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HINDUISM AND ETHICS.

%

(\,:'\l??he militant civilisation of the Wost aims at sense~gratifi-
cation through control of the forces of external nature ; the saintly
culture of India aims through sense.control at realising the bliss-
ful Divinity deep-seated in the heart of all beings.  Devotion to
Dharma, to discipline in every-day life has been the watch-word
of India from her first dawn of life on earth,” so says a distin-
guished modern writer. ‘lruly, the nations of the West have yet
to learn that life is not merely on the plane of matter but, also on
the plane of spirit. The Western nations feel proud of their external
prosperity; but the  Kastern nations fecl proud of  their inner pros-
perity, Thus we find that each is guided by different ideals, diffe-
rent thought and different course of conduct.

This general difference between the Eastern and the Wes-
tern thought and action may also be found in the scopeand func-
tion of Ethies, The word is derived from the Greek root ethos
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which means, custom. The ethical discipline which is an applica-
tion of the doctrine to life is intended to enable man to realise his
potentialities that he might live gladly in the consciousness of an
eternal relationship with the Almighty. James Martineau, the
well-known author of “Types of Ethical Theory” observes, *‘I
have always been a teacher; I have not ceased to be a learner:
in the one capacity [ must tell the little I know; in the other I
must strive after some glimpse of the immeasurable light beyong
ees wee v oo iD us as finite and dependent beings there is a sense
of obligation and overshadowing Authority, assuring us that the
higher claim is not simply in us, but over us.  ‘This sense of Duty
is not the pure essense of the moral idea itself but the conscious.
ness of its administration to us from the Supreme Source.” But
this recognition of the need for co.relating morality with religion
and Eternal Law is not so strong in the West as in the Rast,

Moral progress is judged not by man’s power over the forces
of nature but by his control over the passions of his heart. Mere
mechanical morality will not lead us to our goal, It hag to be fed
and fostered by a vital union with the ultimate Reality., "Then
alone shall we realise that in every individual there is the eternal
light emanating from the Supreme Effulgent Being. But the
westerners do not seem to make spirituality the basis of their
lives. The goal of human Jife and the means to he adopted have
been, once for all, well-defined in the Hindu scriptures; and
the ancient Rishis have lived and gone showing the practicabi.
tity and absolute tenability of leading the life of Truth ang Per-
fection. Fully conscious of the distance separating actual human
experience from this ideal perfection, the Hindu thinkers based
their views on conduct and discipline on the existence of g
special faculty endowed to man or the revealed will of (jod ag
determining the distinction hetween right and wrong. This
culture and discipline trained the individual for his destiny, 'This
ethical code, these laws and rules constitute what is known as
Dharma which is a fundamental feature of Hinduism. When the
Supreme Lord appeared on Karth in His incarnation as Spj
Krishna to re-establish the Sanatana Dharma, He taught to the
world His Gita which is nothing but the self-same doctrine whicl
H_e preached to Vivasvan (the God of the sun} at creation]
Vivag ht the doctrines; (\(gh}gh he learnt from th(;
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Lord, to Manu. And the entire teaching given-by Him to Manu
through Vivasvan are now found recorded for all time in the
Manw Smriti.

The Dharma of the Hindus does not believe in compelling
anybody to do or abstain from doing any particular thing., It
grants full -freedom to conform to its rules or disregard them;
but it warns us beforehand that as its laws are eternal wo
will be bringing down on ourselves the consequences of dis-
obedience, if we are guilty of it, If ye obey the dictates of
Dharma, ye shall know the Truth, **Dharma helps the smoulder.
ing fire which is in every individual to burst into flame’, as Prof,
Radhakrishnan, the philosopher-knight of modern India puts it.
Even the State in India was a servant of Dharma. The State
did not alter or annul Dharma but administered it. **The functions
of the State’” as Sir 8. R. observes '‘never intruded into the life
of the people. The Dharma or the social life has continued the
same in principle for over 4000 years in spite of divergent reli-
gious creeds, dynastic wars, and political feuds. The living con-
tinuity of Indian life is to be seen not in her political history,
but in her cultural and social life. Political obsession has captured
India since the battle of Plassey. To-day politics have ab-
sorbed life. The State is invading society and the India of *‘no
nations” as Rabindranath puts it, is ~struggling to become a
“nation’ in the western sense of the term, with all its defects:
and merits "’ ‘ o

We have pointed out more than once that however great a
country might be, unless it is permeated by a Dharmic conscious-
ness, it is doomed to destruction. Our system of Ethics or Dharma
is based on the adamantine foundation of the law of the Unity of
all selves, There is but one Self and all others are mere ‘reflections
of the One, It is Prakriti that separates one jiva from another.
We forget our real divine nature; we remain ignorant of the ever-
lasting bliss, the bliss of Bhuma. Avidya, the cause of all igno-
rance, envelops our blissful nature and causes-iinpressions of sense-
enjoyments and intellectual enjoyments. 1n our ignorance we say
that religion makes us otherworldly and that it cannot help us to
gain material prosperity. We run to protest against God, against
religion. Yet we want peace, want to do humawmﬁi"\&oﬁfgég

-
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But behind all these motives remains though unconsciously
the urge to reach the Ideal Unity. We cannot realise and
actually feel this fact unless we have become pure and ethical,
following faithfully the path of Dharma. And Dharma
bases its philosophy on Love., In the Brihadaranyaka Upanishad
Sage Yagnavalkya says to his wife Maitreyai when explain.
nig to her the secrets of immortality, *You love, my dear
Maitreyi, and therefore you are immortal.”’

There is a charge against the metaphysical basis of Hindu
Ethics that it is chiefly responsible for the Hindu's indifference to
‘society and the future of the race.’ Darmesteter says ‘*The
Zoroastrian religion brought two things of which the old Aryan
religion in the midst of which it arose had no idea or only a dim
perception; these two things were morality and hope.” By mora-
lity is meant here social welfare and by hope future of society. The
Varnashrama Dharma which deals with the classes of society und
the stages of the individual life, explains unambiguously the impor.
tance of a wholesome solidarity of the communal life and the
development of the collective consciousness. Nationalism is based
upon and centres round the conception of Dharma, The Dharma
alone can rightly tell all, *‘come to me all ye that are heavy-laden
and I shall give rest unto you.”” Dharma alone knows the past,
present and future and warns against the dangers and pitfalls to
which the tendency towards makebelieve is apt to lead the world,
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YSITTLIGHKEIT—THE'HEART OF DHARMIC LIFE.w}

ESSENTIALS OF HINDU MORAL SYSTEM

By M. S. Srinivasa Sarma M.A,,

Philosophy—Its Aim.

Y

X% 0 know what exists in its
stark reality is the task of
Scienee; to know what matters
is the concern of thies  What
shall we choose and what we
shall refrain from? What shall
we fight for and what against?
—These are the vital problems
which will have to be faced by
every individual, if e wishes to
make hislite really worth living.
The question how to distinguish
right from wrong is as old as
human though', Morality is
the name for the interest man
has in discovering and realising
the values that make life posi-
tively worth living. That is why
John Locke said that *‘Morality
is the proper science and business
of mankind in general.”” Moral
Science is the persistent effort to
see life steadily and see it whole,
It reveals better ways ol doing
things, and makes clear to us
why one act is better than
another. Morality is the reali-
sation of the highest values of
life—a quest for what ought to

be in contrast with what is. Tt
is the activity of man directed
to secure the inner perfection of
his personality. It is the endless
set of duties performed in the
proper spirit as a result of which
the living conditions of indi-
viduals, of society, and of huma.
nity  improve, from  which
spring the external achieve-
ments of civilisation, the lord-
ship of the spirit over the powers
of nature, and the higher social
organisation,

In our country philosophy is,
of course, Tatwa Dharsana; but
its essential aspect is Dharma
Sadhana, It must be borne in
mind that philosophy has a
message for the comfort and
encouragement of millions. It
is wrong to think that its sole
and legitimate function is to
quench the speculative thirst of
the few. The sages and saints
who were vesponsible for the
systematisation of our unique
and sublime philosophical and
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ethical doctrines were filled
with an unshakeabls conviction
that the only life worth being
lived is alife resplendent with
scientific truth, with religious
vision and moral beauty. They
regarded themselves asspecially
entrusted with the glorious mis-
siont of piloting their fellowmen
towards the haven of spiritual
achievement.  All systems of
Hindn philosophy elearly and
definitely undertake to lead
theiv followers to the final goal
of human life. Wiy Plato
philosophy takes its rise in
wonder; but with the Hindu
thinkers  philosophic quest is
not  the idle pastime of o
leisure hour intended to salisfy
the instinct of curiosity. [t is o
dreadfully serious and earnest
business furionsly engaged in
the sublime task of  rescuing
human beings rom the inherent
miseries of the world and the
enveloping  ignorance  which
dims their vision, and leading
them to the final goal of perfec-
tion  which is the swnmwen
bonwm ot our existence. It arises
out of vital human needs, and
pursues progressively the deepest
social values and life-meanings;
ils function is the ordering of
life and the guidance of action
and is rooted in the praectical
life-interests ot the people. To
save and to guide-thiis is the sole
aim of philosoply.

Essence of Morality.

Morality etymologically sig-
nifies custoins or habits; and
BEthies comes from the Greek
word “ethos”  which means
usages and customs belonging to
group. Now, customs are not
merely habitnal ways of acting;
they are ways approved by the
society; and morality therefore
stands for conduet which is
considered right or wrong, good
or bad, and Ethies is the science
of the principles according to
which right habits ought to he
acguived and the correct form
of character formed. Character
meunns the  power of  social
ageney, the organised capacity
of social funelioning, It means
social insight and social execu.
tive power, Morality thus is
our soctal attitude towards the
human environment, and culmi-
nates in judgments of right and
wrong; and Kthies in the final
analysis s the  science of
character,

Now if morality consists in
doing right actions and in dis-
charging  conscientiously  our
duties, the question arises—
what is the source of our know.
ledge regarding our duties?
What is the standard whicl
determines for us the right
actions? Morality comes to us
always in the concrete. Duty op
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Dharma is a social concept, It
arises in society, resides in the
individual but works for social
solidarity. Personal morality
therefore is a means of social
reconstruction; and it is not a
spontaneous natural growth; it
is nature disciplined by the law
of duty. The self is not an
isolated atom, but is compre-
hensible only as a member of
society. Man is what he is
because of and in virtue of the
community. [t is his social
significance  that makes life
raluable to him; and it is the
emptiness of social content that
makes life worthless and drives
him 1o suicide. The child inherits
everything valuable from the
race beforg it comes into the
world; and its long period of
infancy consisting  of  about
twenty years is spont in assimi-
lating  from society the system
of  knowledge, the code of
morals, and the form of religion
which are indispensable to iis
development as a  full-blown
personality.  That is to say, as

Hegel puts it in memorable.

words, “each of us has been
suckled at the breast of the
Universal Kthos'',

The Hindu maoral ideal aiming
at the freedom and perfection of
each individual as the goal of
life coordinates and integrates
the divisions in haman society

through the distribution ot func-
tions among them by abolishing
all cut-throat competition and
by confining each individnal to
his own swadharma. It has re-
cognised the needs and iastincts
of human nature, and has
framed the regulations and ins-
titutions necessary to help in-
dividuals and society 1o fulfil
those needs, and thus enables
everyone to gain the ultimate
purpose of human existence as
laid down by the Veda and
established on'the basis of the
invulnerable rock of spiritual
experience. The concept of
Dharma is a comprehensive
ideal comprising all those values,
practices and institutions that
shape the character of tha indi-
viduals and organise the society
into a unified whole. As_ the
Mahabharata points cut, “‘the
rules of right and wrong are
enacted fur sceuring good both
here and hereafter,” Dharma
thus is the law of right living
which subserves the twin aim
of Abhyudaye and Nihsreyusa.

Sittlichkeit—Its meaning.

Now the eriterion which set-
tles for us what our specific
duties are is to be found in
the customs and traditions which
embody the Vedic injuctionss
the codifications of law-givers
and the convictions of count.
less generations of men. The
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Germans have a very sugges-
tive term to express this chiarac.
teristic function of Dharma
namely, Sittlichkeit. Pichte, the
great post-Kantian thinker de-
fines Sittlichkeit as “those princi-
ple: of eonduct which regulate
people in their relations (o
each other, and have hecomo
a habit and second nature at
the stage of  culture  reached
and of which therefore we are
not explicitly conscious.” Sitt-
lichkeit thus comprises the so-
cial conventions and rules of
manners, and is the source
of instruction regarding con-
duct. Without it the indivi.
dual would be practically help.
less in determining the right
courses of action in various
situations. Tt holds before him
certain possible aspects of the
act, and  warns  him against

taking & selfisch  and  narrow
point of view. It gnides him
i bis thinking by suggesting to
him the important considera-
tions for which he should be on
the look out. Manu says that the
fonr essential characteristies of
duty or right action are in con-
formity to holy scriptures, the
codes of law the conduct of
respectable  persons and {hat
which is liked by one's self

gEgia: gy
6T T (Yaqieaa; )
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The whole of man’'s life, all
its purposes, all its meaning
and all its value receive their
tone and coloar from the ideals,
institutions  and  moral habits
among which his life  develops,
The influences of hervedity and
education are embodied in the
Sittlichkett or Stshiachara
Human  beings  do not  drop
from the blue skies, They ave
born with particular aptitudes
and in a  particufar envivon-
nment; and they generally find
their sphere of  activity move
or less clearly marked out for
them by the Sittlichkeit whieh
stands  for the sum of tho
characteristic  usages, ideas,
standards and ¢codes by which
a group was differentinted and
individualised in character from
other groups, The mental and
moval  habits of children are

sshaped in the  atmosphere of

Sittlichkeit; and they ultimately
become  full members of the
group interested in the social
group to which lie helongs and
ready to do his partin main.
taining it

Sishtachara—Guide to
Conduct.

The Hindua thinkers are con-
vinced that we have to depend
entively on the Holy Scriptures
for establishing Dharma and
Brabman. The organisation of
society is in accordance with
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the divine will. Therefore the
(iita affirms that the scriptures
should be our authority in deter-
mining what ought to be done
and what ought not o be done
and that knowing what has
been declaved by the ordinances
of the scriptures, we ought to
work in the world.

JEETIE IO A .
14 iHasTaaar |
AT WS TAAIAITE
FH FYAZIETE I
The influence of the personal
example of great meu well.
versed in Sastras and the state-
ments and  opinions of Rishis
constitute  the  authoritative
guide and inspiration to point

out to us the path of moral
doing.

g1y AgRIiaqy 4. |

g qIRI07 TEA SIHEAZIIIIN
Whatever a great man doeth
that other men also do; the
standard he sets up, by that the
people go. It is these habitudes
of thought and action by the
best representatives ot the com-
muanity  which organise into
the Sittlichkeit and serve as the
eriterion of what is right and
what is wrong. Thus, if a man
is to know what is right, he
should have imbibed by precept,
example and experience the
spirit  of his community, its
general and special beliefs as

to right and wrong. The indi-
vidual has to grasp the meaning
of these customs over and above
the bare fact of their existence
and  has to guide himself
by their true value and
significance,

Bradley, perhaps the greatest
of English philosophers points
oput that *“the wisest men of
antiquity have given judgment
that wisdom and virtue consist
in living agreeably to the ethos
of one’s people.” Has not our
own great Dravidian writer
on moral philosophy —Tiruvallu-
var—told us that the mark of
wisdom is conformity to the
ethos?

2abiEsTELTCL QBN LG YD
BRONTIT 9N aT T FTT,

Bat he took care to empha-
sise that s is not the vulgar
crowd represented by Mrs. Gran-
dy but 2.asd adug 2wtisGant
wrc®, Bradley even goes to the
extreme point of asserting that
“the man who seeks to havea
higher morality than that of his
world is on the threshold of
immorality.” This truth requires
to be brought home tothe minds
of the modern pseudo-refornmers
who pose as champions of a *‘new
ethic”t Tt is their arrogant ego-
tism and disgunised selfishness
masquerading as  advanced
thought which makes them blind
to the abiding worth of our moral
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principles and their permanent
value for social advancement.
Let them rvealise the signifi-
ecance of the clavion call of
Swami Vivekananda: ©“Wa must
revive theold laws of the Rishis,
We must initinte the whole
people into the codes of our old
Manu and Yajnavalkya with o
few modifications hore  and
there to adjust them  to the
ehanged circumstances of the
time."" Society 15 an unconscious
and gradual formation; it is
characterised by an inevitable
unity and continuity in  its
evolution [t conserves in its
Sittliechkeit the achievements of
the past and the unrealised  as-
pirations of the future. Tt is
fortunate for progress that this
is so; without these rules, each
would be thrown on his own
resources  of reason and  expe-
rionce. Such o eourse  would
aquickly  reduce  social life to
chivos,  Again, if overy one hiad
to start anew to frame all his
ideals and make his laws, we
should be in as melancholy a
plight morally as we shoald be
intellectually if we had to huild
each science atresh. The funda-
mental safeguards which the
Sittlichkeit provides against in-
dividual impalse and  passion,
the conditions of close associa.
tion, interdependence and
mutaal  sympathy  which  ghe
group affords, the habituation

to cortain lines  of conduct
valited by the group—all this is
a root on which the stem and
flower of personality naturally
arow and thrive,

Psychologists tell us that the
integrity and the sanity  of the
individual are  entively  depen.
dent on the vitality and conti-
nuaity  of his memory, Even
the sorallest injury to  memory
results immediately in incipient
imsanity.  In the same  way o
break sharply  with the past is
to court social ammesia  which
means the death of society and
the extinction  of his  culture .
The sanity and the unity of the
group consists in the  coutinuity
of its traditions. The saving  of
agreat lezacy of calture, the
maintenance of the hest racial
tvpo, the welfare of succeeding
gonerations mast be gnided by
asohering intensity  of PUrpose
and a profoand sense of respon-
sthility. The tesson of this line
of argament for us s that we
shoulid not insulate  ourselves
against the  living  stream of
thought and a-tion that is our
heritage, the vight assimilation
of which alone can give
styongtly

s

Aptas-True Reformers.

Bat it should not be imagined
that we are putting up o reac.
tionary plea agaipst any pro=

Sittlichkeit—the Heart of Dharmic Life 103

aress, Let 1t be understood that
the othos of a people is not a
stationary thing. It develops by
the constant effort of the bhest
members of the community to
reach o higher standard of life
than that in which they find
themselves, [nevery society we
have a set of people—the chosen
few—-who are the best expo-
nents of the culture and ideals
of that community. They have
no vested interests; their main
concern is the welfare of society.
They are not only the custo-
dians of achieved culture but
the ready sponsors to the for-
ward march of that society in
every direction; and 1, is to
them that its individual mem-
bers  fook for light, tife and
guidance. They are called the

Aptas AL, whose statements
bhear the stamp  of promana
g, . or  authoritative  pro-

nouncements. They see into the

lite of things, and are great

fountain-heads of spiritual wis-
dom. They are the inspired
teachers of humanity, who,
throngh years of self-restraint
and self-culture so purified their
intellectual and moral nature
as to recognise in their fulness
and glory the invisible spiritual
realities around, They are the
true veforms since by spiritual
intuition they lsee Lhings sub
specle  acternitatis,

BEAVIRIGE T AMES fraiha |
fH3C gfhatagiad Fa:
g i |y
He whe is devoted to his own
duties devoid of attachment
and aversion, free from hatred,
revered by the good—iuch a
person is to he known to he an
“Apta”’ and to them belongs
the glorious privilege of effec.
ting the necessary and salutary
reforms calculated to advance
society in every direction.

Society—mobile and )
progressive,
The Hindu thinkers were not
ignorant of the essentially mo-
bile and progressive nature of
society. They knew that change
was the primal law of life; but
they were wise enough to point
out that the path of progress
must be evolutionary and never
re-volutionary, The ideals of
progressive society and wmobile
social order are boldly and con-
cretely embodied in the concep-
tion of Yoyitshrne which is
personally guarantesd by God,
Yoga is progress, and Kshema
is order. The first connotes
steady growth and progressive
realisation of the goal; and the
second denotes the conservation
of realised values and careful
preservation of what has been
achieved. Sri Sankara in his
comnientary on this verse of
the Giita says that Yoga meaus
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the acquisition of what is not
on hand ®9IAET o, and

kshema is the conservation of it
azygoy |

Thus it is wrong to think that
weare tied down to an effete,
dead and antideluvian tradi-
tion. Ours is a moving, growing,
developing ideal of all-round
social advancement. The moral
act is that which sustains a whole
complex system of social values;
and the Sittlichkeit enables the
individual to have the insight
and inspiration how best to order
his own life in the service of the
highest ideal; and let us leave
to the Sishtas, the Aptas, the
best  representatives of  the
moral culture of our own race to
engage themselves in the moral
criticism of  the Sittlichkeit
and effect the necessary trans-
formation,

Therefore when Bradley asks
us to trealise ourselves in our
“station and its duties” bhecause
“‘there is nothing better nor any-
thing  higher or more (ruly
beautiful” thanp it, what hg
wants vs to do is to identify
ourselves with our society and
its  Sittlichkeit, |t isa. fact
that nobody ecan realise him-
self as a perfect man  without
trying to be a perfect member
of his society, Morality requires
us to cultivate equality of treat-
ment, community of interests,

and impartiality of regard. So,
when DBradley condemns that
the man who is in advance of
the Sittlichkeit as being already
immoral  what he intends us
to do is that we must first try
to be as good as our world
and after that we may seek to
make it better, The Sishtachara,
the moral injunctions of the
Srutis and Smritis that are the
Sittlichkeit, as Bradley points
out, “‘is the morality already
existing, ready to hand in laws,
institutions, social usages maral
opinions and feelings. This is
the element on which the young
are to be hrought up. It is not
wrong, it is a duty to take the
best that theve is, and to live up
to the best. We should consider
whether the encouraging oneself
in having opinions of one’s own
in the sense of thinking diffe-
rently from the world on moral
subjects be not, in any person
other than a heavenborn prophaet,
sheer self.conceit.” ’

It would be advantageous
if webear in mind in this con-
nection the acute observation
made by Burke in his reflectiong
on the Revolution in France:
“We are afraid to pnt men to
live each on his own private
stock of reason; because we sus-
pect that the stock in each man
is small and that the individuals
would do better to avail them-
selves of the general bank and
capital of nations and of ages”

' WHAT IS HINDUISM? |

By Swami Jagadiswarananda.

Antiquity.

*f
Hinduism is the oldest

religion of the world, and the
Vedas, the sacred 3criptures of
the Hindus, are the most anci-
ent literature of the human
race. When the Talmud and
the Testament, the Bible and
the Koran, when the Tao-Teh-
King and the Tripitaka, the
Zend-Avesta and the Granth
Saheb were quite unknown, the
Hindu Scriptures evolved high
philosophy and religion. When
Christianity and Islam, Jainism
and Buddhism, Confucianism
and Taoism, Zoroastrianism and
Sikhism were not even born
Hinduism had attained perfec-
tion. Sect after sect arose in
India to crush this grand Reli-
gion of the Vedas fo its very
foundations but like the waters
of the sea-shore in a tremend-
ous earthquake Hinduism reced-
ed for a time only to return in
an all-absorbing flood much big-
ger and stronger than before
and swallowed up, sucked in
all those sects, absorbed and
assimilated them into the im-
mense bosom of the Vedic

church. Wave after wave of
barbarian conquest and iconoc-
lastic vandalism rolled over
Hindustan but Hinduism in
every case sprang up, like the
phoenix, trimphant and glorious.
Thus from the morning of his-
tory right down to the modern
age, Hinduism has been assimi-
lating and expanding. This is
the genius of Hinduism which
every religion lacks.

Revelation.

Hinduism, like other faiths,
is a revealed religion and so its
Scriptures are called Shrutis or
revealed Scriptures. The Vedas
are Apourusheya i.e., not of
human origin, Anadi without
beginning, Ananta without end,
They are as old as man if not
as old as the world. By the
Vedas, no books are meant;
they are the accumulated trea-
sury of the spiritual laws that
govern the spiritual world.
These laws were discovered by
different Rishis in different
times. Those eternal laws and
truths that underlie all spiritual
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cxperiences, give birth to
Scriptures and exist between
man and man, man and God,
God and the world, are what
the Hindus really meant by tho
Vedas. Like the scientific laws
of causation and gravitation,
these laws existed even hefore
our discovery ot thom and will
exist even if we manage to
forget them. Then what is
the difference between the
Vedas and science? Selence is
the Veda of matter, whereas
the Vedas are the science of
Spirit.

