chronologically and (4) Running
account of some Indian Dynasties. This
will help a great deal to understand and
detsrmine the dates of many poets who
flourished under the patronage of many
munifieent kings, some of whom were
themselves great poets. Mr. Kokileswar
Sastri deserves to be- congratulated on
his being the first author of a History of
Sanskrit Literature, who has included
relevant portions from the History of
Ancient India, of which the Literary
History forms a part.

The book again is unique in its kind,
covering the whole field of Sanskrit
literature, from the beginning of the
VYodic age to the end of the 18th cent.
AD. including systems of Indian Phi-
losophy. It is hoped that the author will
bring out a second:edition very soon
after revising it in the light of the
suggestions in this Raview go that tha
book may prove to be of maximum use
both to the teacher hnd the student.

T. Chandrasekharan,
Madras Sanskrit College, Mylapore.

 NEWS AND REPORTS

Obituary

Ancther one closely associated with
the Master has been called away to His
Presence. Qur readers are familiar
with the name of Sjt. Ramtal Chottopa-
dhyaya, familiarly known amongst the
circle of devotees as Ramlaldada. In
the Gospel of Sri Ramakrishna we find
many & geene charmingly portrayed by
*“ M’ where Ramlal is often mentioned.
He was Sri Ramakrishna's nephew.
At a very tender age Ramlal camse to
live with the Master and for a period of
nearly two decades he had the privilese
and blessing to live and move in the
almosphere that Ramakrishna breathed
and sanctified. e was one of the close
attendants of the Master whom ha
gerved with unique love and devotion.
He offen officiated ag the priest in the
temple of Dakshineswar, and after the
Mahasamadhi of the Master he conti-
nued to be the chief Poojari of the
shrine. In hisold age the services of
the temple were conducted by his two
sons and Ramlaldads spent his time
joyously, ever in living remembrance
of those holy days he was fortunate
fo live with the Master. And every
devotee who would go on pilgrimage
to Dakshineswar Temple would never
miss paying his respects to the nephew
of Sri Ramakrishna and he, with his
characteristic simplicity, * rich in love
and sweet humanity,” would entrance
the hearts of devotees by recounting
with an idyllic charm some of the
incidents in the Master’s life he was
fortunate to share, One peculiar
family trait we all could easily note

amongst the relations of the Master

is their exceptionally wunsophisticated
nabure, and Ramlaldada,and his younger
brother Shivuda, who preceded him
only by a few days, had this feature in
abundance.

We in Madras Math always cherish
very sweet memories of Ramlaldada. In
1921, when BSwami Brahmanandaji
graced this place with his presence, he
induced Ramlaldada to accompany him
and we can never forget the very happy
days we spent here in his company.
Hours and hours together he wouid
speak tous of those blessed days with the
Master, and in the evening hours after

vesper gorvice he would sing to ug those
very #ongs Sri Ramakrishna sang, and a
times he would also show us how the
Master used to dance to ths tune of mu-
sic and cymbal. When the Durga Pooja
was performed here inthe same year,
Swami Brahmanandaji felt very happy
tha$ it could be done under ths direct
supervision of Ramlaldada. During his
stay here he visited our students’ home,
and soeing the good work he was over-
powered with emotion. As a boyin
teens he was one day wondorstruck, he
told us, to see his uncle’'s room besieged
by a crowd of visitors, many of them
men of highest light and leading in
Calcutta, who had come to piy their
respects o Sri Ramakrishna. The Master
did nob miss this look of astonishment
in his young nephew, and turning
towards him whispered in his ears :
“What are you seeing nmow 7 You will
live, fo see yet many more wondrous
things.” This literally came to pass.
And seeing the magnificent building of
the ' Home ™ he wanted us to tell
“Ramu " what the Master had spoken to
him—ves, he lived to see how in an in-
credibly short time his revered uncle
had become the Guru Maharaj, of
thousands of devotees, hailing from dis-
tant,lands and speaking diffarent tongues
inspiring them to great and greater acts
of devotion for the good of themsslves
and of humanity at large.

For some time past Ramlaldada was
in indifferent health and he took ill
recontly and passed away a8 5 p.m.
on the 15th January.

R. K. Mission Earthquake Relief
Work in Bihar

Immediately on recsip$ of the news of
the terrible earthquake havoe in Muzaf-
farpur District, the Ramakrishna Mis.
sion despatched its representatives on
the 17th January to organise relief after
inspec'ion. From the reports sent by
them periodically we give below a fow
imporsant extracts ;—

* Leaving Howrah on the 17th we
reached Samastipur by train in the
evening of the next day.