But there is a gulf of diffe-
vence between the Hindu idea
of revelation and those of other
veligions, The Hindus believe
that the Vedas are the breath
of God, and that they sprang
out of the hearts of the Rishis
and the Mantre Drashtas, They
were cxpired as it were. But
to the westerners their Scrip-
tures were inspived by God for
whom they look up outside,
Hindus, on the other hand,
close their eyes in meditation to
find their God within.

Independence.

Hinduism, to its everlasting
credit, is the only independent
religion of the world. It is not
founded on the authority and
experience of any one man but
of a legion of liberated souls

and of a myriad of spiritual
giants, such as Rama and
Krishna, Shankar and Buddha,
Chaitanya and Mahavir, Rama.
nuja and Madhwa, If one can
falsify the historicity of the
founders of other religions they
cannot stand; but Hinduism does
not care if some or all of his
spiritual heroes become historical
myths. It the latest discoveries
of science and philosophy chal.
lenge the faiths and beliefs of
other religions, their heartg
palpitate and may fail finally:
but Hinduism has no fear of
truth of philosophy or science
of the present or of the future,

Name and Conferentia.

But the uname Hinduism is
quite inadequate to the Religion
of the Vedas. [t was given by
the foreigners, Tle Persiang
pronounced S as H, I} people
that lived beyond the Sindu or
the Indus river were called by
them Hindus, But the scriptoal
name of our religion is Sanatana
D{mrma or Eternal Faith, So
Hm'duism iIs not a religion but’;
Rellgion tiself, [t is the har-
monising factor, the synthesis
the common basis of all philo:
sophies and religions, for by
any other organised religion of
the world is meant g

‘ certain
sect  with certain code of
dogmas and beliefs, with a fixed

schedule of creeds and rituals
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And if any ocne happens to
violate them he will be excom-
municated by the church. In the
modern age, not to speak of the
medieval the Lussian Rishi
Tolstoy had to meet this same
treatment from the church
for holding liberal views. It
was only in 1925 that’Prof.
John Scopes of the State of
Teresse in America was fined 10.0
dollars by the church authori-
ties for teaching the moot
theory of evolution, not foun.d
in the Bible. DBut Hinduisn} is
never known to protest ag.an?st
the right of the individual in its
perfect freedom of thought and
belief. This is what is called the
Hindu doctrine of Ishta Devatu
or chosen ideal. It means that
the path of the soul m}Jst b.e
chosen by itself. And t!us uni-
versal conferentia of Hinduism
not only makes it tole‘rant l?ut
absorbent of every possible fa.wh
and belief. From its in.cept.lon
up till now it has been widening
and deepening itself through the
This proves the eternal

ages,
v?gour and youthfulness of
Hinduism.

Conclusion.
Regarding philosophy. an'd
religion the Vedic conclusion is
that Truth is one though sages
call it variously. Sv:lpren}e
Being or Truth realised in
éuperconscious state by all the

prophets is one and the same
but the perceivers made the dif.
ference in dsecription due to
their birth and upbringing in
different environments and as-
sociations. Advaita or the spiri-
tual identity with the Absolute
Truth is the goal of all spiritual
experiences. No one can go
beyond this absolute unity. And
whatever 'is necessary to realise
this Truth is there in the Vedas
in the most systematic and
scientific way and no scripture
can add a word more than that,
What remained was to guide
the humanity in different count-
ries and ages, according to local
needs and temporal necessity.
This gave birth to a class of
post-Vedic  scriptures, called
Smritis and Puranas. "They are
variable from province to pro-
vince, and country to country,
from century to century, and
age to age; but the Vedas are
eternal and invariable. In the
matter of spiritual differences
the Vedas are the supreme court
of authority. The Bible and
the Koran also contain the same
Vedic truths but covered in the -
heap of superstitions and accre-
tions, in the chaff of mythology
aad ritual.

Yoga.

So, the Vedic Religion covers
the whole gamut of spiritual
experiences of men of all times
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and climes. Truth being the
goal of Hinduism, Religion
means Yoga or union with the
Highest Truth. To the worker
this Yoge means union between
himself and the whole humanity,
to the devotee between himself
and his God of love and to the
mystic between his lower self
and his higher self, and to the
philosopher this Yoga means
union between himself and the
whole of existence. Religion
does not lie in performing some
ceremonies and vituals in the
temples, nor in attending
churches and following some
books but it is being and be-
coming. Religion is not any
intellectual assent or dissent but
it is realisation, identity with
Advaita or Absolute T'ruth. For,
“each soul i potentially divine,
the goal of religion is the mani-
festation of this divinity within
by controlling nature.external
and internal. Do thiseither by
work, devotion, psychie-control
or philosophy, by one or more
or all of these and be free,
This is the whole of religion,
- Doctrines or dogmas, rituals or
forms, books and temples are
but secondary details.”” From
the lowest fetishism to the
highest Absolutism, from the
lowest ideas of idolatry to the

highest flights of philosophy all
are but attempts of the haman

mind to grasp and realise the

Absolute.  The crescent, the
cross and the idols are but
symbols of the same Infinite for
the undeveloped mind, All the
prophets and all the scriptures
guide men of different aptitudes
and temperaments to the same
Truth or God. All the paths to
God may be classified under
four headings; Karma, Yoga,
Jnana and Bhakti, the path of
action, mysticism, Knowledge
and devotion, due to the
psychological diversities of man,

Sects.

Hinduism says that sects
must remain but sectarianism
should go for they are the intel.
lectual fence, so necessary for
the spiritual seeding but so
inimical to the spiritual tree,
It is, they say, good to be born
in a church but very bad to die
there; for that stunts the spiri-
tual growth of the soul, The
seeker after Highest Truth must
go beyond the sects, There is
no sect in God. As Sri Rama-
krishna says: “Who can hedge
in the sky though people hedge
in the fields of earth?” Unity
in diversity being the law of
nature seets must remain but
not sectarianism, And Hinduism
is a non-sectarian religion, ‘If
there be one sect for one man
it is better for the world for
then every one must have a
path to God,” But no sect can
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monopolise Truth. When they
try to do that they dig their
own grave. Kvery sect must
eschew all bigotry and fanati-
cism, Religion has three limbs,
philosophy, vitual and mytho-
logy. Owing to the emphasis
for local conditions, on any of
them by the secis, dissensions
arise, But Hinduism is rich,
unlike all other religions, in all
these three. If the philosophical
ideas progressed in arithmetical
progression, ritualistic and

mythological ideas progressed.

in geometrical progression in
Hinduism. As soon as man
realises that life is the highest
revelation, the living Veda, and
heart is the living shrine, the
highest temple of God, all exter-
nal distinctions vanish, Such was
the case with the Vedic Rishis
in ancient India. So, they
were abdve sectarianism. So,
they had no need of network of
temples and verities of scriptures
as in the modern age,

Three Stages.

Hinduism generalises all reli.
gious experiences under three
broad headings according to the
three different planes of con-
sciousness in which a man lives,
The first is the physical plane
in which the 99 per cent of the
mankind live. There the con-
sciousness is rigidly identified
with the body and there a man

thinks that he is a concrete
entity quite different from the.
world and eternally separate
from his Creator. The world
seems to be created by some
extra-cosmic Personal Deity
who resides in some higher
region or heaven. This is what
is called Dvaita Vada or dualism
founded in India by Sri Madhva-
charya. But when man travels
through the psychic plane or
plane of mind, God seems to
him to be an intra.cosmic Im.
personal Being immanent in the
creation and there he becomes
the part and parcel of the Crea-
tor.  This doctrine goes by the
name of Visis'ita advaita Vada
or qualified monism of Sri
Ramanuja, But when man goes
to the plane of the spirit and
realises his identity with the
Spirit or the Absolute, he says,:
“I and my Father are one,”
Soham, I am He. This is Sri
Sankar's Advaita Vada. These
three states are planes of mat.'
ter, mind and the spirit,
Hanuman, the great devotee of
Sri .Ramachandra, describes
these throe stages of spiritual
evolution, very beautifully in
the Ramayana, the great
Voluspa of the Hindus. Sri
Ramachandra once  asked
Hanuman,*What do you think of
me?’ He replied, ‘When I think
I am a body I am your servant,
when [ think ITama Jiva, [ am
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your part. but when I think I
am Atman [ and You are one
and the same. These three
stages are not contradictory at
all but suceessive rungs in the
ladder of spiritual unfoldment.
One must pass through these
three stages in his spiritual
realisation, for, one mns: begin
with dualism and end in
monism. Most of the religious
systems of the world such as
Vaishnavism, Shaivism, and
Christianity are dualistic, few
only qualified monism bat none
except Sri Sankar's Vedanta is
monistic in the world.

Cosmology.

What are the salient features
of Hinduism? What are the
cardinal factors of the wvast
complexus of this Hindu failly?
Its first general coneeption is
the theory of creation  The
Hindu believes that the wisible
cosmos is of cyclic character,
The creation is periodie in its
nature. There was no time
when there was no creation, 1t
has no beginning and it is with-
out an end. The ereation is
changefully eternal like an
ever-rolling stream, whereas
the Creator changelessly eternal.
God is both the efficient and the
material cause of the universe.
The Vedas prefer the word
Srishti or projection to creation,
and Pralaya or dissolution to

destruction. PProjection is the
kinetic state of the Primal
Energy whereas dissolution is
the potential state of this
kinetic energy. At the end of
a Kalpa or cycle it returns to
God again. Hinda cosmology
is quite in accord with the latest
discoveries of modern seience
and philesophy. Dr Jeans per.
haps the greatest cosmogonist
ol the age in his books ‘Bos™
and ""The Mysterious Universe’
comes very near to the Hindu
conclusion. He says that the
final fate of this universe or
rather multiverse is  cosmie
radiation. Radiation is the pri-
mary phenomenon of ¢osmieal
physics.  The whole world is
slowly  but steadily moving
towards dissolution and there
willcome a time when there
wil be 1o stars. no sun and no
moon, Everywhere theie will he
a glow of radiation. But there
may be a reverse process. He
concludes  cosmogony - thus:
“Srishtt and Pralaya are but
creations of the mind; mingd in
itself has nothing. The whole
universe may after all be 3
dream.” He quotes Plato to
support his view and says that
creation is a shadow of the
Creator, Modern astro-physies
as propounded specially by Sir
Arthur BEddington observes that
in the infinite womb of space
many solar systems are every

moment  being created and
destroyed,
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Vivartha Vada.

This is Vivartha Vada. 1t
says that from the stand-point
of the Absolute or Puramartha,
this creation is a dream, unreal,
an illusion. This is known as
the theory of illusion ov May:
Vada, But Maya Vada has heen
very unjustly misinterpreted
and misunderstood. Hinduism
never says that the world is a
dream to all but to the men in
the Absolute plane, the uncon-
ditioned plane beyond time,
space and causation (Desa, Kala
and Nemitha). This is Paramar-
thic Satv: (existence), But
there are other planes such as
the Vyawaharika or the pheno.
menal plane, where most men
live. This is called by the
American  plulosophers  like
William James and John Dewey
as pragmatism. The third is
DPratibhasik: existence as that
of the mirage and last is the
Tuchha Saotv. or the imaginary
existence as horn of a crow etc.
May:.vada is exactly what is
now called the Relativity theory
by the great German s:ientist
Albert Einstein. Just like the
Relativity theory, the Maya-
vada says that time is  not
absolute, space is not absolute,
they are all relaiive. The whole
world is a movement. The
great French philosopher, Hepry
Bergson in his masterpiece

“Creative KEvolution” by which
he became a Nobel-laureate
endorses the same view,
Mayavada is a philosophy of
change or relativity. Bergson
also says that creation is a
change, a duration, a motion.

Other Theories of Creation
and Destruction.

Of course, from the standpoint
of matter, or realistic or empi-
rical standpoint, Hinduism ac-
cepts the Arambha-Vadua, or
the theory of Absolute Begin-
ning. From the external world
vou can only have an idea of
an architect.creator like that of
the Design theory; as the
semitic theory runs that -world
came out of the ‘Noah's Arc’
or as the American theory says
that world came.  out of the
“Mary’s Flower". From the
standpoint of matter this view
is alright. But from the stand-
point of mind and life Hindus
advocate another theory, Pari-
numa Vada or the theory of
evolution, This world is. the
transformation of the Creator,
It resembles ' the. Hegelian
theory of the concreate Absolute
or that of the teleological
theory, God has become this
world. So, from the standpoint
of matter, Arambha-Vada
(realism), from that. of mind,
Parinama-Vada . (evolutionism)
and from that of the. Absolute,
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Vivartha-Vada (illusionism) is
tenable,

Hinduism helds  different
views of Pralaya like those of
Srishti. First is Nitya Pralaya
that of deep slumber in which
man returns to his causal state,
In the waking or Jugrat state
we live in the plane of time and
insound sleep state, in the eausal
state. )t is the daily individual
dissolution but it is subjective.
The second is the Naimithika in
which Creator or Brahma with-
draws the creation in himself
at the end of a day. Thisis a
mythological coneeption, The
third is Prakrita Pralaya, the
eternal periodicity of Srisit:
and Pralaya. The fourth is the
Atyantika  Pralaya or final
emancipation. 'fhere will come
a time when all will be free, It
is just like the Christian Millen-
nium or Soviet Socialism.

Karma.

Karma theory or the theory
of reincarnation is another
general conception of Hinduism.,
In this we find one is rich,
another poor, one is intelligent
another idiotic, one is happy
another miserable. Hinduism
accounts for these differences
by the theory of transmigration
or metempsychosis i.e., the
belief in the past and future
births of man. It is good or

bad Karma which makes us
suffer or enjoy. Hinduism
does neot blame God for this
cruel fiat but his Kurma. The
Mimamsakas do not believe in
God at all. They say that
Karma is the ruler of human
destiny. 'There are four kinds
of Karma; Sanchita, Prarabdha,
Kriyaman and Agami. Sanchita
is the stored up Karma, like the
arrows in a quiver, Prarabdha
which has produced this body,
is the active Karma just like
the arrow let loose from the
bow. You cannot avoid Pra-
rabdha,  Kriyaman is present
Karmas Agami is future Karma.
Man cannot say when his
Karma began, but Hinduism
shows man the way to go out
of this intricate labyrinth. This
way is called Yoga.

Soul.

Man, somehow or other, has
got entangled in the maze of
Karma. In spite of the diffe-
rences of views abhout the ulti-
mate Reality all the Hindu
sects, in one voice, proclaim
the divinity of man, and the
spirituality of life, the two
fundamental factors of
Hinduism, Man is not a body
or mind. but he is spirit, infinite,
perfect, omnipotent, omnipre-
sent and omniscient. Soul is of
the nature of God. It is Bat,
Chit, Ananda, Absolute Being,
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wisdom, bliss, Man is not a
sinner but God in human form,
a divinity on earth, a child of
immortal bliss, Amritasya Putra.
He is entapped in the illusion
of ignorance, We cannot say
how the perfect and infinite
soul became quasi-perfect and
finite. But this ignorance or
Ajnana has an end though begin-
ningless. [t is Anadé but Santa.
The way out of this illusion
is to realise that you are the
Atman, the Spirit. Then what
is the difference between God

.and soul? “If God is a circle

whose circumference is nowhere
but whose centre is eveywhere,

then <oul is a circle whose

circumference is nowhere but
whose centre is located in the
body.” Soul is God invidualised,
finitised in the limitation of
body and mind, As soon as
one can remove these super-
impositions one realises one's
divine nature. Though the sun
is one yet it is reflected in sea-
waves as many. suns.

Divine Incarnation.
Hindus believe in the incar-

_nation of the Absolute God who

incarnates in the human form
to redeem mankind. When
virtue subsides and vice prevails,

:God. assumes humanity. But

Hindus never say that Christ

_is the only Annointed one or
.Buddha is the only Enlightened

one or Mahomed is the only
Prophet or Krishna is the only
Avatar, but all these saviours
of humanity were equally com-
missioned by one and the same
God to help mankind in diffe-
rent countries and times. Divine
revelation i3 not exhausted,
there will be many more divine
incarnations in future.

Heaven and Hell.

Hinduism does not believe in
any eternal hell or heaven,
Heaven is a higher place where
men reap the merits of their
good Karmas but as soon as

-they are  exhausted they
‘will have to return. Hell is

not an eternal purgatory but
a temporary .nether region
where men suffer. for the deme-
rits  of their evil Karmas,
Heaven and Lell like this world
are temporary ‘sojourns of the
soul, They are not-geographical
regions but rather states of

.existence. In the Vedus there

is no mention of hell. Hindus
say that man does not pass from
vice to virtue but from lower
truth to higher truth.

Vedic Sakti.
The Vedic: Sakti has. two
forces at work, like the -dentri-

‘petal and the centrifugal -ones,
.The former is that.of Aryani-

sation manifested in the . person
of Buddha, who aryanised fhe
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whole of the Hast, nay, civili-
sed it. As Dr. Waddell, the
great philosopher of History
says that civilisation means
aryanisation, Buddha, democra-
tised, popularised the Vedic
philosophy and  hroadcasted
throughout Asia, The second
Sakti is that of Spirituali-
sation or Indianisation  which
was manifest in Sri Sankara-
charya. What Buddha widened
Sri Sankara deepened, what
Buddha  expanded Sankara
intensified, what Buddha arya-
nised Sankara spiritualised in
the light of Vedic wisdom,
These two forces of Vedic
Saktt are at work from the
Vedic times down tothe modern
age. These two forces of world-
.moving and nation-building
character are again manifest
in the persons of Ramakrishna
and Vivekananda, the twin
souls of renascent Hinduism,
‘and the organisation started by
them are at work at home and
abroad on these two lines,

_ Universality.

fIinduism is the nearest ap-
proach to a universal religion,
which means that a religion
must satisfy the majority of
mankind. Hinduism is broad
enough to accommodate and
assimilate in its catholic bosom
not only all the present religions
but all the future ones, All the

-boratory of the world where

prophets and all the scriptures
have rooms in Hinduism. [t is
like an orchestral symphony
harmonising infinite verities
such as Saivism, Vaishnavism
the reformed sects ag Aryz{
Samaj and Bralimo Samaj and
even the anti-Vedic sects as
Jainism and Buddhism ag parts
or sections of the mother church.
Arya Samaj believes in the
Karma-Kanda or ritualistic
portion of the Vedas, and the
Brahmo Samaj in the Jnana.
Kanda or the knowledge portion
A gain, Jains and Buddhists are;
Vedic protestants. But Vedic
idealism is the basis of all Hin.
dus directly or indirectly, E. B
Havell, the great authority 01;
the Indian Art points out in his
“ldeas of Indiun Arp” and
“Hand book of [ndian Art” that
not only all Indian religions and
cultures bus Saracenic, Arabian
Persian, Japanese, Chinese ix;
fact the whole Asiatjc thm;ght

and culture are fowm
o 1ded
Vedic idealism, o

Hinduism is the- spiritual 1a.

'y all
the religions will be experimen-

ted upon, analysed, reinterpreted
a'nd supplementsd in the divine
light of the Vedas, Jainism and
Buddhism have been assimilated
in the Hindu Religion. Buddha
and Mahomed aye worshippe:i
by Bengal Hindus ag Dharma.
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raja and Satya-Pei respectively.
Sufism is nothing but the Hindu
adaptation of Islam. And we
believe with the great Russian
thinker Count Keyserling that
Islam and Christianity will be-
come sects of Hinduism, Hind.u
genius is absorption and assimi-
lation. The life and Sadhanas

‘of Ramakrishna proves the pro-
phecy of Keyserling, just quoted,
Our sacred Hinduism is as broad
as the sky and as deep as the
ocean, S0, the message of Hin-
duism is the greatest message
that any religion can give to
man,

Seele

YOGA VASISHTA.
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@oosesscec

By V. Krishnaswami Aiyer, B. A, B.L.

( Interrogatories of the Rakshasi Karkati as found in Yoga
Vusishta, Utpathi Prokaranam.)

A _
@he' following questions
were put by a Rakshasi namead
Karkati to a king and his
minister and the answers given
thereon by the minister and the

' king are well worth studying

by those who are interested in
the ancient culture of India for
anderstanding the true nature
of Atman (Brahman), as found
inbedded in the Upanishads.

1. The Rakshasi resumed :=

“What is that atomic minim

which is one -yet many and
which is like the. ocean, and

-which: contains innumerable
-worlds which: merge therein like
-the bubbles of the sea ?

2. What is that thing which
ds a void and yet no void, and
which is something and yet noth-
ing? Who is it that calls him-
self I and well-blessed in life
and where do I and thou abide ?

8. What is it that maveth,
itself remaining unmoved and
what is it that remaining
stationary but which appears
ever moving? What is it that
remains conscious and at’ the
same time dull as a stone - and
who is it that paints various
pictures in the void of conseious-
ness? : - R

4. What is that fire' which
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retaining its burning quality
and yet burns not and what is
that fire which comes out of
no fire and which is perennial?

5. Who is he not being of the
nature of the moon, sun, fire
stars etc., and yet produces
illumination, itself ever heing
imperishable; and who is he
having no eyes to see, and yet,
from him proceeds all illumi-
nation?

6. Who is that being endow-
ed with that Supreme illumi-
nation endows that illumination
to all alike to creepers, dense
forests, tender sproutlings
and to men born stone blind and
to others not visible to the
naked eye?

7. Who is the real maker of
the heavens and of their living
vitality constituting its true
nature and whose is this treasure
of the world and in whose
vesture this world constitutes a
real diamond?

8. What is that atom which
is both darkness and light and
what is that atom which subsists
and at the same time does not
subsist and what is that atom
in whom distance and nearness
-are alike and what is that which
remaining ever as an atom and
at the same time as huge asa
mountain ?

9. To whom is the twinkling
of an eye an age and to whom
is an age even becomes a
moment and what is it which is
perceived as direct perception is
at the same time a nullity or
void and what is it which is
sentient and at the same time
non-sentient?

10. What is it which is air
and at the same time no air,
and what is it which is sound and
at the same time soundless and
what is it that is all and at the
same time uothing, and how is
it which constitutes the ‘I"* and
also remains at the same time
as “‘no 1"

11. What is it that though
obtained after great efforts
in many lives, nothing is obtain-
ed thereby but also everything
is nof, obtained?

12. How is he that living at
ease in the best of worldly
circumstances becomes at once
his own thief stealing his own
self and how is it that an atom
is capable of destroying the
Meru mountain and the three
worlds as mere dust inside itself?

13. What is that atom re.
maining as an atom is capable

of expansion to  hundred
‘Yojanas (a mathematical dis-

tance) and what is that atom
remaining as atom cannot be
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measured even by a hundred
Yojanas?

14. By whose glance is the

child of the world made to
dance and within the stomach
of which alone lie all the vari-
ous forms of the universe

imbedded?

15. What is that atom which
not leaving its atomicity is
capable of expanding itself as
huge as the mountain Meru and
what is that atom which though
divided into various minutest
parts like the sharp points of
a grain, is yet higher than the
highest peak?

16, What is that atom which
acts as light and discloses both
illumination and darkness and
what is that atom within which
lies all the enjoyment of vari-
ous atoms in the universe?

17. What isthat atom though
itself utterly hasteless is ever
vibrating with haste, and by
whom even if everything in the
world is renounced, everything is
enveloped by the atom?

18. By whom though unable
to envelop the Atman within,
the said atom envelops the
whole world and what is that
atom which at the time of
universal dissolution, though it
ceases to exist continues to live
eternally?

19. What is that atom though
it bhas no individual organs
contains innumerable organs of
vision and the like and what is
it that remaining as a second
contains within itself the poten-
tialities of a Maha Kalpa and
crores and hundreds of Kalpas?

( To be continued.)

THE SCHEME OF THE GITA.

[ TITILIET L )

@rooesneec@

By T. E. Satakepachariar, B.A ,B.L.

[II.