The condition of Samagtipur is deplor-
able. The people are living in a state
of continuous alarm in the meadows or
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in front of thelr houses making tempor-
ary shelters with cloth, gunny bags, efec.
- " Muzaffarpur is 32 miles from Samag-

hpur The town is completely wreck-

..We walked through many of the.

. streef.s. Many of them are still blocked
by the debris of houses destroyed by the
earthquake. The surviving members of

“ families are having- those heaps dug out
in gearch of the bodies of their relatives.

* In the hospital we found the whole
yard filled with wounded patients. Wao
saw the Magistrate shortly after. From

- him we cams to know all about the kind
of help that wag needed.

“The Marwari Relief Soclety is also
here. The Government is arranging
drinking water, cleaning of the town
and treatment of the wounded.

“In view of the situation here we

. have chiefly started giving first aid, tem-
porary shelter, rice and blankets. Ar-
rangements have also been madse for

. medicines and doctors. We have engag-
ed contractors to put up sheds the con-
struction of which will be complete by
Tuesday. Tomorrow we shall begin
distributing rice. We have done part of

.. the inspection work. Cloth and blankets

- will be distributed as scon as they

arrive. (Belur report dated 25-1-'84.)

“The relief centre...at Muzaffarpur...
has succesded ¢ill the 24th instant in
erecting 80 sheds accommodating 500

" persons. Foodstuffs are being distribu-
tad to the needy, and £ill the 23rd 30

- injured persons have been dressed and

- medical aid rendered to some more.
The Mission will work in areas allotted
to it by the local authorities.

* Relief work has also been started af

“Motihari and at the sub-divisional town
of Sitamarhi, which are not yet easy

" of aceess, In view of the acute distress
provailing in these tiwo places, we have

-gent Rs. 3,500 and also cloth and blan-/

- kets there......

© % Moagures have also been faken fo

,brganise relief at Monghyr as also ab
- Darbhanga...” 26-1-'24.

'+ % The Mission has undertaken to give

“relief over an area covermg half the
,f.own TUp to the 37th instant we have
* digtributed 45 mds. of rice and 6 mds.
“of dal_to 821 recipients, besides 600
‘'woollen  blankets and 800 pieces of
“oloth to the 'mneedy. In addition to
: thase we have attended o 169 cages of
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house to house medical relief. Ona
hundred huts have been constructed, in
which as many families have been ae-
commodated.

*We have despatched 150 blankets
and 200 pisces of eloth for distribution
to Motihari and 6O pieces of cloth to
Sitamarhi, Further consignments are
being made ag our inspection work is
progressing.

' Arrangements ars already under
way to start relief centres at Jaynagar

Samastipur. At Monghyr our work is
at present principally confined to
medical relief..." 28-1.'34.)

“The recent rain added to the suffer-
ings of the homeless in all the centres.

Up to the 30th January we have distri-

buted from our Muzaffarpur cenfre 98
mds. of rice, 14 mds. of dal, 2} mds. of
salt, 2 mds. of sweetened parchsed rice,
400 pieces of cloth and 800 blankets to
1137 recipients belonging to 328 needy
families. Altogether ‘158 huts have
been constructed, which have given
shelter to as many families comprising
about 800 persons.

*“ At Sitamarhi the first distribution
of rice and blankets took place on the
28th January. The construction of huts
has been taken up...

** We have sent further supplies to
Motihari which is still inaccessible by
rail. . . Af Monghyr we have dressed
over 300 wounded patients. We have
been ascerfaining the need of people by
house fo house inspection. To those
who feel delicacy in openly asking for
our help, we are distributing here as
well as at Muzaffarpur foodstuffs and
also some little pecuniary help. Our
cenfre at Laheria Sarai has devoted
itgslf to serving half the town with

, medical aid, distribution of cloth and
blankets, hut- bmldmg and monetary

help...

“ We have mu now spent nearly
Rs. 25,000 for the different relief areas
taken over by us.’} The timely contri-
bution of Rg. 10,000 from the Mayor's
Earthquake Fund, Caleutta, has been of
great help to _ugl....” Belur report
dated 3—2—'34.