ﬁt the close of the first

chapter which is designated as
Arjunavishadayoga (the topic of

( Continued from page 82)

Arjuna’s anguish) the Pandava
hero intimated to Sri. Krishna
his final resolve not to fight
against his kinsmen and elders
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and laying down his arms sat
on the floor of the chariot in a
state of distress with his eyes
dim with tears. Then the Lord
espying his condition began
to upbraid him for this un-
toward transformation, and the
second chapter opens with the
words of admonition with which
his Divine Charioteer wanted
to whip Arjuna into action, Says
the Lord :—

N N~

FaEAT FINSY FITH AT
HAFEARTTARABEAIA ||
T4 A1 & q@: 9T FARATZIINY |
g g1Ided aFEie 9dag ||

i.e., “Oh Arjuna! (white colour-
ed) wherefore at this eritical
moment are you filled with
this sort of dejection which
never affects high-minded peo.
ple, frustrating as it does all
hope of Swurga in after-life
and bringing on ignominy in
this. Oh son of Pritha! do not
exhibit effeminacy. This scar-
cely becomes thee. Destroyer
of foes! Shake off this crouch-
ing cowardice. Be up and
doing.”

No doubt the sudden change
that came upon Arjuna was
not the outcome of fear or
cowardice and it cannot he said
that the All-knowing Lord was

unaware of it, Yet that Sri
Krishna should scold and taunt
Arjana for chicken-heartedness
must havé a purpose and a
significance, In the first place
it was the intention of the Lord
that the true nature of Arjuna’s
mental ailment must be clearly
and unambiguously brought out
so that even his worst enemies
may not later on have any
pretext for attributing his desire
to retire from the battle to
an abject feeling of diffidence

or fear; for, as the Lord Himself
says stbsequently,

AAZMZIA fea=y aai agraar: |

ie, “The great warriors will
think that you desisted from the
fight out of fear"—i; ig quite
natural and probable that the
enemies would ascribe Arjuna’s
inaction to a feeling of creeping
fear at the sight of the formid.
able array of their superior
numbers, It might wel} be that
in order to avoid such a possi-
bility the Lord wanted to draw
out Arjuna so as to make him
put forward in unmistakeable
language the exact nature of the
malady that disturbed his men.
tal equilibrium and caused this
sudden change in him,

In the next place it was
necessary that before Arjuna
could be regarded as worthy to
receive  the  Brahma Vidya
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(Transcendental Knowledge)
which alone could eradicate
his doubts and carry conviction,
his pride should be humbled
and he must with prayerful
humility implore his Divine
Charioteer for light and guid-
ance; for the Shastras enjoin
upon the teacher,

wi1gy: weafaq s |

i.e.,, “Divine Knowledge must
not be imparted unasked,” and
upon the pupil,

N y haY ~
AT g qERATISeq aiv-
T wiGd Agrfey |
i.e., '‘To acquire Divine Know-
ledge he (the pupil) shall ap-
proach the teacher who knows
all about it with humility and
devotion and "in° a spirit of
sacrifice .and service.' So- far

_Arjuna has not exhibited such a

feeling, No doubt he had felt
qualms of conscience which
raised a storm of conflicting sen-
timents in his mind that made
him quite uneasy and dispirited.
But all the same he was obses-
sed with a feeling of superior
wisdom which made him think
that as though: by sheer chance
the truth had flashed into
his mind that by embar.
king upon this horrible war they

.were all committing a heinous

sin and it was hence his duty to

“avoid its perpetration at any

cost;—

B g AKAIT HY STATGAT A7 |

IZIIAPESIAA g7 ATagaQAr: ||

i.e., ‘‘Alas! what a great sin
have we resolved to commit;
in that owing to greed for the
pleasures of sovereignty we are
intent upon Kkilling our kith
and kin.!” The plural we is
note-worthy embracing as it
does even the Lord ,within its
ambit and in fact the whole
trend of Arjuna’s homily in the
first chapter shows that even
Sri Krishna was, in common
with the rest, swayed by the pas-
sion of the moment in counte.
nancing this war and it was bhis
own (Arjuna’s) good fortune
that enabled him to discover the
truth before it would be .too
late :and understand . the. situa-
tion in its true perspective.
This indeed evinced an egotistic
mentality not far removed.from
the boastful vainglory with
which in the Udyoga Parva
Atjuna compared himself with
Sri Vasudeva in skill of arms
and martial valour and inti-
mated his long cherished desire
to have the Lord for his chario.
teer in war,

Hence to humble  Arjuna’s
pride and make him realise his
own littleness and the immea-
surable .greatness of the Lord
and thereby enable him to
acquire the mentality of a true
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disciple which alone could
qualify him to receive the
Brahma Vidya which the Lord
had designed to impart to him
Sri Krishna thought it.fit to ad-
minister this stunning rebuke
replete with piercing contempt
and stinging sarcasm which at
once made him feel bewildered
and helpless with the result that
in plaintive terms he implored
the Lord to dispel the darkness
that enshrouded his vision and
lead him on to light:—

FIGUGZ T IEAEINIA:
g i aﬁéqa%m |
asga: &iad irg A=y

Til““ﬁsi' QY A @i PRCE SR

7 g sogan® _AHIagar -
ﬂwmgnmwmtgmmm |
HIICT YAIAAIHTE
usd guonwig witge@y |

, I am quite at a loss to

dleO‘Jel the means whereby I
could” get rid of this anguish of

mine which parches my whole
frame and does not seem ag if
likely to abate even though I
should acquire uudisputed sover.
ldnty of the entire earth, nay
even §ove1e1gnty over the gods,
Hence it is that overpowered
by & sense of utter helplessness
and in a state of confusion as
to which is the right path of
duty I beseech thee.” Pray tell
me what in your view is decid-

edly best for me. Guide me
who am thy humble pupil that
hath meekly ourrendexed him.
self unto thee.”

Indeed this was exactly what
was needed to enable the Lord
to begin the Gitopadesa and
accordingly in the fulness of Hig
merciful benevolence He
dlrectly commences His teach-
ing with the words ‘

A=A AR TS wararqixum&n
TATGATAIGH ATFWA q98ar)

and continues it until about the
close of the eighteenth chapter
where it ends with the famous
Charama Sloka viz,,

© eon » . .
FA9A9IAST QIR [ 57 |
oE @ GITAFGT AigyASAy

e

Here it may be asked whether
if the Gita teaching actually
commences as above said with
the words

A=A PraEN

which occurs in the eleventh
sloka of the second chapter it
might not have been more
appropriate to begin the second’
chapter- with the tenth sloka
which is mtroductoty thereto
and include the previous nine
slokas which deal with Arjuna’s
distress and econfusion in tha fret
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chapter which is rightly desig-
nated Arjunavishadayoga. No
doubt such a division may at
first sight seem more symme-
trical but a little insight would
make it clear that it would lack
the deeper cogency which really
accounts for the existing ar-
rangement,

In the first place there is a
sharp difference between the
mental attitude of Arjuna in the
first chapter and that in the
gecond after he is rebuked by
Sri Krishna inthe manner ex.
pressed in the first two slokas;
for as soon as he heard the
Lord's admonition his psycho-
logy undergoes a radical trans.
formation from self-conceit and
superciliousness into diffidence
and meek submission. Such was
its magical effect upon his
perturbed mind; and therefore
it is but right :that the second
chapter begins  with Lord
Krishna's words of rebuke,

Again it is the privilege of
true greatness and benevol-
ence that a supplicant's prayer
should be granted as soon as it

is heard and all the more so .
‘when it is addressed to a great

teacher by a devoled pupil who
thirsts for spiritual knowledge.
The matter cannot admit of
even a moment's delay and
hence it is but meet that the

Lord begins his teaching as
soon as Arjuna .ecraves for
light and guidance in all reve.
rence and submission,

‘There is yet another aspect
which deserves consideration,
The Gita-teaching ends as al-
ready pointed out with the
Charama Sloka which is an ex-
position of Saranagathi others
wise known as Prapalft and
it is therefore in the fitness of
things that it should also begin
with it even as the Veda com.
mences and closes with the
Pranava. In determining the
gist ( Tatparya) of a work the
Mimamsa Sastra poiuts out cer-
tain indicia (Tutparya linga). of
which the subject-matter, of the
commencement and termination
are among the most important,
The reiteration in the body of
the work (4byasa) is also regar-
ded as another significant test.
It is the opinion in some quarters
of no mean authority that apply-
ing these well-known tests one .
of the main aims of the Gita.
teaching is to expound the truth
and efficacy of the Saranagath:
Sustra known also as Prapatti-
yoga or Nyasavidya wherby the
devotee attains the fulfilment
of his object by supplication and
surrender, We shall have occa-
sion to deal with this matter
later on in its proper place, but
here we just take the opportumty



122 : The Hindu Mind

e

to indicate that Arjuna’s Pra-
patti is not an isolated affuir
but forms on integral part of
the Gita-Sastra, the very foun-
dation on which it rests, the
Upastarana as it were of the

by the Lord of which the -Cha-
rama sloka forms the Apidhana,
both constituting the Samputa,
{closed receptacle) within which
the Gitamritha is safely stored
and preserved.

spiritual food gerved to Arjuna

D A £

, ’
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igﬁyoung man, Mr. P.

‘typicat product of the modern
‘gsystem of education, was some-
how attracted to the presence
of his Holiness (who shall be
‘nameless) and was duly intro-
‘duced to him. In the course
of the conversation which
‘ensued, ' His Holiness asked
him, ’

] gsee that you have a lot of
~ leisyre. May [ know how you
autilise it?”

. P:.1. cannot say that I utilise
it; it spetids itself.

.. {L H: Bvidently you are not

one of those leisured people
" *who' complain that time does:

not pass. T

THE UTILITY OF GOD

By R. Krishnaswami Aiyer, M. A, B. L.

P: No.

H. H I am very glad to hear
it. In fact, knowing how pre-
cious every moment of our

lives is, we must really com-

plain that time does pass and
that very quickly.

P: I do not complain either
about the passing of time,

H. H: It is only those that
waste time that complain of the
passing of time. Those who
feel that their time is well-spent
never have  that complaint.
Obviously you belong to, that
set, : ‘

P: T do not think I do, I
know only that time has to be
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- «8pent,. Whether it .is well-spent

.or ill-spent @opqno; affect ;the
‘inevitable passing of time.  And
-there.are no absulule standards
from which we can say that it

has been well-spent or ill-spent, -

H. H: Certainly, But if time.
is spent in some manner which
does not in any way disturb
your equilibrium or anybody
else’, it gives you some mental
1epose.

P. Such an absolute repose is .
found only in sleep. e

H. H: Quite so. But we-can..
not always sleep. We seek such
mental repose even - while
awake, Itis not possible for us
to sit vacant-minded, OQur
mind bhas to be given some.
work, The least harmful work
that we can give to it is to
think, not of exciting things

true or false which disturb: our. .

equilibrium por of concrete
things which may have a per.

sonal relationship to ourselves -

and may therefore tend to
excite our passions, but to think:
of abstract things, ' say aboub-
the origin of the world and

such other things: .~ - .« =

P: That will be giving way to
mere speculation.

H. H: What if it isso? You
hurt nobody by it and you give
,your mind some innocent work,

“ sAnd there "aresome of us who

think that you will be. benefit-
ting yourself thereby. Whether

! we arocorrect or not, it does-
.- pot . gatier, . You,; cannot say

that thege -is .any harm.. ip such
speculation, " 7 T

P: But what is the use of ite

“H.H: TIthelps you to spend
time. What more use do you
want? If there s some use, as
we say, well and good. If there
18 none, you do not lose any.
thing, Why not you therefore
spend some of your time in

- studying philosophy and allied

subjects if only to pass time?

P: I have read a few books
but I have found them to be

smere words, words.

H. H: What ‘more can you
expect in a book? You must
supplement it by your  own-

“thinking. Since you have read

some books on the subject,
you must have. formed some
idea about such things as the
evolution of the universe and
the existence of God.

P: The books do ndt give us

‘any definite ideas, Kach author
adopts his. own line of, specu- " -

lation and wants to make out
that it is superior to every
other, L
R N *

Further, “in the ndturg of

- things, it is not possible’tc htive » «-

any. definite idea about such
things. HEven though a writer

may present ai idea in as .defi- -

nite a form as- possible, still

-there can be no finality' ‘about
“it-a8 somebody. cleverer than he

can demenstrate-it to be base-
lesse = - (Tobe continued.)

LS
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SRI RAMA'S VOW |

By M. K. Acharya.

Thc mighty an;m. lhr(mgh lust z\M)()rrcd.
The good Vibhishan's counsel, spurned,

To hand back Sita to her Lord;

Nay out of his court his brother he turned,

This insult grived Vibishan less,
Vhat doom awatted Ravan morg
So sped he in his soul’s distress

To where Sri Ram encamped on shore.

“Announce me  cried Vibhishan meek,
To Raghu's offspring, Saviour true
Of all that of him shelter seeki—

Announce: Vibhishan grace doth suel”

The Vanar guard the message bore
To King Sugriv, to Rama he;
And good Sugriv debated sore’

If a brother false friend faithful be.”

Sri Rama hcnrd_ and sp:\kc without scorn;
Few l)rothcrs brcatl\e likc Bhnrut true,
Few dutiful sons like me are born,

As friends devowr hke thee are few!”

And so. Vibhishan tet him be,
Or Ravan's sell: whoever betake,
Sugriv, for shtlter unto me:—

me never, never can [ forsakc!

Avye; whoso shelter of me beseech,
Or cry but once: 1 am thine, [ trow-—
Asylum from all foemen’s reach

I grant to him: such be my vow!”
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makes for oneness, we are sure, itis a good aclion. .50 with
our thoughts, we. have to understand whether tl;e‘.'y ;nake for
disintegration, for the many, or for oneness, for binding soul
anito soul and bringing one influence to bear, I'f,t'hef’db, wo
shall -take them up, and if not we shall thro'w.the,m-/bff as
eriminal,” L

Thus the Swamiji has defined love and hatr_._ed%é: d-{‘;has
also given out a scheme of life by . treading which ong and all
can sooner or Jater reach safely the highest goal of - life,  More-
over, he has s_hd_wn unambiguously the way by which {,‘one could
judge whether a particular action is righteous or not. Aections
based upon love and truth, are righteous and ‘lead o a life
sublime. Actions based upon hatred and faldehood I%ixd to
life- miserable wnd unhappy. .come o o I

Tl lon

a

Thoughts and actions which tend to tie up soula‘hmo;‘igou‘
lead the aspirant on the path of vighteeusness. But ﬂw righteous
life begins onky fron_},the moment when one feels satiated witvh the
enjoyment of transitory pleasures and feels no attraction for any-
thing mundane. In other words, when a man attains Vuu agya
dispassion, and cares for truth more than anything else and turns
away from every kind of earthly objects, then be::begomes
entitled tolead a truly fuller and nobler life, In tl:e’::f'grf‘i"s’iiwa 20

~above quoted, Swami Vivekananda, has poix\téd"oht’ tflv)'n't.ulo%;o
Jand truth are synonymous.  Virtue, Non.violenco ang St;e -
_zire also synonymous, - ’ O DESRRI
Love, hatred, truth, falsehood, virtue, vice,

y,_iple?p_c‘e, strength, weakness, these are terms, the
which it is not difficult to comprehend. '
gonfusion in the mind of the ordinary.
he is unable to understand the full im
Why does his mind love to dwell upon and chase afler mételh'ti;a]
things for his personal gain? For it has an afﬁllif'""w°.ﬁu
them and shares their material nature.. Mind and 'y;nat;l
come from the same stock and have the same characterisﬁfl
and hence one is drawn from the other, When it is r;éa]is'lg
that mind is made of finer matter and differs from the inﬁir
self inits nature and essence the non.-material self ,Williass%i't

non—violenge,
caninge o
But there exists. some
man and conseq‘uer{fﬁfy
plication of thé}s;é terms.
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itself its.superiority over it and will try -to- bring—it under its
confrol. .One need not be disheartened if one finds it difficult
to subdue it. Jt will be sometime before it can be trained and
disciplined hy ,one’sown will, .the direct expression: of Reality
which is the higher and permanent self as opposed to. the lower
and transient -one,., What we iutellectually apprehend. and

-theoyise ,in the domain -of love and truth we must put into

practice and realise in ourdaily life. Then alone one could be
able to.**look with an equal.éye on a ,Brahmana endo‘wed with
learning..and humility, a cow, an elephat, a.dog and a pariah”.
For in the domain of true love-and' truth all complex of sup‘e‘ljio;ity
-and inferiority. vanish;: po . '

.. ‘True Love produces Truth; Truth begets Virtue; from Virtue
comes out Ahimsa or Non-violence;and Non-violence is the perennial
sourge of Strength-and Success. This is the order of saintly qualities,
Hatred produces Falsehood; Falsehood begets Vice; fyor'n Vice
comes out' Himsa or Violence; and Violence is the hot-bed of
‘Weakness ang Failure. This is the order of ;satanic: qualities. The
Dregent.is.an age of machine-guns and bombs, 1t is Mahatma

.Gandhi that has shown to the entire world that the most potent

-wegpon: most fitted to the .Indian nation .in particular. .is

the weapon of Ahimsa and the sugcess and strength wh;ch the

,Ip?glian National Congress has, acquired all these ‘days. are due to
its sticking up to the principles .of:' Non:viclence and - soulfarce
and its realising the fact thatreal ‘strength lay in the spirit,
It is no exaggeration to say tha: throughout his public life-
there is only one goal which Mabatma Gandhi placed in front
of his mind's eye, namely, the attainment of Swaraj for India
by truthful and non<yiolent methods. A spirit of undaunted
courage, complete intrepidity which defies Kings and Governors,
a desire to help a suffering brother, a passion .for truth,
service and sacrifice—these and similar qualities of Mahatma
Gandhi should be an object lesson for all who wish to tread
on the path of non-violence.

Non-violence knows no cowardice. In a fight the non-
violent man would prefer violence to a cowardly flight. In
this connection we make no apology to quote the words of the
greatest hero of non.violence, Mahatma Gandhi:—
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*“My non-violence does not admit of running away from
danger and leaving dear ones unprotected. Between violence
and cowardly flight I can only prefer violence to cowardice.
I ean no more preach non-violence to a eoward than I can tempt
a blind man to enjoy healthy scenes, Non-violence is the sum-
mit of bravery. And in my own experience, [ have had no diffi-
culty in demonstrating to men trained in the school of
violence the superiority of non-violence. As a coward, which
I was for years, I harboured violence. I began to prize non-
violence only when I began to shed cowardice, Those Hindus
who ran away from the post of duty when it was attended with
danger did so not because they were non-.violent,or because they
were afraid to strike, but because they were unwilling to die or
even suffer any injury. A rabbit that runs away from the bull ter-
rier is not particularly non.violent. The poor thing trembles at
the sight of the terrier and runs for very life, Those Hindus
who ran away to save their lives would  have been truly
non-violent and would have covered themselves with glory
and added lustre to their faith and won the friendship of their
Mussalman assailants, if they had stood bare breast with smiles
on their lips, and died at the pOSt.............. ..... ,,The ren]edy
again-t cowardice is not physical culture but the braving of
danger.. ......The puniest individual may have a stout heart. The
most muscular Zulus cower before English lade. Each village
has to find out its stout hearts.' o

Mr. Joad on the Philosophy of Su' S.-Radhakrishnan

By Swami Jagadiswarananda.

Prof. Radhakrishnan is the
only knight-Philosopher and the
firat, Ribbert lecturer of modern
India.: He has been warmly
received abroad and that
rightly as the foremost spokes-
man of Hindu wisdom. Mr,
Joad who is a popular English
essayist and author of a number
of philosophical works, has
recently devoted a volume of
about three hundred pages,
named, “Counter Attack from
the [ast’' (Messrs, George allen
& Upwin, London) to expound
in .a.nutshell the philosophy of
Sir Radhakrishnan to the wester.
ners, Mr.  Joad represents a
typical western mind and in
an important sense voices the
opinion of the cultured intellects
of the west.

Mr. Joad pays a high tribute
to the genius of Mr. Radha-
krishnan. He says, “This Hindu
philosopher and sage is parti-
cularly fitted to act as a liaison
officer between the two worlds
of east and west bringing the
traditional wisdom of the east
to compose the distractions of
the west and the energy of the

"~ weat to vitalise the listlessness

of the east.”” Mr. Joad calls
him a bridge-builder between
the ancient wisdom of the
orient- and the new knowledge
of the occident. Mr., Radha-
krishnan’s *‘Indian Philosophy”’
is in his opinion going fo be a
classic. It is a thousand pities
that Mr. Radhakrishnan has
been at home accused of plagi-
arism and misrepresentation
(anti-traditionalism, rather) by
two professors of philosophy,
one North Indian and another
South Indian respectively - who
were also his students. It is
most unfortunate that we. are
unable to appreciate the tower-
ing merit and talent of the best

‘of our own countrymen unless

they are crowned with laurels
of appraisal from the west,
This proves our slave.mentality,
I am afraid. Mr, Radhakrish.
nan, like the illustrious Swami
Vivekananda  of hallowed
memory, has granted a new
charter to our decadent faith
and it is now too early to gauge
the far-reaching effects of his
monumental contribution. His
masterly dissertations of Hindu
philosophy, particularly  his
Hibbert lectures have marked
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an epoch in the Hindu world,
if not in the world of modern
thought. Tt is interesting to
note that first Hibbert lectures
delivered by Max Muller, con.
tained a discussion on the
philosophy of the Upanishads.
Prof. Dr, Muirhead, General
Editor of the Library of Philo-
sophy, that international series
of original philosophical publi-
cations, while reviewing Mr.
Radhakrishnan's simply grand
Hibbert lectures in the Hibbert
Journal, October, 1932, rightly
ebserves, “He (Mr. Radha-
krishnan) has the rare qualifi-
cation of being equally versed
in the great European, and the
not less great Asiatic tradition
which may he said to hold a
solution hetween them the spiri-
tual wisdom of the world and
of thusspeaking as a philosophi-
cal bilinguist upon it *’

Again in Mr. Joad's view Bir
Radhakrishnan is a personality
who is a citizen not only of his
own country but of the world.
Mr. Joad in a deep spirit of ad-
miration observes, ‘Mr, Radha-
krishnan possesses the magic of
intense vitality. At his touch
the dead bones of Indian lore
spring to new life. Vitality is
the distinguishing character of
his interpretation of Indian
philosophy.' Yet Dr. R. Nagaraja
Sarma, Lecturer in Philosophy,

Presidency College, Madras,
took unnecessary pains to write
a series of four articles, this
yoear, in the pages of the
“Aryan - Path”  Bombay, to
prove with facts and figures (?)
that Sir Radhakrishnan as well
as  Mr. Das Gupta have mis-
represented Indian philosophy
and that they have not bheen
faithful to ancient tradiiion.
How far his crusade has been
succossful is evident It is a
truism that those who endeavour
to belittle the great become
themselves belittled in the long
run. I do not, at the same
time, mean to say that Mr.
Joad agrees fully with Sir
Radhakrishnan, Mr. Joad's
credit lies in speaking out
even his disagreement in an
inimitable way with modesty
as woll as dignity. [n Mv.
Joad Sir Radhakrishnan has
gnt a wonderful commentator
who will popularise his works
more and more in the west,
‘We will point out later on
where Mr. Joad differs from
Sir Radhakrishnan and will
attempt to reply from the
Hindu standpoint for the philo-
sophy of Mr, Radhakrishnan is
nothing but the age old philo-
sophy of India. Though in that
sense, Mr, Radhakrishnan hag no
philosophy of his own yet his
great contribution lies in giving
a new orientation to the [ndian

Mr. Joad on the Philosophy of Sir S. Radhakrishnan 131

thought. Pronounced characte-
ristic of his thought, according
to Mr. Joad, is the incorporation
of western ideas within an
castern frame work, He points
out vividly the mtural though
hitherto unrecognised affinity
between western science provi-
sional, empirical and dogmatic,
and Hindu religion, tolerant,
hospitable and undogmatic. Mr,
Joad says, “of that affinity he
is ihe spokesman. Between
these two there is a bridge;
across it he moves to and fro,
the natural interpreter of each
to the other.’” Mr. Radha-
krishnan invokes the religious
insight of the east to. give a
spiritual back-ground to the
recommendations of the worldly
wisdom of the west. ‘This is in
Mr. Joad's opinion the most
notable of the bridges that he
is secking to build betweon the
east and the west.