Contributions,’ however small, will
be/thankfully received and acknow-
ledged by the President, Rama-
krishna Mission, Belur Math PO,

: Howmh
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The greatest book of the age on spiritual life ;

GOSPEL OF
SRI RAMAKRISHNA

(Bj ‘M’ a direct disciple of the Master)

IN TWO YOLUMES

To gain a real understanding of the personality and
teachings of Sri Ramakrishna, there is no better book than
this. ¢ M, an eminent disciple of his, wrote this wonder-
ful book on the basis of the diary he used to keep for
recording the conversations of the Master. It presents

Sri Ramakrishna's teachings in a dramatic setting, giving
a vivid pen-picture of the occasions wheu they were
delivered and the persons who listened to them. It isin
the form of conversations and reads liks a novel, but there
is no problem of Spiritual Life that doesnot find a solution
therein: 1

. * The move is quite original and never wag the life of a great
Teacher brought before the public untarnished by the writer's mind,
as you are doing.a...... I am really in a transport when I read
them.""—Swami Vivekananda: - !

o

Price Each Volume, Cloth Rs. 2-8, Gilt Rs. 3.
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DRGDRSYA VIVEKA

(An analysis of the Seer and the Seen)
BY

Swami Nikhilananda

. With Sanskrit Text~word for word rendering—English translation—~—
notes—explanatory quotations—valuable and elaborate intreduction and with a
Foreword by Mr. V. SUBRAHMANYA IYER, B. 4.

Drgdrsya Viveka is one of the most valuable compendiums of Adwaita
Philosophy and it deals with the central theme of the Vedanta.
Ezcellent Printing and Get- up.
Price Re. 1.

The Yedanta Kesari Office : : Mylapore, Madras.
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TELUGU PUBLICATIONS

Just out. Just out.

LIFE OF SRI RAMAKRISHNA

(in Telugu)

A comprehensive chronologieal account of the wonderful Life of the
Saint of Dakshineswar, rendered from the original English Biography.

Very beautiful language—ZXxcellent get—up—Complete in one
volume, of Demy 878 Pages with many pictures.

Price Cloth Rs. 5.
GOSPEL OF SRI RAMAKRISHNA

1t is a series of conversations in which the highest spiritnal truths
were expounded by the Master, in simple language with homely

illustrations.
Price Re, 1-8-0

The most exhaustive and comprehensive ocollection of sayings
and parables.

Price: Board—Re. 1-8-0
The Life and Teachings of Swami

Vivekananda 0 8 0
Chicago Address of Swami Vlvekananda 0 6 0
Words of the Master by Swami Brahma-

nanda e e 0 60
Raja Yoga by Swami Vivekananda e e 1 4 0
Karma Yoga von os _ ess e 6012 0
Bhakti Yoga ... e 0 B O
Narada Bhakti Sutras ., 0 40

0 20

Path to Perfection
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The Vedanta Philosophy (Brahma Sutras)
X
By Sridhar Majumdar, M. A,

With original Sutrag, their word for word meaning, expl..natory quotations,
and an unbiassed and thoughtfal expcsmon in most elear and lucid English,
highly spoken of by the Press. ‘The Vedania Kesarli'. .The Prabuddha
Bharata®' *‘The Modern Review’ *‘The Statesman 'The Amrita Bazar Patrika®
*The Indian Datly Mail’ * Peace’ as well as by the eminent scholars of the
world, Dre. Barnett, Eeith, Jaoobi,Jolly, Rapson, Hopkinr Winternitz, Thomas,
Jackson 8, N. Das Gupta, Rabindranath Tagore, Naraeinhayys, Moreno,
Lord Bonaldahay, Mshamahopadhyayas, Prsmath& Nath Tarka Bhusbhan and
Durga Charan S8ankhya Vedanta Tirtha, Pandits Kokileswar Bastri, S. Radba-

krishnan and Gopi Nath Kaviraj, Brajavidebi Mohant Maham] Santa Daas
_‘Babajt, eto. Most attractive and useful to béginners, over 800 pages in all, cloth

bound with title insoribed in gils lesters. Price Rs. 5 only, postage extm
To be had of - The Author, Hastisunda Barisal, Bengal, India.
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Life of Sri Ramakrishna
A detailed chronological account of the Master’s
wonderful life, based on the most authentic sources, with
a foreword by Mahatma Gandhi.

With one fricoloured and several half-tone portraits.
Price: Third Edition BOARD Rs. 5. CLOTH Rs. 6-8.

Swami Vivekananda’s Works
Complete Works in Seven Volumes,

Each—Board, Rs. 3.

Cloth: Rs. 3-8.