Prof., Muirhead in the review
of Mr, Radhakrishnan’s Hibbert
lectures mentioned above com-
pares Bergson with him and
writes, ‘*What if in the religion
which is being expounded, with
certain doctrinal differences but
with a singular unity of spirit,’
by two writers who occupy
similar positions as leaders of
thought in Europe and in India,
we have just the vital faith for
which they both think the-world

is waiting—one which. instead
of dividing continents and sects
within them is capable of unit-
ing them in a single allegi-
ance, not to any material crown
or empire but to the valueg
which are the crown of life and
the empire of the spirit.”” [t
has been said above that Mr.
Joad does not pour unstinted
praise on Mr. Radhakrishnan
but differs from him on certain
points. Mr. Joad opines that a
defect of his method is that he
expounds so forcibly even the
views with which he disagrees
that one is never quite sure of
his own disagreement, Sir
Herbert Samuel and others also"
have pointed out this defect of
Mr. Radbakrishnan, We beg
to submit that looking at this
from a different angle it appears
as a great merit.” )t is compa-
ratively easy to speak one’s
own -mind but to read and
reveal the mind of others so
palpably is a' rare trait even of
classical writers. Perhaps this
characterises ancient Hindu
philosophers, and Hindu philo-
sophical treatises ‘are full of
such instances. Mr. Radha-
krishnan " inherited this trait
from his ancient forefathers
Progressive developments of
thought do not consist in mere
refutations but in finding out
first’ the merits of previous
systems and then fulfilling
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them, Hindu thought is so
synthetic that no view.point is
antagouistic or alien to it,

It has been said above that
Mr. Radhakrishnan possesses
the talent for pouring the new
wine of western thought into
the old hottles of eastern wis.
dom. He is the first Hindu
philosopher who has made the
epoch-making attempt—has
undertaken the up-hill task of
interpreting Indian philosophy
in terms of modern thought,
The world is so rapidly be-
coming one place, and mankind
a single nation, that insularity
of a thought system means
death to it. This is an age of
international understanding and
humanity is developing an inter-
national mind. By doing this
he has obviously granted a new
lease of life to Tndian thought.
It is the desideratum of our
age and Sir Radhakrishnan by
successfully carrying out the
self-imposed labour of love has
immortalised himself, It is
regrettable he was taken to task
by one of his countrymen for
this, Mr. Radhakrishnan is an
Advaitist or Absolute Tdealist
and believes that systems which
play the game of philosophy
squarely and fairly with free.
dom from pre.suppositions and
religious neutrality naturally
end in absolute idealism. If

they lead to other conclusions,
we may always suspect that
the game has not been played
according to rules. The current
pluralistic systems, he holds,
are the outcome of interference
of religious prejudice with the
genuine spirit of speculation, In
his “The Reign of Religion in
Indian Philosophy,” which in
Mr. Joad's view a highly original
book, Sir S, R. considers one by
one the leading systems of
western philosophy,” those of
James Ward, of Bergson, of
Bertrand Russell, of the Prag.
matists, and seeks to show not
only how by deviating from
absolute idealism they deviate
from Truth and that deviation
is almost due to religious bias
To Mr, Joad this conclusion is
‘surprising’  but to all truth-
seeking minds he is divinely
right. Nothing short of absolute
idealism can be the goal of
human thought which can he
understood from the trend of
modern thought either scientific
or philosophic. Mr. Radha.
krishnan in this book exposes
the partiality of philosophers
both western and eastern and
this to us is one of Ris greatest
accomplishments, In his opinion
they have mistaken partia]
traths for whole ones and shows
that all thought systems of
the world suffer from this
error, the error of illegitimate
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oxtension of concepts, of treat-
ing some valid but partial
principle of interpretation asif it
constituted an account of the
whole,  Sir Radhakrishnan’s
philosophy proves to all free-
thinking and open minds that
absolute idealism or Advaita
Vedanta is the fulfilment, the
consummation of all philoso.
phical systems which are all
beautifully harmonised in its
broad bosom. All philosophies
when developed and full-fledged
in an impartial and rational
way will become in the long
run absolute idealism,

Mr, Joad has never come to
India and has not had the
opportunity to study Indian
thought in close quarters in its
birth place. But he- has ‘the
moral courage to accept that

philosophy has been pursued,

as naturally, as inevitably by’
the best brains of India as
science in the contemporary
west; and pursued for centuries
and the result being a formid-
able corpus of philosophic writ-
ing containing all the ideas
which have at different times
been enthusiastically acclaimed
as novelties in the west, from
emergence and holism to the
latest © developments of neo-
idealism, With Mr Radha-
krishnan we beg to submit
[ndian thought has soared much

higher than European thought.

Mr. Joad thinks that these ideas

of Indian philosophy are uu-

acknowledged and almost un-

read in the west due to the

unfamiliar perverse form which

the Indian philosophers have

chosen to adopt. One of Mr,

Radhakrishnan's chief tasksis

to over this unfamiliarity and

perversity of form of eastern

thought, This is a great achieve-

meat of Mr. Radhakrishnan

and he is the pioneer in this
respect, Philosophy has been
from age to age interpreted in
the lapguage of contemporary
thought in India. Navya
Vedanta has been entirely writ-
ten in the terminology of Navya=
Nyaya. It is next to impossible
to understand Neo.Vedanta of
Madhusudhana Saraswati, Chit-
Sukha, Sri Harsha and othets
unless we have sufficient grasp:
of thé Bengal school of Nyaya

(for Navya-Nyaya is the contri-
bution of Bengal). As science.
reigns over the thought-world
to.day philosophy should be
written in terms of scientific
concepts and accordingly
modern western philosophy has
followed the scientific method.
Mr. Radhakrishnan is the first.
Hindu philosopher- to give a
scientific setting to the Hindu
thought.

Mr., Joad is a pluralist or
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or atleast a duaalist. In his
“Guide to Modern Thought’ and
“Life, Matter and Value” speci.
ally he expounds his philosophy,
Though he believes in one all-

pervasive vital force, mind or

spirit of which individual lives,
either Jof plant, animal or man
are but temporary tributaries
or projections, he believes in an
equally real second principle,
you may call it matter. He
believes not only in Trath but
in error also. Itis enough for
him to accept the depth and
universality of Indian thought.
Once an erudite scholar woell-
versed both in western and
Indian lore remarked to me
while teaching me some clas.
sical texts of Vedanta that
if one studies Indian philosophy
he will find all the new ideas
of modern philosophy anticip-
ated therein and their solutions
suggested from the standpoint
of absolute idealism. In this
connection I am reminded of
an event which happened a few
years ago at Benares where the
great Vedantic Pundit Laksh-
man Shastri Dravid was'living
then, Shastriji was a veritable
ocean of learning though hLe
did not at all know English. He
looked like a Rishi of the Vedic
age and had the all-India repu-
tation as a giant-scholar. One
professor of the Calcutta Presi.
dency college, a gold-medalist

in philosophy as well as well-up
in western Darsan went sin-
cerely to Shastriji to study
classical Advaita Vedanta. The
student with all the enthusiasm
of a beginner started study.
The professor-student raised first
objections and they were answer.
ed no sooner than uttered by
him. Thus the professor ad-
vanced as many as twenty one
objections raised by western
philosophers and the Pandit
solved them one after another,
Now the Pundit raised doubts
against non-absolutistic systems
and the professor with all his
learning in western philosophy
could not answer them, The
discussions went on for three
hours consecutively and then
the professor perspired, prost.
rated at the feet of the Pundit
and left discomfited. The first
class was the last and he had
to admit that western philo-
sophy has not fathomed sucl
abysmal depths of human
thought. The professor npr.

rated the incident {0 me
in person,

The distinctive featurs of Sir
3. R’s philosophy is the concep-
tion of Sarva Mukti or social
salvation. As the President of
the eighth session of the Indian
Philosophical Congress held at
Mysore on the 19th of Decem-
her 1932, Sir Radhakrishnan
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discoursed upon this pet theme
of his eloquently. In his opinion
social salvation is the ultimate
aim of life. Unless the envi-
ronment achieves perfection the
individual cannot be perfect.
Perfection in fact is a state of
the whole, not of any single part,
He 'says, “In a true sense the
ideal individual and the perfect
community rise together.”” He
is such a strong advocate of this
doctrine that in his view, *‘if the
infinite love of God is not a
myth, universal salvation is a
certainty.” Is it the develop-
ment of the theory of Ek-jiva-
Vada or one-soul-theory? We
donot know., But itisin the
fitness of times that Sir S, R,
as ‘the priest of New Hinduism
has brought out such a cathalic
creed, Swami. Vivekananda
used to inspire his disciples
and devotees into service and
sacrifice with this doctrine.
*“The only way to be happy is
to make others  happy. - By
doing good to others we really
do good to ourselves. One’s
salvation depends upon helping
others in attaining it"’-are the
words-of Swami Vivekananda,
As according to Advaita indi-
viduals are the manifestations
of the one' cosmic spirit the
doctrine of world salvation is
the crowning glory of Hinduism
in contradistinction of . the
Christian conception of the eter-

nal dammnation of the majority
and eternal salvation of the
favoured few. Mr. Joad emphati-
cally protests against this. crude
doctrine and condemns it as
‘childish’, Tt is the duty of the
‘saved’ to help those who are not
yet saved. It cannot be that cer-
tain individuals will remain for
all time unredeemed. ‘‘To leave
any eternally unsaved’ reiter-
ates Mr. Joad, ‘‘argues Goda
devil. Unless God is a devil,
however bad a man may be
we must suppose that in future
lives he will improve and
improve continuously.”  The
Christian doctrine of original
sin unless otherwise. interpreted
like the Hindu theory of
nespience is a terror t0 man.
It is said General Booth, the
illustrious founder .of the Salva.
tion Army :was. onee. invited
by Queen Victoria, After the
interview when he was: about
to leave the palace he. was asked
by the imperial hostess to write
a line in her note book from
the Book of his Life. He wrote
these words, “Saved to save”
meaning that he had saved
himself by trying to save others.

Mr. Joad frankly confesses
that he is an avowed agnostig,

~openly inimical to official reli-

gions and the -author of a: book
“The - Present and Future of
Religion” . .wherein: offigial
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Christianity is repudiated and
its continued decline prophesied
and acclaimed, He declares
himself as an  unregenerate
child of his age and civilisation,
With Mr, Radhakrishnan he
believes in the importance of
modern thought and the failure
of modern life. ‘The message
of Neo-Hinduism as delivered
by its prominent exponent has
appealed to him very much. He
admits under painful necessity
that the traditional wisdom of
the east is the specific that can
compose the distraction and
aimlessuess of the west, Mr,
Joad thinks that the gospel of
Hinduism can save the modern
age from its imminent destruc-
tion, In his words, “Such is
the religion which the world
demands today; such, if our
civilisation is to survive, must
be the religion of the future,”
His remarks about the modern
man whose spiritual faculty is
atrophied is very appropriate.
“We ave as undeveloped spiri-
tually as we are overdeveloped
intellectually, While mending
a machine we are supermen but
while living our lives we are
congenital idiots. By persist.-
ently making pleasure our ajm
we find now that nothing
pleases us, This lopsidedness
of our civilisation can only be
cured by the renaissance of
value and sense of value in our

life and society.” He appreci-
ates very much Mr . Radha.
krishnan’s appeal to the revival
of the philosophy of spiritual
values in the west,

In the short space of this arti-
cle it is not possible to do full
justice to our subject. Before
we close we will consider the
defects of Mr. Radhakrishnan's
philosophy which Mr. Joad has
taken pains to point out., Asa
pluralist he says that to postu-
late a duality is unavoidable in
a philosophy. If evil and pain
areillusory the error one makes
by thinking them to be real or
unreal is not illusory. **Mistake
15 real in just the same sense as
God or the Absolute is real.”
He thinks that unless the error
is real our conception about the
object of error cannot stand any
ground, Wihile reviewing
“Ajnana’ by Dr, Das, Malkani
and Murti, a significant publi.
cation of the Amalur Indian
Institute of Philosophy he put
forward the same view against
Vedanta in the pages of the
“Aryan P’ath” sometime back.
When  Mr. Radhakrishnan’s
original treatment has failed to
convince Mr., Joad we confess
our inability to satisfy him,
But this much we can say that
unless the western mind under.
stands causality as an illusion
as we hold he caanot grasp the
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metaphysical significance of the
Maya theory. Error and its
objects are equally unreal as
dream and its contents, Unless
we consider the human experi-
ence as a whole, Maya cannot
be fathomed. The Awvastha
trayas, (the waking, dream
and sleep state) which constitute
our whole experience, are
sublated in the Turiya state,
By t rying to harmonise the
unity of the Absolute and God
the creator Mr. Joad falls into
the same pit of error. Sir Radha-
krishnan definitely says that
God is the symbol of the Abso-
lute Reality for God is the
interpretation of our experience.
The reconciliation between them
is only concessional. God from
the view of the Absolute is as
absurd a myth as the creation
and error. If I am excused, I
may be impertinent to hazard
a remark that the subtle and
soaring flights of Advaitic
metaphysics are beyond the
ken of western mind.

However Europe has heard
the gospel of renascent Hindusim
in the twentieth century
through Mr. Radhakrishnan as
America received the same
from Swami Vivekananda in
the last century. Mr Radba.
krishnan has very correctly
diagnosed the disease of the
modern man, either eastern or
western, The soul of the modern

.man is in rage and he is aw-

fully outward. The worst
tragedy is the indefatigable
search for happiness in the
outer world of  matter. The
avocations of Riviera are inspid
to him now and he is constantly
engaged in physical adventures
such as aviation, mountaineer-
ing, strato-sphere 1expeditions,
diving and what not. But
unfortunately  nothing  has
brought' him peace. It is wild-
goosechase to seek pleasure in
the outer world, It is now-
where outside-it is hidden within,
in one’s own self, Mystics of
all ages and climes have testi-
fied to this truth. Unless the
modern man learns this lesson
from the ancient eastern wisdom
his distraction will nof cease.
The modern man mwé reduce
efforts of the body and increase
those of the mind and spirit and
thus make proper use of his
leisure, Life, in which labour
and leisure are nat properly
co-ordinated is a damned failure,
That effort in the world of spirit
can be as exciting, if not
more, as effort in the world of
matter is a truth which the
modern man fails to realise,
The only way to peace and
blessedness is to .cultivate the.
life of silence and inwardness—
is the central gospel of
Hinduism which alone can heal
the wounds of the modern man.
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By R. Krishnaswami Aiyer, M, A,B.L,
( Continued from page 123.)

H. H: That is inevitable in all
mere intellectual processes,
Apart from minor differences,
are the modern thinkers agreed
at last on this point that, if
the world had a beginning, it
had a single undifferentiated
Cause from which it took its
birth? '

P: I think they are, though
they postulate the exact nature
of that Cause variously, Some
think that there were at the
beginning a’ nebulous mass of
atoms,

H.H: So do our Tarkikas.
Were those atoms at rest or

were they active, in the pre-

creation stage?

P: The scientists now tell us
that the atoms are never at
rest but are incessantly active
and ever stored with energy.

H.H: Are these primary
atoms conceived of as particles
of gross matter which are kept
in motion by a force outside
them or are they conceived of
otherwise? .

P: The latest theory is that
the atom is itself but a gross

for.m of the infinite energy
which is inherent in it,

H.H: Whatever it be, they
must realise that it ig energy or
force which gives substance or

existence to the atom or which
rules its activities,

P: Yes.

- H.H: They wil} also have to
grant that that energy is com-
mon fo all atoms, ig homogene.
ous and is infinite,

P: Yes,

H.H: As énery can be trans.
muted, there is no reason to
Suppose that the primal energy
In one .atom is of &, different
sort from that in another,

P: Of course there is none.

H.H: Our hypothesis will
therefore be very much simplj.
fied if we postulate the existence
of a Single Energy or Force
which is infinite in capacity
and takes on the form of atoms
under certain conditions,
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P. The western scientists also
are now approximating to that
idea.

H. H; They will have to, if
they are logical. 'This Infinite
Force then may be taken to
be the prime causal material
of the universe?:

- P: Yes.
H. H: But the universe is not

" mere matter which we can trace

to atoms. You and I exist,
Apart from our physical bodies
which are, of course, matter,
thereis the spark of intelligent
consciousness. in us which cannot
come under the category of
matter; and that also has to be
explained if a complete expla-
nation of the universe is at-
tempted, How do the scientists
seek to explain it?

P: The scientists proper con.

cern thémselves only with the

material universe,

H. H: But there must have

been thinkers who have
considered the other aspect also.

P: Yes, there are some such
thinkers but I do not think that
they have postulated a prime
cause for the intelligent prin-
ciples in us; they have assumed
either that such principles do
not exist independent of our
bodies or that they are eternal

and cannot be traced to anather
Cause.

H. H: Why did uot they con-
sistently assume that the world
had no beginning and cannot
therefore be traced to a cause?

P: The variedness of the
world requires some explana-
tion, '

H. H: So does the variedness
of our souls.

P: Bereft of extraneous
things, there is no reason for
our assuming that one soul is
different from another.

H. H: [t is equally so in mat-
ter. Bereft of extraneous things,
there is no reason for our as~
suming that one atom of matter
is different from another, Imn
fact, you traced all atoms to
a primary Causal Force where
there was no variedness,

P: Yes.

H. H: My only point is, why
don’t you consistently and for
the same reasons postulate the
existence of a primary causal
Intelligence responsible for the
world of infinite souls? _

P. We may do so.

H. H: Weo may then, adopt-
ing the method of the scientiats,
admire at a conclusion that there
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is a primary Causal Force res-
ponsible for the universe of
matter and that there is a
primary Causal Intelligence
responsible for the Universe of
souls. We must also grant that
each of such Primary Causes
has infinite power of expression,

- P: Yes, no doubt so.

H. H: Our hypothesis will be
much more simplified if, instead
of assuming ¢{wo primary
causes, we assume only One and
characterise it as Force endowed
with Intelligence or as Intellig-
ence invested with Force,

P: Certainly.

H.H: That is exactly what we
do in our philosophy. When we
conceive of the Root Cause as
Force endowed with Intelli-
gence, we call it Sakti; when
we conceive of it as [ntelligence

endowed with Force we call it
Chit.

- P: Isee.

. H. H: But even in this hypo-
thesis, we have the two indepen-
dent conceptions of Force and
Intelligence subsisting together
though in intimate correlation.

P: Tt is so,

H. H: We can still further
simplify our hypothesis if we
can attribute to that Root Cause

a single characteristic which is
common to bhoth Force and
Intelligence and which can
take on the form of Force or
Intelligence according as we
view it from the standpoint
of the universe of matter or
from that of the soul. In other
words, we may postulate
of that Root Cause that it is
undifferentiated Intelligence—
Force (Chit-Sakti). We call
that Brahman, As Intelligence
and Force are but aspects of the
same, we can characterise it
only by saying that it is; and
we therefore sometimes give it
the simple name of sat, Being.

11,

P: But all this is only specu-
lation, ‘

H. H: [tis, if we ignore the
stable authority of the Vedas
which enunciate and proclaim
such a fact., Apart from it,
what does it matter if it is only
speculation? As I have already
mentioned, it hurts nobody.

P: But is that any reason for
wasting our brains on this
madtter?

H. H: It is - far better than
wasting our brains on any other
matter. Further, theie is a
great positive benefit also,

P: What is that?
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H. H: Suppose a man is too
feeble to walk. Does it not

gladden his heart to know that

he has somebody else who ‘is
strong and willing to guide
him?  Another may be very ill,
will it not be some relief to him
to know that there is a kind
doctor near at hand to attend
to him? Another still may Be
sorely tried by poverty; will
not his trouble be alleviated by
his knowing that there is a
rich and kind relation close by
who can place him above want?

P: Certainly,

H. H: Every moment of our
lives we are face to face with
innumerable causes of sorrow,
sometimes ill-health, sometimes
poverty, and soon,  Will it not
gladden our hearts to know and
to feel that there is somebody
else close at hand who can
relieve us of our causes of
sorrow, who will give us relief
if only we ask for it?

P: It is certainly a consoling
thought.

H. H: There is no use of
thinking of another sick man
when you are sick or of another
poor man when you are poor,

P: Certainly not,

H. H: We must then think of
one who is strong and healthy
or who is rich,

P: Of course,

H. H: But our difficulties do
not stop with illnessor poverty?

P: No. The number of ills to
which we are subject are
infinite,

H.H: In every one of our
difficulties, it will relieve us to

- know of the existence of a

friend who is free from that
difficulty.

P: Yes.

H.H: We . must therefore
know as many free personsas
correspond to -the number of
difficulties which trouble us.

P: But that is not possible, as
the number of difficulties is
infinite.

H. H: Quite so, It will- there-
fore be a great relief to us if
we can know one person who
is free from all difficulties?

P: Certainly, but when are
we to find him?

H. H: Death is one of tha
troubles of this world?
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P: Certainly.

H. H: Birth is equally «
trouble?

P: Undoubtedly; in faet it s
tho prime trouble which leads
to the others,

H. H: 1t will thereforerelieve
us to know that there is a friend
who is not subject to birth or
death and can in addition cure
us of them,

P: 1t is logically so.

H., H: Weo are not ordinarily
content with aiming at a free.
dom from our troubles, but
want also our desires to be
satisfied; and our desires are
equally infinite in number, We
would like therefore to have
some friend who can supply
us all our wants, Qur desires
are not only infinite in number
but are also unlimited in extent,
No rich relation, however
wealthy he may be, can under-
take to fulfil all our desires;
even if be has got the will, his
wealth will be exhausted in
courso of time. It will there-
fore be well if our hypothetical
friend has tnexhaustible
wealth, One of your friends
may be very rich if you consider
his bank balance; but he may
not have ready cash with him

when you waunt it; in that case
he cannot give you instant

‘rolief. Our supposed friend must

theferore be not only all-rich
but he must be so at all times.
Further, if your rich friend has
to await the arrival of his
cashicr or has mislaid the key
of his iron safe, ho ecannot be
immediately helptul to you. 1f
you have such a friend at
Madura, you cannot have him
at Mysore unless you take him
with you. It will certainly be
more convenient if your friend
can be at any place where you
want him, without the need for
your taking him there, Procecd-
ing on the same line of thought,
we may say that it will he a
great relief to us to feel that
there is a friend ever ready to
help us, who can he evey whoroe
with you, who can do anything
for you, who knows everything,
who is himself freo from troubloe
Of, any kind whatsoever and
who has the mind and the
ability to satify all your wants
and to free you from all your
troubles,

P: But sueh 2 friend is
purely a hypothetical one?

L H: What of it? To feel,
rightly or wrongly, that such
a friend exists does give us
relief. From the nature of the
several characteristics which
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we require in such a friend,
we must postulate of him omni-
presnce, omni-potence, omni-
science and all that, With our

limited intellect, it is impossble

to conceive of such a person
except perhaps in theory and
much more impossible to visua-
lise such a friend in actual life,
If therefore somebody who is
deeply interested in us and
claims to know and in whom
we can place reliance will
assure us of the existence of
such a friend, we must be inten-
sely grateful to him. Because
of the very same limitedness of
our intellect, we can never dis-
prove the truth of his informa-
tion; and ,there is nothing
which can shake our faith in
our well-meaning informant or
can dispel the resultant feeling
of the ever true presence of
such an all-powerful friend. To
one who has or acquires such
intense faith there is no room
for despair, believing as he
does that that friend being all-
knowing and all-powerful will
relieve him of all sorrow when
the time comes, Even when he
does not get any relief, he will
console himself with the thought
that, perhaps in the all.wise
dispensation of that friend, this
sorrow is itself the best for him
uuder the circumstances. Apart
therefore from the abstract
qnestion whether the existence

of such a Friend whom we call
God can be proved or demons-
trated, there can be no denying
‘the fact that the belief in such
a Person is practically of very
great benefit, '

P: How can we believe in a
Person who is not even proved
to exist?

H. H: Do we believe only in
those things which are proved to
exist? If we limit our belief to
such things, it will be impos-
sible” to do anything in this
world, We have to take on
trust the words of every one
that comes into touch with us.
If a stranger standing in the
roadway directs you, at your
request, to a house you are in
svarch of, you do not embark on
an enquiry as to his honesty or
as to the accuracy of his know.
ledge; but, placing immediate
and implicit' reliance on him,
you go to that house; if then
you find it the wrong house,
it will be time enough to find
fault with him. If you want
him however to prove to you
that he is right before you can
believe him, the only way in
which he can so prove is to take
you by the hand and lead you to
the house; even then you must
be prepared to go with him.
It will not do if you refuse to
move a single step and yet
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expeci him to prove the accur.
acy of his statement, Similarly
when you bave absolutely no
reason to doubt the good fai h
of our ancient Seers who proc-
laim God, you must be prepared
to place implicit faith in their
words; if you follow their dict-
ates and find at the emnd that
they were wrong, it will be
time enough than to blame them
but not till then.:

P: The Seers are as much
human beings as ourselves.
How did they happem to know
of God when we do not?

H. H: They did so because
they had implicit faith in the
words of {1heir teachers and
earnestly followed their ins.

tructions for the realisation of
God.

P: If that is the answer, the
further question will arise, iow
did those teachers know? And
this question will have to be
repeated «d infinitum without
any finality,

H. H: Certainly so, if we do
not grant the existence of some
Primal Person who knows the
trath without the need to know
from another,

P: Who is he?

H. H: Our old friend, again,
the Omniscient God Himself.
The Vedas are His breath and
the fountain-head of all right
knowledge. Have faith in God,
His words and his servants. You
will feel before long an im-
mense relief. The thought of
His ever living presence with
you will be a great solace to
you. Once you begin to feel
such a presence, a Joy unknown
to you hitherto before will begin
to be felt. You will not feel
that time is soniething to be
mearly spent in some pursuit or
other but is something which
has to be intensively lived in the
pursuit and enjoyment of that
bliss of peace. 'I'liere will no
more be any room for pessimis-
tic thoughts nor will life seem
a blank with no purpose toserve.

oo

YOGA VASISHTA

gl

By V. Krishnaswami Aiyer, B.A, B.L,,
( Continued from page 117.)

20, In what microscopic mite
do the worlds subsist as an
arbor in its seed and by what
power do the seeds though
seemingly  unproductive and
infructuous become productive®

21, By whose power is an
ingtant capable of producing a
Kulpa like the inner contents of
a seed and who is that actor
who acteth unmindful of its
resalt and without the coansci~
ousnesy of himself being the
actor?

22. Who is that seer who for
enjoying his own sight creates
himself as the seen (the visible
object of the universe) and
who enjoying himself as the
seen sees the same without eyes?

23. Who is he in whom after
the dissolution of the various
forms of the universe finds him-
self undisturbed and who is he
after having created the vari-
ous visible forms of the universe
hefore himself does not see the
same?

24, Who 1is he that sheds
illumination on himself as the

.

perceiver, the sight and the seen
as perception itself and by
whom is it that the three is
spread like the bracelet: in the
gold?

25. Why is he -that is really
nothing absolutely, like the
waves though seemingly exist-
ing in the waters of the sea has
no distinctive reality except the
sea itself and why is it that
they seem to have a distinctive
reality and by whose desire is
such a thing formed like .the
waves in the ocean? ’

26, How is it that from that
oneness (God) who is beyond
both time and space various
duality of forms persist as exis-
tent and non-existent but
they are in reality non.dual
and self-same like the waters
of the ocean from its fluidity?

27. What is the reason for
the trinity upon which the uni-
verse subsists, as  himself
(actor), sight and the seen and
as existent and non-existent and
who is it that remains inside as
the contents of the seed and
remaining permanent therein
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looks as if creating the past,
present and future of the um-
verse?

28, In whom do the past,
present and  future  and the
whole erowd of universes appear
as a big hoax and illusory and
in whom only the real and an-
equivocal alone remain as  the
tree is contained in the seed?

29. Whatbeing is that which
shows these phenomena withous
even changing its being (one
and its own) and for ever
remaining staiic without show-
mmg any phenomena, like the
secd ever showing the presence
of the tree within itself and
instantancously the tree show-
ing the existence of the seed
within itself ?

30, Tell me, O Prince! On
what solid basis does the great
Meru stand when cowmpared
with the tender filament of the
lotus; and what form is that
within whose capacious womb
are imbedded crores of Merus
and Mandaras?

31 Tell me, what is that
immeasurable et (universal
consciousness)  which has per.
vaded this universe and has
appeared in innumerable visible
forms of which this chit forms
its integral part as myriads of
intelligences; what is that vital

principle which supplies thee
with thy strength for manit-
fold actions and for protecting
thy people and in  eonduct-
ing thyself through life; and
what s it in whose sight thou
dost either lose thyself or think-
est to exist therein permanently
with elear-sighted  vision and
for one’'s  own  permanent
peaee?

The Minister Said.

I. Hear me! thou dark and
cloud-like form! to unravel thy
riddling questions with as grm.t
ease as the lion foils the ’fury
of gigantic elephants.

2. All thy questions relate
to the “Supreme Spitit’ and are
framed g thy

enigmatical
language tq try

) the forece of
our penetration into their oecult
meanings and for proper under-
standing thereof.

3. As that “Supreme Spirit’
or ““Universal Soul” cannot bhe
?les.crihed by any name and as
Wois unreachable and heyond
the range of tle mind and the
five other sense organs itself
as the sixth, it is the atomic
Atman (sowl) which is conscious-
ness itsell and subtler
ether (vacuity) itself,

4. Inside the supreme atomic
chit (consciousness) lio illumi.
nating  this  visible

than

universe
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oither in the forms of the so-
called existense (realityj or
non- existense (unreality) as the
so-called trec lies imbedded in
the seed.

5. The Sat (existence or
reality) sometimes  exhibits
itself as the soul of all forms in
the Universe and experience and
on account of such over-shroud-
ing, the so-called notions of
the mind seemed to have a
reality of its own,

6. That reality is an atom
sustaining the manifald forms
of the Universe, is 2 void from
its outward inanity, is a fulness
and not void on account of
its conscionsness and as it is

not reachable by the senses it
may be considered to be non-
existent.

7. That veality has equally
permeated through all the forms
of the universe, even though
susceptible of enjoyment and
enjoyment there is in reality
nothing, [t is only the reflec-
tion of the supreme atomic
consciousness which manifests
itself as the one and the many
in the forms of the universe
and as such i truth is an un-
reality. Just as the jewel is.an
unreality when contrasted with
the all-pervasive God who is
sustaining the same,

k To be continued.)

e OPOYOe—

THE SCHEME OF THE GITA.

By T. E. Satakopachariar, B.A., B. L.,
{ Continued from page 122.)

Iv

Qfégs has already been poipted
out.— the GQita teaching com-
mences from the 11th sloko of
the second chapter and ends
with the 66th sloka of the
eighteenth chapter and with
reference to the subject-matter

it falls into three main divi.
siong, the first ending with the
sixth chapter, the second com-
prising chapters seven to twelve
and the rest forming the third.
Of these the first group is mainly
concerned with the exposition
of the Karma Yoga and Gnana
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Yoga, the second deals chiefly
with Bhakti-Yoga, while the
last forms a supplement to the
first two containing as it does
some  necessary  particulars
which serve to explain aund
amplify what has been dealt
with in them.

This arrangement has heen
necessitated by the peculiar
circumstances under which the
Gita came to be taught to
Arjuna by Sri Krishpa in order
to clear his dodbts and induce
him to engage in the fight,
Otherwise we should have ex-
pected much of what is reserved
for the last shatka to be told
at the very commencement.
But on account of the exigencies
of the situation the Gitacharya
evidently thought it best to
closely follow the phychology
of the Arjuna and place in the
forefront what all was neces-
sary to dislodge his preposses-
sions and attract his interest
and attention to what he
faught him,

It must be noted that there
are generaily two methods
adopted by the ancient Masters
in imparting spiritual know-
ledge, viz.,, the narrative.
method by which things are
told in their natural order
adopting the apriori form, and
the catechistical method whicl
adopts the dialogue-form

wherein the exposition consists
of answers to questions, The
latter method is always found
necessary and useful when the
disciple does not begin with a
clean slate bat is obsessed with
preconceptions which must first
be weeded out hefore the seed
of true knowledge could with
advantage be sown. Naturally,
therefore, the Lord had recourse
to the latter method in impart-
ing to Arjuna the divine know-
ledge contained in the Gitopa-
nishad.

If but this fact should be
remembered it would become
ovident how many a criticism
levelled against the Gita that
it lacks logical precision and
cogency, that the last shatka
is a latter addition which did
not form part of the work in
its  original  fermation but
stands disjointed from the pre.
vious portion and so on is the
result of hasty and imperfect
reasoning due to failure to
understand the trend of thought
as it proceeds to unfold itself
naturally from stage to stago.
In this connection we find it
necessary to quote from the
very same author whose re.
marks we have already had
occasion to advert to and eriti-
cise. Sitanath Tattwabushan
says, ‘‘according to some
European writers on the Gita
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the original poem closed with
the twelfth chapter and the
last six chapters are later addi-
tions  The internal evidence
favours this view; for the first
twelve chapters show a close
connection and coherence which
are absent in the last shatka.The
transition from the twelfth
chapter to the thirteenth seems
to be abrupt and this and the
following chapters do not lead
to one another as naturally as
those of the first two shatkas.
Inthe first shatka Karma indeed
predominates over Gnana and
Bhakti; but in the second
shatka there is as much Gnana
at least as Bhakti and it cannot
be called a merely or predomi-
nantly Bhakti-shatka, The third
shatka, as [ have already said,
deals with all the three, Gnana,
Bhakti, and Karma, specially
with the first and last and can
be called a Gnana-shatka only
because it contains a descrip-
tion, not found in the other
shatkas, of Gnana in its full
and final form ‘Nista Guanasyu
Ya Para’. However in all his
three shatkas the author of the
Giita, supposing the book to
have been written by a single
person, shows how deeply he is
influenced by the Sankhya
philosophy.”

Thaﬁ comments like this are
the result of not having had

the opportunity to dive deep -
into the meaning of the work
for want of the requisite equip-
ment will become patent as we
proceed. It should never be
forgotten that the one qualifi-
cation which wmore than any
other is indispensable to have a
coriect understanding of the
works of our ancient seers is an
attitude of sympathy and
devotion towards the author
and his work and also towards
the hierarchy of teachers and
pupils through whom the know-
ledge has been traditionally
handed down. Hence it is that
the Shruti says,

AT SRS

AT Aq FG waly s=rarmi

etc.,

i.e,, “Tt i3 necessary to know
the line of the teachers in proper
ovder including the top-most
viz,, God'; the idea being that
the Omniscient is the fountain
of all .true knowledge and it
is by His grace flowing
down through the hierarchy of
teachers that it is possible to
have access to the genuine stuff.
Any other mode only gives us
a half-learning which serves no
useful purpose.  The  Shruti
also confirms this when it says
that knowledge which is acquir-
ed from the teacher is alone
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of the best quality. It is there-
fore necessary that if one should
really be intent upon acquiring
a correct  knowledge of our
Seriptures he must attach him-
self to a competent teachier who
belongs to the genuine line and
is posted with the traditional
lore and learn it by his grace.
This is what the Lord says in
the Gita,

argrg gaAa aiigHa gqar |

IYREAT+A & QA WiTvaaEginT

Chap IV, sloka 34.

i.e, *“Acquire the knowledge
from those who know the truth
well by inducing them to impart
it by prostrating before them
and rendering services to them
and expressing your doubts te
them with modesty.” To the
same effect is the dictum of
Manu,

9T FAA FAF0 JABIITT eghm

a1 gaaal i yagchansaiy |

i.e, *“Just as a man digging
with the spade gets water from
the earth, so the pupil who
renders service to lis master
acquires the knowledge possos.
sed by him.” This indeed is ful

of significance; for it implies
that the pupil should choose the
right kind of teacher i.e, one
who has had access to the tradi-
tional lore and is imbued with
its knowledge in the same way
as the man who would sink a
well must choose a spot which
has an undercurrent of fresh
water; and once the proper
choice is made it is incumbent
on the pupil toserve the teacher
with humility and earnestness
so as to win his grace and
induce him to impart  the
knowledge in a propitious
moment., What is needed is
the sympathetic attunement
of the minds of the teacher
and the pupil without which
true knowledge is not possible
of attainment, That the loving
grace of the teacher is the sine
quu non for the aequisition of
divine knowledge is graphi-
cally put by one of the great
world-teachers by comparing it
to the lioness' milk which is

inaceessible to any but her own
cub.

Nor is this insistence upon
seeking a proper teacher for
the acquisition of knowledgo
a strange idea; for it is our
daily experience that whoever
wants to specialise in a parti-
calar science or art resorts to a
master who is proficient therein
by having learnt it from g
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proper source and has thereby
got access, if one may say sc,
to the trick of the trade.

Such being the case with
regard to acquiring skill or
proficiency even in ordinary art
or science which is of compa-
ratively trivial moment it is in-
explicable how with regard to
the acquisition of the highest
knowledge and grasping the
true import of our sacred Scrip-
tures like the Bhagavad Gita
wherein that knowledge is
treasured it should be considered
unnecessary for anybody to
seek the proper channel but
everyone should regard himself
free to dabble in it according to
his choice, To say the least

“about it such a mentality

bespeaks a sense of light-
hearted irresponsibility born of
ignorance and pride ina mat.
ter of the utmost gravity and
this indeed affords a very sad
commentary on the spirit of
the age which feels more
keenly attracted to the shell
than to the kernel and accord-
ingly attaches far greater
importance to the gross out-
ward aspect of things than to
the subtle and efficient back-
ground on which it is mani-
fested.

To such untoward attitude of
the mind must be attributed

the criticism that the third
shatka of the Gita is a later
addition which is not logically
connected = with the former
portion and such like obser.
vations whose baselessness i$
manifest to those who approach
the matter with the humility
and reverence that the subject-
matter demands and through
the proper and accredited
channels. To them the intent
of the Lord is made clear by
the light of their whole-hearted
devotion so that even as Arjuna
was able to visualise the Visva-
rupa with the help of the
Divya.chakshus that the ILord
vouchsafed to him they are
able to perceive in all its
cogency and grandeur the entire
plan of the work and appreciate
and admire the consistency and
symmetry of even its minutest
details.

As we have already pointed
out the last shatka introduces
no new topic but isin the nature
of a resume of what has gone
before with the addition of
some necessary details regard.-
ing the practical application of
the general principles enunciat-
ed therein and also some

‘explanations and amplifications

which serve to give a finishing
touch to what had been ex-
pounded, Thus while in the
second chapter the twin prin-
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ciples of matter and spirit are
referred to as dziu (the body)
and dete (possessor of bhody)
and thetr vespective properties
are sought to be explained in
order to bring out their essen-
“tial difference and in the 7th
chapter they are mentioned as
the Lura and Apara Prakriti
(the lower and higher attri-
butes} of the Supreme Being
with a view 1o point out their
respective positions in the cos-
mic structure, in the begin-
ning of the third shatkas i.e.,
in the thirteenth chapter they
are described as the Leletra
and  the  Kshetrajna with a
view to explain their mutual
relation and the rationale of
the creative plan which las
linked them both inseparably
and rolls them together along
the cycle of the ages, The
knowledge of matter and spirit
can never be complete without
understanding  their  mutual
relation as Kxhetr ¢ and Kshet-
rajna, for is is only then that
we shall be in a position to
understand the law of Karmic
evolution which accounts for
the individual soul imearnating
In an appropriate body in ac-
cordance with the impress loft
upon its moral personality by
a prior course of action, This
naturally and necessarily leads
on to the numberless variety of
distinctions and differences in

the creation due to the inter-
play of the three primordial
gunas, Sathwa, Rajas and
Thamas in the varying degrees
of combination. This and con-
nected topics are dealt with in
the 14th chapter, The 15th
chapter deals with the superi-
ority of the Supreme DBeing,
purushottama over the Kshetra
and Kshetrajne both of whom
in following the laws of their
being are but obeving His
immutable and  everlasting
mandates and the necessity for
the seeker of the truth to under-
stand this point as the first step
in his endeavour to reach the
goal, In the next two chapters
the well-defined  distinetion
caused by the difference in pro-
portion of the guna-composition
which serves to divide and
demarcate the entire creation
mto two groups daiva and Asura
is clearly set forth asalso the
respective characteristics of the
two groups and it is pointed out
how the former by reason of
the natural propensity to obey
the Shastras which are the
divine ordinances of conduct
are enabled to rise higher and
higher in the scale of evolution
while the latter by reason of
a contrary impulse sink lower
and lower. It needs no argu.
ment to perceive that this is a
natural corollary to the exposi-
tion of the three fundamental
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gunas contained in the 14th
chapter and the overlordship of
the Supreme Being dwelt upon
in the 15th. The 18th and last
chapter seeks to anwer the
queries of Arjuna regarding
some fundamental issues and
winds up the teaching by giving
the finishing touch to the salient
points of the exposition and re-
affirms the necessity of action

which is the central theme of
the entire work.

Thus it will be evident that
the third shatka far from being
an irrelevant and incongruous
appendage forms the coping
stone of the entire structure of
the Gita with the last chapter
shining at the top of all like
a golden pinnacle.

(70 be continued.)

—Oed0e—

{“DEMOCRACY: NOMINAL AND REAL.j

By M. K. Acharya

POST-WAR Dictatorships :—
Democracy, as ordinarily con.
ceived in the Waest, is in the
melting pot. Historically speak.
ing, France was the first country
in modern Europe to overthrow
Monarchy, and declare itself a
Republic; but to-day, not

Liberty, Fraternity, or Equality.

but violent chaos reigns in
France. The course of the
Republic proclaimed in Spain af
the end of 1931 has been more
violent and chaotic. The Soviet
that now rules in place of old
Czardom in Russia is even more
efficiently despotic; indeed its
emissaries are alleged to carry
the red flag wherever there is
trouble brewing under the sun.

In the United States, where the
flag of Freedom flies perhaps
more ostentatiously than any-.
where else, President Roosevelt's
word seems to have become as
irresistable as the almighty
dollar. And yet the Marquess
of Lothian, in a recent article
in the Spectutor, contends—
though with more show than
substance—that democracy as
such has not failed; but that
conditions have arisen ‘‘which
are causing difficulties to all
forms of Government democ-
ratic, autocratic, or otherwise',
According to him ‘‘the real
cause of the trials which con.
front all forms of government

is, in the main, international
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anarchy—anarchy in a world
which has enormously contrac-
ted in terms of time and space”,
But whence has this “anarchy”
sprung that threatens all forms
of Government? [s sueh an-
archy a ecompliment to the
scientific ‘“‘eivilisation” of the
modern world? Indeed Lord
Lothian’s own admissions are
enough to secure a verdict
against him. Now, according
to the learned Marguess, “‘the
essence of democracy , . ., is
. . . two things"—(l; “free-
dom of speech and criticism,
and political and economic
initiative for the individual™;
and (2) that **government should
be changeable without violence,
at the ultimate decision of an
adult electorate.” And he
emphasises that “'the post- War
dictatorships have a popular
foundation. . . . They all
claim to rest on an adult
majority vote, though"—alas,
and alas! for Lord Lothian’s
fogic—""that majority is obtain.
ed by ruthless violence aguinst
their opponents and by complete
control of all opinion-forming
agencies”. How c¢an any
majority obtained by such
methods, apart from what re.
pugnance Lord Lothian might
feel for them, square with his
two essentials of democracy,
nawmely, free criticism and free
vote ?

OLD DEMOCRACY OF NUM-
BERS:- In theory all politicians,
not alone Lord Lothian, wil
say that they are for Quite
free majority vote, Put in prac-
tico. it is to the numerical
majority  that importance is
attached, not to the manner ip
which it is got, Coereion and
undue influence, if not bribery,
are charges often hurled by
9ach barty against its opponents
M contested elections; though
the charges are as often difficuls
of proof except wheve they
are of abnormal dimensions.
It is the weight of numbers that

count with all advocates of low

universal franchise. They ignore
the fac

t that ninety-riine per
cent of people in al] countries
possess neither the knowledge
nor the patience to scrutinise
the relative merits of diverse
a.ppeals to them; that the majo-
Ity are always more swayed
lzy passions than by reason.
Shakespeare describes beauti-
fully how the same erowd of
Roman eitizeng that hail the
“.no.ble Brutus”, and are for
gving him a statue with his
ancestors, in less than an hour,
on hearing Antony, rush madly
against Brutug ard his com-
rades, shouting “fire, burn, kill
slay! let not 4 traitor live"i
This is the mentality of the
masses at all times: they are

. carried off their foet by stirring
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orations or sensational news-
lines. The ‘“‘universal literacy'"
and cheap journalism of modern
nations have intensified not
mitigated the evil, It is thus
that the majority at every elec-
tion vote not through calm
discrimination but in response to
catching slogans. Lord Lothian
expresses repugnance to a
majority got through “control
of opinion-forming agencies’;
does his repugnance extend to
majorities got through exciting
catch-words? Lastly, as posses-
sion is nine points of the law,
80 success is mnine points of
politics in the modern world.

That is how Mussuloni and
Hitler, Devalera and Roosevelt
are popular, at least for the
time being. That is perhaps
how their governments ‘‘rest
on a popular foundation”. In
other words it is inevitable that
in any democracy of numbers
attention should concentrate
more on the fact of a majority,
than on the manner of it, Does
not this criticism apply to the
British Parliamentary system
also, wherein the latest evolu-
tion of a Coalition in place of
Party Government shows the
officacy of a numerical majo-
rity however obtained. And
yet, what fate has overtaken
the Capitalism and Industria.
lism of the nineteenth century

must soon overtake its Demo-
cracy also.

PASSING OF THE OLD ORDER:-
The rise of Dictatorships in very
many modern countries is only
one indication of the inherent
weakness of the Democracy of
Numbers. These political de-
velopments like the Slump in
international trade that con-
fronts modern nations, must
lead serious thinkers every.
where to re-examine the value
of not only the political and
economic but also of the social
and educational institutions
that obtain at present. Indeed
there have already been a few
independent thinkers who feel
that ‘“‘representative govern-
ment, party - organisation,
majority rule, with all their ex-
crescences are dead wood. In
their stead must appear the
organisation, of non-partisan
groups for the begetting, the
bringing into being, of common
ideas, a common purpose; and
the collective will."” According
to this school of thought there -
has been no true democracy at
all in the modern world, except
to some extent perhaps in the
mountainous Cantons of Swit.
zerland, Wherefore the very
question whether Democray has
succeeded or has failed is irrele.
vant; true, real, living demo-
cracy has not yet come into
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existence. And before true
democracy can have its birth,
the modern man must free him-
self from the hmposing thraldom
of machinery whether in indus-
trial and social, or in educa-
tionat and cultural spheres, The
general  trend of Kuropean
thought has not yet eome to
perceive the ideal of this New
Demoeracy. Bul the present
problems which are agitating
Europe offer no other solution,
This is practically what Miss
M. P. Follett, the talented
American authoress of The
New State wmore than a decade
ago pointed out in her fascinat-
inug book. 'This likewise is the
general theme of Mr. Wellock's
Spiritual Basis of Deiiocracy.
Both foreibly contend that the
material civilisation of the
modern world has ecrushed the
individual, the higher self in
man; that modern materialistic
envirohnients  prevents  the
development of the individual,
his full exposition, his relation
of the golden Unity that links
him with all that exists, as
Indian philosophy has declared.
But the shaekles that bind man
are all bound to fall—sooner or
later.