Index to Complete Works 0-10-0

Rs. As.
Hinduism 0 10
Raja Yoga we 1 4
Jnana Yoga v 112
Bhakti Yoga e 012
Karma Yoga v 012

The Science and Philo-

sophy of Religion 0 12
A Study of Religion 0 12
Realisation and its

Methods we 010
The Hast and the

West wee 012
Religion of Love ... 0 12
Indian Lectures

(Colombo toAlmora) 2 8
Inspired Talks ... 1 4
Do. Cloth ... 112
Women of India ... 0 3
Thoughts on
Vedanta wa 010

Rs. As.
Epistles,
I, I1, IIT & IV series,
each wee 010

Do. V & VIeach
CYown size ... 0 8
Do. UI & IV
Pocket Edn.each 0 6
The Vedanta Philoso-

phy wie 0 6
My Master we 0 8
Chicago Address ... 0 4
Modern India wee 0 6
Christ the Messen.

ger e 03
Pavhari Baba wee 03
Reply to Madras

Address wee 04
India and her Problem 0 10

Religion and Philoso-
phy Part I wee 012

VEDANTA-SARA OF SADANANDA

kWith Introduction, Tex$, English Translation and Comments

BY SWAMI NIKHILANANDA

The special features of the various commentaries on this
epitome of Advaita Philosophy have been beautifully
presented to the English knowing peopls.

Excellent get-up

Price Re. 1-4

“The Vedanta Kesari ”’

Office, Mylapore, Madras.
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y ‘WORKS BY SISTER DEVAMATA

Indmn life hasbeen described and interpreted in a  very charming
way by the well-known American Author who lived for somefime in

g . °  DAYSIN AN INDIAN MONASTERY

an Indian monastery.
Excellent get-up. With 10 Illusbrations, Price Ra. 4—8—0,

= @777 SRIRAMAKRISHNA AND HIS DISCIPLES

. - ¢~ = - Acomprehensive life of Sri Ramakrishna. Materials collected from
=257 [~ the most authentic sources. Will be read like a story book. Fluent
s ¢ style and nice get-up.

: Price Rs. 4.

i LY * "Excellent get-up. Prics Rs. 2-8-0.

R THE HABIT OF HAPPINESS

~ Eminently Practical, Deals with the Technique of Meditation.
Price Re. 1—8——0

- ’ At Seven Annas each

a7 i e, HEALTH AND HEALING & THE PRACTICE OF DEYOTION

At Four Annas each

S Sleep and Samadhi; What is Maya; Robert Browning &
Lo Vedanta ; Development of the Will; The Indian Mind and the Indian
Culture., Eastern and Western Rehglous Ideals.

w Elrisrlsrlor ool Sl e e o ‘EEEEESEEEEESESESES
EEEEEESEESE&EEESEEEM::EEESEEEEESEEEERE
DRKS BY SWAMI PRAKASHANANDA
‘é {if"ﬁ{ﬂ‘m@{p‘t of Vedanta. (2) Mystery of Human Vlbratxon

& 'Q,. . At Seven Annas each.
%L}-Lo
\ MEN OF INDIA .
Q> - . /$y PWAMI VIVERKANANDA ¢t}
gy Sweb&t e hitherto urpublished in India) .
Gught to know at the present time ' what Swami -
vaeka.na.nda. says on Women of India. Pnce As. 3,
Words of the Master o .
By Swami Brahmananda
"~ A collection of the chowesh and representatlve sayings of Sri
Ramaersbns
~ Price: Paper As, 5 Cloth Ag. 10
. m
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= . THE OPEN PORTAL ' !
v L Anaw book contammg a large number of soul-stirring poems, - E
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Works of Swami Paramananda
(AMERICAN PUBLICATIONS.)

Soul’s Secret Door, Poems (Flexible) Rs. 3-0-0. ““The book sheds
an almost tonic senss of Peacs and Beposa '—Evening Post, New
York,

Book of Daily Tboughts & Prayer—It contams high and ennobling
thoughts for every day in the year—each page containing the  salient
thoughts for the day. Pp. Dy. 8vo 400, Prica Rs. 4

The Vigil (Flexlble) Rs. 3: (cloth) Rs. 2-8. ‘Mysticism inits
truest form finds expression here. The poset has struck fire in even ths
smallest fragment of verses with his limpid honesty of mind.
Buffalo Courier, (with a Portrait of the Author.)

The Path of Devotion—(6th edition) Cloth-—Re, 1-12.

Contents: Devotion, Purity, Steadfastness,' Fearlesaness,
Self-surrender, Sanskrit Prayer and Salutations with English
Translation,

Translations from Sanskrit
Bhagavat Gita, Pocket Size. (Flexible) Re. 1-12.
Upanishads, With Commentary. (Isha, Kena, Katha) Re. 1-12.
Practical Series

Faith as a Constructive Force. Creative Power ol Silence.
Spiritua]l Healing. Secret of Right Activity. Self Mastery.
At Re. 1-8 each.