NEw DEMOCRACY BASED
ON GROUP ORGANISATION:—
“Uptothe present moment, says

the gifted authoress of The
New State “*we have never seen
the individual yet, The search
for him has been the whole long
striving  of our Anglo-Saxon
history. We sought him through
the methed of representation and
failed to find him. We sought
to reach him by extending the
suffrage to every man, and then
to every woman, and yet he
eludes us, Direct government
now seeks the individual™,
Again. “majority rule rests on
numbers; democracy rests on
the well-grounded assumption
that society is not a collection
of units but a network of
human relations, Democracy
is not worked at the polling
booths; it is the bringing forth
of a genuine collective will, one
to which every single human
being must contribute the whole
of his complex life, as one
which every single being must
express the whole of at one point
Thus the essence of democracy
is creating. The technique of
democracy is group-organisa.
tion". This school of thought
holds—and may it soon becomo
the common conception of all
peoplest—that from the indj-

dual to the “Unified State” it
is one continuous process of
real and natural growth. Sove-
reignty (Swaraj) is a relative
notion. The individual is
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sovereign over himself—oan
attain hisSwaraj— “in so far
as he can develop, control,
unify his manifold nature.”
From the individual we come
to ** the integrated neighbour-
hood,”” which is the reat founda.
tion of the unified state, which
again in its turn gives us the
true ideal of the world State,
“This integrated neighbourhood
is a great deal more than the
mere physical contiguity of
the people who live in the
neighbourhoad area. It re-
quires the evolution of what
has been called neighbourhood
consciousness,” In other words,
the question is: ‘*how can the
force generated by the neigh-
bourhood life become part of
our whole civic and natural

- life?** By the generation of the

oollective will, is .the amewer.
¢*The democracy whiclr obtaine
today rests an an attempt at
securing the commen will by a
process of addition. This really
means a war of wills, the
issue being left to he decided
hy a mere superiority of
numbers, New democracy
discountenances this process of
addition and insists on the
discovery of detailed meansand
methods by which the different
wills of a neighbourhood entity

may grow into one common
collective will. This¥rocess is
not a process of addition, but
of integration, and the cons-
ciousness of the neighbourhood
thus awakened must express
the cammon collective will of
that neighbourbood entity. The
collective will of the several
neighbourhood centres, must
by a similar process of inte-
gration be allowed to evolve
the common collective will of
the whole nation. It is only
thus, by a similar process of
integration that any [eague of
Nations may be real, and the
vision of a world State or
Federation may be realised.”
That is how Miss Follet declares:
“Thus group organisation re-
deases us from the domination

 of mere numbers, thus democracy
#ranscends Hime and specc, H

can never be wunderstood excont
as o spirituad foree.” The
development of the bigher Salf
darmant in  each individual,
the development of the neigh-
howrhood conscipusness apd of
the collective will in each
local area~thisis the foundation
upon which New Democracy
seeks to be built, How closely
akin is this ideal to the Indian
ideal of Swaraj? - -
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1. Abdul Baha in Egypt. PP, 390.

2, The Song of the Caravan. PP, 410.

3. Living Pictures. IIastrated. PP. 96.
4. Heart Phantasies- PP. 121,

By M. A. Schrab. Published for the New History
Foundation, New York,

We are extremoly thankfu} to Mr, M. A. Sohrab, Dircetor, The Now
History Society, Now York, for his presentation of a full set of his works to
us. The above are propagandistic works in favour of tho Bhai Movemont
dovoted 1o universal beace, international brotherhood and universal religion,
Wo nre able to note from a eareful perusal of his writings that the asuthor
is a confirmed optimist and a staunch beliover in the inculeation of solf-control
and self-discipline, in the ultimate goodness of human nature and tho final
triumph of virtue. But tho Bhaij, Movemént docs not seom to give to tradition its
due valuo. Wo lcok to tradition, above all, that it may refer us again and
again to insight by which alone ono could have recourso to the “higher and
mmore tenuous region of intrespeetive thought” as G, J. Romancs puts it
telling us that all Wisdom is not ap accumulation of hoardod facts, but an
otornal robicth in tho “overlasting now,” The anothor’s English is chaste, his
vocabulary vory cxiensive and his diction, mellifluous. Those who wish to
havo an exhaustive and authoritative treatment of tho Bhaj Mevement and the
“goms of spiritual advico for the shaping of a sublime lifo Iere and Now”
will bo much benofitted hy theso books.

i



csese

REGISTERED NO. M. 2920‘

WORKS OF
SRI RAMANANDA SARASVATI SWAMINAH

The Hindu ldeal

in English, being the revised and enlarged
Hdition of At Vidya, published by him in his Parvasrama.
It anus at an enunciation of the characteristics ol the
Hindu System of thought and practico and deals inei-
dentally with many eurrent problems which have any
bearing on owr Religion. His miscellaneous writings also
have been incorporated herein. Price Rs- Throe.

Dharma Vimarsanam

In Tamil, being a collection of his writings at
Daovagiri on  various topies of Dharma, Pravrittt  and
Nivritti; the addresses delivered by him at the Varnasrama

Dharma Conference at Tinnevelly in 1920 and at Tanjore in
1921 are published as appendices.

Price Rs- Two.-

POPULAR PRESENTATION SERIES

By
R. Krishnaswami Iyer, M. A, B. L.,

—=0X0O

1. THOUGIHTS TROM THE VEDANTA

Apn enunciation of the goal of life and the means of
attaining it-

2. THOUGIHTS FROM THE GITA

With a foreword by Prof. K Sundararamier, M. A

Kumbakonam-

[Price Rs.1-8-0

[Price Re. Ope.

Copies can be had of the Madras Taw Jouma |
Press, Mylapore, Madras.

)
Printed at the Sri Venkateswar Printing

Works, Kumbakonam

and published by T. 8, Srinivasan at Kumbakonf\m

PRICE

AS. 4
PER

COPY.

THE

HINDU MIND.

(A Highclass Religious Monthly )

Office at TIRUVADAMARUDUR.

ANNUAL SUBSCRIPTION Rs. 3

1

'VOL. Il. DECEMBER, 1934. No. 6

T.S. SRINIVASAN,

EDITOR.



THE HINDU MIND.

Vol. 11. 'DECEMBER, 1934. | No. @,
CONTENTS. t
——%—O—'«e—‘ ~ Pages.

1. Cultural Co-operation o 159
2. Social Uplift and Modern Psychology .

By M. 8. Srinivasa Sarma, M. A,, 163
3. An Introduction to the Aitareya Upanishad j" S

By Swami Jagadiswarananda 179

4. The Scheme of the Gita

By T. E.-Satakopachariar B, A,, B,L., - M2 '

< pee o wRE T

vor. 1. | DECEMBER, 1934. | No. 6.

Cultural Co-operation.

g

¥ Che history of the Indian Nation proves heyond doubt that
its main function is the preservation and dissemination of spiri-
tual and intellectual treasures. In the past its conquests have been
cultural conquests and its conquests in future are bound to be in
tho same direction. Among recent Indian visitors to London was
Sir S. Radhakrishnan who in the last fow years has madoe a remar-
kable impression upon the western mind  He is probably respon-
sible for making the Britishers realise that European culture
will gain more by Indian contacts than will that of the mere
Anglo—Saxon. What did the revered Swami Vivekananda say?
“India must go out and conquer the world.” How? Let ushear
him; “We shall plant aloft our banner in the region which
we wish to conquer, if the people are friendly, why then,
of courso, we annex them. If they show a hostile attitudg,
engaging in fair fight we shall win them over with the never-
failing rifle of Sincority and the irresistable sword of Truth. In
this spiritual warfare, the vanquished is as much benefitted as the
victor., We, who carry aloft the banner of Truth, can always
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rest assured of victory.” Sir Radhakrishnan to whoi we have
atluded is the Indian representative in tho Committee of Intel-
lectual Co-operation of the League of Nations. This committes
does not operate from Geneva, ‘that votorious factory which
gpecialises in hot air  and wasted effort’ but from Paris,
Scholars of international reputation serve on it. ‘I'he important
and well-known activity of this organisation is the service to
Culture or Intellect. It is said that the League of Nations has
also benefitted by the activities of this committee of [ntellcctual
Co-operation. So an organisation that is devoted to the service of
diffusing knowledge among humanity deserves recognition and
by an inevitable moral law, gets it,

It has been accepted on all hands that India ix preeminently
the fountain-head of all knowledge and that she has (he ability
to lead the world’s thought. ‘Then why should she shudder to
come to the front and do her legitimate work? This land of Sri
Sankara and Sri Ramanuja need not leave the palm of philosophic
thought into the hands of any other people. The precious culture
of the Indians has already earned a name for {ndia, the © Bra.
manas among the nations of the world". By referring to the term
Brahmana we do not mean any caste exclusiveness,
mean a man or natian who is calm, unaspiring, tender,
patient, just, guileless like a child, who aims at pl
high-thinking, shuns wealth and  honour, lives
culture and self-denial. The Brahmanas were  characterised |
these qualities. Hence their popularity and their l;igl,elsg} !"mi\;
among the nations of the world.  As the culture of the [nd{-;,m
places these qualities as its ideals . India is reckoned as the Ur((zh.
mana Nation. But what o contrast there is at the present jl;,,(-,‘l,-(:
hetween the Bast and the West. The soil of the West rumbles /\;m[;
marching feet and the armosphere is sullied Ly reactilon‘u'v
cries of  mational ~ pomp and myriads of " young mi(nd‘s-
have grown old before their time, shrunken in (he sorvice of
untruths and new-fangled lics, And some of the uninformed
westerners go even to the length of decrying the ast and ity X'iél'
culture. Will India associate with such men? 1f it does not it
will need to be on its guard. **For constantly will comie the temp
tation to imitate the worst of western civilisation, with its l)r'i rlI|;
and gaudy tinsel, instead of developing those inner ve‘arniﬁ 1S
for deep culture with which sensitive and understanding W(wtergx,]‘
ers have come to associate their friends of the Bast. No i)éttm:
word could be spoken amid the turmoil of cheap substitutes for
genuine thought, than those of Hamlet: ““l'o thine own se:lf be
truel,” as Mr. Devere Allen the well-known author and pl;l)licist
of America observes in the course of his message to the Kast
But apart from these uninformed few there are many in “t‘ht;

Wae simply
mild, kind,
ain-living and
a life of sclf.
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Woest, like Mr. Paul Brunton, the famous British Journalist, who
lmve"u oonuine love and regard If_or the wisdom and culture of
India. Whatever may be the atiitude of the West towards tl}e
Rast. for the good of [ndia ax)d for the welfare of humanity, India
must; strive to co-operate with other nations and Cont.l'lbut‘,e as
largely as it can to the ,km)wle.dge'of the world. India shogld
no longer remain in a det.aphed situation; she should establish
relationships with other nations so that she could not only teach
others but learn from them: also. 'E-‘Ie is a true teacher who
is ever ready to learn from.others. fhe present is an a.gfg-of
synthesis, At a time when innumerable movements of a divisive
character trouble the world, the best bmm's‘of every country are
seeking persistently to knit men closer. They should have the
support of India also.  For [ndia has a plethora of ideas for the
anitication of the world, 1t is high time that J ndia had taken an
active part in solving the problems of_ the- entire world by be_com-
ing A member in theiseveral international conferences. [s it not
beneath her dignity to remain in obscurity when a few handful
of intellectuals of the West pose themselves as the protecting
angels of humanity at large? Is it not due to our lethargy and an
unconsciousness of our true nature that we have allowed ourselves
to be in the background?

The West is ready to co-operate with us. It is a happy
sign of the times that the New History Society of New York,
and the Hindu-polish Friendship of ’oland are d.oing thgir best to
bring about international amity and they are part}culary.mtereste.d
to have the co-operation of In‘di'a. No nation, with. a fair
modicam of common-sense to guide it, will be so mean as
not to extend a hand of equality to a nation which possess
4 culture such as ours. But it is our lethargy, indifference and
want of faith that made us what we are today. Ma.ha,tm,_a
Gandhi and other leaders of our country say that there is
a slight drooping in the soul of the nation. But some others
emphatically  assert “Enough of 1this precious gospel of
self-conquest’’. To such as these we can boldly say that
that is the very reason why we should' listen to it anew.
The very fact that it was inculcated again and again proves
its potency and efficacy. It therefore becomes imperative that
we should bestir ourselves towards pursuing the right path.

We :hould have an unshakable faith in the high destiny of
the nation and should enkindle that faith in the heart of others
coming in contact with us.

But before .proceeding to the task of establishing cultural
relationships with others, let us first of all strive to revive our
own  precious culture left to us as a vich legacy by
our reputed forefathers. The salvation of India, or for the

.
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matter of that of the whole world, liesin the reconstruction
of this ancient culture. That is the one reconstruction that is
m'gn_nt,ly called for.  *“The transcondental thought of the Aryan
by s mariage  with the omotional and croative art of Lh(;
Dravidian, gave birth to o civilisation whichi was neither fully
Aryan nor Dravidian, but [lindu;” in tho light afforded hy
this Hindu culture wo shonld study  the probloms of the world
and present tho rosults to tho nations of the world. Indians
should gain mastery  ovor all branches of knowledzo. No. wo
cannot diccard the highest knowledge, the eternal vzxftx(as
and yet grow and prosper and win a propor place in the
comity of nations,

It is the unique honour of Hindu culture that it has its
source from God. We have tho clearest statemont in Yoga.-
sutra that it is God who imparted the Yogic knowledge. the
highest knowledge, to Vivasvan who in turn gave it t?) Manu
and Manu gave it to lkshvaku, the first king of the world
Heore we have the chronologicial order in which the highe\st.
knowledge has come to us. 'T'o ensure the validity of a particular
item of knowledge we first enquire if it is parainpara proptam
acquired in unbroken succession from the very first source.
Nothing that can not be traced back to its original transcen:
dental source has for us any sanctity, authority and stability.
As the attainment of Supreme wisdom and epirituality is the
w/tima thule of the Indian nation, it is high time thaw the Indiu:n*;
turned their genius towards striving after those very ideal.;;
which were put forward by the ancestors of the Indians cen.
turies ago. India should live up to her Ideal and help others
to live up to it. Can any one suggest any thing new which
our Indian culture has lefv ansaid: If our country follows the
ideals of our culture it roally establishes the kingdom of heaven
on earth and leaves no room whatsoever for these
tangled creeds and doctrines which are daily springing up
like mushrooms to the growing disturbance of the world-peace.
If we are again put in touch with our culturo and the other
sections of illuminating and inspiving literature whicl .
sprung from them, then the creative and vitalising
truth  alone will furnish us with the necessary strength te
continue the work initinated by our forefathers, Why?l;) w()
put so much store by the truths of our culture? Because Lhe)
were communicated by God to the ancients of our 'y
The Sutyam Jnanam Anantam which is another name for ((:u—)].
communicated itself to Brahma and through him to e Pr'J'(-)(
patis whose messages therefore are impregnated with %l)i(ilijd;
life and power. May we all strive to revive that divino (c ltn{-’
and propagate it throughout the globe! ure

new.
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SOCIAL UPLIFT AND MODERN PSYCHOLOGY.

EUGENIC VALUE OF MENTAL TESTS.
By M. S. Srinivasa Sarma, M.A,,

Philosophy-—A science of
human Values.

§::"itﬁ.‘»;l}fankind was never in

greater need than now of a
general theory of life and con-
duct. All forms of social life
and age-long institutions which
served to rationalise endeavour
have lost their grip over men,
Morals are changing today like
clonds before wind, The hold
that Religion and Scriptures had
over men in their every-day
conduct has completely .dis-
appeared. The numberless pro.
hibitions and restraints in con-
nection with marriage are now
openly pooh-poohed. The inhi-
bition of desire and the virtue
of self-control are treated with
contempt. The traditional mari-
tal code restricted sexual
experience to marriage. But
today contraceptives and free
love are dissociating sex from
reproduction. Divorce and com-

‘panionate marriages are the

logical results of the headlong
individualism and shameless
selfishness which masquerade as

“advanced thought.” There is
everywhere the universal cry
for democracy, individuality
and equality. But it is forgotten
that-democracy is in the final
analysis the art of spiritual
elevation by the arduous process
of self-direction and self.educa-
tion, Philosophy which. is the
Science of the Values of life,
has to supply the céntralising
concept of life’s meaning, We
have today lost our sense of
direction and are on the verge
of spiritual bankvuptey. This
spiritual collapse is the philoso-
pher’s opportunity. Philosophy
should help man to recognise in
the present spiritual poverty the
chance to win for himself the
most promising orientation of
life. The value of philosophy
consists in studying man’s
capacities and frailties, the sour-
ces of his power and the causes
of his weakness, the ideals that
move him to action, the social
institutions and the natural
environments which are his
opport{mity,.with the aim of
projecting a vision of society in
which men might live most
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freely, most fully einc} nmost
joyously. The great need of the
times is a philosophy  whicl
supplies some underlying reason
why men are to do the things
that need to be done.

It is a well-known fact that
in our country the institution of
marriage is sanctified gg a
religious sacrament and fortifieq
by a number of social angd poli-
tical rules and regulations, [t
is part and parcel of Vedie
Dharma. The reason why the
sexual relationship between g
man and a weman is considere(
sacred is that it is not only the
basis and foundation of the
family organisation and the
preservation of orderly com.
munity life, but also of the
purity of the race and the well.
being of the progeny. Marriage
therefore, is not a concession t<;
human weakness, but a necos-
sary means of spiritual growtl,
That is why it is regarded as g
samskara. The proper choice of
the right bride, the gotra, the
ancestry and family of the
bride, the mental, moral and
physical characteristics of the
bride and her relations were all
very serious problems, because
our ancient Rishis and lgw-.
givers were convinced that
marriage was not a relation
hetveen a male and ga female
designed to legalise desire, but

a relation hotwee
children designed to proserve
and strongthen t0 race, I it
had' heen a personal instead of a
raeial Matter, it would not havo
been made the first concorn of
human eustons and laws. It is
?he.' most  fundamenta) of all
Institutions,  the onec  which

iuards and replenishes  tho
My 'O if
ream of human life. '

n paronts and

Democracy~True and False.
The modern cl
round  equality
results in an jnere
to.wnrds a leve

amour for.all
unfortunately
asing tendency
, lling down of i
talents, " Tt je not true that all
men are hopy equal
Way or could be 1y
artificial
and

in every
ade equal by
ethods of education

o cn\fn'onmental facilitios.
lere 'Wlll always be men of
exceptiona)

ability  who wil)
lead and direct and others who

}Ni“ obey and follow, It is
1mpo§sible Lo abolish the di%l-
tinctions of the talenteq m'1~n
and the idiot, N democm;
can  obliterge the ‘diﬁerex;m‘};
awnd Peculiarities of individuals
The first necessity of a soﬁn‘ci
an.d Successful democmcy is the
bx"mgmg into oxistenco of 4
vxgorous mental and moral
aristocracy. A most perverted
and mischievoys feature of the
present-day democratic

. move.
mgnts is the worship of medig-
crity  and commonness which
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resultsin a levelling down of the
cultural life to the low average
tastes and powers of the vulgar
crowd, When democracy says,
“I am as good as you,” it is
wholesome and is a contri-
butory motive force to infinite
improvement; hecause there is
the geniune recognition of the
superior merits of others which
the individual honestly proposes
to sirive to achieve and as-
similate, But when it says,
“you are no better than I am.”
it not only makes itself ludi-
crous and unprogressive, but
actually becomes mischievously
intolerant and oppressive of
exceptional merits and superior
talents,

[t would be a very interesting
cye-opener to the modern leaders
of social reformed political
movement if they patiently
study the latest researches in
modern phychology in the
department of mental measure-
ment by Intelligence Tests.
Tests for the measurement of
mental ability constitute a most
important and energetic depart-
ment of modern psychology.
Mental measurement isa con-
cept which is peculiarly the
unique characteristic of the
twentieth  century. It has
become so powerful and so
useful that it is recognised as
a correct method not only for

assessing the individual’s ability
in different walks of life, but
also for quickening and promot-
ing in us a deeper sense of social
justice, The treatment of the
criminal, the delinquent and
the feeble-minded has been
radically changed by the new
orientation which is directly
the result of these meutal tests.
These Intelligence Tests started
as a modest experiment in Paris
by Alfred Binet about twenty-
five years ago with the definite
purpose of finding out the causes
of the poor progress made by
the educational institutions, and
to devise methods for their
improvement, But to-day the
practical interest in them evin-
ced by the public is so great
that their undoubted advantages
are appreciated not only in
schools and colleges, but also
in the law courts, the workshop,
the army and the vocational
and, technological institutes,

Mental Age and I Q—Their
Value.’

Intelligence is the peculiar
power of the individual by which
he organises and integrates his
experience, and solves the
problems of life by a vast range
of adaptive actions; it isa prob-
lem-solving device, implies all-
round ability and a compre.
hensive grasp of facts, and
consists in the capacity to
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profit by past experience. It is
efficiency in attention, retention
and recall, and is the name for
the power of adaptive plasticity
which manifests itself in quick.
ness of perception and neat
ness of execution. Now it is
this ability which is measured
by the various methods divised
by the psychologists. Very
delicate, ingenious and complex
tests have been inveuted to
determine the intelligence of
young children. The measure-
ment of intelligence is on the
bhasis of “mental age”. This
term signifies the degree of
intelligence which  normally
accompanies a particular num-
ber of years of growth. If he
is of average ability, his mental
age and chronological age are
the same, On the other hand
if achild of 7 is successful with
10—year old tests, we say that
the - child’'s mental age is 10;
he is superior, Dbright. The
mental age gives an immediate
indication of the iutelligence of
a pupil. The relation between
these two ages is the measure.
ment of the child’s intelligence.
It is expressed by what is called
the T Q (The Intelligence Quoti-
ent). The T Q of a child is as-
certained by the percentage
plan of dividing the mental age
by the chronological for exam-
ple a child whose mental ang
physical ages correspond has an

I Qof 100. If the mental age
were 12 while the chronological
wore 8, then the I Q would bo
150.  The concepts of mental
age and I Q are regarded as
beacon lights for the scientific
advance of education. The
mental age gives the intel-
lectual level at a given time;
and the I Q shows how fast he
has progressed,

A faet of basic importance
that has been revealed by these
tests is that the IQ is a constant
quantity, and that it furnishes
a pretty good measure of the
individual's intelligence. 1t has
heen conclusively proved that
the I Q remains the same year
after year, and that the children
retain their relative ranks not
only throughout their school
career, but also throughout their
lives, This shows that intelli-
gence is a native trait and that
il is inherited. Galton’s studies of
heredity indicate that net only
Is iutelligence inherited, but
that specific abilities also are
transmitted. Studies of heredity
as  shown in Dbiographies of
eminent men prove that the
traits of parents eould be traced
in the off-spring through a
number  of generations,  Alj
experimental results point in
the direction that practice does
not equalise abilities; in  fuet
equal practice increases diffo.
rences in achievement and skill
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rather than decrease them. It
stands to reason that if certain
charactoristics are dominant on
both sides of a child's parents,
such characteristies should con-
tinuc to be dominant in their
progeny also, Dr. Goodenough
gives the [ () averages obtained
from a statistical study of the
young children of California:
the 1 Q of Jewish children is
106; of Scandinavian 105; of
Iinglish 101; of German 99; of
Portuguese 83; of [talian 81; of
Red Indian 73. Not only this;
there are also differences in the
intelligence of the children
whose fathers are in different
occupations. The I Q of children
of parents belonging to the
learned professions is 116; of
clerks and machanics 108; of
somi-skilled operatives 104; and
of labourers 96. Garth and
Garrott give in ‘‘School and
Socioty’ the result of group
intelligence tests applied to 300
full.blood (IRed) Indians, 300 of
mixed blood (white—Indian
crossing) and 400 white children,
The average I Q of full-blood
Indians is 73; that of mixed
blood children 91 and of white
children 100. All these prove
that the level of intelligence is
racial and is purely a matter of
hergdity.

Crime and Idiocy-Hereditary.

These tests have been applied
in fields other than education

also. For eliminating the feeble-
minded and for investigating
into the nature and scope of
juvenile delinquency, these tests
have been applied on an exten-
sive scale, and bave been found
to  reveal surprisingly useful
results, The investigations of
competent experts into the
mental status of the inmates of
jails, brothels and reformatory
schools point out a liigh degree
of correlation between mental
deficiency and moral defects.
Dr. Goddard who has made
a thorough and detailed
examination of this problem
estimates that from 30 to 65%
among the delinquents are
“feeble-minded"”, 1i.e., of low
intelligence. Dr, Bridgman ex-
amined 104 girls who were comi-
mitted to the Illinois Reforma-
tory (U.S. A.) and found 97%
of them to be feeble-minded.
This huge figure gives us some
idea of the prevalence of feeble-
mindedness among prostitutes,
The Report oi the Massachusetts
Commission says that of 300
prostitutes, 154 or 51% were
feeble-mminded; and the 135
women designated as normal
were of distinctly inferior inteli-
gence; 71 of them had the menta-
lity of an eleven.year old child;
32- of ten-year old child. The
mental age of 17 of them was
12 years; that of 4 was only 9

~years; and 11 were not tested.
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The Report points out that ‘‘not
more than 6 of the entire num.
ber seemed to have really good
minds”’,

Feeble-mindedness is defined
“as a state of mental defect
existing from birth, and due to
incomplete or abnormal develop.
ment in consequence of which
the person affected is incapable
of perfornmiing his duties as a
member of society”. The Royal
College of Physicians defines the
feeble-minded person as one
“incapable from mental defect
existing from birth of competing
on equal terms with his normg]
fellows or of managing himself
and his affairs with ordinary
prudence”. The mental defec.
tives are grouped under three
heads: idiots, imbeciles and
morons or feeble-minded., The
American P’sychological Asgo.
ciation has discovered that the
idiots have the mental age of 2,
the imbeciles from 3 to 7, ang
the feeble-minded from 7 o 12,
‘The legal-definition adopted in
Great Britain by an Act of
Parliament says that *'the foeh.
le-minded are the porsons ip
whose case there exists from
birth or from an early age men.
tal defectiveness so pronounceq
that they require care, supervi.
sion and control for theijp own
protection or for the protection
of others, and who by reason of

e T —

such defectiveness
permanently jine
ving

appear to he
apable of recei-
broper benofit from the

rops in-
struction in ordin

Opaon In arg ary ' schools,

O pomtis clear from these
(lehﬁmt,ions, Namely | that foehlo-
mindednesy iy 4 native trait
[t hashee red

hat Insanity, imbecility

and
foeble-

mmdednessamhereditm-v
and run in families. T
case of the f

the Kallikakg

he typical
amily history of
Goddard is s _StUdi9d ol Dl
S specially instruciive
because of the startling contrast
lx‘etween its two muain branches
éhe first of these was the pro;
uct of an illegitimate union
of a mentally noprm
u.feehle-minded girl
direct descendents
feeble.minded 292
illegitimates

al man and
. The 480
included 149
mknown, 36
‘ y 33 prostitutes, 24
alcu‘hohcs, 3 epileptics, 3 crimi-
nals, 8 keepers of disreputable
houses, 89 died in infancy, and
(znly 46 normal individ’uals
buhsequently the father mn.rrieti
4 woman of normalintelligence
Of the 496 direct descendents.
all oxXcept 5 were hormal, :m(i
00cgpying positions of respect in
society,  Theso facts clearly
prove that intelligence‘ defec-
tive mentality und crime are
matters of heredity,
Education—-lmpotent! .
R(\l\fdoor(ixeir‘r;' leaders of Social
pofor ax eloquent op plat.
rms and in the press that

n definitely established .
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education is the foundation of
all improvements in society and
that it is the most effective
panacea for all social ills. They
make the poor schoolmaster the
target of all kinds of attack,
and hold him rospousible for
the shortcomings of his pupils,
Modern biological and psycho-
logical researches have conclu-
sively established the fact that
the parents are responsible for
the mental and physical equip-
ment of children, and that
special aptitudes, intellectual
abilities and moral tendencies
are really factors of heredity
and not the direct result of
instruction and training in
schools, Both parents and edu.
cationists should bear in mind
the pivotal truth that man him-
self can and should regenerate
himself. Genuine culture, like
true reform, has to be secured
not only by the aid received
from without, but by self-effort
and self-mastery. In the last
analysis education is individual
and comes from within by per-
sonal effort and incessant striv-
ing: and it could be made to
work miracles if it is remem-
hered that it is more a process
of drawing out than of putting
in. In the light of the facts
revealad by intelligence tests,
we recognise the inherent limi-
tations of education; and the
reformers who seek to eradicate

delinquency, idiocy and other
inequalities by spreading edu-
cation ought 1o note the inevit-
able fact that education is not
a levelling process, As Dr, Me.-
Dougall points out it is more a
differentiating process. *‘The
more opportunities for education
are multiplied and freely of-
fered to all, the more surely
will the better endowed increase
the interval between ‘themselves
and their less gifted fellows.”

After all there is great truth
in the Christian dictum that ‘to
him that hath much, more will
be added’, It is fondly believed
that all men could be made
equal to the best if only the
educational process could be
sufficiently  improved,  This
pious wish, however laudable is
blind to the fundamental fact
that thesuccess of education is
entirely dependent upon the
kind of mind which receives the
instruction, and the sort of
ability which reacts on it and
integrates it into a system of
knowledge. The educator is
no creator; nor can he obliterate
the native differences and in-
born defects by any magic
wand, )

That education by itself can-
not improve matters is clearly
brought out by the careful
experimental studies .of the
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LX¥ S . N
foster children,

America
there are many ¢

. child-placing
agenceies” which taka charge of
children soon after birth, Most
if not all of these babies ape
born in shame and belong 10
m‘nnm'ried mothers (a sure sign
of their fcel)le.min(l(\dness) who
feel compelled to abandon them,
And these babies are adopted
mto foster homes of highey
occupational classes, Prof, Van
Theis who gives his impressions
of his studies of such children
in his “How foster children
turn out” conecludes that they
do not come up to the level of
their foster parents. Of course
the superior environment cer.
tainly improves them, but noet
to such a high level as w
be expected from their foster
home environment,  This does
not  certainly  mean hat the
actual process of education ig
futile and meaningless, [t only
points out that the benefits of
schools course are pPrimarily
due to native ability, and that
where this inherited capacity is
wanting, it is impossible to
produce it by any method of
vedagogy.  The metaphysical
dxctum ex  nthilo nihil - fipe—
out of nothing. nothing comeg
—applies equally to educational
matters as to every othey aspect
of life.

Effective Reform-- Its Root,

Now that it is abundantly
clear that feeble-mindedness is

ould

hereditary and is the root of all
social evils, what are the neces-
sary  measuaros for jts troptiment
and eradication? n Awmerien
and Kuropo there aro homes for
the feeblo-minded as there aro
asylums for the insane. The
first task is to  discover by tho
proper application of correetly
devised intelligence  (ests tho
mental defectives, and to segre.
gate and keep thiem in woll.
kept homes where they could
be employed in sach simple
work as could he conveniontly
<‘10ne by them. There is no 1)]:1(;0
f(.)r them in our civilised and
llli]fghly individaalised complex
o, sar '
gery tf}\tl:o:;:'luf'xfni(l 1'Srn -
learn,  And ,whon 111(‘) bt
Y (‘y

helong
to poor families and cannot, get
chough to vk, thoy

oo : vy begin to
mrrator commit some other of .
fence

- OF course, those unfor.
?unata people do possess sSome
intelligence, byt ,
enough to carry onin the nop-
mal environment. Therefore
the best thing  would be to
greate a congenial environment
suaited to they ntelligenco.

not  quite

Another effectivo
wo.uld be to sterilise  these
defectives, Statistical studies nt
“eriminal trihes” m India ang
e']sewhm'e prove that the inyg.
ciles, idiots ang morons hipve
an extra-m'dinm'y capacity fon:

measuare
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multiplying their species out
of all proportion, and thus
intensify tho social problem by
becoming a danger and a
nuisance to society, To expect
the school to undo the mischief
of bad heredity and to equalise
all individuals in the matter
of intelligonce and character is
to ask for the impossible. Since
heredity plays such an important
part in the determination of
ene's iuntelligence, that for
eugenic purposes the social and
political leaders ought to take

a more lively interest in this

problem, Lot these leaders
ponder and reflect on the wise
words of Dr. McDougall in his
“Character and Conduct of life"
addressed to young men:
“Remember that in choosing
your wife, you are choosing
also your children, and that
their degrees of intelligence,
their disposition, their tempera-
ments and tempers will very
largoly depend. on what she
brings to the common stock.
And it is well to know that in
this respect the qualities of her
near relatives are as important,
if not more so than her own, If
among them there are a number
of feeble, disharmonic or cranky
individuals, it is probable that
although she may reveal no
traces of such defects, she will
transmit thom to some of her
children,”

Thus the primary concern of
society is to produce psychically
sound and healthy parents, The
important thing in the upbring-
ing of a child is the character
and spiritual quality of its
parents, [i should be remem.
bered that the child is a candi-
date for personality and charac-
ter, and that it is the moral
duty of every parent to offer
every facility for the fullest
development of the powers of
the child. Prof. [Kucken sums
up the infinite force of the
parental influence in his state-
ment that ‘‘the best life is that
which is best for the unborn®—,
a statement which contains the
secret of all morality., Manu's
injunctions regarding marriage
are based on sound eugenic
principles, He says, “The woman
is cailed the field and man is
called the seed. In some cases
the seed is superior, in others
the body of the woman; the
children are best whore both are
equal.”  That is why Swami
Vivekananda asks the leaders
to revive the old laws of the
Rishis and to initiate the whole
people into the rodes of our
Manu and Yajnavalkya. Even
Nietzsche, the German thinker
says, “Such a law book as that
of Manu sums up the exprience,
sagacity and experimental mo-
rals of long centuries. To draw
up a law-book like that of Manu
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means to permit a nation
henceforth to get the upper hand,
to become perfect, to be ambi.
tious of the highest art of
living.” In the light of these
facts tho  Biblieal saying—the

SIS of the fathoers shall be visit.
¢(l upon tho ehildren—ig not a
mercilesg maxim;
statoment  of law of nature,

wlnch_ lf broken bring punish-
ment inits train,

it is only a

R S

AN INTRODUCTION TO THR AITAREYA UPANISHAD

By Swami Jagadiswarananda.

S a
ERhe Aitareya Upanishad

is one of the ten principal Upa-
nishads on which Sri Sankara
has written his famons eom-
mentarics  to  oxpound the
philosophy of Advaita \'edanta.
It forins the fourth, ffth anq
sixth  Adhyayas of the seeond
Aranyaka eof the Aitareya
Aranyaka of the Rig-Veda Sam.
hita.  The Aitareya Upanishad
has ¢ix chapters known as Atwa
Shatka since the central teach-
mg of this Upanishad is to
describe the nature of Atman
and the method of its reulisa-
tion.

The Bhashya of the great
Acharya on this short Upani-
shad is highly scientific and
philosophical and  contains

sonie of the great thoughts on
Advaita, T Rig-vedic Maha.
vakya, Prajnanam Brahma (or
Brahma ig Pura ()(msaiousnes%)
one of the fouy aphoristic st.a;tér
ments of the Vodag pointing to
the identity of the indivi&un.l
and .Universal souls, appears
also in this U panishad and thigs
Oceurrence oo enhances itg
unpm:t;mcn to the students of
:‘iivtx;a.. The w.ell-recognised
i nons  of Interpratation
Ccepted by the Indian philo-
sophers of Practically all schoglg
natnely tha agreement bogween

upakrama  4pq upasamhar

- 3 ’
abhyasa or Topetition, gpy, .
vatva or

newness, phalg o
reward, arthavadqg of

: laudation,
and finally yukt;, q)) equally
hold good in thig Upanishad.
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The three methods of approach
to Vedantic metaphysics such
as Shruti, Upapalti and Anu-
bhava, have been strossed in
the same breath to prove logi-
cally and rationally that the
finale of the teaching of this
Upanishad is to bring home
the doctrine that salvation is
to be attained only by the
knowledge of the Absolute by
the supreine realisation of one’s
Atman as the Para Brahman
and that upasana however use-
ful as a preliminary discipline
must be transcended finally.
Hence this Upanishad deserves
a careful study of the students
of Vedanta.

The great Bhashyakara pre-
faces his masterly commentary
with an illaminating discussion
on Jnana-Karina-Samuchaya
Vada The doctrine of asso-
ciating Karma with Jnana is
held by the Mimamsakas. The
philosophers of this school hold

that the Summum bonum or

Purusharta of lhife consists
in the attainment of the Deity
which he adores and that sal-
vation is to be sought in the
path of Jnana or meditation
combined with Karma or ritu-
alistic practices They consider

this to be the highest goal of
man and say that the scriptural
injunctions regarding Sanyasa
is operativa only in the case
of those who are by :ome
physical defects unfit for' Karma, -
such as the blind and the halt.
Sri1 Sankara refutes this doct- *
rine with cogent eriticism and
establishes Advaita and San-
yasa. He contends that Jnana
and Karma are »npposed to
each other as light and dark-
ness and with the dawn of the
former the latter automatically
ceases. Hae, however, does not
under.value Karma but avers
that they are essential in spiri-
tual life as primary disciplines
for the purification of mind and
that they may take the seeker
as far as the Saguna Brahman
but no further.  Sureswarsa-
charya, the celebrated com-
mentator on Sankara rizhtly
remarks that Karma like a
servant wakes up his master,
the soul from the sleep of
ignorance but when once the
soul 18 awakened Karma with-
draws from him for good.
Karma is always of an obli-
gatory and mandatory charac-
ter and consequently inrplies
some recompense and reward.
Sankara rebuts the charge of
the Mimamsakas and says that
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The knower of Atman is rid of
all impurities of Samsara.  Ha
is not even subject to huanger
and thirst, the dharmas or
tralts ol Samsara As he is
blessed with the knowledge of
the Ultimate Reality which ig
superior to all possossions and
acquisition of the hero and
hereafter he has no idea of
Prayojana and  Asakli i q.,
want and attachmens.  As the
Gita says
4 gren wigd @0 weAH Aras aa
1o, Thore is no gain and good
higher than the knowlodwe of
Brahman as one's own selt’rj'l‘he
man of cealisation is not wven
bound by the thrae Rinas
or debts to the gods, the manes
;L;)d tll‘x:: Ri:s‘hisras a householdor
. e liberated soul is mnot
11'10hiy{mt(a(1 by any longing or
eraving which are born of
Avidya by Whoso mysterious
power one mistakes the unrea]
as the real-  He is beyond ghe
pale of the spheres of the aught
and naught, worshipper and the
worshipped, subject and object
& other pairs of opposites which

are mere fabrications of Maya.
To attribute motive to such a
man is like predicating cold of
fire and darkness of sun. “It
15 a matter of common experi
ence” says Sankara ¢ that an
injunction is applicable only
m the case of one who recog-
nising the benefit to be derived
by the uaoquisition of what
pleases him and by the rid-
dance of what displeases him
15 1 search of some means to
attain his object-  Dut no such
injunetion is of ary valuo to
himm who has turned away
from the world and set his
heart on tho Supromo of which
no injunction can  be  prodi-
cated”  To hold that o scer
may be enjoined to perform
works 18 to make way for a
disastrous result as in that
case it will become obligatory
on all to perform all actions ab
all tuues  If universal appli-
cation 18 sanctioned to Karma
nothing but social disintegra-
tion will follow as no reason
axists to rostriet and regulato
their operation. Even the Veda
cannot be mandatory to a see!
becausa it has sprung from him
only. He himself is the source
of all wandates; so neither
any person nor the Veda can
command him. The mark of
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a knowor is the total absence—
absolute abandonmuent of all
taint of desire as he has re-
nounced the three Eshanas of
progony, possession and popu-
Jarity, the samsarie trinity.
The divine science of Brahma
Vidya never suffers association
with Karma. Thus asceticisi,
mendicaney or reuunciation
ara inevitable for Atma Jnana.
Conjoint performance of Karma
and Jnana ts as impossible as
to have the notion of nacre and
silver at the same tine.

Tho first manira of this Upa-
nishad doclares that Atman,
which is so called because of
its all-pervasive and unlimited
nature, oxisted in the begin-
ning and there was no second
entjty. - 'T'here was no other
operating or functioning entiby
beside the Atinan before crea-
tion. This is followed by a
description of the procoss of
creation. Sri Sankara here
gives a home-thrust to those
who believe in tho reality of
the phenomenal world- He is
very hard npon the “creation’
Shratis of the Upanishads and
remarks that they are to be
undorstood in &  secondary
sense as ere  stories or
parables:  They bave only

theological but no philosophical
significance. Though Maya is
premised to account for the
world-creation a second entity
apart fromn Atman is negated
because Maya capnot operate
by itself and 1t has wo indep-
endent existence. Just as foam
18 spoken of separately though
it is a variant of the same
substance water so one and the
same  Brahman appears to
sunder itself- Thatis why in
Vedanta, Maya as a separate
entity is mnegated and lone,
socondless, non-different Atma
is posited. The doctrine of
Maya has no interpretative or
explanatory but only descrip-
tive value, for DBrahman is
both the material and the effi-
cient cause of the universe.
The story c¢f ocreation, as
Sankara puts 1t is merely
Arthavada or laudatory and
figurative, and it has no
metaphysical meaning. Prof.
Radhakrishnan has rightly
observed that the ideas of God
the Creator and His Creation
are “mere interpretations of
experience’’. Sankara expound-
ing meticulously the texts of
cosmology to which the whole
of the fourth chapter of this
Upanishad is devoted, gives
his final opinion that on



176 The Hindu Mind

sorious consideration should be
given to this account of world-
croation.  The  well-known
Advaitic doctrine of Adhyaropa
and Apavada 1e., superimpo-
sition  followed by negation
signified that creator aud crea-
tion have been taken oy
granted to lead ignorant and
uninstructed minds from lower
truth to higher truth and c¢ven-
tually to the Highest Trugh,
This fact is the koy to the
understanding  of  Advaita
though it has not unfortunately
reecived proper recognition and
emphasis  from even its own
adherents and advocates This
18 in fact the sublime trugh
underlying Vivarta vada. Fyom
the standpoint of the Absoluge
Brabman both Ishwara ang
IT1s creation are as unrcal ag
the magic and the miraga.

Sankara says:—

a g FEETENaFwIy SREIC T
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1.0, there is absolutely nothing
to be gained by the ]mowledgb
of creation. The amplification
of the story of croation has
been done in consonance with

the practice obtaining among
men in  order that Atma-
sSwarnpa may be more oasily
comprehended by men of jnfo-
rorintellect.  Instruction by
parable is more hg) pful to jucul-
cato the metaphysica) doctrine
f,]m,n its direct teaching. Thag
18 why Buddha, Christ, Krishna
and other world-teachers had
recqurse to parables to expound
their gospel. Sankara
menting upon the )
Karika of his grand
(,iowda,pnda.clmrya observes
that srishti-Shrutis have mere
wetaphorvieal and not a4 all
metaphysical import, for such
texts serve only ag helps to the
wmind in the act of grasping the
Absolute. Those toxts a:"o to
bo understood iy v Vyava-
harika ang secondary but not

m a Paramarthic and
sense.

come-
landukhya
-guru, Sri

i ic . !ibeml
. . ‘e possibility of crea-
tion is countenanced ag only
Heavs to an end by the wiso
for the ignorant  who being
thick-headeq and duil-witte:{
are afraid of abaolute cessation
of c:.ms&lil;y and hold on to tha
reality of things frem the war-
ran.t of their eXperience angd
'tzmu' fond.a..ttachment to {forms.
T'ho Advaitic doctrine that the
Absolute dogg not admit of any
change anq duality throws
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overboard the reality of crea-
tion and ostablishes its illusori-
ness. The whole of phenomena
is not a fact but a fiction. It is
neither ereation, nor evolution
but iagination of the univer-
sal mind. Creation is a Kal-
pana an idea. Causality is a
category, a mode of the mind.
In accounting for the world-
creation this Upanishad dec-
lares emphatically that the
infinite variety of physical
objects and mental notions are
but mere names and are them-
selves devoid of any substantial
reality, The disruption of the
Absolute into creator and crea-
tion is  only apparent and
phenomenal.

The next important topic of
this Upanishad occurs in the
third chapter where it is urged
that the Avasthatrayas or the
three statcs of waking, dream-
ing and sleeping, are of the
nature of Swapnas or dreamns
only. This method of meta-
physics is the unique feature
of Vedanta and no philosophy
in the world has adopted this
method. Gowdapadacharya is
the singular philosopher who

developed his system mainly

through this method and the
whole of Mandukhya Upanishad

commented upon by him is
entirely devoted to this topic
alone. Tt may be objected that
waking being a normal consci-
ous state cannot be described
as dream, but thatis not so.
The justification for designat-
ing even the waking state as
drea'n is because it satisfies the
definition of dreawn, It is the
observing of reality and the
presentation of what is other
than reality that constitutes a
dream. The awakening of
reality comes only with the
dawn of Jnana. Hume in his
introduction to “The 'Thirteen
Principal Upanishads,” publi-
shed by the Oxford University
Press, rightly remarks that it
is in contrast with the desired
condition of the metaphysically
awakoned self that the ordinary
condition of waking is regarded
as sleep, In the words of
Sankara

QA RN FEFIA
AagEg qUA

10, waking is illusory as dream
because there does not arise
the consciousness of the Ulti-
mate Reality and because the
world-spectacle is - as 1nirage
-like as the dream-world. In
waking though the man wakes
from dream yet he dces nob
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awake from the sleep of eon-
genital nescienco, Waking and
dream both  contradict enel
other and in tho Turiya state
in which the Absolute T'ruth
1s realised these three Avasthas
are all sublated.  Ang agnIn
dream-expericnee is as real in
dream as the “waking-experi-
ence is in waking-state. So
from the standpoint of experi-
ance perceptions in dream as
well as in waking have the
same value and neaning, |t
may be that dream has lessor
reality  than waking  which
determines to a great oxtent
dreams but equally false wnd
fabulous  are they  both to
Atman. A Brahmajnans, Buys
the Brihadaranyaka Upanishad,
never wakes, dreams or sleeps
for the distinction between the
Avasthatrayas  has  losg all
meaning to hin- As Lo g
established in Atman they aro
all equal to him.  Dual rela.
tion of subject and object per-
sists both in dream and waking
states, -but with the dawn of
the knowledge of Atwan (ig-
appear all notions of duality
which are but mn.gic-supm:-
impositions- of Maya. P},
verdicet of modern psychology
too favours this view. Dy, A,
Aveling in his excellent book

“Psychological Approach  to
Realiy,” scientifically proves
that objeets of the ideal and
empirieal worlds  have equal
validity and valuo as experi-
once. A hallucination, he says,
15 a5 true us one’s own body,
for both are. wmere idoas of
mind  which is the sole and
supreme instrument of cogni-
};‘1'0‘11- Dl:- A Adler says in his
I'he Science of the Living”
(A 174) that our dream-lifo is
Just as much a part ol the
whola as our waking life—po
more and no less,  Tho former
gliffers from the lattor only in
degree, not in kind. Again
the psychologist reiterates rt?h:n,t;
A dronm iy a part of & person’s
creative  poway, Heneo the
l‘Ipanis}mdic Rishi s divinely
right to  conelude that the

objeets and theiy knaw

ledeo in
dream, sleep

wmd waking arg
equally unreal ang meaning.
less. This Upanishad de(}lar:s
that netra (eye)  lkantq (neck)
and  hridaya are tho
centros  of

three
‘ Consclousness  of
waking, dream aud  sleap

respectively.  In these abodes
P M 3
Brahman mistakes himself

. | a8
Jiva or individual self and
sojourns in Samsara. [l ig

long lost in the deep slumber
of Avidya and is not awakened

An Introduction to the Aitareya Upanishad 179

though subjected of the sever-
est hammering of sorrow
caused by thousands upon
thousands of calamities, DBut
when the mind rises to the
consciousness of Murdha or
brain, it realises the unrealiby
and phenomenality of the three
states. This is true wakiog
from which the mniind never
slips and in this state it is
blessed with the knowledge of
Atman and transcends all
notions of duality. ’

The last but not the least
great thought of this Upanishad
is that Brahman, Ishwara and
Jiva are .one and the same.
The existence of the first is
corroborated by the Scriptures,
the second by the -analogy of
the inference of the existence
of a Builder ¢f the Cosmos
and the third by ordinary
experience. From the different
planes of the mind we have
these different experiences but
metaphysically these three are
self-same. Though in common
parlance we say that [ am
‘Jiva 1n a Paramarthic sense
is neither a fact of experience
nor of inference. 'We generally
think that the Jiva can be
inferred from the fact of hear-
ing and thinking etc., as hear.

ing implies a hearer, and
thinking a thinker. But that
1s not the fact. When one is
engaged in the act of hearing
only it is not possible for an
act of inference to oxist either
with reference to one’s own
self or another. Even the co-
existence of two psychiosl
processes such as inference and
cognition is not psychologically
tenable, At a time only one
mental function is possible.
The Shruti says that inference
cannot grasp one who infers.
Mind is never free from menta-
tions, cessation of which,
known as Amani bhava or
manonasa is feasible only with
the dawn of the knowledge of
Atman.  Sankara says that
mind is never left disengaged
when it may- cognise the
Atman.. Aand moreover - the
Atman can never be the object
of knowledge. This -is the
fundamental and pivotal point
ot Vedantic  epistomology,
which the western psychology
and philosophy have not been
able to understand and appre-
ciate, To split up the one
indivisible Atman into subject
and object, knower and the
known like a bamboo into two
parts is absurd. Of two lights,
both being of like nature one
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cannot be the illuminator and
the other theilluminate. The
Atman does nct onter into any
relationship with any object.
It is the Sakshin, the eterng)
witness of all acts and objects
for the sounse-percoptions arg
ovanescent and empermanent.
They disappear and appear
with the loss and restoration
of the senses such as the eye,
the oar, ete. Some philosophers
delude themsalves into thinking
that Atman actually disingm-
bers itself into subject and
object but the Vedic Seerg
unanimously  declare  tha
Atman baffles all attompts at
definition and  deseription.
“All thoughts and words ro-
bound and recoil from it It
is  beyond simulbaneity and
suceession as well as al) other
contradictory notions of spaco
and time.” To try to grasp
the nature of Atmman by thoughs
and space,” says Sankary “ig
like trying to roll up the sky
like a piece of leather or to
step up the sky as if climbing
a flight of steps or to traco the
path of fishes in water and of
birds in the firmament”. Ifor
'this reason the seers have taken
m order to expound Atmg.
swarupa, recourse to tle ne

on-
. 9]
tive process of meti, ety

(8] ¢

—
s ——

not. this, not this and then ro-
nm.m silent.  Sueh g the
Seriptural injunction,’” “nothing
méervenes botwoon Atan a,n(ri,
something elso gy at the
8o time nothing exists out-
s?do the Atman”. T Vedan-
tins relatg an aneedote as to
how to know the nature of
{\tman. Once a fool for hav-
g committed gy offence was
:"ebuked by somebody  thus
You are not a gy, As ho
Was a dunce heo went to a third
man to  ascertain from him
whether he was
Perceiving 1iq stupidity the
gantleman bogan to toach him
sl}ep by  step. After having
dls.pelled the idea of his
being any on4 of tho inani-
mate objects |yg said, “you ar
n.ot non-human” and assun‘m((l?
Silenco, Bug the stupid fellow
cculd not understand his words
and consequontly  could o
Comprehend gy he was a

huin; i

nan being. Even g0 is the
man who is gpg|
rance.