Comparative Study Series

Emerson and Vedanta. Christ and Oriental Ideals. Plato and
Vedic Idealism.
At Re.1 each.

Books and Pamphlets

Rs. A. Rs, A,
Principles and Purpose of

My Creed .2 0 Vedanta s 7
Rhythm of Life ... v« 2 8 Science & Practics of Yoga 0 4
The Way of Peace and Teaching of Christ and
Blessedness ... 1 12 Oriental Ideals e. 0 4
do (paper) ... 1 0 Harvest-field of Life .« 0 4
Vedanta in Practice 1 12 Yoga and Christian Mystics0 4
do (paper) ... 1 0 Civilization & Spiritualism 0 4
Reincarnation and Glorifying Pain & Adversity0 4
Immortality ... 1 8 Prayer cards (6 varieties)
Problem of Life and Death 0 8 “each w 0 2
Power of Thought ... 0 7 Right Resolution ... . 012
Universal Ideal of Religion 0 7 Healing Meditation 012

THE MANAGER,
“The Vedarta Kesari”’, Mylapore, Madras.
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SPECIAL JANUARY (NEW YEAR) NUMBER OF g
THE INDIAN REVIEW
CONTENTS—PRICE AS. 8. 8
o THE INDIAN DEMAND - © 1 1933—A RETROSPECT &
9 By 8ir P, 8. Sivaswami Alyar By Mr, P. R, Srinivas, M.A, ¢}
¢ CURRENCY PROBLEMS FISCAL AUTONOMY FOR INDIA &
6 By Mr. H. G, Williams, M.P, By Bir Tej Bahadur Sapru Y
P THE CAPITATION TRIBUNAL MUSIC AND EMOTION 3
By " A Nationalist,"” By Mr, H. P. Krishna Rao, R.A, >
¢ FORI}ZSTS Il;fIFII;]I:PRiAILSINDIA RECENT CONVOCATION ADDRES- @
By Mr, R. M, Datta, M.Se. SES
§ COMMERCIAL DISCRIMINATION SURCHARGE ON SUGAR 4
By * Politicus."” By Mr. M. P. Gandhi, M.A, ¢
L)) GOD AND THE UNIVERSE INDIAN AFFAIRS ¢
O By Rt, Rev. E. H. M, Waller By ‘‘ An Indian Journaliat,”
o THE NEW TUREKEY WORLD EVENTS . g
Py By Prof. Puntambekar, M.A, (Oxon) By Prof. A. J. Saunders, M.A., Ph, D, s
o ISLAMIC HISTORY_ TRADE AND FINANCE &
By Sir Ahmed Amin-Jung By '‘ Srivas.”
¢ H. G. WELLS ON EDUCATION DIARY OF THE MONTH o
0 By Prof. H. R. Dhatia, M.A, TAE WORLD OF BOOKS ¢
WRATH OFf SIVA: A STORY . INDIAN 6TATES ©
By Mr, Frcd.-Barrie TOPICS FROM PERIODICALS ETC. €
o RATIO CONTROVERSY WOMEN'S PAGE, ETO, 0]
N By Prof. K, K, Sharma, M.A. MULTUM IN PARVO )4
PORTRAITS AND ILLUSTRATIONS o
8 Those who enrol themselves assubscribers for the year 1334 by remitting o
s Rs. 5 (if by cheque Rs. 5-4) will ba given our Special Dec. Number free, 1t is B
cheaper to remit Rs. 5 and become a regular subscriber than by ordering through
¢ V.P.P. A number of bocks are given at concession rates only 1o subscribers of ¢
8 ‘*Iedian Review.’” Any one who wishes to buy books at concession must remit 2
Rs. Five (12sh. Foreign) one year's subscription to the ** Review *’ in advance, b
3 G. A, NATESAN & CO., PUBLISHERS, MADRAS. @
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Just out ! | Just out I!

UNIVERSAL PRAYERS

Selected and translated from

o

S!ansk}it Religious Literature‘
By SWAMI YATISWARANANDA

Contents :—Introduction viewing Prayer from ! different aspeots;
Peace cha.,nt; ; Hymns and Stotras from the Vedas, thé, various Puranas
and tho various Acharyas. Sanskrit on the left page fn.nd the English
translation on the right page.) S , '

' 21

Most useful for daily devotio?s

: ]
Flexible Binding | Excellent get up.

- Foolscap 8 vo. over Pages 250. Price: Re. 1-4.0.
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Editors : Swami Amriteswarananda and Swami Tapasyananda,

Publisher : Swami Hrishikesananda,

Printers; Tha Kesari Printing Works, Madras,
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