& man or not.

0 aved by igno-
rne To enlighten the mind
16 1gnorant step by stop

scriptures hayg adopted Adhya. -

r'ozm . ad  Apavada. Tho
Srishti-Shrutis are
them only,

But thoere are souls who cay
comprehend )4 naturoe of

meoant for
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Atman when the Guru tells
him the Mahavakya. The
seriptures have for tho reason
prescribed two kinds of San-
yasa, Vividisha and Vidwat
The latter is for tho liberated
and realised souls. It is the
state of Jivan Mukti. The
former is a process of punfi-
cation and purification for the
latter and is intended for men
of dense ignorance. The Aita-
reya Upanishad instances the
case of Rishi Vamadeva who
like Sukhadeva spoke words of
wisdom while yet in mothor’s
womb. He remained in life
till his Prarabdha karmas were
worn out. By realising the
natare of Atman as described
in the Shastras by means of
Viveha and Vichara ie., dis-
passion and discrimination he
destroyed the seed of Samsara
whieh is teeming with ills
and onjoyed the felicities of
IFroedom.  This attainment
cf liberty and bliss is no other
than the roturn to one’s own
true nature. 'T'he object here
is not to point out that Vama-
dova in particular obtained
imraortality by self-realisation
but to emphasise the fact that
any seeker who realises that
his own soul rid of all impuri-
ties and imperfections 18 no

other than the Supreme Self is
sure to attain eternal life and
imortality. The only way to
be exempt from the wheel of
racurring  births and deaths
and consequential endless suf-
ferings and sorrows is the rid-
dance of ignorance that 1 am
body or mind and to realise
Brahman as one’s own self
devoid of all limitations and
aseriptions.
qA=g: qRYl Tqgd |AT |

There is no other way than
this. It is the knowledge of
Brahman or Atman that can
remove for good our body-idea
and other bondages. All that
18 necessary is the abandon-
ment of the illusory notion
that one is body or mind. The
divine state of Supreme Bliss
is open to one and all who can
trample under foot the tenta-

oles of Avidya and rejoice in
the glory of Atman.

A Dbenutiful translation of Sri
Sankara’s Bhashya on the Aitaroya
Upanishad is just published by Mrv.
D. \ enkataramainl, B.A, L T., from the
Bangalore Press, Bangalore city., It is
a distinet improvemens on that of M.
8. Sitarama Sastriar published about
a decado hack. As it contains, unlike
its prodocessor, both Bhashya and its
English rendoring, readers with n
slight knowledgo of Sanskrit can oasily
follow the famous commentary of the
great Acharya with tho holp of tho
big glossary appended at the end of
the book. :
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) 2aving thus sketched out
the main outhline of the Gita
and its three principal divisions,
the Shatkas, we shall now
proceed to deal with the subject
matter of each chapter and
follow the development of the
thome along its natural course.

As has already been pointed
out the first ehapter and the
first ten slokas of the second
ehapter are introductory to the
teaching which commences from
the eleventh sloka of the latter,
The first portion of the Lord's
disquisition is devoted to point.
img out the radical distinetion
between the soul and the body
a clear perception of which is
the preliminary step in the
acquisition of knowledge. It
was evidently the Lord’s view
that Arjuna’s hesitation of fight
was due to his failure to grasp
the fundamental distinetion
hetween the soul and the body
and his having consequently
heen misled into thioking that
the body was everything and its
disappearance meant complete

annihilation of the indivi.
dual and that on account of
such misapprehension he shud.
dered at the idea of shedding
the  blood  of his elders
and  kinsmen as- thereby he
thought he would be causing
their outright oxtinetion, No
doubt he talked about Swarga
and  Naraka, Dharma and
Adbarma, Punya and Papa etc.
yvlnch showed that he had heliof
in the continuity of existence
after the termination oi thisflifev;
but his conception was rather
vague and confused not heing
grounded upon a clear compre-
hension of Truth, as otherwise
he would not have faltered just
at the eloventh hour and in such
a critical situation. It is this
conflicting  attitude of mind
exhibited by Arjuna that made
the Lord commence His teach-
ing with the sarcastic taunt:—

fﬁ%mmiﬂwai LG
A9H | JAEATIEE TgFi-
fra afdean |

Lc,, “‘you grieve for those who
need not he grieved for; and
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yet you talk big words. Learn.
¢d men do not feel sorry either
for the living or the dead”.

This turn in the address is
indeed a ‘master.stroke worthy
of the Divine Teacher; for any
lesser person would have felt
quite perplexed and despondent
under the exceptional circum-
stances of the situation. The
chief hero of the war upon
whom all hopes were centred
was all of a sudden found in a
state of utter dejection just as
he was surveying the contend-
ing armies on the eve of action
and his celestial charioteer ex-
hausted all his powers of persu-
asion and admonition to no
purpose; and Arjuna ;was sink-
ing lower and lower into the
pit of despondency. At this
juncture the Lovrd with inimi.
table resourcefulness thought
it best to alter the strain and
with a bewitching smile on
his ruby-lips began to evoke
Arjuna’s interest and stimulate
his thought by mixing gentle
humour with sublime. philo-
gsophy. Fionding that this ap-
peared to have some effect He
went on with his discourse tak-
ing care to feel at every step
the mental pulse of his pupil and
adjust his words ,accordingly.

At the outset the Lord com-
presses in five slokas (11—15)

the gist of the whole teaching,
which he is going to elaborate
further in the rest of the chap-
ter, consisting of the triple
fundamentals of Tatwa. Hita
and Purusharta. The Tatwa
which is most important to
know clearly at the earliest
stage is referred to in the first

three slokas by the words I[qTg
and  ANITG, ¥E, o, 9. X

and %{and it is sought to

be impressed upor Arjuna’s

mind that the body %{ in
itself, considered apart . from

the soul ‘Qﬂ is lifeless ATY

dependent, transient and
ever-changing and is there.
fore essentially different from
the soul which is the perennial
source of life JAQATY and is
independent, everlasting and
immutable This truth is how-
ever expressed in a  rather
enigmatical but at the same
time attractive manner so
as to arrest the attention and
excite the curiosity of the lis-
tener. Thus in the first sloka it is
said somewhat elliptically that
wise men do not worry them-
selves about the living or dead,
The reason for this is sought to
be given in the next sloka which
says cryptically, “It 1is not
right to jthink that you, I, or
all these princes did not exist
before or will not continue to
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exist in future’; of course mean-
ing that their existence is not
temporary as is usually sup-
posed but everlasting, This i
made clearer still in 1jo next
sloka by means of 4 simile
whereby it is pointed ont that
in the same way as one and the
same bpdy experiences during
life the three-fold stages of ,boyv.
hood, youth and old age one
and the same soul takes up
different bodies at varying
stages of evolution, |his part
of th(\: discourse which we may
call its preamble ends with the
repetition of the mild = hig

¥iveT 7 gafy |

L. e, A wise man feels no per-
plexity in the matter

Having
thus briefly referred to thi
nature and property of Tatwa

'the Lord deals with the Hity
I an equally cryptical Manner
in the next sloka whiel, presuin.
ably contains an anwer to. the
question that wil] naturally
arise from what wag said al.
ready, viz., that assuming
death is not extinction of the
individual but only g l
of body yet the puin  caysed
by and during that change ié
itself sufficient to induce people
to avoid it; and e answey
is that pain being natural ang
inevitable as much'during the
course of our earthly eXistence
as at its termination

change

1t is pot

Iour power o avoid or pre-
vent it so that tle only effective
method adopt  would  bo
.to suffer it wit), patience, and
in (_loing s0 the knowledgo that
s inevitable and transient
'will be of no small assistance,
l)he next’n sloka  mentions the
Purusharta . 6., the benefit
that wilj result from the men-
t%il. equipoise produced by prac-
tising fortitude And;vm'tc;d to in
the previous sloka  which is no
f)t.her than the attainment of
IMmortality i, ¢, freedom from
the b()'nds of Sumsara.
Having thus  briefly and
;Z:‘n-ej(\;vhat enigmnticleiy re-
of Tatuwn, it w07 mCinls
: usharta
so far as wag necessary at this
stage the Lopd next proceods
to expatiate on the Tatwa so

“s ‘ing

;Ytto bring " out clearly tle
g(()l luxg and - properties of the
SO and in g0 doing

im Ses j
1 pressgs upon Arjuna the truth
that unlike {he

1S Imperishable. immutable, i

vulnerable, impercept-ible, subtle
and pervasive and hence capa:
ble of taking up and giving
Ub any  number .. of bodies
along the cycle of time #ng
he closes this topic in the 25ih
§loka with the observation that
1t w'as not proper for Arjuna
to grieve any longer having thus

known the real nature of hLig
soul,

body the soul’
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Evidently Avjuna was all

" the while feeling :dismayed

not being.able to understand
fully all the implications of

“this mighty sermon. Nor could

he make up his ‘mind to in-
terrupt, it hy saying:that he
failed to follow it for he
seemed to understand some
portions of it and hoped to
got clearer ideas as it proceeded

‘on. Moreover the charming

woids of the Lord which rightly
secured for them the designa-
tion of Gita, (song) - and the
yet more chaﬁ:ming expressions
of the speaker were too. enthrall-
ing for. "Arjuna to .think ~of
causing ‘any interruption'and
he was therefore content to
listen silently until the 53rd
sloka where the .Lord . makes
mention of the state of mental
equanimity attainable by the
practice of Karma Yoga which
evokes in Arjuna an irrepressis
ble desire to know more about
it as it was just the state of
mind he was himself hankering
after. So, naturally enougly,
he then breaks his;silence and
asks the Lord to..throw more
light upon ;the ,. matter. - Till
then he was evidently - kept
spelllbdund' by the . fascinating

exposition of the Lord which™

by its varying range -of treat.
ment and alternating ‘shades
of presentation now .soaring
aloft in the mystic region of

philosophy, now drawing gra.
phic pictures from every day
experience, or making home-
thrust remarks on ethical con.
duct, made him . listen with
rapt atteption: without the
ability or inclination to obs.
tructthe graceful flow of wordy
nectar from the divine lips of
his wonderful charioteer. That
Arjuna, was not able to fully
understand .and what all the
Lord- propounded. to him
in the second chapter, which,
by the way it may be said,
contains in embryo the salient
points elucidated in the first
Shatka, becomes apparent from
his own words in the beginning
of the third chapter where he
complains that he - felt  as
though 8ri Krishna., was con:
fusing him with : cofiflicting
statements, Nor is this un.
natural; for Arjuna had not
picked up the rudiments which
formed as it were - the postu-
tates and axioms of the'spiritual
science which the Lord' was
inéulcating. and this' lack of
equipment - disabled - him" from
following the exact tenor of
the teaching. This was due
chiefly to his preconceived
notionis still lingering in the
mind and it, was perhaps the
Lord's intent . that to drive
them away completely it was
necessary to begwilder him with
cryptical statements in order
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that in the struggle to under-
stand them and the feeling
of disappointment and con-
fusion that failure to do so
might produce his old pre.
possessions  would get filtered
out and the teaclhing of the
Lord will then make a elear
and lasting impression upon
his mind.

From this, however, it should
not be understood that the
meaning of the Lord's words
in the second chapter is really
unfathomable or that it lacks
definiteness or cogency; for
however it might then have
seemed to Arjuna in his ill-
equipped condition, to us who
have the benefit of the entire
teaching and what is more,
the immense advantage of the
light afforded by the traditional
interpretations of the great
Acharyas there is nothing to
despair in the matter of having
a clear idea of the gist and
design of the Lord's teaching

As already stated after re.
ferring to the Tatwa, Hita
and Purusharta in a condensed
manner in slokas 11 to 15 the
Lord resumes his exposition
of the Tatwa and dwells upon
it at some length in slokas 16
1o 25. But, finding Arjuna still
irresponsive, the Lord changes
the strain of his diseourse and
attempts to put the matter in
a practical and matter-of-fact

way in slokas 26 to 28 where-
in he argues that even on the
assumption of the impermanence

of the individual there I no use
lamenting over

the inevitable.
Again in the next two slokas
(29 and 30) the Lord resumes
his account of the soul by des-
eribing its wonderful attractivo.
ness which neither words can
picture nor the mind can per.
ceive in full and also its im-
maculate  permanence which
makes it unreasonable that
Arjuna  should moan for it,
Once again a different note is
struck in the following seven
slokas (31 to 37) wherein the
Lord makes ap appeal to
Arjuna’s kshatriya instinct and
se.eks to  bring home to him
with all possible emphasis the
duty that he owes to him-
self as a noble warrior and
here a graphic picture is drawn
of the advantages to he gained
by engaging in the battle and
the evils that will result from
abandoning it, in the apparent
hope that this would cure his
dejection and goad him to
action. But this too fell flat
upon Arjuna and consequently
the Lord finding that these
short-cut remedies were of ng
avail and feeling convineed
that what hig disciple really
peeded was regular initiating
into the depths of transcen-
dental philosophy and nothing

loss  would allay his doubts
and induce  him to aiter his
resolve, began in right carnest
to launch upen its inculcation
from the next (38th) sloka
which runs thus;—

gETE G FAT STSAT
SR CIIIE G AR S (2]
ad qrewareEafy |

i. e, “Regard as equal, plea-
sure and pain, gain and loss,
victory and defeat. and engage
in battle, In this way you
will not incur sin.”

The words with which this
sloka begins ‘recall to the mind
the expression

o
gagEgEdii
oceurring in the 15th sloka and
thereby suggoest  that the Lord
here wants to resume. the main
discourse  which  had alieady
been touched upon  but whose
fuller consideration had to be
suspended on  account of the
intervention of other connected
topics:  In the succeeding sloka
(391h) the Lord with intent
to avoid confusion and clear
the ground of all ambiguity,
especially in view of the dig-
ression in slokas 31 to 37, points
out the distinction between what
had formerly been expounded
and what is now being dealt
with and in doing so indicates
by implication the inter-relation
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of both the topics in the follow-
ing words:—

Tqr gstufear gten Ifgam
IRF g | ggO I qU
Q [N ~
I FRTY qETE9 N
i. e., “Sofar [have discoursed
to you upon the knowledge
of the soul; now listen to my
exposition of the knowledge of
action by the acquisition of
which knowiedge you will throw
off the bond of karma’'.

It must be noted that the
terms Sankhya and Yoga which
are here used to denote the sub-
ject-matter of the prior and
present teaching respectively do
not refer to the two systems of
philosophy known by those
names for the simple reason
that they have no bearing on
the coniext.. But the words are
liere used in their etymological
sensc which perhaps furnished
the reasoa for those philosoplical
systems also being styled as

[3 L)
such.  Thus YT®Y which is

¢
derived from the word |WE&HT
meaning intellect signifies what
is exclusively perceivable by. the

intellect, viz,, HATCHTE mean-
Ing union, denotes karma yoga
which is action combined with
self-knowledge. The knowledge
of the nature and properties of
the soul being the pre.requisite
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of Karma yoga the Lord expoun-
ded it in the first instance to
Arjuna and ihereafter begins
the exposition of karma yoga as
the natural and necessary corol.
lary to the Sankhya knowledge
that had already been imparted.
This is quite in the fitness of
things; for karma yoga which
consists of that method of action
which brings about the onward
evolution of the soul must neces-
sarily be based upon a proper
knowledge of the soul-principle
and its relation to the body in
which it is encased, 1o put it
in another form—the Tatwa
having been expounded, the
exposition of the Hita is now
begun, While doing so it is
deemed necessary to envisage
the Purusharta also in order to
point to the ideal in view and
this is done in the last portiom
of the sloka which says that the
reward consists in throwing off
the karma-bondage.

At first sight it may look like
a  contradiction that karma
should itself serve to destroy
the effect of Karma; but a closer
serutiny will clear all doubts in
the matter. We shall fing that
Arjuna himself is obsessed with
similar doubts and hence it is
that at the commencement of
the next chapter he complaing
to the Lord that Le seemsg to
bewilder him with contradictory

statements, [t becomes there-
fore necessary to cloar this point
at this stage in order that what
follows may he properly under.
stood and appreciated.

In the first place it should ho

remembered that all the Shas.

tm’s e one  vojee distinguigh
?):%BWGE‘.H two kinds of Karma,
[»{'av.rltta (attached) and
vantta ‘(detached). Sage Many
w1'th his  wonteg precision
points  out the distinetion jn
these words:—

S R R CE T
W) S fraee iRy
FH AEHFY |1

BAGINFET 939 w39

S CEREL 3

| i\mwm JAG 1H39g-
I3 1

. NN
T FH qER TG 4
A

WE{I&I FL??I' !ﬁ'm?ﬁ'g' ‘{?ﬂ"
?’JWRT RE-Cll
Lo, “Karmg {action) prescribed
m the Vedag is of two kinde
Pravritta and  Nivritta, 'l‘h«;
former ig productive of mundane
pleasure ung Prosperity  whijle
the latter leads (o lasting hliss
_(Moksha). Praviitta Karn;:
is t!mt whicl ig brompted by ':
desn.re to enjoy Mmundane ben(:~
fits in thig world or in {))e WOI'];]
yonder (Swm'ga); whilo Nivritta
1s that whicl, js based upon t.ru(n
knowledgo and js Performed
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without any desire for gain. He
who performs Pravritta K:u‘l‘na
roaches a state of equality with
the Deovas; while one who per-
forms Nivritta Karma truPs-
conds the range of the five
oloments'’,

This indeed contains a lucid
compendium of what thq Lm"d
seeks to impress upon Arjuna 1n
this part of the discourse.

There is nothing incongruous
in the statement that “th'e effect
of Karma could be got rid of by
the performance of Karma; f(?r
really speaking what counts is

not the Eﬁﬁﬂﬁf i e.'; the act
itself but the *ﬁfﬁqu i. e.,

the motive that actuates its per-
tormance. Hence it has been

said:— .

¥ OF- qgeqmt w0 I7-
Argay: | Te9 Fyara g
Aty sgaq |

i. ., “The mind alone is the
cause of men's bondage or
liberation. The mind that is
attached tosense-pleasures leads
to bondage while that V\"l]ich
abjures them leads to liberation®.

Just as we use the point of a
necdle to draw out a broken
thorn imbedded in the sole of
the foot, so with the help of -Nish-

" kama Karma (detached action)

we can get rid of the lurking evil

-effects of Kamya Karma (action
prompted by attachment). ~ But
in order to be able to do so it is
necessary that we must by a
suitable process of mental dis-
cipline which, as we shall seo
later on is referred to as Buddhi
Yoga hy the Lord,transforms the
brittle thorn of Karma into the
hard and unbreakable needle-
point of Nishkama Karma which
is possible only by a full .and
clear grasp of the fundamental
principles, whereby we under-
stand that the real individual is
not the chauging outer body
but the changeless soul within,
which is pure, intelligent, immu-
table and everlasting and its
contact with the body is tran.
sient and adventitious due to
selfish desire and the way of
redemption lies in reversing the
process and untying the knot of
Karma by dissociating all idea
of the ego therefrom. A mind

imbued with this knowledge will

easily realise how the self
(individual soul) forms as it
were the canvas upon which the
brush of Karma paints the tri-
coloured picture of the material
forms (body) composed of the
triple gunas, Satwa, Rajas and
Tamas and the way to restore
the canvas to its original purity
is to erase the stain by drawing
the same brush of Karma over
the lines of the picture, only
taking care to dip it not in the
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. na  pigment before

but in the bleaching solution of
Yoga (detachment). This is the
main burden of the Lord's
teaching in the Gita which aiter
having been clearly \ll'l(lel‘st(y(")(l
by Arjuna made him declare in
arvateful reverence: ..

q81 Aig: Al AT

[y *
rEaqr=aq | Ryaisia waE-
T RS q9A a7
i, e, “Oh Lord! By thy grace
my jgnorance Is gone, and
knowlege has dawned upon my
mind. I stand free of all doubts
ready to do  Thy bidding.”
(Sloka 73. CL. XVIII)

After thus pointing out the
distinction  and inter-relation
between the knowledge of the
Tatwa and the Hita i the
39th  sloka, the Lord, extols
the superior merits of Karma
Yoga in the 40th sloka:—

ERIRETCIDINES R IVEIRIE

(o) =

9 | AT U 1L
wgar warg |

i. e., ¢ Here there is no futility
. e,
of any beginning made (though

s

not carried to completion);
nor doth neon-completion in.
volve any sin. KEven a small

fraction of this Dharma saves
from great danger.”

The. emphasis laid upon the
words 88 and AW suggests the
contrast between this kind of

Dharma (Nivritta) and the other
variety (Pravritta) which does

nol possess  these advantagos,
The next stoka adds one othor
good point  which consists of

simplicity and ease in the pur-
formance, in that it SOV 81—

RECIRIEIE I (R T 1
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Le., Oh, the scion of the Kurus!
That attitude of the mind which
is based upon a decisive know. ,
ledge of the verities is one-point-
ed, while the mental poses of
those who do not have such
knowledge are  of  endless
vatiety running into manifold
ramifications,™

The meaning is that as bet-
ween the  karma  yogi whos
equipped  with  a clear know-
ledge of the nature and propet-
ties of the soul. directs his action
with single-minded purpose to-
wards Moksha and the rest of
the people who are actuated
by a multitude of selfish desires
for whose fulfilment they resort
tothe performanceof diverse acts
in different ways. The disparity
is as great as that which exists
between an Arab of the desert
who knows exactly where the
oasis lies amidst the sea of burn-
ing sand and directs his course
thereto with certainty  an d
precision and the thirsty animal.
brood  which innocently roam
about hither and thither in the
desert mistaking the deceptive
mirage for streams of crystal
water,

(To be Continued),
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